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ABSTRACT 

This thesis investigates the rationality of the grounds a 
non-Buddhist twentieth century Westerner might have for 
coming to accept as true, the doctrines of kamma and 
rebirth as expressed in a selection of the Pali texts of 
Theravada Buddhism. The question of whether there are any 
valid grounds for believing these doctrines is brought to 
bear in three different cultural contexts, or 'worlds': the 
world of the Theravdda texts (Part I); the world of, modern 
Buddhist apology (Part II); the world of Western 
philosophical analysis (Part III) . The aim in each case is 
to ascertain and evaluate the kinds of responses such an 
enquiry elicits. Part I has the task of penetrating the 
world of Pali Buddhism to grasp its understanding of the 
person in terms of the ideas of kamma and rebirth as 
expressed in certain Theravdda Buddhist texts, and to 
identify the kinds of argument that are advanced there to 
support and promote these ideas. Part II critically 
examines the arguments that are advanced in modern Buddhist 
apology for rebirth, and the affinity they share (if any) 
with those of the world of Pali Buddhism. The final part 
subjects the material collated in Parts I and II to 
philosophical analysis. The analysis is in two parts. 
First, the adequacy of the Buddhist view of personal 
continuity over time is assessed by examining the 
philosophical consequences of the role played by the notion 
of karmic causality in the Buddhist concept of survival. 
Secondly, the meditative faculty of pubbenivasanussati? 'idna 
is assessed to determine whether such a faculty can verify 
the existence of karmic causality. Part III, then, 
concentrates on the philosophical issues of personal 
identity and memory in the context of the Pali Buddhist 
vocabulary of kamma and rebirth, and this completes the 
investigation. 
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INTRODUCTION 

In a June edition of the London Review of Books for 

1983, (') John Elster jointly reviewed two books: Selfless 

Persons: Imagery and Thought in Theravada Buddhism by 

Steven Collins, (2) and Le Bonheur Liberte: Bouddhisme Prof ond 

et Modernite by Serge-Christophe Kolm. (3) Both works deal 

with the same subject matter: 'the relation between 

Buddhism and Brahmanism, between the Theravdda and Mahavana 

schools, between exoteric and esoteric forms, between non- 

self and moral responsibility, between freedom from 

illusion and freedom from suffering'. (4) In his discussion 

of these two books, Elster poses the following question: 

The need to undertake Buddhist training in order to be 
able to assess the doctrine raises the question why 
anyone would rationally want to do this. If Buddhism 
is true in what it claims, it is certainly rational - 
practically and intellectually - to be a Buddhist, but 
how could it be rational for someone outside the creed 
to become one? One might argue along Pascalian lines 
that if Buddhism is true, it offers so much that one 
should try it out even if one does not believe its 
truth to be very likely, but the question is whether 
there are any grounds' , at all for believing it. (5) 

Elster clearly wishes to challenge Buddhism to produce 

its philosophical credentials. The controlling concern of 

the present doctoral thesis is to take up a less ambitious 

version of this challenge by examining just one belief as 

expressed in some of the writings of one Buddhist 

tradition. The belief is rebirth; the tradition, 

Theravada. My aim is to ascertain whether there is any 

0 valid set of epistemological reasons for a non-Buddhist, 
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twentieth century Westerner to regard the Theravadin 

concept of rebirth as true. 

I shall attempt to answer this question by looking at 
the work that has recently been done by several Theravadin 

writers on kamma and rebirth as a response to the 

challenges of explaining Buddhism to the modern world. 

These writers present a variety of arguments for kamma and 

rebirth, the scope and validity of which I shall examine in 

Chapter 4. By far the most popular of these arguments is 

what I shall call the 'Empirical Argument', and the 

examination of this argument will be a central concern of 

this thesis. The Empirical Argument has been vigorously 

advanced by some modern lay Buddhist scholars and its aim 

is to demonstrate the experimental availability of the 

concepts of kamma and rebirth by showing that they are 

grounded in general laws. The chief spokesman for this 

position is K. N. Jayatilleke, one of the most influential 

Theravadin expositors of our time. In his Early Buddhist 

Theory of Knowledge, (6) Jayatilleke argues that early 

Buddhism develops an epistemology based not on rational 

explanation but on the discernment of the senses (saffiNd, 

A. II. 103) and what he calls 'inductive inference (anvaye 

010 - nanam, S. II. 58) The latter is 'the inferential knowledge 

that a causal sequence of concomitance observed to hold 

good in a number of present instances would have taken 

place in the past and will take place in the future. 1 (7) All 

other ways of knowing thus have serious weaknesses. Both 
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percep ion and inductive inference also make allowance for 

what Jayatilleke calls 'extra-sensory perception 

(atikkanta-mdnusaka-saihff&)I. Thus, seeing in the 

paranormal sense may be expressed in several ways, (8) 

affording an independent validation of kamma and rebirth. 

And, as Jayatilleke says, 'prominent among the doctrines 

derived as inductive inference on the basis of the data of 

extra-sensory perception is kamma as taught in the Pali 

Canonical texts. '(9) 

More specifically, Jayatilleke and his followers argue 

that a certain altered state of consciousness which is 

attained by way of a well-defined set of meditational 

practices can constitute the verification of the 

kammVrebirth process. In the Pali Buddhist texts, this 

'j- meditative state is known as Ivubbenivasanussatinanal in 

which the meditating subject is said to be able to recall 

the details of his previous lives. We shall examine the 

--6 ."- 

textual accounts of Pubbenivasanussatinana in Chapter 3. 

but f or the moment,, it is suf f icient to register two 

points: f irst, that this meditational attainment is claimed 

in the Buddhist texts to have been attained by the Buddha 

himself on the night of his enlightenment; and second, that 

many modern writers, like Jayatilleke, claim that the 

attainment of pubben ivas anus sat ifidna - is at least a 

sufficient condition for the verification of karmic 

causality. (10) 
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Jayatilleke and others go to great lengths to justify 

the scientific warrantability of paranormal knowledge. 

with reference to pubbenivasdnussati? laiýA, they cite many 

well documented cases of people who have made veridical 

memory-claims about events which took place before they 

(the rememberers) were born, as modern, scientifically 

investigated examples of a psychological condition the Pali 

texts term iDubbenivasanussatinaDA. In presenting their 

arguments, many modern Theravadin writers appeal to 

published research on such cases as their central apologia 

for the rebirth doctrine. The most frequently quoted 

researcher in this respect is Ian Stevenson, an American 

Professor of Psychology, who has documented over two 

thousand cases of this type. For example, of this 

research, Jayatilleke says: 

Taken literally, if the experiences recounted here are 
authentic and true records of prior lives, they 
exemplify the truths of both rebirth and kamma. (11) 

That an eminent Therav5din like Jayatilleke makes such an 

effort to guarantee the reality of kamma and rebirth 

through these means shows how anxious he is to present 

scientific proof of rebirth to his Western audience. So. 

given the importance of Stevenson's work to the advocates 

of the Empirical Argument,, I shall provide detailed 

examination of it in Chapters 5 and 6 with particular 

reference to the responses it has elicited from other 

Western scholars. 

It should be obvious f rom what I have said so far that 
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my interest in the Theravadin doctrine of rebirth is 

philosophical, and not historical -exegetical. The gravitas 

of the thesis is an examination of the kinds of argument 

for rebirth that modern Theravddin writers have advanced 

(with particular reference to the Empirical argument). 

However, the programme I have set myself cannot be carried 

out without some reference to those Theravadin texts which 

express the notion of rebirth modern Theravddin writers are 

arguing for. As such, a note on the range of texts to be 

included under the term 'Theravadal may here be in order. 

The canonical literature of Theravada Buddhism is 

usually described in the West as the 'Pali Canon'. The 

Canon is traditionally divided into three sections: the 

first (the Vinava Pitaka) contains material pertaining to 

monastic discipline and early history of the samaha; the 

second (the Sutta Pitaka) consists of sermons and 

discourses delivered mostly by the Buddha himself; the 

third (the Abhidhamma Pitaka) lists and classifies the 

major terms and concepts of Buddhist doctrine, using more 

or less well-developed organizational schemata. There is 

little doubt that the material preserved in the first two 

sections of the canonical collection is, for the most part, 

I older than that in the third. (12) 

The second section of the tripartite canon is itself 

subdivided into f ive parts . called I Collections (Nikayas) I. 

The first four of these - the Digha Nik7ava, the MaIjhima 
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Nikaya, the Samvutta Nikava and the Aficfuttara Nikdva - 

contain material which is comparatively homogeneous in form 

and style. The fifth collection (the Khuddhaka Nikava) is 

considerably more heterogeneous. Although it contains 

extremely old material it also contains some of the latest 

and most problematic books of the entire tripartite 

canonical collection. 
(13) 

In addition to the tripartite canonical collection, 

there is also an enormous later commentarial and systematic 

philosophical literature. Much of this literature was 

composed in Pali from the fifth century CE onwards, and 

perhaps the most influential intellectual figure in the 

history of Theravada Buddhism was Buddhaghosa in his 

commentarial works. Buddhaghosals interpretations are the 

most thorough and comprehensive available, and they 

represent the orthodox views of the developed Theravadin 

tradition. . I., 

Buddhaghosa Is commentaries probably date., f rom. the 

fifth century CE and thus represent a much later stage in 

the development of the Theravada tradition than does the 

material from the Nikdvas. However, there is some evidence 

to suggest that the commentaries may contain some very old 

material. 
(14) A very extensive opus is attributed to 

Buddhaghosa by the tradition, including complete 

commentaries extending to many thousands of pages on all of 

the first four Nikavas of the discourse section of the 
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canon, although it remains unclear to what extent 

Buddhaghosa was the author of these commentaries and to 

what extent a redactor and translator of earlier material 

in languages other than Pali . 
(15 ) But Buddhaghosa was not 

merely a commentator. He was also a comprehensive 

systematizer of the tradition as he found it. This is 

especially apparent in Buddhaghosa's Visuddhimagga, a text 

which, more than any other, defines doctrinal orthodoxy for 

the Theravdda tradition. 

In what follows, I shall rely for my exposition 

primarily on the Pali Nikdvas (especially the four primary 

NikdvaS) and an early post-canonical work, the 

MilindaDa? iha. These texts are not necessarily to be 

regarded as distinctively Theravadin. (16) Indeed, the 

Nikdvas are to be seen as a collection of texts which 

happened to be preserved by this school from among the 

early non-sectarian body of teaching. 07) However, for the 

purposes of this thesis, my selection of texts under the 

term 'Theravadal suffices by virtue of the fact that the 

modern Theravddin writers whose work is the focus of this 

thesis themselves rely particularly on these texts for 

their exposition. Hence, the overall aim of this thesis 

necessitates this particular choice of texts; it does not 

necessitate an attempt to provide an exhaustive and 

comprehensive study of the doctrine of rebirth in Theravada 

Buddhism. Having said this, however, I shall occasionally 

refer to some of the Pali commentarial and Abhidhammic 
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works, and also the Visuddhimagga. For if one is to ask 

for the philosophical credentials of any aspect of Buddhist 

teaching, one cannot ignore the later doctrinal 

developments as worked out in these texts. 

In order to come to grips with the question I have set 

myself in an orderly way, I propose an analysis from three 

perspectives, and this will dictate the structure of the 

thesis: the world of the Theravadin texts (Part I); the 

world of modern Buddhist apology (Part II); the world of 

Western philosophical analysis (Part III). The reason for 

entering these three 'worlds' -will be the same in each; for 

we wish to know what reasons are, or can be, provided for 

regarding the Buddhist notion of rebirth as true. The task 

of Part I, then, is to set out the canonical understanding 

of kamma and rebirth, and especially the kinds of argument 

that are advanced there to defend and promote these ideas. 

I shall also examine the textual role that the notion of 

ioubbenivasanussatin"4ana plays given the bearing it has on 

much of the modern Theravddin discussions on rebirth. 

Part II will examine the kinds of argument that 

constitute modern Theravadin apology for rebirth. 

Particular reference will be made to the Empirical Argument 

and the use it makes of such research as Ian Stevenson's 

et. al.. I have already indicated the importance this 

argument has in modern Theravadin apology for rebirth, and 

so further introduction would be unnecessary. I wish to 
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add, however, that this part of the thesis will begin the 

process of critical appraisal in the sense of assessing the 

validity of these modern arguments and the affinity they 

share (if any) with those arguments that are advanced for 

the same purpose in the world of the TheravAdin texts. 

The task of the third and final part will be to take 

up Elster's question proper by returning to the material 

collated in Parts I and II with the intention of assessing 

its philosophical value. More specifically, the Buddhist 

vocabulary of kamma and rebirth will be re-examined in 

terms of a concept of personal identity, i. e. what kind of 

concept it is, and how adequate an account of personal 

continuity the rebirth-notion as expressed in the Pali 

Buddhist texts really is. Secondly, the question of 

verification will be addressed. For if, following Elster, 

we wish to know what conditions must obtain for non- 

Buddhist Westerners to come to adopt this vocabulary as 

their own, then the question of proof becomes paramount. 

Moreover, the question of proof is one which approaches the 

heart of the Empirical Argument in its use of the notion of 

pubbenivasanussatinana and alleged modern examples of this 

psychological phenomenon. So given the importance of 

iDubbenivd sdnus sat ifidna in Buddhist apology for rebirth,, 

there would seem to be some propriety in assessing its 

philosophical consequences. 

Part III, the asking of questions about the adequacy 
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of Buddhist views on the concept of personal continuity 

over time and its relation to the concept of memory, raises 

some philosophical issues which require methodological 

comment. 

In recent years, there has been a growing scepticism 

amongst those engaged in Religious Studies concerning the 

possibility and desirability of rationally assessing 

competing religious world-views. This scepticism has given 

rise to what I shall label the doctrine of 'non-judgemental 

relativism'. The presuppositions of the non-judgemental 

relativist include (at least) the following: that what 

appear to be cognitive truth-claims within any given 

religious world-view - that is, serious claims about the 

nature of things - are in fact nothing of the kind. 

Rather, they are (what I shall label) *'existential 

strategies': instruments designed to transform the quality 

of existence of those who hold them. Thus, the Four Noble 

Truths of Buddhism, or the Nicene Creed of Christianity, 

for example, are, for the "non-judgemental relativist,, not 

claims about the way things really are, but instead 

existential strategies in the aforementioned sense. - 

second presupposition of the non-judgemental relativist is 

that since apparently incompatible truth-claims found in 

the world's major religious systems are not in fact truth- 

claims at all,, there can be no incompatibility between 

them. (One is reminded of Wittgenstein's remark in the 

opening of his Lectures on Religious Belief( 18) that there is 
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no contradiction between the person who believes in the 

Last Judgement and the person who does not. (19)) As a 

concomitant of the non-judgemental relativist's position 

thus far stated, he also holds as necessary that any 

attempt to distinguish on rational grounds between the 

putative truth-claims of different religious world-views is 

based on a misapprehension of what religious discourse is 

actually all about, and thus is valueless. Further, and 

finally, the non-judgemental relativist holds that the 

issue of religious choice is an empty one; or, perhaps more 

precisely, that rationality is irrelevant in considering 

which religious world-view to give assent to. Religious 

belief, on this view, is thus determined exclusively by 

large-scale cultural variables or small-scale psychological 

ones, and in any event by historical accident and not by a 

conscious attempt to apprehend and incarnate a true world- 

view. 

This, in brief outline, is the non-judgemental 

relativist's view of the relationship between religious 

world-views. It is a vefy widely'- held view in that many 

eminent scholars seem to hold it(20) and, moreover, it 

remains largely uncriticized in the scholarly world. 

Obviously, it is a view that would deem invalid the 

intellectual programme of the present doctoral thesis. I 

am obliged, therefore, to anticipate methodological 

criticism on this front. 
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The doctrine of non-judgemental relativism stands or 

falls according to the truth of the premise that the 

apparently conflicting truth-claims which form an important 

part of the major religious world-views are not really in 

conflict because they are not really truth-claims. This 

view of the nature of religious language has become 

extremely widespread since 1945 in the Anglo-American 

philosophical world. It is taken to be an important part 

of the post-Wittgensteinian philosophy of language which 

was so influential in America and England. 

The aspect from which we may view this opinion about 

the nature of religious truth-claims - such as, to take 

just two paradigm examples, the Christian claim that God 

exists and created the universe, and the Buddhist claim 

that the universe is created by karmic effect - is 

historical and hermeneutical. Historically, it seems quite 

clear that the proponents of the opposing religious truth- 

claims we have mentioned really did think that they were 

making claims about the nature of things. Let u's": 'suggest 

Aquinas as one who provides a Christian view of cosmogony: 

a reader of Summa Theoloqiae is left in no doubt as to 

Aquinas' opinions. He actually did think that God exists 

and that he created the universe. He thought that in 

saying so he was making claims about the nature of reality, 

and that these claims were, to put it mildly, exclusive of 

their logical opposites. In the Buddhist case, if we take 

Buddhaghosa as a proponent of this particular Buddhist 
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cosmogonic view, a reader of the Visuddhimag_qa is also left 

in little doubt that Buddhaghosa thought that his 

statements concerning the creative efficacy of karmic 

effect were statements about the way things are, and that 

they therefore excluded their logical opposites. Neither 

Buddhaghosa nor Aquinas would have been happy at the 

prospect of accepting each other's cosmogonic views as 

equally valid pictures of reality as the non-judgemental 

relativist would have it. 

Historically, then, it is clear that what appear to be 

truth-claims about the nature of things in religious world 

views are actually taken to be such by their proponents. 

Hermeneutically, therefore, any method which takes as its 

presupposition the idea that the creators and systematisers 

of religious world-views were actually doing something 

other than what they thought they were doing is , to say the 

least of it,, dubious. It is one thing to judge that 

Aquinas or Buddhaghosa, or both, were mistaken in their 

truth-claims; it is quite another to tell them that they 

were not in fact making any in the first place. Such an 

approach does not even do the tradition with which it is 

concerned the honour of taking it seriously on its own 

terms. It is almost certain to lead to so considerable a 

distortion of that tradition that it can no longer be taken 

seriously as representative of it. It seems, then, that 

from the historical and hermeneutical perspective, the non- 

judgemental relativist's view of the nature and function of 
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religious language is indefensible. 

maintain, then, that religious world-views do have 

explicit truth-claims associated with them; that these 

truth-claims are in many cases simply incompatible with one 

another; and that the incompatibility of truth-claims, 

coupled with significant differences in stated religious 

goals, leaves absolutely no good reason to believe either 

that all conflicts between religious truth-claims are 

merely apparent, or (what comes to the same thing) that all 

religions are aimed at the same (soteriological) goal. 

think I have said enough to indicate that the kind 

of trans-historical, trans-cultural philosophical study 

exemplified by the present doctoral thesis carries with it 

a large number of methodological and hermeneutical 

presuppositions. These include: 

1. The texts of the Theravada tradition express meanings 

which are accessible to readers from drastically 

different religious and cultural groups; 

2. These meanings can, in principle and in appropriate 

circumstances, properly be analyzed, considered and 

judged simply as meanings in isolation from their 

socio-cultural contexts; 

3. Such cross-cultural intellectual evaluation is an 
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efficient method of uncovering the conceptual detail 

of Buddhist thought to a greater extent than the usual 

phenomenological methods of historical anthropology. 

This is not to say, of course, that the phenomenological 

methods are redundant, only that they are not exhaustive. 

For it is a central contention of this thesis that it is 

only by asking questions of Buddhist ideas that the 

tradition has never asked itself that we can deepen our 

understanding of those ideas and, hence, of the tradition 

from which they sprang. 

Several stylistic points need to be registered before 

we begin: 

A numbered paragraph system has been used to aid 

cross-referencing, e. g. 'para. 4.171 refers to 

paragraph 17 of chapter 4. 

2. Except when anything is said to the contrary I take 

responsibility for all translations as my own. 

3. When the words 'Buddhism' or 'Buddhist' occur without 

qualification, they refer to the Theravdda tradition 

only, as defined in this Introduction. 

Finally, it should be noted that chapter 8 is 

substantially the same as a paper entitled 'On the Memory 
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of Previous Lives' given at the 12th Symposium on Indian 

Religions (British Association for the History of 

Religion), Oxford, April 1986. 
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PART I 

THE WORLD OF THE THERAVADIN TEXTS 
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CHAPTER 1 

THE BUDDHIST DOCTRINES OF KAMMA AND REBIRTH 

The Concept of the Person as a 'Continuitvl 

(1.1) In the first watch of the night of his 

enlightenment, when the moon was full during the month of 

Visakha, the meditating Buddha, seated at the base of a 

tree, remembered a countless number of his previous lives. 

The textual descriptions of this particular aspect of the 

Buddha's penultimate enlightenment experience are very 

stylised and occur frequently in the Theravada Canon. The 

following example is typical: 

When his mind is thus composed,, clear and cleansed 
without blemish, free from adventitious defilements, 
pliant and flexible, steadfast and unperturbed, he 
turns and directs his mind to the recollection of his 
former lives, viz. one life, two lives ... ten lives 

0- a hundred lives ... through evolving eons, 
recalling in what place he was born, his name and 
title, his social status, his environment, experiences 
and term of life and dying there in what place he was 
next born and so on up to his present existence, he 
remembers the varied states of his former lives in all 
their aspects and details. (D. I. 81)(1) 

The ability to remember one's previous lives 

(ioubben ivdsdnus sat in'ana) is classified as the fourth of the 

,j 
six supernatural powers (. abhin^jnas) which can be developed 

by anyone through meditation. All six of the abhinnas were 

developed by the Buddha himself (M. I. 69) as well as by his 

disciples (S. II. 217, 222). It is said that 'out of five 

hundred monks, sixty have attained the six-fold higher 

knowledge' (S. I. 91). The knowledge acquired in the fourth 
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abhin-n'a is compared to a person going on a journey from 

village to village being able to recall the details of his 

journey (D. I. 81). What, then, is the nature of this 

(memorable) journey? This question is specifically 

addressed at Miln-77, where Milinda asks: 

Nagasena sir, this 'wandering on (saTgdra)l which you 
mentioned, what is this samsara? 

Ndgasena replies: 

What is born (jdto) here dies (marati) here; having 
died here, it arises elsewhere (an'n'atra ulopallati); 
born there, it dies there; having died there, it 
arises elsewhere. This then, 0 king, is samsdra. 

In characteristic style, Milinda requests further 

clarification by asking for a simile (opammam), to which 

Nagasena obliges with the following response: 

Suppose, 0 king, that some man having eaten a ripe 
mango fruit, should plant the stone (of it), and 
afterwards a large mango tree should grow and bear 
fruit (phaldni dadeyva). Then (suppose that) 
afterwards, that man, having eaten a ripe mango (from 
that tree also) should plant the stone, and afterwards 
(from that stone also) a large mango tree should grow 
and bear fruit. Thus, the last one (koti) of these 
trees is not perceived (na pafinayati) . Even so, 0 
king, what is born here, dies here ... [and so on, as 

(2) before]. 

(1.3) Nagasena's answer nicely encapsulates the 

Buddhist concept of the person which is conceived of as a 

'continuity (santati/santano) I spanning countless lives, in 

which no unchanging 'self (atta)l persists through time. 

Such a 'continuity' is seen as nothing more than a 

continuum of inter-connected and conditioned elements 

(dhammas) which are usually classified into five 'groups 

(khandhas)l as follows: 

answer 
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1. material form (rupa - the physical body)l 

feeling (vedana), 

perception (sa-n45a), 

mental formations (sahkharas - volition, and various 

impulses and habits), 

consciousness (vifin-ana). 

(1.4) This conception of personal continuity as an 

ongoing stream of momentary events which have a merely 

illusory unchanging unity and permanence is well expressed 

in a simile used at D. I. 201. Here,, Citta says to the 

Buddha: 

That which was my past personality, just that, at the 
time of my past personality, was real, (my) present 
and future ones were unreal (and similarly with 
respect to his present and future personalities]. (3) 

The Buddha agrees with this and illustrates it with the 

simile: 

Just as, Citta, milk comes from a cow, curds come from 
milk, butter comes from curds, ghee comes from butter, 
junket comes from ghee: at the time when there is 
milk, it is not called (safikham gacchati) "curds" or 
"butter" ... 

it is just callea "milk"; at the time 
(4) when there is curds it is not called "milk" ... 

(1.5) This simile is also used at Miln. 41F 

specifically to illustrate the concept of 'personal 

identity' as being explained by a 'continuity' of states. 

In answer to Nagasena's question as to whether the milk 

itself (va]p veva) is precisely the curds or butter, etc., 

Milinda says: 
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0 no, revered sir, they come into being in dependence 
on just this (tam veva nissay sambhu-tan 

Nagasena then replies: 

Even so, sir, a continuity of dhammas (dhammasantati) 
runs on (sandahati); one uprises, another ceases; it 
runs on as though there were no before, no after; 
consequently neither the one ýdhamma) nor another is 

^j reckoned as the last vifinana. 

This shows that the concept of personality as a 

'continuity' is one of a series of states in constant flux, 

in which there is a gradual transformation, the earlier 

states giving way to and conditioning the arising of later 

ones, lacking any internal and irreducible principle of 

identity. Thus, a Isantatil is like an ongoing, growing, 

dynamic process. It is this process of 'growth' that 

produces a 'person'. This is seen at S. I. 134, where Mara 

asks a nun about the I maker (karako) I of I this puppet-shape 

(bimbaT)I, i. e. a 'being'. She replies: 

This puppet-shape is not self-made (attakatam), 
Nor is this ill-plighted thing made by another 
(Parakatam) , It comes to be, dependent on a cause 
(hetum paticca sambh5tam), 
It ceýses from the breaking up of cause (hetubhan*Lqa 
nirujjhati). 
As a certain seed (h: lj aT) , sown in a field grows 
(viruhanti), 
When it comes upon both the taste of earth and 
moisture, 
Just so 

(6) 
do the khandhas, dhatus, and these six 

dvatanas 
Come to be dependent on a cause, and cease f roin 
breaking up of cause. (7) 

(1.6) This shows that the concept of the person in 

Theravada Buddhism is that of a causal sequence in which 

the later portion develops out of the earlier, and in which 
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the later portion is not precisely the same as ('self- 

made') nor completely different from ('made by another') 

the earlier portion. So far, then, we have seen that the 

Buddhist concept of personality as a 'continuity' is that 

of an uninterrupted, causal series, consisting especially 

of moments of vin'fidiýa in which later portions of the series 

develop conditioned by earlier portions in a maturation, or 

growth-like, process, with no unchanging III existing over 

time. 

(1.7) What propels this continuity of states is kamma, 

which is classically defined as 'volition' (Icetanal - 

itself one of the principal sahkharas). Thus, at death, 

the survival of a sentient continuum is effected by the 

operation of kamma. Beings are said to be 'heirs of kammal 

(M. II. 203),, and good kamma is said to 'welcome' a being in 

a future life as a person is welcomed by a kinsman 

(Dh. v. 220). This conception of rebirth is discussed at 

Miln. 71-2. Here, the Buddhist monk Nagasena answers 'No' 

to the question, 'Is there any being that passes over from 

one body to another body? Nagasena says that I he does not 

pass over and he does reconnect'. He illustrates this 

initially paradoxical proposition with a simile of lighting 

one light from another, with no 'light' passing over, and 

also with that of learning a verse from a teacher, with no 

'verse' passing over. The point is clearly, that in 

rebirth, there is the transmission of a patterned process, 

but without the transmission of its components. As 
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Nagasena explains at Miln. 46, a nama-rapa (lit. 'name-and- 

form' - in this case meaning a collection of all five 

khandhas, i. e. a 'person') 'reconnects', but it is not the 

same as the previous nama-rupa complex, but simply 

reconnects due to the kamma, performed by it, i. e. it is in 

causal continuity with it. This idea is well explained in 

the Visuddhimagga. Vism. XVII. 165 says: 

An echo, or its like, supplies the illustration here; 
From connectedness by continuity (santAnabandhato 
there is no identity (ekatd) or difference (ndnata) - 

(1.8) The idea of a 'continuity' or 'series' is also 

important at Miln. 40, a passage which meets directly the 

question of 'personal identity'. Here, Ndgasena says of 

one who 'uprises (uppallati)', 'He is not the same and he 

is not another I. He is critical of the idea that the adult 

who is grown up from a child is a different person from the 

child,, as the principle would imply 'that one does an evil 

deed and they cut of f the hands and f eet of another 1. (9) His 
0 

view, rather, -is: 

It is I alone (ahafi-neva) , sir, who was the boy, lying 
on his back, and it is I alone (ahariý-n-'eva) who is now 
full-grown, and all these are held together as a unity 
in dependence on this body itself (ima'n-ffeva hAyaT 
nissdva sabbe te ekasahgahita ti). (10) 

Nagasena then illustrates this with the simile of a light 

(Pad-1TPo,, i. e. a lamp) burning all night long. The f lame 

(acci) in one watch of the night is not the same as the 

flame in another watch, but 'the light (pad'lpo) is not 

different. Milinda thus says that the light 'was burning 

all through the night in dependence on itself (LaT_yeva 
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nissava sabbarattim r)adii: )ito) N4gasena then replies, as 

before (see para. 

Even so, sir, a continuity of dhammas (dhammasantati) 
runs on (sandahati); one uprises, another ceases; it 
runs on as though there were no before, no after; 
consequently neither the one ýdhamma) nor another is 
reckoned as the last vin'n'dna. (rT- 

It would seem, then, that Nagasena's view is that the past 

and present states of a person are 'held together as a 

unity' depending on a relatively unchanging body so that 

the present person is not different from the past one, just 

as changing flames (which burn dependent on a lamp) do not 

make the light a different one. Now here, the flames must 

correspond to the states, not the person, with the person 

in fact being represented by the light (i. e. the burning 

lamp), which is not 'different' over time. The lamp itself 

must represent the body. The 'I alone', then, is a 

reference to the past and present states as 'held together 

as a unity' depending on a particular body. It is a way of 

referring to the 'continuity of such states 

(dhammasantati) I with vinf"n"ýna being the principal such 

state. It is just like the light consisting of a lamp and 

changing flames, such a light not becoming 'different' over 

time. Na-gasena's second simile, that of milk and curds, 

etc.,, also suggests that all the phenomena of personality 

are in change, even the body. The lamp simile suggests 

that the body is a stable entity, as a lamp is, but milk no 

longer persists in e. g. butter, but is simply the primary 

condition for it. Nevertheless, it is the body, in its 

slow change and spatio-temporal continuity that unif ies the 
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stream of mental states dependent on it so that one can 

talk of a single 'person', and this is the main means by 

which other 'persons' identify such a 'person'. 

(1.9) The idea of a 'continuity' or 'series, is also 

used at Miln. 51, in'a context which shows it spanning more 

than one life: 

Visual consciousness arises dependent on eye and 
visual shapes, the meeting of the three is 
stimulation; conditioned by stimulation is feeling; 
conditioned by feeling is craving; conditioned by 
craving is kamma - is there an end to this series 
(santati)? ' [and so on for the other five sense 
channels]. "" 

That is, not only is there an overall 'continuity' 

comprising all the phenomena of a 'person', but there are 

also sub-'continuities' consisting of a series of 

conditions in each sense channel, conditioning and 

continuing in the perpetuation of such sense-channels in a 

future life. The sense of such a 'continuity' is, 

furthermore, conveyed by Miln. 50-1: 

As, sir,, a man might throw a small seed onto- the 
earth, and a shoot springing from that and gradually 
reaching growth increase and maturity might yieId 
fruit; and then taking a seed from that, he might 
plant again,, and a shoot springing from that might 
gradually reach growth, increase and maturity, and 
might yield fruit - is there ever an end to this 
series (santati)? ... Even so, sir, the earliest 
of (saýnsaric) time cannot be discerned either. (, 

Roint 

So, we can now see that having denied the 

potential vehicle for karmic residues, Buddhists posit a 

continuum of moments of consciousness, each conditioned by 

its antecedent. Thus, the Theravada school accepts no real 

25 



person who provides personal identity through rebirth, but 

simply think in terms of a causal sequence forming a 

continuity which develops like a growing process arising 

from a seed. 

(1.11) As we noted at para. 1.7, the principal sahkhara 

is cetana ('volition') which is kamma. So the safikh'ýLras 

are particularly important in setting in train the 

continuity of a being since they constitute the creative, 

co-ordinating and synthesizing centre of mental functioning 

which, in concert with vififiana survives I death I. So having 

displaced the metaphysical notions of 'self', 'agent', and 

lexperiencerl with the concept of karmic conditioning, the 

Theravada school refuses to describe the logical 

relationship between the reborn being andthe one who died 

in terms of the categories of 'identity' and 'difference'. 

Indeed, at S. II. 19-20, the two characters Kassapa and 

Timbaruka ask the Buddha whether the experiencer of kamba 

is the same as.. different from, both, or neither the 

performer of kamma, to each alternative of which the Buddha 

gives a negative reply. The standard twelve-fold list of 

paticca samuppada is then given by the Buddha as a 

response, the function of which is to displace the notions 

of 'self' and 'agent' in accounting for 'action' and 

'experience' through 'life' and 'lives'. The import of 

this dialogue is that it is senseless to look for a person, 

or self, 'who' wanders through rebirths. Rather, one 

should look to the process of paticca samuppiida, i. e. ask 
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after the conditions for the arising of the fruitions of 

persons themselves - just as the cause of a mango fruit is 

the seed from which it grew (Miln. 46). 

Responsibility for Actions 

The idea of kamma as a 'seed' which 'grows' and 

thus of a vip*aka as the 'fruition' of such a 'seed' is 

clearly demonstrated at A. I. 134-5: 

Monks, the kamma which is performed from greed 
(lobhapakata), born of greed ... comes to fruition 
(tam kammam vipaccati) wherever one's 'individuality 
(atýabhava)l is produced ... 

(14) 

This is compared to seeds, capable of sprouting, which are 

planted in good soil and watered with rain such that they 

come to growth, increase and maturity (vuddhim vir-Ulhim 

vepullam)'. Again, a passage at M. III. 203 shows how kamma 

is seen as the 'womb' or 'matrix (yoni)l from which beings 

spring and as that which is ever with a being, forming his 

character, personality and endowments: 

With 
' 
kamma as their own, Brahmin youth,, beings are 

heirs to kamma, kamma is matrix, kamma is kin, kamma 
is arbiter. Kýmma divides beings, that is to say by 

(15) lowness and excellence. 

If a being is seen as springing from and as 

'accompanied' by his past kamma, then it cannot be said 

that it is not 'just' that he should be held 'responsible' 

for it and undergo its fruitions. Indeed, the emphasis on 

personal responsibility for actions is forcefully expressed 

in the Buddhist texts even though the Buddhist concept of 

the person as a 'continuity' rejects the idea of an 'I- 
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agent' remaining identically the same over time. For 

example, at M. III. 179-80, King Yama is represented as 

reprimanding an evil doer who has arrived in hell, pointing 

out that a certain deed is his, and was not done by anyone 

else, such as a relative or friend: 

This evil deed was done by you; it is you yourself 
that will experience its fruition. 06) 

King Yama takes a person to task for his previous action, 

for an action occurring earlier in the continuity 

which he iS, rather than in any other 'continuity'. 

(1.14) We saw earlier that at Miln. 40, Nagasena 

considers that to say a person when young is different from 

him as an adult implies 'that one does an evil deed, and 

they cut off the hands and feet of another'. He thus 

accepts that some sort of identity is needed to make sense 

of responsibility for actions. The problem, along with the 

related one of why the change which occurs in rebirth does 

not destroy kamma and its fruitions is dealt with at Miln. 

46-8 and 72. Ndgasena says that althoxýgh the nama-rupa of 

one life is different from that of previous ones, one does 

not thereby become 'freed from evil kammal. He then 

explains this by similes. The first of these (46 and 72) 

is that of a man who steals the mangoes of another, but 

denies that the mangoes belonged to the other, as the ones 

the man had planted were different from the ones he took. 

Milinda replies that he would still deserve punishment as: 

Whatever he may say, revered sir, that man, while not 
having witnessed (apaccakkhava) the mangoes 
(mentioned) first, would deserve punishment for the 
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mangoes (mentioned) second. (Miln. 46). 

Again, he says that: 

These mangoes, revered sir, come into existence in 
dependence on (nissaya jatati) (these othersI. 

) therefore he would deserve punishment. (Miln. 72). ( 

The second simile used is that of a man who 

lights a lamp which then sets fire to his house, and then 

the whole village. He is still responsible for burning the 

village, even though the fire which burnt the village was 

not precisely the same as the one he lit. As Milinda says: 

Whatever he may say, this f ire was P roduced (nibbatta) 
precisely from that. (Miln. 47). (19 

The point made by these similes as regards kamma seems to 

be that one can say that kamma done in a past life, but 

which has not yet produced its fruition, still exists, in 

the 'continuity' 'in dependence on' or 'produced by' the 

actual performing of kamma, i. e. in causal continuity with 

it. As regards the 'person' 'who' performed the kamma, 

there is no possibility of him being reborn cut off from 

this and similar kamma (provided these karmic 'seeds' have 

not yet fructified), as he would not be reborn except 'in 

dependence on' and 'produced by' such kamma. As Nagasena 

expresses it, nama-rUpa 'reconnects' because of past kamma 

(Miln. 46 ff. ). Thus, rebirth and the general flux of a 

'continuity' does not 'wipe out' past kamma, and as such it 

would be senseless to ask about the 'justice' of a later 

part of a continuity reaping the results of kamma performed 

by an earlier portion of it, as there would be no later 
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portion of it if it were not for such kamma. Kamma, like 

the mangoes in the above simile, come to 'fruition 

(vipaka)', such. that the earlier portion of a 'continuity' 

evolves into and brings about the later portion. Thus, we 

can see that kamma can never bring fruitions to the 'wrong' 

person, or being, just as when two mango seeds are planted, 

each seed produces a specific mango and each mango only 

grows from one seed and not also from the seed that 

produces the other mango. To ask how kamma 'catches up' 

with the 'right person' is like asking how a seed produces 

the I right mango I. A seed simply grows into the mango that 

develops from it. Similarly, a being is what past kamma 

has made it. The situation is not that there is a person 

who may, or may not, get the 'right' karmic fruition, but 

that a person is actually composed of karmic fruitions, and 

would never exist (be (re)born) if it were not for these. 

Thus, we can now say that a new (re)birth is the 

fabricating of a being out of the character components of 

a previous one, with the reborn being inheriting, or rather 

being, the character form of such a past being -a 

synthesis of karmic fruitions constituting one moment of an 

ongoing continuum - and nothing more. 

The Working of Kamma and its Fruition 

(1.16) The manifold relationship between kamma and 

vip5ka is a matter deeply involved with the concept of 

conditioning in Buddhism. As should be obvious by now, the 

most significant feature of this relationship is to be 
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found in the rebirth of an 'individual'. The consequences 

of some actions are to be experienced in this very life, of 

others in a future existence. This is the point which 

inseparably connects kamma with rebirth. 

In the final section of this chapter, then, I wish to 

examine the range of explanations of kamma found in some of 

the early Buddhist texts and a medieval Abhidhamma text: 

the Abhldhammatthasahgaha. This text is useful for our 

purposes as it provides a convenient summary of the 

classical Theravddin Abhidhamma's understanding of 

kamma. (20) Before we look at the Abhidhammatthasafigaha, 

however, we will f irst turn our attention to a selection of 

suttas which deal with the subject of kamma. 

In the Mahývacfga of the Afiguttara Nikaya, (21) the 

Buddha sets out several topics and explains them in order. 

He calls these explanations a 'Penetrative Discourse 

(Nibbedhika-p arivava)l and IDhamma Discourse (Dhamma- 

Parivaya)'. The main topics are sense-desires (kiima) , 

feelings (vedand) , perceptions (sann^a) , taints, or influxes 

(dsavd) , kamma and suf f ering (dukkha) . Ref erring to kamma , 

the Buddha points out six factors which should be 

understood about moral behaviour. He says: 

Kamma should be known; the conditioned origin of 
kammas 

' 
should be known; their diversity, their 

outcome; their cessation and the way leading to the 

cessation of kammas. (22) 

Then the Buddha explains each factor, as follows: 

1) It is volition, I declare, that is kamma. Having 
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willed, one makes kamma by deed, word, or thoughts. (23) 

2) And what, monks, is the conditioned origin of kamma? 
It is (sense-)contact that is its conditioned origin 
(phasso bhikkhave kammanam nidanasambhavo). (24) 

3) And what, monks, is the diversity of kamma? There is 
kamma leading to the hells, and there is kamma leading 
to the animal womb, to the realm of spirits, to the 
human world and to the heavenly worlds. (25) 

4) And what, monks, is the outcome of 
' 
kamma? Kamma I 

declare has a three-fold outcome: in this life, in the 
next life, or in future lives (Tividhaham ... kammanam 
vipakaM vad'ami. Ditth' eva dhamme upapalle va apare 
va parivdve). (ec)) 

5) And what, monks, is the cessation of kamma? Through 
the cessation of (sense-)contact, there is cessation 
of kamma (Phassanirodha ... kammanirodho). (27) 

6) And it is the Noble Eightfold Path that is the 
practice-way leading to the cessation of kamma, 
namely: right understanding, right thought, right 
speech, right action, right livelihood, ri ht effort, 
right mindfulness and right concentration. 

728) 

Then the Buddha says: 'If, monks, a noble disciple in such 

a way knows kamma; if in such a way he knows the 

conditioned origin, the diversity, the outcome and 

cessation of kamma, and the practice-way leading to its 

cessation - it is he who knows this Holy Life of 

penetrative (strength) (namely as) the cessation of kamma. 

Because of this it was said that kamma should be known, its 

conditioned origin, [and so forth]'. (29) 

(1.18) We have already seen that the terms Isafikharal 

and Icetand. 1 are used in the Pali suttas to give the same 

meaning imparted by the term I kamma I. (30) In order to impart 

the idea of bodily, verbal, and mental actions we encounter 

the compound terms, kava-safikhara, vaci-safikhara, and mano- 
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sahkhara instead of kava-kamma, vacl-kamma, and mano-kamma 

(S. II-40). Likewise, in the sense of skilful (kusala), 

unskilful (akusala) and imperturbable (anen--'-Ia) actions, 

the terms pun'nabhisahkhara, aPufiiidbhisahkhdra, and 

dnefilabhisafikhara are respectively used (S. II. 82; 

D. III. 217). In spite of the fact of this similarity of 

meaning of the terms kamma, cetana and saAkhara, the last 

of these terms carries a much wider and deeper meaning in 

some contexts, for instance in the formula of 

paticcasamuppada and in the khandha classification. The 

terms kamma and cetana have generally been used to indicate 

volitional activities. This becomes apparent when, as we 

saw in the sermon from the MahAvaqqa (A. II. 410-417). the 

Buddha says, 'I declare, monks, that volition (cetanA) is 

kamma. Having willed, one acts by body, speech, or 

thought' (A. III. 415). However, Isahkharal indicates 

unconscious activities as well. According to Buddhist 

psychology, the mind consists of conscious and unconscious 

aspects but without a sharp division between the two. (31) 

one's conscious activities gradually merge into the 

unconscious and accumulate there. But in due course they 

begin to influence one's conscious behaviour. These 

impulses (citta-safikhdra) are unknown to the individual. 

These forces, or san*kh7aras, are called anusaya as they are 

latent in the unconscious mental process. These latent 

dispositions (. sahkharas) have been calculated as seven-fold 

in the early Buddhist texts. (32) They are: 

KamarAganusava (desire to satisfy senses); 
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2) Bhavardgýinusava (desire for existence); 

3) Paýiqhdnusaya (aggression); 

4) Diýýhdnusaya (beliefs); 

5) Vicikicchanusaya (doubts); 

6) Mananusaya (conceit); 

7) Avillinusaya (ignorance). 

These saAkharas or mental dispositions, are found with 

different names in different textual contexts. Figurative 

uses of language seem to be used to describe their 

intrinsic nature. Some of these uses are lasava 1(33) 

(, flow,,, or 'influx', or intoxication'), I ocfha 1 (34) 

('flood'), I yog a 1(35) ('bonds'), and Isamyo-jana (36) 

('fetters'). It is said that a person endowed with 

paranormal vision is able to see these latent dispositions 

(sahkharas) or another person's unconscious mental process 

and predict what he is going to think in the next 

moment. (37) 

(1.19) These are, in fact, the real karmic forces which 

come under the term Isafikharal in the formula of paticca 

samuppada. 'Intentional actions' means producing these 

safikharas consciously and unconsciously. Until real wisdom 

or understanding (paiifia) is predominant in one's process of 

consciousness, all the safikharas which one acquires 

inevitably become either skilful (kusala) or unskilful 

(akusala) kamma. These two types of karmic forces produce 

their due results (vipaka, or Phala). The uninterrupted 

(abbhocchinna) continuation of this kamma and vivaka 
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process is called yinnanasota (38) or bhavasota (39) ('stream of 

consciousness'; 'stream of becoming'). Therefore, the term 

bhava (becoming) includes both kamma and vipaka. In the 

context of rebirth lbhaval indicates the continuation of 

the unconscious life-stream consisting of sahkharas and the 

resultant vinnaýiA even after one's physical death. 

Therefore, the most appropriate term to describe the theory 

of rebirth in Buddhism is lbhaval or liounabhaval (40) 

(rebecoming) The connection of bhava and the kamma-vipaka 

process with a future existence of a nýima-rýUpa complex 

after one's physical death is called 11'atil or (re)birth. 

(1.20) The Pali suttas seem to make both specific and 

general correlations regarding how far the causality of 

moral behaviour determines the. life of a being. The 

specific correlation is that of the relationship between 

akusalakamma and its corresponding bad consequences, and 

between kusalakamma and its good consequences. A list of 

these correlations is given in what may be regarded as the 

two main texts on kamma in the Pali suttas: the 

Culakammavibhahqa Sutta ('The Lesser Discourse on the 

Analysis of Kammal) (M. III. 202-6),, and. the 

Mahakammavibhahga Sutta ('The Greater Discourse on the 

Analysis of Kammal) (M. III. 207-15) to which we shall now 

turn. In the 'Lesser Discourse', the kamma hypothesis is 

given as the answer to a layman's request to explain 

present disparities in human fortunes; in the 'Greater 

Discourse', the same hypothesis is discussed in terms of 
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rewards and punishments as the result of past conduct. 
First, then, the Culakammavibhahqa Sutta. 

(1.21) The sutta opens with the brahmin youth Subha,, 

Todeyyals son, putting the following question to the 

Buddha: 'What is the reason and the cause for the 

inequality among human beings, despite their being human? ' 

(M. III. 203) . 
(41 ) First, the Buddha gives a brief answer to 

the question, as follows: 

With kamma as their own, Brahmin youth, beings are 
heirs to kamma, kamma is matrix, kamma is kin, kamma 
is arbiter. Kamma divides beings, that is to say by 
lowness and excellence. (42) 

Then, at the request of the young man, the Buddha 

paraphrases his short answer, which can be summarised as 

follows: 

a person who kills living 
(M. III. 203) ... tends to be 
samvattaniko, loc. cit. ), whil 
from killing living creatures 
loc. cit. ) ... tends to be 
samvattaniko. loc. cit. ). 

creatures (OaýCc I 
short-lived (appayuka- 

.ea person who refrains 
(Papatipata Pativirato, 

long lived (dighdvuka- 

a person who harms creatures (sattanam 
vihethakaiatiko, M. 111.204) .. tends to be sickly 
(bavhabadhasamvattaniko, loc. cit. ) , while a person who 
refrains from harming creatures (avihethakajdtiko, 
loc. cit. ) eee . tends to be healthy 
(appabadhasamvattaniko, loc. cit. ). 

a person who is angry and irritable (kodhano ... 
upavasabahulo, loc. cit. ) ... tends to be ugly 
(dubbannasamvattanika, loc. cit. ), while a person who *0-0. 

is not Sol tends to be beautiful 
(pasýidikasamvattanika, loc. cit. ), 

4. a person who is jealous (issaitanako, loc. cit. ) ... 
tends to be worthless, not respected (appesakkho, 
loc. cit. ), while a person who is not so, tends to be 
worthy, respected (mahesakkho, M. III. 205), I 

a person who is mean (na data, loc. cit) ... tends to 
be poor (appabhogo, loc. cit), while a person who is 
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not so (lit. 'a giver' (data, loc-cit-) ... tends to 
be wealthy (mahabhogo, loc. cit. ), 

a person who is callous, selfish (thaddhol loc-cit) 
*.. tends to be born in a low family (nicAkul'ino, 
loc. cit. ), while a person who is not callous and 
selfish (atthaddho, loc. cit. ) ... tends to be born in 
a high family (uccdkullno, loc. cit. ), 

a person who does not try to discover what is skilful 
and unskilful, what ought and what ought not to be 
done ... tends to be foolish (dupafifia, loc-cit. ) , while a person who does try to discover these things 
... tends to be very wise (mahapan"ha, M. III. 206). 

(1.22) If one were to regard the Culakammavibhahqa Sutta 
I- 

as the locus classicus of the Buddhist theory of kamma, 

then one might reasonably conclude that this theory is a 

type of determinism. HoWever,, one of the aims of the 

Mahakammavibhahqa Sutta is to anticipate this reading by 

qualifying the correlations made in the Culakammavlbhanqa 

Sutta in the context of deterministic and indeterministic 

views of kamma, both sorts of which the Buddha is shown 

firmly to reject. 

(1.23) In the MahAkammavibhafiga Sutta, the Buddha 

rejects the view that anyone who kills, lies, steals, and 

so forth will be reborn in an undesirable state. Indeed, 

he holds that some such individuals may even be reborn in 

a heavenly realm. Similarly not everyone who refrains from 

immoral acts will be reborn in a heavenly realm. The sutta 

goes on to explain how this view can be reconciled with 

belief in the inevitable working out of the effects of 

kamma: practical experience shows us that in their 

37 



lifetimes individuals are capable of doing both good and 

evil deeds. Moreover,, depending on the circumstancesr 

actions may come to fruition either here and now or in some 

future state. The effect of a comparatively weak deed 

(dubbalakamma) may be superseded by the effect of a 

comparatively strong deed (balavakamma) or by the 

accumulated effects of a series of deeds. This means that 

although an individual may have been a murderer, a liar, 

and so forth, on death he may nonetheless arise in a 

pleasant state if the effects of his accumulated good deeds 

are sufficient to supersede the results of his wrong doing. 

The fruits of the deeds which have thus been superseded 

will then be experienced once the fruits of the deeds which 

have superseded them have been exhausted. 

(1.24) It is in this sense that we must interpret the 

Buddha's analysis of kamma into the following four 

categories: (1) inoperative, apparently inoperative; (2) 

inoperative, apparently operative; (3) operative, 

apparently operative; (4) operative, apparently 

inoperative. (43) A deed that is clearly of slight ethical 

significance is called 'inoperative, apparently 

inoperative' when its fruition is superseded, albeit 

temporarily, by a deed of greater ethical force. A deed, 

the effect of which is expected, is called 'inoperative, 

apparently operative I when its fruition is prevented by the 

cultivation of another deed. of the opposite character when 

one is on the point of death. An act of strong ethical 
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force is called 'both operative, apparently operative' when 
it bears fruit as expected. And,, finally, if a deed, 

although cultivated when one is near death, is not expected 

to bear its fruit because of the existence of previous 

deeds of a different ethical character, it is called 

I operative, apparently inoperative I if it nonetheless comes 

to f ruition. (44) 

(1.25) Another important explanation of the Buddhist 

concept of kamma is found in the Loýiaphalavacrga of the 

Ahcfuttara Nikdva (A. 1.249 ff. ) . This exposition reveals 

some other remarkable features of the theory of kamma which 

further differentiates the Buddhist theory from all the 

other kamma theories. 

(1.26) At the beginning of this sermon, the Buddha puts 

forward two propositions and points out the subtle and very 

important differences between the two. The Buddha says: 

Were one to declare thus - 'Just as this man performs 
a deed, so does he experience it' - this being so, the 
living of the religious life would be made impossible, 
for there would be no opportunity for the complete 
destruction of suffering. But if one were to 
say, 'Just as this man performs a deed of which the 
fruition is to be experienced, so does he experience 
its fruition (vatha yathA vedani'vaT_. gyaT nuriso kammam 
karoti tatha tatha I ssa vip'akam Datisamvedivati) , this 
makes the religious life possible and there will be an 

. opportunit Y4 
5 

for the complete destruction of suffering. 
(A. I. 249). ) 

Here,, the distinction between the two statements should be 

noticed. The first indicates strict determinism in the 

sense that all experience is held to be the result of past 
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action (kamma) , whilst the second indicates that not all 

experience (yedana) is the fruition of kamma. Though a 

person is born into a certain kind of world due to kamma, 

and kamma influences which objects of the five senses he 

attends to, there are nevertheless many non-karmic causal 

chainsr with only some phenomena being directly caused by 

kamma. Next, the Buddha illustrates another important 

feature of the kamma doctrine: 

There may be some trifling deed of some person which 
may lead him to hell. There may be a similar trifling 
deed of some other person the consequences of which 
may be experienced in this very life, and not much of 
it, or not even a modicum of it, may be apparent. 
(A. I. 249) (46) 

Then, the Buddha proceeds to describe the reasons for this 

discrimination: 

A certain person has not properly cultivated his body, 
character, mind and intellect, is inferior, 
insignificant, and his life is low and miserable, of 
such a person even a trifling deed leads him to hell. 
(A. I. 249)e (47) 

In the case of a person who has proper culture of the 
body, character, mind and intellect, is superior and 
significant and endowed with supreme qualities, the 
consequences of a similar evil deed are to.,, be 
e. xperienced in this very life and sometimes may not 

(48) appear at all. (A. I. 249) 0 

(1.27) In order to illustrate this,, several striking 

similes are given. One of them is that if a person puts a 

lump of salt into a cup of water, that small amount of 

water becomes undrinkable due to the salt contained in it. 

If a person puts a similar lump of salt into the River 

Ganges, that mass of water does not become undrinkable. 

The trifling evil deed performed by cultured and uncultured 
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persons is like this: they are similar to the cup of water 

and the Ganges, respectively. (49) A related point is made at 

M. III. 169-70 where the blind-turtle simile is used to show 

the vast length of time it takes for one reborn in hell 

(due to unskilful kamma) to regain a human status, (i. e. 

the opportunities for a being reborn in hell to regain a 

human birth are similar to the opportunities for a one-eyed 

turtle, rising to the surface of the ocean once every 

century, to happen to put his head through a ring which is 

floating on the ocean). Even when such a status is 

attained, it is said that the person will be poor, ugly, 

ill or deformed, and 'fare wrongly' in body, speech and 

mind, thus returning to hell! In contrast to this, 

M. 111.177-8 says that a 'wise man (Paýidito) who upholds 

the Buddhist moral precepts is reborn in heaven and only 

'once in a very long while' becomes a human. When this 

occurs, he is said to be rich, beautiful, etc., and would 

'fare rightly' in body, speech and mind so as to return to 

heaven. In -both cases, the effects of kamma are seen as 

being with a living being for a very long time, and even 

the patterns of good and bad kamma, and thus the character- 

traits which prompt these, are seen as similarly recurring. 

This demonstrates that the form and direction of character 

are seen as continuing over the ages. Presumably, these 

f actors eventually change by wearing out, by a being coming 

under the good or bad influence of others, or by a bad 

person acting in the best way that his character will 

allow,, and contrariwise for a good person. 
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(1.28) In the Abhidhammatthasahaaha, kamma is discussed 

in each of the nine chapters, but particularly in the 

fifth, where its relationship with rebirth is fully worked 

out. In order to lead up to this, however, in 4.3.1. the 

Saiýcfaha first places kamma in the context of consciousness - 
Consciousness (synonymously referred to as citta, manas, 

vin'n'TaDa, ndma) is said to involve the entire range of 

thought processes. This begins with consciousness as a 

blank screen, disengaged from the stimulative world. As 

the essentially passive state of bhavahga, it is still part 

of the flow or continuum of being. This is interrupted 

when objects appear, activating the senses and various 

faculties of perception (eye, ear, nose, tongue, touch). 

First there is the receiving (sampaticchana) of the object, 

then the examining (santirana) of it and the holding on to 

(votthapana, establishing). There follows the crucial 

action of discriminative judgement or will which is 

performed by Javana (literally I impulse') . 
(50) which is moral 

and immoral action, and this constitutes kamma. The 

process is concluded by the so-called registering 

consciousness (tadalambana or tadarammana citta). 

(1.29) Rebirth and kamma are exhaustively reviewed in 

the sections on the fourfold rebirth (Latisandhicatukkam) 
0 

and fourfold kamma (Kammacatukka) of Chapter Five. The key 

passage is 5.3.7. There kamma is analysed from four 

perspectives, each pertinent to rebirth. First, the four 
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functions of kamma are outlined as reproductive (janaka), 

supportive (upatthýT-_nbakq) 
, obstructive (upapilaka) , and 

destructive (apaghata). Second, the effects of kamma are 

set down as weighty (qaruka), near or proximate (asanna), 

habitual (acinna) and residual, or yet to be worked out 

(katattd, held in reserve) . Third, kamma is discussed with 

respect to the time at which it takes effect as experienced 

in this life (ditthadhamma), the next life (upapaija), and 

some future life beyond that (aparýýpariya) or as kamma 

which no longer has any force (ahosi). Fourth, the places 

where kamma. might work out its effects are detailed, 

notably as moral and immoral kamma in the world of 

pleasures (kamaloka), or moral kamma only in the world of 

form (r5paloka) or without form (arfi-paloka). 

(1.30) of all these terms, the most relevant for the 

purpose of this thesis in janaka-kamma or reproductive 

kamma. It directly initiates on-going consciousness in 

this life, and directly conditions rebirth consciousness 

(patisandhi) at the moment of death. At 5.5.11 ff., the 

Saficraha states that the last thought before death can be of 

three possible kinds. First, it can be a memory of a 

significant act done shortly before death, or of an act 

habitually performed during life. Second, it may not be an 

actual act, whether recept or habitual, but a symbolic 

image of acts done during life, good or bad (kamma- 

nimitta). Third, it can be an image or symbol of the 

sphere in which rebirth is to take place (gati-nimitta) . 
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This experience is followed by registration (tadalambana) 

and then by the final death-consciousness (cuti-citta). 

(1.31) Death-consciousness is technically the last 

thought, but the preceding last karmic action (maranasanna- 
I- 

citta) is more significant. It is this that has the power 

to condition the class of the new being by conditioning the 

rebirth-consciousness (pat i sandhi-vifin'ana) which carries W- 
with it all the surplus kamma of the previous existence. 

The patisandhi-vin'n'ana. carrying with it reproductive 

kamma, constitutes the first moment of -bhavahqa 
(the 

unconscious continuum) of the new life, thus perpetuating 

the process indefinitely. As the Saiýqaha at 5.5.15 puts 

it: 

Sor to those who have thus grasped rebirth 
(qahitapatisandhikanaM), immediately after the 
cessation of the rebirth consciousness 
(patisandhinirodhdnantaratoppabhuti) another 
consciousness ... flows on ... uninterruptedly like a 
stream until the arising of death consciousness 
(cuticittuppada). Being an essential factor of life, 
this other consciousness is known as bhavahcra. At the 
end ... 

'_ it arises as death-consciousness and is 
dissolved (nirujjhati). Thereafter the rebirth- 
consciousness and others revolve and go forth' in 
succession (vathakammam eva Parivattanta Pavattanti) 
like a chariot wheel (rathacakkam). ýý") 

Consistent with Theravada doctrine, there is held to be no 

intermediate state (antara-bhava) between death and 

rebirth. (52) Kamma continues on its course at once, 

according to the natural law of cause and effect. 

Conclusion 

(1.32) It is clear, then, that the Theravadin conception 
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of the person as a 'continuity' is one of an uninterrupted 

series of causally-linked momentary statesf the most 

important of which is vifin"ana, which develops in a 

maturation-, or growth-like process in which there is no 

unchanging 'I-agent'. We saw that the SaAgaha paid 

particular-'attention to the question of karmic transfer in 

rebirth, and how it explained this transfer in terms of 

moments of bhavahqa. We found also that both the 

MahakammavibhaAqa Sutta and the SaAgaha attempted to 

provide an explanation of 'how it is that different 

wholesome and unwholesome kammas are weighted differently, 

and thus how the fruition of one particular kamma may take 

precedence over the fruition of another. As to the 

'justice' of a being experiencing the fruitions of kamma 

that occurred in an earlier portion of the 'continuity' of 

which he is now the continuation, the texts we looked at 

showed that he would not exist if it were not for such 

previous actions, for they are the key factors which 

produce such continuation. As the levolutel which has 

grown from the earlier portion of the IcontinuitY`*_-'and the 

actions occurring in it, he cannot but experience the 

fruitions of these, as he -is composed of such fruitions. 

'He' can thus be held 'responsible' for such previous 

actions, in the sense that his very existence is contingent 

upon such actions, thus spinning out the process of samsara. 
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CHAPTER 2 

TEXTUAL ARGUMFNTq FOR KAMMA AND REBIRTH 

Introduction 

(2.1) In his paper, 'Buddhist Karma and Social 

Control', (" Richard Gombrich claims to be 'struck' by the 

'sheer meagreness of material on karma in the four Nikdva, l 

in contrast with the later texts of the Abhidhamma Pitaka. 

He observes that although the kamma notion is undoubtedly 

a conceptual assumption in the basic doctrinal texts and, 

as such, references to it frequent, these references 'are 

often incidental and usually uninformative. 1 (2) Furthermore, 

the concept of kamma 'forms no explicit part of the core 

doctrines enunciated in the first sermon: the Middle way, 

the Four Noble Truths, and the Noble Eightfold Path; nor of 

such a basic text on the way to deliverance as the Sdmann-a- 

phala Suttal. (3) As such, Gombrich argues, the kamma theory 

can be logically disengaged from the central message of the 

Buddha's teaching. He then goes on to suggest possible 

reasons for this original de-emphasis of the kamma theory 

in the Pali Canon, by arguing that the conceptual 

orientation of the original doctrinal texts is 

soteriological, thus precluding any interest the homeless 

(asocial) monk might otherwise have in his karmic career 

since the original aim of monkhood seemed to be 

enlightenment in this life, whereas kamma is what Gombrich 

calls 'typically social' -a means of social crua social 

control: 
(4) 
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Ultimately, karma is itself the law (behind all other laws) which will catch out the malefactor; it has an authority over and above the authority of its 
agencies, which is, however, still not a religious (i. e. perceived as 'Buddhist') authority but a 
condition of the universe. Nature itself is a kind of immutable authority; ... Everything is under control, 
and the control is all the more complete for being, in 
the last resort, impersonal. The totally controlled 
ethicized universe is the polar opposite to the 
solitary seeker for salvation. (5) 

(2.2) My aim here is not to discuss Gombrich's argument 

in all its detail, but rather to investigate his initial 

complaint that references to kamma in the Sutta Pitaka are 

, incidental and uninformative'. For what kind of 

information does Gombrich wish the texts to provide on the 

subject of. kamma? Later on in the same article, he says: 

Even the theory of rebirth itself seems somewhat 
awkward in classical Buddhist doctrine. it is 
notorious that the question of what is reborn is 
addressed rather infrequently and inconsistently in 
the Canon, so that although scholasticism contrived a 
definite answer the problem has always puzzled 
newcomers to Buddhism. Less well known is the 
curiously fossilized position of the belief that 
spiritual adepts can recollect their former lives. 
Such recollection was said to be one of the 
attainments which the Buddha acquired immediately 
before Enlight enment, presumably because this was 
expect6d of voqis in that milieu; on that pattern it 
became the part of the description of any 
Enliqhtenment. "'ý 

(2.3) Although I am in broad agreement with Gombrich's 

main thesis, it would seem that he has overplayed his hand 

since the four Nikavas are keen to show that: (i) the idea 

of action (kamma) producing results for the doer (and hence 

the allied notion of rebirth) was not universally accepted 

by the Buddha's contemporaries, (ii) the Buddha was very 
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critical of any teaching that omitted or denied this idea, 

(iii) the Buddha's teaching on kamma was superior to all 

others. 

(2.4) In what follows, then, our aim is to provide a 

survey of the kinds of arguments that are advanced in the 

Sutta Pitaka to defend the Buddha's teaching on kamma 

against dissenters. Assessing the quality of these 

arguments is not our present concern since the orientation 

of this chapter is primarily expository. 

The Six Sectarian Teachers 

(2.5) We may begin, then, with a text which Gombrich 

dismisses: the Sama? ifiaphala Sutta (D. I. 47-85) - of interest 

to us since one of its aims is to reject six non-'Buddhist' 

views on kamma. The narrative structure of this sutta may 

be summarised, as follows: While the Buddha, accompanied by 

1,250 bhikkhus, was staying at Rajagaha,, King AjAtasattu 

felt in need of spiritual guidance. one after another, six 

of his ministers came forward, each suggesting one of six 

(sectarian) teachers as a person capable of resolving the 

king's doubts. The names of the teachers were: 

PUrapa Kassapa 

Makkhali Gosdla 

Ajita Kesakambali 

Pakudha Kaccayana 

San^'jaya Belat'ýhiputta 

Nigantha Ndtaputta 
v. 

48 



(2.6) The. sutta tells us that upon the advice of each 

of his ministers, King Ajatasattu sought the counsel of 

each of the teachers as to whether it was possible to show 

any appreciable benefit to be derived from asceticism. 

Each one prevaricated in response to this question, 

repea ing what seems to be a set formula of the school 

which he had founded. Finally, after hearing Ajatasattu's 

account of his encounters with these teachers, the Buddha 

gave a teaching on the benefits of the ascetical life and 

the king was duly consoled and impressed. 

(2.7) The teachings of the six sectarian teachers, as 

presented in the Saman'fia-phala Sutta may be paraphrased, as 

follows: (7) 

PUrana Kassapa 

He who perf orms an act or causes an act to be performed ... he who destroys life, the thief, the housebreaker,, the 
plunderer ... the highway robber, the adulterer and the 
liar ... commit no sin. Even if with a razor-sharp discus 
a man reduce all the life on earth to a single heap of 
flesh, he commits no sin ... If he came down the south 
bank of the Ganges, slaying, maiming, and torturing, and 
causing others to be slain, maimed, or tortured, he commits 
no sin, neither does sin approach him. Likewise, if a man 
go down the north bank of the Ganges, giving alms and 
sacrificing, and causing alms to be given and sacrifices to 
be performed, he acquires no merit, neither does merit 
approach him. From liberality, self-control, abstinence, 
and honesty is derived neither merit, nor the approach of 
merit. (D. I. 52) (8) 

Makkhali Gosala 

There is neither cause nor basis for the sins of living 
beings; they become sinful without cause or basis. Neither 
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is there cause or basis for the purity of living beings; 
they become pure without cause or basis. There is no deed 
performed either by oneself or by others (which can affect 
one's future births), no human action, no strength, no 
courage, no human endurance or human prowess (which can 
affect one's destiny in this life). All beings, that have 
breath, all that are born, all that have life, are without 
power, strength, or virtue, but are developed by destiny, 
chance, and nature, and experience joy and sorrow in the 
six classes (of existence) ... [An obscure list of 
categories is then given] ... There is no question of 
bringing unripe karma to fruition, nor of exhausting karma 
already ripened, by virtuous conduct, by vows, by penance, 
or by chastity. That cannot be done. Samsara is measured 
as with a bushel . with its joy and sorrow and its appointed 
end. It can neither be lessened nor increased, nor is 
there any excess or deficiency of it. Just as a ball of 
thread will, when thrown, unwind to its full length, so 
fool and wise alike will take their course, and make an end 
of sorrow. (D. I. 53-4)(9) 

Alita Kesakamball 

There is no (merit in) almsgiving, sacrifice or offering, 
no result or ripening of good or evil deeds. There is no 
passing from this world to the next. No benefit accrues 
from the service of mother or father. There is no after- 
life, and there are no ascetics or brdhmanas who have 
reached perfection on the right path, and who, having known 
and experienced this world and the world beyond, publish 
(their knowledge). Man is formed of the four elements; 

when he dies earth returns to the aggregate of earth, water 
to water, fire to fire, and air to air, while the senses 
vanish into space. Four men with the bier take up the 
corpse; they gossip (about the dead man) as far as the 
burning ground,, (where) his bones turn the colour of a 

, 
dove's wing, and his sacrifices end in ashes. They are 
fools who. preach almsg'iving, and those who maintain the 
existence (of immaterial categories) speak vain and lying 
nonsense. When the body dies both fool and wise alike are 
cut off and perish. They do not survive after death. 
(D. 1.55) (10) 

Pakudha Kaccavana 

The seven elementary categories are neither made nor 
ordered, neither caused nor constructed; they are barren, 
as firm as mountains, as stable as pillars. They neither 
move nor d- evelop; they do not injure one another, and one 
has no effect on the joy and sorrow of another. What are 
the seven? The bodies of earth, of water, of fire, and of 
air, and joy and sorrow, with life as the seventh ... No 
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man slays or causes to slay, hears or causes to hear, knows 
or causes to know. Even if a man cleave another's head 
with a sharp sword,, he does not take life, for the sword- 
cut passes between the seven elements. (D. I. 56)(11) 

Nigaiýtha NdtaDutta 

A niqaiýtha is surrounded by the barrier of fourfold 
restrainý. How is he surrounded? '- He practises 
restraint with regard to water, he avoids all sin, by 
avoiding sin his sins are washed away, and he is filled 
with the sense of all sins avoided ... so surrounded by 
the barrier of fourfold restraint his mind is perfected, 
controlled, and firm. (D. I. 57) (12) 

san'Java Belatthiputta 

If you asked me, "Is there another world? " and if I 
believed that there was, I should tell you so. But that is 
not what I say. I do not say that it is so; I do not say 
that it is otherwise; I do not say that it is not so; nor 
do I say that it is not not so ... (D. I. 58) (13) 

(2.8) So. we can see that for PUraiýa Kassapa, acts such 

as, for example, murder or generosity are not good or bad 

and bring about no karmic results to affect the agent. 

Makkhali Gosala on the other hand was a fatalist or 

determinist. He believed that everything was alive, 

containing a 'life-principle (Ijiva) 1, and that such 'life- 

principles, pass through a vast fixed succession of types 

of life as animals, humans, etc., in the round of rebirth. 

In this process, they are impelled by fate or destiny 

(nivati) till they eventually reach perfection. They have 

no ability, however, to influence their progress by their 

actions. They have no freedom to act and influence their 

destiny, for good or ill. Ajita Kesakambal'i was clearly a 

'materialist' or an lannihilationist'. one who taught that 

all beings are destroyed at death; thus denying that 
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generosity or any other action has a (karmic) result, that 

there is such a thing as spiritual progress, and that there 

is another world (paraloka) Again, Pakudha Kaccayana 

taught what Basham has called an latomistic doctrine' (14) 

namely, that the four elements (earth, fire, water, air) 

pleasure, pain, and the 'life-principle' are eternally 

existent and unchangeable in their nature; and that there 

is no volitional activity of consciousness in them. His 

doctrine is therefore one of non-action (akiriv a-vada) . In 

other words, there is no such act as killing, hearing, or 

knowing, etc.; no conceptions of, or distinction between 

good and bad, knowledge and ignorance etc. Nigantha 

Nataputta, on the other hand - the Pali name for Vardhamana 

Mahdvira, the twenty-fourth tirthahkara of Jainism - is the 

only one of the six teachers who, like the Buddha, did 

teach the reality of 'effective action', but begs 

Ajatasattuls question by maintaining that a nigantha has 

attained perfection anyway. Lastly, Sanjaya Belatthiputta 

was an agnostic on the question of kamma and other matters. 

(2.9) So, in view of the doctrines recorded in the 

Sdman-'fia-phala Sutta, and elsewhere in the Pali Canon, 

Makkhali Gosdla,, Pu-raiýa Kassapa, and Pakuddha Kaccayana 

seem to have possessed common teachings, and determinism 

(nivati) was their central doctrine. The teachings of 

these three teachers, therefore, can be identified as one: 

Aj'lvikism. Indeed, as Basham has argued, the free 

distribution of the teachings of these three men in the 
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Pali Canon is done 'in a way which strongly suggests that 

the credos ascribed in the Saman"n^ja-Dhala Sutta to Makkhali , 
Pfirana and Pakudha were aspects of a single body of 
teaching. (15) According to Basham, in the Buddhist 

scriptures as a whole, nivativAda is in five places 

attributed to Makkhdli,, i n four to Pu-rana and in two to 

Pakudha. (16) 

(2.10) Accordingly, the following rejections with regard 

to morality are common to the materialists like Ajita and 

the AjIvika determinists alike: 

1) there is no cause or basis for human purity or 

impurity; 

there is no human exertion which can alter one's 

nature or destiny; 

there is no moral responsibility; 

there is no effect of good and bad deeds; 

5) there is no free-will. 

All six of the above teachings were answers to the same 

question, raised by Ajatasattu, the exactý'wording of which 

is: 

There are, sir, a number of ordinary crafts: ... [a 
list of various types of craftsman is then given] ... 
All these enjoy,, in this very world, the visible 
fruits of their craft. They maintain themselves, and 
their parents and children and friends, in happiness 
and comfort. They keep up gifts the object of which 
is gain on high, to recluses and brahmins - gifts that 
lead to rebirth in heaven, that redound to happiness 
and have-bliss as their result. Can you, sir, declare 
to my any such immediate fruit, visible in this very 
world, of the life of a recluse? (D. I. 51) (17) 
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(2.11) As noted above, AjýLtasattu accuses the six 

teachers of prevarication and reports to the Buddha that he 

left each teacher expressing neither approval nor 

satisfaction, neither accepting nor rejecting what he had 

heard. I wish to lay stress on the fact that Ajdtasattuls 

question concerning the benefits of the ascetic life 

prompted a discourse on the nature of kamma from each of 

the teachers since this clears the way for the first (and 

the most important) of the Buddha's criticisms of them. 

Firstly, however, we must look at the Buddha's own reply to 

Ajatasattu which is, of course, direct and to the point. 

It consists of thirteen 'fruits (PhalMni)', each one 

(higher and sweeter (abhikkantataran-j ca papitataran' c"ýLti) 

than the last, culminating, of course, in the realization 

of the Four Noble Truths. T. W. Rhys Davids conveniently 

summarizes the thirteen fruits, as follows: 

1) The honour and respect shown to a member of a 

religious order. 

2) The training of all those lower kinds of mere morality 

set out in the very ancient document called 'The 

Silas'. 

3) The confidence of heart, absence of fear, resulting 

from consciousness of right doing. 

4) The habit of keeping guarded the doors of his senses. 

5) The constant self-possession he thus gains. 

6) The power of being content with little, with 

simplicity of life. 

7) The emancipation of heart from the Five Hindrances to 
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self-mastery - covetousness, ill-temper, laziness, 

worry and flurry, and perplexity. 

8) The joy and peace that, as a result of the sense of 

this emancipation, fills his whole being. 

9) The practice of the Four Jhanas. 

10) The insighý arising from knowledge (nana-dassana). 

11) The power of projecting mental images. 

12) The five modes of mystic insight (. abhinnd). 

13) The realization of the Four (Noble) Truths, the 

destruction of the Asavas, and the attainment of 

arahatship. (18) 

(2.12) The only 'fruit' of the list that is exclusively 

Buddhist is the last. Moreover, as Rhys Davids points out, 

much of what the Buddha says in response to Ajatasattu's 

question 'would apply as much to his strongest opponents as 

to the members of his own order'. (19) So why was the 

Buddha's reply so successful in allaying Ajatasattuls 

doubts concerning the religious life, and why are the six 

teachers presented as prevaricating over a question they 

could so easily have answered? In short, what is the 

import of -this sutta? It would seem that two points need 

to be registered. Firstly, the fact that the Buddha's own 

view on the benefits of asceticism (culminating in the 

Buddhist doctrinal formula of the Four Noble Truths) is 

placed in apposition to six sectarian views on the 

apparently irrelevant notion of kamma would seem to imply 

that according to the Buddha a coherent and convincing view 
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of asceticism is contingent upon a correct view of kamma. 

Secondly, that only the Buddha's view of kamma is correct 
is demonstrated by the successful impact his reply has upon 

Ajatasattu, whose role as the impartial witness is crucial 

to the strategy of the narrative structure. For Ajatasattu 

is the only character in the story who comes into direct 

contact with all seven teachings; his impartiality 

functioning as the target for each, And only the Buddha's 

succeeds in finding it. 

(2.13) 1 would want to suggest, then, that one of the 

purposes of the Samanna- hala Sutta is to advance two 

related (but implicit) arguments against six (wrong) views 

of kamma: 

1) A mistaken view of kamma will undermine any attempt to 

construct a coherent and convincing view of 

asceticism; hence the failure of the six sectarian 

teachers to answer Ajatasattuls question. 

In opposition to other views of kamma, the Buddha's 

own view shows itself to be right. 

Of course, I am, at the moment, open to the chatq6 of over- 

interpretation, but I wish to support my reading of the 

Sdman^'fia-Phala Sutta by appealing to other textual 

references to the six sectarian teachers and this will 

complete our survey of the first two arguments advanced in 

the Sutta Pitaka to defend the Buddha's view of kamma 

against all others. Many of the references we are about to 

consider are particularly interesting in the present 
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context since, unlike the S-amanna- hala Sutta, they present 

the six sectarian teachings meeting severe and explicit 

criticism from the Buddha himself. These confrontations, 

then, are valuable material for us in our task of 

ascertaining and plotting the reasons the Buddha provided 

for regarding his teaching on kamma as superior to all 

others. However, before we begin our examination of these 

references, we must heed the following caution from Basham: 

The six heretics, as portrayed in the Pali texts, have 
little individuality. occasional brief references to 
an individual teacher may be found,, but they are 
usually referred to as a group ... Their teachings 
are often confused, and the doctrines attributed in a 
given reference to any one teacher may elsewhere be 
ascribed to another. Much of the information that is 
contained in the Buddhist texts ... is to be treated 
very cautiously; for it is evident that the authors 
had but a limited knowledge of the teachings of the 
heretics, and what knowledge they had was warped by 
odium theoloqicum. (20) 

(2.14) Basham Is observations need not deter us, however, 

since our task is not to provide a philosophical 

reconstruction of these doctrines, but to examine the 

arguments used to refute them in the Sutta Pitaka. Whether 

the authors of these suttas are attacking men of straw is 

not our concern. 

(2.15) If we turn to the Sandaka Sutta (M. 1.513-524) , we 

find the bhikkhu Ananda describing to the wanderer Sandaka 

the four 'opponents of the higher life 

(abrahmacarivavasa)'. These are: 

1) The materialist teacher, who denies the truth of post- 
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mortem survival. The passage describing his teaching 

is a verbatim transcription of Aj ita Kesakambal'i's 

doctrine as reported in the Sýýmanna-phalq Sutta. 

(Here, however, no teacher is named, nor for any of 

the other teachings. ) (M. I. 515). 

The antinomian '- a repetition of PUraýia Is doctrine - 
1.516) . 

3) The fatalist -a repetition of Makkhali's doctrine. 

(M. 1.516-7) . 

4) The atomist -a repetition of Pakuddhals doctrine, 

combined with the second half of Makkhali's 

determinist thesis. (M. I. 517-8) 

Ananda then describes the four 'comfortless vocations 

(. anassasikani brahmacarivani)', as follows: 

1) The teacher claiming omniscience: 

As to this Sandaka, some teacher, all-knowing, all- 
seeing, claims all-embracing knowledge-and-vision, 
saying: "Whether I am walking or standing still, or 
asleep or awake, knowledge-and-vision is constantly 
and perpetually'before me. (M. I. 519) (22) 

The traditionalist-: 

(S) ome teacher here depends on report, holds to report 
for his 'truths', he teaches dhamma according to the 
hearsay and tradition, according to the authority of 
the collections. (M. I. 520) (23) 

The rationalist: 

(S) ome teacher here is a reasoner and investigator; he 
teaches dhamma on a system of his own devising, beaten 

out by reasoning and based on investigation. 
(M. I. 520) (24) 

4) The sceptic. (M. I. 520-1) 

(2.16) To the fourth in the above list is ascribed the 
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passage given in the Sdman--na-phala Sutta to SanJ'aya, but 

the other three teachers of this second group are referred 

to in terms not suggesting any of our six teachers. How, 

then, are these positions attacked by Ananda? In short, 

knanda uses the same argument against each, which takes the 

form of a reductio ad absurdum, namely, that if their 

doctrines are true, then all self control is a work of 

supererogation and all are thus blind to the reality of 

'effective action (kirivavada)'. Therefore, all of the 

teachers are false guides. For example, in response to 

each of the four abrahmacarivavAsd, knanda argues that the 

'rational man (vin'nu purisO) reflects thus: that if the 

doctrine in question were true, then 'the nakedness, the 

shaving of the head, the exertion in squatting (in 

practising vows), the plucking out of the hair of the head 

and the beard, on the part of such a teacher is 

superfluous' (M. I. 516,517,518-9). (25) The conclusion of 

the sutta consists in Sandaka realising the incoherence of 

the eight teachings and then asking Jknanda what the Buddha 

(as the original critic of them) regarded as the authentic 

life of 'Brahma-faring', to which Jknanda replies by 

expounding the formulaic 'fruits' of the ascetic: the four 

jhanas culminating in the attainment of the tevilih; (the 

teviija (the three-fold knowledge) being one of the 

standard descriptions of the Buddha's enlightenment 

experience, consisting of the knowledge of the memory of 

one's previous lives, the knowledge of the death and 

rebirth of other sentient beingsg, the knowledge of the 

59 



destruction of the defiling impulses). 

(2.17) So, we can see in this sutta that the chief 

argument the Buddha advanced to invalidate any view of 

kamma that was not consistent with his own was that a 

coherent and effective soteriological strategy could only 

be constructed upon his concept of kamma. Any teaching 

that denied, or omitted this concept ipso facto rendered 

the religious life meaningless. The eight doctrines as 

described to ýandaka are all examples of 'wrong view 

(micchdditthi)l which the Buddha's as 'right view (sammd- 

ditthi)l opposes. 

(2.18) A striking use of this two-fold classification in 

terms of views (ditthi) is to be found in the Apapnaka 

Sutta. (M. I. 400-4ý3). Here, the Buddha provides five 

examples of wrong views, the first three of which are the 

teachings of Ajita,, Pýirarýa, and Makkhall, respectively. 

The last two views are described in terms not suggesting 

any of our six sectarian teachers, but they are, firstly, 

that 'there is no formless realm at all' (nIatthi sabbaso 

aruppa ti, M. I. 410); and secondly, that there is no such 

thing as the cessation of rebirth (nibbýina) (M. I. 411). 

(2.19) To all five of these (wrong) views, the Buddha 

advances a wager argument, which, for the first three of 

the five views may be summarized as follows. If such 

deniers of kamma are right, they will undergo criticism 
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from 'intelligent men', whereas if they turn out to be 

wrong, they will be reborn in hell. The rational position, 

then, prior to gaining real insight, is to believe in the 

efficacy of kamma (M. I. 403 passim). 

schematises the argument, thus: (26) 

If p is true 

We wager p we are happy in 
the next life. 

We wager not-p We are unhappy in 
the next life. 

N. Jayatilleke 

If not-io is true 

We are praised by 
the wise in this 
life. 

We are condemned 
by the wise in 
this life. 

(2.20) Indeed, a life lived according to, and governed 

by 'wrong views' (i. e. views which do not correspond to the 

way things really are) is one which will invariably go 

awry; one principal form of which may be immorality. -As 

the Buddha says, any person who subscribes to any of the 

five wrong views abandons the 'three good things' of good 

conduct of body, speech, and mind, and takes up the 'three 

bad things' of wrong conduct of body, speech and mind. 

This sets in train the following unwholesome sequence of 

events: 

Indeed, before this good morality is got rid of, bad 

morality is set up. And this false view, false 

conception, false speech, 'Ehe mocking of the ariyans, 
the convincing (of others of this view) which is 

against true dhamma, the exalting of oneself, the 
disparaging of others - these are a variety of evil, 

unskilled states that arise thus because of false 

view. (M. I. 402 Passim). (27) 

(2.21) Views that have the converse effects and 
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qualities are, of course, right views. For example the 

cuýapuiýýiarna Sutta (M-III. 21-24) classifies two types of 

men: 'bad (asapurisa)'. and 'good'. A bad man is bad in 

terms of body, speech and mind, and he holds the view of 

akirivavdda (M. III. 22). Interestingly, the sutta claims 

that such a man is 'set on tormenting himself, or others, 

or both I, while the Apaýinaka Sutta ends with the 

declaration that there are four types of men in the world: 

self -tormentors, tormentors of others, both, and none (i. e. 

an Arahat) . According to the commentary (M. A. 111.124) , the 

five types of persons who hold the views: 'there is not 

(hlatthivadins)', 'there is no effective action 

(akirivavadins) I, I there is no cause (ahetuvadins) I there 

is no formless realm', 'there is no cessation', become as 

it were, three persons in this sutta. Further, the five 

who hold the opposite views of 'there is 000 

(atthikavadins) I etc., become as it were one person, 

namely, the fourth kind. As I. B. Horner argues: 

It must therefore be supposed that the Buddha thought 
of the first group as comprising tormentors of the 
self, of others, and of both. The second roup held 
the right views and are the non-tormentors. 

728) 

(2.22) However, as Steven Collins has shown, (29) all 

views, such as leternalism (sassatavýda)' and 

lannihilationism. (ucchedavAda)', for example, are rooted 

in one of the views on I self (atta) I: sakkaya-ditthi. They 

lead to quarrels (cf. A. I. 66), and conceit (cf. the 

Apaiýnaka Sutta above). One should be inwardly calm and 
a, 
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have no views such as 'this I say' (Sn. 837), in such a way 

that one neither agrees nor disagrees with anyone 

(M. I. 500). One should not even cling to the view that all 

views displease one, but get rid of any view one has, and 

not take up any other (M. I. 497f) - Wordly 'right view 

(sammAditthi) I, 'There is a result of gifts ---' (M. 111.72) 

etc., though it leads in the right direction, is still an 

assumption (-patilabhaT) of a view from someone else 

(M. III. 52) and 'ripens unto cleaving (upadhivepakha)' 

(M. III. 72) as it can be clung to if not tested by panna 

(M. I. 133). A ditthi, like anything else in samsAra, is 

dependently arisen, anicca, and brings dukkha if clung to 

(A. IV. 187f) . Pafih'ýt . analytically directed intuitive 

insight is ariyan, q]jýramundane 'right view') (cf. the 

Mahacattarlsaka Sutta, M. III-71-8), and is such that its 

knowledge that, e. g. 'there is the result of gifts -' 

etc., is such that this is 'well pointed-out (suddittham) 1, 
0 . - 

as it really is, by perfected panna (A. II. 188), and thus 

goes beyond all speculation and view acceptance. Such 

(ariyan) right view is explained at S. 111.135 as being held 

by one 'who does not insist (nadhiditthati) 'fit is myself 

(attda me ti)"', i. e. who is beyond sakkayaditthi, and thus: 

'he does not doubt or waver over 'fit is just dukkha which 

arising, arises (uppalati), dukkha which ceasing, ceases 

(nirullhat! ti)111 he surely hasf here, knowledge ffi^jaiýAýi) 

not dependent on another'. When one knows, then one no 

longer need rely on views and theoriesf but sees. As 

Steven collins observes: 
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Views of self, then, are not merely castigated because they rest on supposedly untenable intellectual 
foundations; rather they are conceptual manifestations 
of desire and attachment, and as such need not so much 
philosophical refutation as a change of character in 
those who hold them. This change of character will issue ultimately in the attainment of enlightened 
status; the enlightened sage holds no views of self 
... because he is beyond conditioning. In the 
intermediary stage between the status of the 'ignorant 
ordinary man' and that of the sage, the right view of 
Buddhist teaching is to be held against other wrong 
views. This right view, however, must not itself 
become an object of attachment. (30) 

(2.23) In what Steven Collins calls the 'intermediary 

stage' however, we have seen that the Buddha's general 

response to any view of kamma which is in any sense 

contradictory to his own is that a coherent and effective 

concept of spiritual training can only be constructed upon 

his concept of kamma and the allied notion of kirivavada. 

Any teaching that denies or omits this view ipso facto 

renders the religious life soteriologically unsuccessful by 

virtue of the fact that such a life is based upon wrong 

views. 

(2.24) We have chosen to examine this general argument 

first because in the texts it is advanced indiscriminately 

against any view of kamma that differs from the Buddhals. 

It is, in this sense, universally applied, implying, 

therefore, that any non-'Buddhist' view of kamma is 

vulnerable to this argument. There are some textual 

passages, however, which seem to show that the Buddha not 

only used the kind of standardized argument against the six 
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sectarian teachers we have been looking at, but also 
formulated arguments that were designed to invalidate a 

specific theoretical viewpoint on kamma, and to these, we 

shall now turn. 

(2.25) The f irst and most detailed of these arguments is 

the one the Buddha advanced against Nigantha Ndt-aputta, the 

founder of Jainism. Unlike the Buddha, he believed in an 

unchanging 'life-principle (11ya)', this being present in 

all living beings, which he saw as a kind of subtle matter 

which clings to the jIva due to performance of actions. 

Due to such encrustation by kamma, the jIva continues in 

rebirth. As a remedy for this, Nigantha taught an extreme 

form of asceticism and restraint from action. His view, 

plus the Buddha Is criticism of it,, is recorded in the 

Devadaha Sutta (M. II. 214-228). The sutta opens with the 

Buddha addressing his monks: 

There are, monks, some recluses and brahmins who speak 
thus, and are of these views: "Whatever this 
individual experiences, whether pleasant or painful or 
neither painful nor pleasant, all this is due to what 
was previously done (pubbekatahetu). Thus by burning 
up (tapasa) , by making an end of ancient deeds, by the 
non-doing of new deeds, there is no overflowing into 
the future. From there being no overflowing into the 
future comes the destruction of deeds; from the 
destruction of deeds comes the destruction of anguish; 
from the destruction of anguish comes the destruction 
of feeling; from the destruction of feeling all 
anguish will become worn away. " Jains speak thus, 
monks. (M. II. 214) (31) 

(2.26) The Buddha then explains the discussion he 

previously had with the Jains in detail to the monks. At 
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the outset of the discussion with the Jains he asks them 

about the validity of the above-quoted statement. The 

Jains accept its validity and confirm its authority as a 

teaching of their doctrine. Then, the Buddha advances a 

series of questions on the following points: whether the 

jains knew that they themselves were in the past or not; 

whether they did evil deeds or not; whether they were aware 

of such and such evil deeds they had done or not; whether 

they are aware of the quantity of anguish they had already 

worn away and the quantity remaining to be worn away in the.. 

future; and the duration between the wearing away of the 

anguish already worn away and the wearing away of all 

remaining anguish; and whether they were aware of 

eliminating unskilled states of mind (akusalam dhammam 

pahanam) here and now, and the arising of skilled states of 

mind (M. II. 215). The Jains' answer to all these questions 

was in the negative. 

(2.27) The questioning on the part of the Buddha is an 

enquiry into the epistemological basis of the Jain theory 

of kamma. As those answers were in the negative, the 

Buddha points out that under these circumstances the Jains 

are not justified in proclaiming the above statement, i. e. 

'Whatever this individual experiences ... all is due to 

what was previously done ... all anguish worn away' 

(M. II. 217). So the Buddha criticizes the Jain view, which 

advocates the 'wearing away' of suffering arising from 

kamma, on the grounds that it could not be based on the 
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knowledge that one had done actions x, y, z, etc., in the 

past, so that one could say that one had such and such 

amount of dukkha left to wear away. All that one can be 

certain of, in this respect, is that the present practice 

of asceticism produces suffering now; there is no reason to 

believe that such asceticism of self-inflicted suffering 

can remove the results of previous action by expending them 

and wearing them out. 

(2.28) The Jains then state that their knowledge of the 

above matter is dependent on the testimony of their 

teacher, Nigantha Nataputta, who is all-knowing (sabbaAhu) , 

all-seeing (sabbadassdvi), and claims all-embracing 

knowledge-and-vision (aparisesam n'anadassanaT patijdnati). 

To this, the Buddha replies: 

These five conditions here-now (ditthleva dhamme) 
revered Jains, have a two-fold result. What f ive:, 
Faith (saddha), inclination (ruci), tradition 
(anussava), consideration of reasons (akara- 
parivitakka), reflection on an approval of some view 
(ditthinijjhdnakhanti). (M. II. 218) (32) 

(2.29) The commentary makes no reference to this 

passage. However, I take this to mean that these five 

conditions are not a satisfactory means of acquiring 

knowledge of reality because the beliefs acquired through 

these conditions cannot be known to be right or wrong. 

This is the two-fold result and this is why the beliefs 

based on the five factors, or conditions, are uncertain and 

doubtful. 
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(2.30) After this exchange, the Buddha asks the Jains 

another series of questions, as follows: 

1) Is an individual able to change the potential of a 

certain kamma, the result of which is to be 

experienced in this very life (ditthadhainmavedan'l'vam) 

so as to experience that result in a future life 

(samioardva-v danlvaT) or vice versa by his effort or 

striVing? (M. II. 220). 

Is an individual able to change the potential of a 

certain kamma, the result of which is to be 

experienced as pleasant (sukhavedan-l'varg) , so as to 

experience it as painful (dukkhavedanl'vaT) , or vice 

versa by his effort or striving? (M. II. 220). 

Is an individual able to change the potential of a 

certain kamma which- is to be experienced as thoroughly 

ripened (par ipakkavedg,. ýaip) , so as not to experience 

it as thoroughly ripened (apariDakkavedanivam) or vice 

versa by his effort or striving? (M. II. 220). 

Is an individual able to change the potential of a 

certain kamma which is to be experienced (yedanlyam), 

so as not to experience it (avedanivaip) , or vice versa 

by his effort or striving? (M. II. 221). 
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(2.31) The Jains' answer to each of these questions was 

again in the negative. The Buddha therefore concludes that 

I(t)his being so, the effort of the revered Jains is 

fruitless, their striving fruitless' (M. II. 221-2). Again, 

we can see one of the arguments in play here that we 

examined earlier: that any incoherent concept of asceticism 

and spiritual training is a function of an incorrect view 

of kamma. 

. 1ý 

(2.32) What becomes obvious from the above exchange of 

questions and (negative) answers is the rigid and 

deterministic nature of the Jain theory of kamma which 

maintains that human exertion is inefficacious in effecting 

due results. The Buddha clearly viewed Jainism as a 

teaching which paralysed the will to effective action 

(kirivavdda) and which did not give a reason for striving 

to act skilfully and avoid unskilful actions which, as we 

have seen, was partly the Buddha's criterion for 

classifying a ditthi as 'right (sammd-) In Chapter 1, we.. 

saw that the Buddhist theory of kamma follows a 'middle 

way' between determinism and indeterminism, and human 

exertion or effort is an effective force in dictating the 

future career of a karmic continuum. Moreover, it is only 

upon the 'middle way' teaching that one can construct a 

coherent story of moral responsibility and spiritual 

development. For example, if we return to the Devadaha 

Sutta, we find the Buddha arguing for this very claim in 

his criticism of the Jains: 
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If, monks, the pleasure and pain which beings undergo are due to what was previously done, certainly, monks, the Jains were formerly doers of deeds that were badly done in that they now experience such painful, severe, sharp feelings. (M. II. 222). (33) 

(2.33) Referring to the same point in the CulAdukkham 

kkhandha Sutta (M. I. 91-5), the Buddha asks the Jains, 'This 

being so, revered Jains, do those who are born among men in 

the world and are hunters, bloody-handed, dealing in 

cruelty - do these go forth among the Jains? l 

(34) (M. I. 93ff) . Again, in the Devadaha Sutta, the Buddha 

continues his attack, thus: I If the pleasure and pain which 

beings undergo are due to what was previously done, then 

Jains are able to be condemned. If, monks, the pleasure 

and pain which beings undergo is not due to what was 

previously done, the Jains are able to be condemned' 
(35) (M. II. 222) . All of these arguments are attempting to 

show that whether the Jain theory of kamma is right or 

wrong,, the Jains are condemned by their own teaching. If 

their deterministic theory of kamma is true, then, in fact, 

they were extremely bad evil-doers in their pasts for they 

suffer acutely in the present in following such a severe 

course of asceticism. If the case is otherwise, that is to 

say, if the pleasure and pain-which beings undergo are, not 

due to what was previously done, they are suffering owing 

to an evil effort here and now. So, from either of these 

two standpoints, the Jains are immoral according to the 

logic of their own teaching. Whatever version is correct, 

harsh asceticism is ridiculous, according to the Buddha. 
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In this respect, it is worth noting that the Buddha saw 
attachment to virtue and rites as a spiritual fetter, and 
that he saw a definite role for happiness in the spiritual 

path, provided a person is not attached to such 
happiness. (36) 

(2.34) The conclusion of the Devadaha Sutta is that Jain 

asceticism is fruitless (aphalaT), and that the only 

fruitful asceticism is that advocated by the Buddha himself 

and the usual sequence of jhanic states is given, 

culminating in the tevil'-. What is of interest here, is 

that the Buddha argues for the superiority of his teaching 

over Niganthals by using one of the standard arguments we 

encountered earlier, namely, that only the Buddha's 

teaching can effect the skilful states of non-desire and 

detachment (M. II. 223 ff). 

(2.35) Among the various aspects of the Jain theory of 

kamma, the Buddha Is criticism was mainly concerned with its 

Pubbekatahetu', or the deterministic nature of kamma. This 

does not mean that the Buddha totally denied the 

effectiveness of past kamma in the life of a sentient 

being. What the Buddha denied was that everything a being 

experiences during the present is wholly and completely 

determined by his past actions and also that the karmic 

fruitions (kammavipaka) of the past actions are of a fixed 

unalterable nature. Therefore, the Buddha grouped this 

pubbekatahetuv5da with 'Theistic Determinism 

71 



(issaranimman, 
-a) 

I and I Indeterminism (ahetu-apaccavd) I and 

recognized them as theories which deny moral responsibility 

(akiriva) . The difference between Theistic Determinism and 

pubbekatahetuvada is quite obvious. The former posits a 

personal agent and the latter, an impersonal agent. Both 

are theories of determinism and, as such,, neither can 

provide a coherent account of moral/karmic responsibility 

or spiritual development. Hence, the Buddha, at this 

passage (A. I. 173-6), regards these three 'sectarian tenets 

(. titthavatanani) I as reasons why people deny the reality of 

kirivavada, such that they have no desire, or need and make 

no effort to do skilful actions and avoid unskilful ones. 

Each one is subjected to severe criticism from the Buddha, 

and the doctrine of pubbekatahetuvada is criticised. by the 

use of similar arguments to those contained in the Devadaha 

Sutta. 

(2.36) Apart from this criticism of the deterministic 

nature of the Jain theory of pubbekatahetu, elsewhere in 

the Pali Canon, namely in the Upali Sutta (M. I. 371-387), 

the Buddha directly criticizes another aspect of this amma 

theory. The sutta describes how a disciple of Nigantha 

(named Dirghatapassi) approached the Buddha to pay a visit. 

After some preliminary talk, the Buddha raised a question 

about the Jain theory of kamma. He asked Dighatapassi how 

many kinds of deeds (kammani) Nigantha laid down for the 

effecting of an evil deed, for the 'rolling on of an evil 

deed'. (M. I. 372). Then, Cighatapassi before answering the 
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question, pointed out that it was not Niganthals custom to 

lay down I deed, deed (kamma, kamma) I. but it was his custom 
to lay down I wrong, wrong (dai? IA, daiýý, ýj) I. Then, in reply 

to the Buddha's question, Dighatapassi set out the 

following points as given by Nigantha about evil deeds: 

1) There are three kinds of wrong (dandas) for the 

effecting of an evil deed,, namely, wrong action of 

body (kavadanda),, wrong action through speech 

(vacidanda), and wrong action of mind (mano daýioq). 

2) These three dandas are different in character, and 

the wrong action of body (kayadarýýA) is more harmful 

than the other two in the affecting of an evil deed 

(M. 1.372) . 

(2.37) Here, the important point is the emphasis laid on 

the physical aspect of the evil action, rather than on the 

psychological aspect. This is probably due to the Jain 

idea of karmas as subtle material particles and the mind 

(manas) as a combination of material atoms. So even 

unintentional actions are considered to be kamma. In the 

course of the discussion, the Buddha explains that he uses 

the term lkammal, not ldapýIAI, to render the meaning of 

bodily, verbal, and mental deeds, and that mental deeds 

(cetanii/kamma) were more important than the other two in 

the perpetration of an evil deed. Later, Upýli -a well- 

known lay-disciple of Nigantha - approaches the Buddha to 

take issue with this latter notion of kamma. But the 

Buddha convinces Upali of the greater harmfulness of mental 
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deeds, and converts him. The Buddha achieves this result 

by advancing four arguments, all of which are designed to 

illustrate the radical inconsistency of Nigaýithals concept 

of kamma. They run, as follows: 

1) sick man refuses cold water in favour of hot water, 

even though the former would be more medicinally 

e ective, on the grounds that cold water (unlike hot) 

contains living beings. As a result of this, the Jain 

dies and, according to Niganthals teaching, is reborn 

in the world of 'mind-attached (manosattýi) I devas 

because at the moment of death, the Jain is 'devoted 

to mind (manopatibaddho)'. The Buddha draws the 

conclusion that Nigaýithals reasoning here is 

inconsistent with his claim that bodily deeds are more 

efficacious than mental deeds (M. I. 376). 

2) According to Nigantha, if a Jain kills living beings 

unintentionally, then 'there is no great blame 

(mahAsýiyýjýaT)I- Conversely, intentional killing 'is 

of great blame' by virtue of the fact that Nigantha 

classifies intention (cetand) as 'being of wrong mind 

(manodandasmiip)'. Again, the Buddha concludes that 

Nlgaýithals concept of intention is inconsistent with 

his emphasis -upon 
bodily deeds over mental deeds 

1.377) . 

That there are brahmins who by 'psychic power 
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(id. dhima)l and by 'mastery of thought 

(cetovasippatto) I can destroy a whole town by one I act 

of will (manopadosena)l falsifies Niganthals teaching 

(M. 1 . 377) . 

4) That the formerly barren forests of Daiýqaka, Kaliga, 

Mejjha, and Mdtahga were made fertile again by 'seers 

(-1sinaT) I through one 'act of will (manopadosena) 

falsifies Niganthals teaching (M. I. 378). 

(2.38) These arguments are taken to be conclusive, and 

Upiili is converted to the Dhamma much to the consternation 

of his erstwhile Jain associates (M. I. 380ff). 

(2.39) So, from our examination of the Devadaha and 

Modli Suttas, we have found that the Buddha makes war on 

the Jain concept of kamma on two main f ronts: on its 

determinism and its morality. The determinism is attacked 

by arguing that if such a law of kamma existed, then the 

ascetic would necessarily have a thorough knowledge of its 

history, operation and, moreover, the ascetic would have 

control, over its fruition. The Buddha Is questioning shows 

that the Jains do not have any of this knowledge; 

therefore, Jain asceticism is fruitless. Also, if karmic 

determinism is true, and free-will false, then moral 

responsibility is undermined. As we have just seen, 

Nigantha's moral system is attacked in the Upali Sutta 

where the Buddha shows that in hypothetical situations, 
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where a moral judgement has to be made, Nigaýiýha is forced 

to place conceptual importance upon the psychological deed 

of intention (cetand) rather than bodily deeds, which is 

directly inconsistent with his own teaching and totally 

consistent with the Buddhals. By this method of argument, 

the Buddha shows that Niganthals teaching cannot 

sufficiently or coherently explain ethical situations. The 

Jain theory is thus seen to break down under the strain of 

structuring the moral world, and is rejected. 

(2.40) At para. 2.35, we referred to a passage at 

A. I. 173-6 where the Buddha's general attitude to kamma is 

nicely summarized. There, he gives three reasons as to why 

people have a doctrine that denies kirivavada, such that 

they have no desire or need and make no effort to do 

skilful actions and avoid unskilful ones. They are, once 

again: 

1) Karmic Determinism (pubbekatahetuvada) the Jain 

thesis - 

2) Theistic Determinism (issaranimmapA) - the belief that 

whatever a person experiences, pleasant, painful or 

neutral is due to the actions of a 'Lord' or God. 

Indeterminism (ahetu-appaccava) - the belief that 

whatever a person experiences, pleasant, painful, or 

neutral, is uncaused, unconditioned, arising randomly. 

(2.41) The second doctrine can be seen as a species of 

fatalism, located in the same conceptual domain as those 
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doctrines professed by the Jains and Makkhali GosýLla. As 

we saw earlier, Makkhal! believed that everything was 

alive, containing a 'life-principle' and that such life- 

principles pass through a vast, fixed succession of types 

of life as animals, humans, etc., in the round of rebirth. 

In this process they are impelled by fate, or destiny 

(nivati) until they eventually reach perfection. As we 

have seen, it was exactly against such teachings which 

enle self-agency, the ability to initiate action, that 

the Buddha consistently argued that beings can initiate 

actions. For example, at A. III. 337-8, a brahmin says to 

the Buddha that his view is: 

There is no self-agency, there is no other-agency 
(nIatthi attakaro, n1atthi parakdro ti), 

(2.42) This, at D. I. 53, is the fatalistic view of 

Makkhall who denies kamma and its fruition. The Buddha's 

reaction to the brahmin's avowal is one of mild ridicule, 

as he asked how one who 'himself stepping onward, himself. 

stepping back (5qyaT abhikkamanto sayam Patikkamanto)l can 

say it. He argues that the view is wrong because there is 

an 'element of initiating (arabbhadhTatu)" in people, and 

thus there are 'initiating beings (ýarabbhavanto sattA)I. 

(2.43) Likewise, the third doctrine of Indeterminism is 

criticized on the grounds that it denies order in the moral 

realm (A. I. 174), thus removing any notion of culpabi 1y 

from, to use the Buddha's example, a murderer (cf. also 
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D. I. 28-9). Therefore, the doctrine is an example of 'wrong 

view I. 

(2.44) It is noticeable that in all of the criticisms of 

the non-Buddhist positions on kamma and rebirth that are 

recorded in the Buddhist texts, the victims of the Buddha's 

critiques are never presented as being able to defend their 

own positions; counter-arguments are noticeable by their 

absence. In this respect, the final text that we shall 

examine in this chapter is refreshingly different, in that 

the Buddhist position is consistently challenged with a 

fascinating series of arguments. The text is the Pav-a-si 

Sutta, (D. II. 316-357) to which we shall now turn. 

The Pdvdsi Sutta 

(2.45) This sutta relates to a discussion which takes 

place between a Buddhist monk called Maha Kassapa and a 

(non-Buddhist) prince called Pdydsi on the following three- 

fold proposition: I(i) there is another world (atthi 

paraloko, ); there are spontaneously born beings (atthi- 

sattA opapatika) , for example, beings not born of parents, 

such as beings in different realms of existence; (iii) 

there is fruit and result of deeds well-done and ill-done 

(atthi sukatadukkatanam kammdnam phalam vipdko) 

(D. II. 318). hereafter, 'the proposition'. The dialogue 

consists of fourteen exchanges in which Paydsi advances 

eleven arguments against the proposition, to which Kassapa 

makes sixteen responses, all of which enable him to win 
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both the debate and Payasils conversion to the Dhamma. The 

exchanges seem to group themselves into three distinct 

sections: the first ten exchanges being divided equally 

between the first two sections, and the last section 

consisting of the final four. 

(2.46) As we shall see, Kassapa does not attempt at any 

point to prove the doctrine of rebirth. His general 

concern is to demonstrate that Payasi has not given 

sufficient grounds for disproving rebirth. Thus, 'the 

proposition' is seen to stand by virtue of Payasils failure 

to disprove it. That this is so can be seen from an 

important structural similarity between the arguments and 

responses that make up the first ten exchanges. In each of 

these exchanges, Pdyasi concludes his falsification with 

the sentence: lavam Pi bho kho Kassapa Parivavo vena me 

Parivdvena evam hoti ... (This indeed, Venerable Kassapa, 

is the example (parivdvo) by which it is thus [that the 

proposition is false] for me) (e. g. D. II. 321). Likewise, 

Kassapa concludes each of his responses with the sentence: 

limina pi kho te Ralann'a Parivayena evam hotu ... (Indeed, 

by this example (parivdvena), 0 Prince, let it be thus for 

you [that the proposition stands])' (e. g. D. II. 322). The 

key term in these two sentences is 'Parivival which means 

'example, illustrated discourse, method, figurative 

language' (37). Thus, in this sutta Payasi is attempting to 

falsify the proposition by means of a series of examples 

Darivdvas), to which Kassapa in each case responds by 
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giving a counter-example (or, counter-parivAva). In other 

words, Kassapa is countering Payasi on his own grounds. 

Kassapa is not out to advance independent arguments against 

Payasi in order to prove the proposition. Rather, the bulk 

of the debate indicates that Kassapals responses are not 

arguments as such, but parivdvas which are designed to show 

that Pdyasils parivayas are not sufficient reason to deny 

the proposition by virtue of the fact that they fall under 

a general principle which is still compatible with 'the 

proposition'. This, then, is the general pattern of 

reasoning that runs through the debate. In what follows, 

wish to look at how this debate develops in some detail. 

(2.47) The following system of reference will be 

adopted: first, each of Payasils arguments and Kassapals 

responses will be numbered in order of appearance: Payasi Is 

in Arabic (11', 121,131, etc. ); Kassapals in Roman 

Iiii, IiiiI. etc. ). Secondly, the sections of the debate 

will be labelled 'A', IBI, ICI respectively. 

SECTION A (D. II. 319-330) 

(2.48) payasi opens the debate with a straightforward 

negation of the proposition (1) which Kassapa counters with 

the two-fold observation that the moon and sun (candima- 

surivd) are in another world (parasmim loke) and that they 

are gods and divine (devii) and therefore not human (Da 

manussd) ((1) D. II. 319). The proposition is seen to follow 
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from this, as Payasi accepts it and moves on to the next 

point. Kassapa's reply dictates the concern of the whole 

of this first section, namely, whether the existence of 

another world, rebirth and kamma fall within the limits of 

-human experience. Thus, Pýyýisils following three arguments 

are all variations on one thematic 'experiment': he claims 

to have known two types of people, those who have led 

immoral lives,, and those who have kept the precepts of 

morality. Payasi approaches those who have led an immoral 

life and enjoins them to return to him if they are 'reborn 

j in hell (nirayaT--gjVaj_jan 1) and inform him about their 

condition. They have not done so (2). Payasi-likewise 

approaches those who have led a moral life and instructs 

them accordingly. They too failed to return to confirm the 

existence of the 'happy and heavenly world (sugatiT saggaip 

lokaT) I. and/or the world of the Thirty-Three Gods (devanam 

Tdvatimsdnam) (3 and 4). All this is reason to reject the 

proposition (D. II. 320-328). 

(2.49) All of Kassapa's responses to this series of 

arguments are analogical. First, in reply to 2: just as a 

criminal who requests to visit friends and relatives at the 

moment of his execution would undoubtedly be refused, so 

beings in hell are likewise prohibited from taking leave to 

return to this world ((ii) D. II. 321-2). Secondly, in reply 

to 3: just as a man would not choose to return to a 'pit of 

excrement (gUthakUpe)l if subsequent to his presence there 

he had enjoyed unlimited sensual delights, so beings in a 
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happy and heavenly world would not wish to return to this 

one which is far less enjoyable by comparison ((iii) 

D. II. 324-5). Unlike responses ii and iii, which trade off 
the pleasure/pain differential between different realms of 

existence in order to refute Payasi, Kassapa's fourth 

response trades off the purported time differential between 

the world of the Thirty-Three gods and this one. One night 

and day in the world of the Thirty-Three gods is equal to 

one century in this world, and so on. Kassapa speculates 

upon the basis of this differential that the beings in 

question who were reborn in this particular world were not 

aware of this differential and consequently left it too 

late to honour their promise, thinking that only a few days 

had passed since their appearance there ((iv) D. II. 327). 

This first section is completed with Payasils fifth 

argument, the form of which is a rhetorical question 

concerning ii-iv of Kassapa's counter- arguments; a question 

that cries out to be asked: 

But who informs (aroceti) Master Kassapa that there 
are Thirty-Three gods, or that the Thirty-Three gods 
are long-lived (dlcfhdvukd) ? We do not believe (Na 
mavaip ... saddahama) Master Kassapa when he says that 
there are Thirty-Three gods or that the Thirty-Three 
gods are long-lived. ((5) D. II. 327-8). (38) 

(2.50) Kassapa's reply again relies upon a fascinating 

analogy: just as it is wrong for a man born blind 

(jaccandho puriso) to argue that because he cannot see 

black or white forms (kaphasukkani rýCtpani), and physical 

objects that such things do not exist, so it is wrong for 
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Payasi to deny the proposition on the basis that he has not 

verified the alleged truth of the proposition for himself 

((v) D. II-328-9). Kassapa's response, then, is that the 

said claims about other worlds and so on, are in principle 

verifiable in an analogous way to the existence of physical 

objects and colours in this world. The principle that 

Kassapa then appeals to is the abhih5d faculty, which as we 

saw at the outset of the last chapter, constitutes a 

standard description of the Buddha's enlightenment 

experience. Here, then, is Kassapals use of it in his 

response: 

0 Prince, the other world is not to be seen 
(dat-ýhabbo) with this bodily eye (mamsacakkhuna) as 
you think. Those ascetics and brahmins who practise 
(IDatisevanti) in the only wilderness of the forest 
(aran-fie vanapatth5ni) with solitary bed and chair 
(pantýni sendsendni) ... purify the divine eye (dibbam 
cakkhum). They, with the purified divine eye 
surpassing that of men, see this world and another 
world and beings not born of parents. Thus, 0 Prince, 
is the other world to be seen, and not even as you 
think with this bodily eye. Indeed, by this example 
(joarivayena) 0 Prince, let it be thus for you that 
[p". ] (D. II. 329) (39) 

(2.51) This last exchange, together with the first, 

would seem to function as the rhetorical parenthesis pf 

this section since the exchanges in between are introduced 

by the issue of verification (i) , and finally resolved by 

an appeal to a Principle of verification, namely, the 

abhin'nýi f aculty. Pdyasi claims to have falsified the 

propositions through his 'experiments' to which Kassapa 

conclusively retaliates by reintroducing the issue of 

verification at the end (v). 
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SECTION B (D. II. 330-342) 

(2.52) The common denominator of the exchanges that 

distinguishes them from the previous five is to be found 

in Kassapa's responses. In this section, it is still the 

case that Payasi is arguing from example (parivAva) which 

Kassapa's replies show to be insufficient reason for 

denying the proposition. However, from now on, Kassapa 

adds a further element to his responses: in each case, he 

concludes that Payasils search for another world, and so 

on, is 'improper (avoniso)'. Thus, the method of PdyAsils 

reasoning is now under attack, as well as the validity of 

his examples against the proposition. 

(2.53) This section begins, then, with Payasils sixth 

argument which runs, as follows. That fact that virtuous 

ascetics and brahmins who lead good and happy lives do not 

commit suicide shows that they do not know (na Jýinanti) 

that their present virtue will effect an even better 

rebirth. Moreover, this ignorance concerning the nature of 

their post-mortem condition is the true motivation for 

their quest for well-being in this life since they know 

that such experience can be secured here and now, but they 

have no such guarantee for their post-mortem futures ((6) 

D. II. 330). This argument is clearly an extension of the 

previous exchange if the ascetics and brahmins of Kassapa Is 

fifth response are the subject of Payasils 'suicide 
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argument'. here. 

(2.54) Kassapa counters with two responses. The first 

takes the form of an allegorical story about a pregnant 
brahmin's widow who, motivated by the legalities of her 

dead husband's inheritance, cuts open her womb so that she 

may discover the sex of her unborn child; since only if it 

is a boy will she be entitled to any of the wealth. In 

doing so, of course, she kills herself, the f oetus , and the 

inheritance. At this point, the story is completed and the 

reader merely awaits the moral to be drawn. But whatever 

the moral is, the story has covertly led to the reader to 

expect the pregnant widow to be equated with the ascetics 

and brahmins of Paydsils argument who refuse to commit 

suicide, since she is the only one who carries out the 

(analogous) act of verification Pdydsi so desperately 

requires. However, Kassapa's conclusion does something 

else entirely, for it identifies the pregnant widow, not 

with the life-loving brahmins, but with Pay-asi himself: 

In the same way will you, 0 Prince, immaturely and 
unwisely enter upon misfortune and destruction in 
seeking (gavesanto) so improperly (avoniso) for 
another world... ((vi) D. II. 331-2) (40) 

(2.55) Kassapals second response is, perhaps, more to 

the point: the virtuous wish to live as long as possible in 

order to practise compassion and the qualities of goodness. 

Therefore, they have need of their life (samana-brahmananam 

Ly. a: lpadhammdnam jivitena) ((Vii) D. II. 332). silavantdnaT kal 
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(2.56) In the following four exchanges, which together 

make up the rest of this section, Payasi describes a series 

of hypotheses that are designed to test whether a J-1va 

(translated by T. W. Rhys Davids as 'soul') escapes from 

the body at death. He puts a man (a thief) alive into a 

jar, closes its mouth securely, covers it with wet leather, 

puts over that a thick cement of moist clay, places the jar 

on a furnace and kindles a fire. When he believes that the 

man is dead, he takes down the jar, unbinds and opens its 

mouth and quickly observes it with the idea of seeing 

whether his 1-1ya issues out (D-II. 332-3). His failure to 

observe a ilva is taken as evidence against the proposition 

(7). In order to show that Payasils experiment does not 

disprove rebirth, Kassapa argues that the prince's 

attendants do not see his 11ya entering or leaving him when 

he dreams: 

So they who are living (I"lvantivo), 0 Prince, do not 
see the life-principle of you who ate living 
(jivantassa) entering or leaving (pavisantam va 
nikkhamantam va). How, then, will you see the life- 

principle of one who is dead entering or leaving? 
((viii) D. II. 334) (41) 

Thus, Kassapals response demonstrates a case which is 

compatible with 'the proposition, and Payasils 'disproof'. 

(2.57) Paydsils next experiment (8) is that of weighing 

(tuldva, tulavitvd) a man Is body bef ore and af ter death. It 

is presumably assumed that if the weight is less after 

death, then something has left the body, namely the -1-1va, 
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but Payasi finds to his consternation that the post-mortem 
body was heavier (qarutara-) so that it was evident to him 

that no '11-va had left the body (D. II. 334). Kassapa, in 

arguing against this experiment concerning Jiva goes on to 

talk in terms of 'life (ayu)', 'heat (usmA)l and vinnana, 

rather than referring to a JIM, as before. The body 

(kýiya) 'endowed with life, heat and vinManal is lighter and 

more pliable (mudu-) than a dead body, just as a heated 

I iron (ayo) I ball 1 endowed with heat (teJ o) and gas (vayo) ' 

is lighter and more pliable than a cool one ( (ix) D. II - 334- 

5). Such a body, being alive, can move around and 'see 

(passati) visible shapes with the eye ... discriminate 

(viJ dndti) mental states with mano I. This occurs only when 

it is endowed as indicated, just as a conch will only make 

a sound when endowed with a man (purisa-) , and ef fort 

(vdvdma) and air (vdvo) I but will not sound under other 

conditions ((x) D. II. 337-8). A third simile used by 

Kassapa is that of a fire-drill which will only make fire 

when properly used, not when chopped up to look for the 

'fire' in it (Cxi) D. II. 340-2). Kassapa concludes: 'In the 

same way have you, 0 Prince, immaturely, unwisely and 

improperly sought after another world' (D. II. 342). These 

last two responses are replies to Payasils two final 

hypotheses (9 and 10) which are variations of (8) :a man is 

killed without wounding his cuticle, skin, flesh, sinews, 

bones and marrow, turning him around beating and shaking 

him when he is almost dead to see whether any Jirva escapes 

from his body ((9) D. II. 336). Again, P7a-yasi uses an 
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example of a man flayed alive cutting off his skin, flesh, 

nerves, bones and marrow to see whether at any stage he 

could observe a -11va. Needless to say, in neither case he 

could not ((10) D. II. 339)* 

(2.58) Kassapa Is responses here clearly amount to saying 

that 1 -1 1-va I is a set of processes arising out of certain 

conditions and themselves conditioning others: life, heat, 

and vin'n"ana - and not as some separate part of a person. 

The simile of the iron ball shows that the relationship of 

the -I-1va-complex of processes to the body is like that of 

heat and emitted gas (or surrounding hot air) to a heated 

piece of iron. The conch-shell simile shows that the life 

process must be functioning for a body to be 'enlivened' 

and thus carry out various activitýes, including sensing 

objects, such activities being attributed by others to an 

attd/i iva. Note that in both the conch-shell and iron-ball 

similes there seems to be an analogy between vinnana and 

vdva. Comparing the three lists of terms and their 

orderings: 

a) life (dvu), heat (usmd) and viffnana 

iron (avo), heat (tejo) and gas (vayo) 

C) a man (purisa), an effort (vavdma) , and air (vdvo). 

(2.59) If we take lavol as a pun on lavul , and the two 

words for heat as analogous to an effort, we can see the 

"; -. J 

vinndna/vava parallel. This suggests that vifin-j'ana the 

main component of (the Buddhist) 1-1-1yal is like that which 
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is air, gaseous, wind, motion. Thus, Kassapa's arguments 

against the 'experiments' combine to form a sermon on 

"W anattd: taking Payasils concept of I- ival and 

reconstructing it in a Buddhist way. lilval in the sense 

of 'life, heat and vih? ýanal consists of conditionally 

arisen Proces-ses, which are not identical with the mortal 

body, nor are they entirely separate from it, as they are 

dependent on it (but do not end with it; cf. rebirth). 

Thus, if ji'va is not taken as a real atta, the two views on 

its relationship to the body ('sameness' and 'difference') 

can be seen as wrong, making Payasils questions on it 

meaningless. The body only develops because Ilya 

(especially vihn'aiýa,, see D-II. 62-3) enters the womb at 

conception, and also -11va only develops because of the 

body: the life-principle needs something to enliven. (42) 

(2.60) It needs to be noted, of course, that the 

location of this argument for anatta is only ever implicit 

in Kassapa Is responses to Payasi Is experiments, and is only 

ever exposed when those responses are combined. In fact, 

the fire-drill simile, which is the final component of 

Kassapa's anatta-argument, when taken independently of the 

other two,, is used by Kassapa to demonstrate not the 

absurdity of trying to find a jiva 'inside' a person, but 

rather the senseless and spiritually dangerous nature of 

Payasils curiosity, as in v, above. For the fire-drill 

argument identifies the search for the fire inside the 

materials of fire with Payasils request for proof of the 
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proposition and not with his search for a jIva (which was 

the experiment to which this particular counter- argument 

was the response): 

Even so have you, 0 Prince, immaturely, unwisely and improperly sought after another world. Prince, give 
up this evil viewpoint, give it up! Do not let it 
cause you misfortune and suffering for a long time! ' 
(D. II. 342) (43) 

(2.61) Therefore, because this counter-argument has the 

dual function of being the third component of Kassapa's 

anattd-argument and an independent argument against the 

soundness of Paydsils scepticism, I classify it as counter- 

arguments xi and xii. Moreover, its conclusion has the 

narrative role of a transitional passage in that it speaks 

of Payasi as 'being of wrong and evil view' (pajoakaT 

diý, ýhiqfataT) , thus introducing the third section of the 

debate in which Kassapa explains the spiritual dangers of 

wrong views. 

SECTION C (D. II. 342-452) 

(2.62) In these final four exchanges, the structural 

similarity which has hitherto obtained between Payasils 

arguments and Kassapals responses (see para. 2.46) is now 

absent. In this final section of the debate, P7a-yasi is no 

longer arguing from an example (parivdva) to a conclusion 

'which is thus for him' (i. e. the denial of 'the 

proposition'). Rather, he merely denies (four times) 'the 

proposition' for fear that others may disrespect him if he 

90 



were to do otherwise. As such, Kassapa's responses are 
different in type from the ones he has provided so far in 

the debate as there is now no example (parivAva) to 

counter. Kassapa's concern in this section of the debate, 

then, is to persuade Pdyasi not to be emotional and 

irrational and, more importantly, to alert him to the 

spiritual dangers of the views he holds and to the 

consequences of his reasoning. So let us see how this 

section is structured. First, Paydsils argument: 

King Pasenadi of Kosala and foreign kings know me to 
hold the following doctrines and views: there is no 
other world ... [and so on]. If I. Venerable Kassapa, 
renounce this evil wrong view, they will be saying 
about me: 'What an unintelligent fool Prince Payasi 
is, and with what difficulty does he grasp (anything) 
(dugqah-itaqahi). In temper (kapena) then will I 

maintain it. In rage (makkhena) will I maintain it. 
out of spite (paldsena) will I maintain it. ((11) 

(44) D. II. 342; 346; 348; 349) . 

(2.63) As already stated, all of Kassapa's responses in 

this section are more concerned to illustrate the danger 

one courts in willingly maintaining views knowing them to 

be wrong, as Payasi is clearly doing. As such, all of 

Kassapa's responses are analogical variations on this one 

theme, and so can be quickly summarized. 

(2.64) Response xii, then (D. II. 342-46), concerns two 

caravan leaders who, for economic reasons, decide to divide 

equally their thousand-strong caravan of carts since in its 

present form, the caravan is too expensive to run in terms 

of provisions. Each of the two men becomes the leader of 
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one of the resultant caravans, and each goes his own way. 

The f irst man meets up with a yakkha (ghost, or spook) (45) 

disguised as a friendly traveller coming from the opposite 

direction who deceives the leader into believing that there 

has been a rain-storm in the jungle ahead which has created 

an abundance of grass, water and wood. The leader then 

abandons his provisions so that his caravan will travel 

more quickly, thinking that he can take on the provisions 

that await him in the jungle. of course, he finds no such 

provisions at which the yakkha returns to devour all the 

people in the caravan. The yakkha plays exactly the same 

confidence trick on the second, but wiser, caravan leader, 

who remains sceptical as to the honesty and motives of the 

yakkha, and so does not abandon his provisions. When his 

caravan reaches the jungle, the leader discovers the bones 

of his dead counterparts which justify his initial 

suspicions. He then plunders the ruined caravan and moves 

on. The moral is drawn: 

Even so will you, 0 Prince, an unintelligent fool that 
you are, meet with misfortune and destruction in 
seeking (qavesanto) so improperly for another world, 
just like that caravan leader. Those who think that 
whatever is heard is to be believed (saddahatabbam) 
will meet with misfortune and disaster, just like 
those caravan leaders. Renounce, renounce this evil 
wrong view (papakam ditthiqataM). Don't letLt be 
a source of harmfulness and suffering to you for a 
long time. (D-II. 346) (46) 

(2.65) Clearly, then, the vakkha is a symbol of the 

wrong views, which lead a fool (Payasi) (but not a wise man 

who doesn't believe them (Kassapa)) to ruin, and so the 
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moral follows quite naturally: don't believe everything you 

hear. 

(2.66) Response xiv likens Payasi to a pig-breeder who, 

upon fortuitously finding a large amount of dung, picks it 

up and carries it away on his head, thinking that he can 

use it as pig-fodder. On his way home, however, he gets 

caught in a rain-storm which quickly returns the dung to 

its original pre-dried state, at which the pig-breeder even 

when ridiculed by some passers-by resolutely refuses to 

abandon his 'oozing, dripping load of dung' (D. II. 347-8). 

Clearly then, the dung in this story is a metaphor for 

Pdydsils wrong views and the potential danger they 

constitute. Perhaps the analogy would have been rather 

more effective had the pig-breeder refused to abandon the 

liquifying dung for fear of other people's opinions, rather 

than. in spite of them, as in the story. Nevertheless, the 

point is well taken. 

(2.67) Again, in response xvi, we meet a slightly-less 

cruel variation of this story, which describes two friends 

in search of treasure. On their travels they stumble 

across a series of goods of increasing value: hemp, hemp- 

thread ... lead, silver, gold. At each discovery, the same 

character abandons his previous find in preference for the 

latest (copper for iron, tin for copper, and so on), whilst 

the other refuses to abandon his relatively worthless hemp. 

When they both eventually return to their home village, the 
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one who had the wisdom to give up his then present 
possessions for better ones lives happily ever after with 
his family, his friends and his gold, whilst the other one 
is shunned by all (D. II. 349-352), whom Kassapa identifies 

as Payasi. This response ends and wins the debate, and in 

the context of the present chapter, is a highly significant 

one. At first blush, it resembles the pig-breeder argument 

almost exactly, except that in this story, the resolutely 

owned possession that results in unhappiness is hemp rather 

than dung,, as before. Again, in response xv, Playýasils 

wrong views are likened to a poison that a man unwittingly 

swallows (D. II. 348-9). But this final response of the 

debate is quite different in that it exemplifies the 

spiritual virtue of detachment: the character who lived 

happily ever after was only able to do so as a result of 

his predisposition for change. 

(2.68) We have now completed our critical, survey of the 

debate between Kassapa and Pdydsi which constitutes 

approximately four-firths of the complete sutta. The 

remaining end-Piece is concerned with Payasils conversion 

to the Dhamma. At Kassapa's instruction, Payasi performs 

a (Buddhist) 'sacrifice' (a gift of food to wanderers and 

brahmins) , but does so with wrong intentions, 'without 

thoroughness/consideration (acittikatam)'. As a result of 

this, he is reborn into the lowest heaven where he meets 

Gavampati who has descended from the highest heaven for a 

siesta. payýsi then requests Gavampati to return to the 
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human realm to tell people of his mistakes so that they may 
be alerted to the workings of kamma. The request is 

granted, and so ends the sutta. 

Conclusion 

(2.69) We began this chapter with Gombrich Is observation 

on the doctrinal status of kamma in the Pali Nikdvas, which 

was to the ef f ect that the kamma-, concept is never explained 

in these texts, nor heavily emphasised even as an abstract 

idea. Although Gombrich is broadly right in this matter, 

I hope to have shown in this chapter that his thesis 

requires the qualification that the Nikavas are keen to 

demonstrate the invalidity of non-Buddhist concepts of 

kamma, and I have taken this as evidence that there existed 

at the time those texts were written a distinctively 

I Buddhist I concept of kamma. (Elucidating the structure of 

the Buddhist critiques has been the task of this chapter. ) 

However, we follow Gombrich in maintaining that the primary 

reason for the original de-emphasis of the Buddhist kamma 

doctrine is to be found in the orientation of the early 

Pali texts, which is overwhelmingly soteriological: 

(T)he Buddha,, like all great religious teachers, was 
not interested in gradualism, in the long view; he was 
preaching salvation here and now, in this life, and 
that is certainly the spirit in which his disciples 
received his message. They believed that they, as 
human beings, could attain nirvana whatever their 
station in life, so that their past kamma was no 
longer very important; and that they would not be 
reborn, so that their future fate was also not a 
subject of curiosity. (47) 
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(2.70) From the investigations of this chapter, then, we 

are in a Position to draw the following conclusions: 

1) The belief in kamma and rebirth was not universally 

accepted at the time of the Buddha. Indeed, that a 

whole sutta is devoted to the refutation of PAyAsils 

scepticism on these issues is in itself significant. 

2) The general thrust of the Buddha's criticism of those 

teachings that omitted, denied, or had a different 

conception of kamma from his own was as follows: that 

only his conception of kamma was based on a knowledge 

of the way things really are. Therefore, all other 

views on kamma were examples of 'wrong view'. 

Moreover, the Buddha pointed to the fact that as 

examples of wrong view, any life lived according to 

them was bound to go morally awry, and hence rendered 

soteriologically ineffective. Indeed,, as we have seen 

again and again, the Buddha's primary concern was,: to 

secure an effective soteriological strategy. Any 

teaching that threatened the success of this strategy 

was to be rejected, and the Buddha consistently argued 

that the reason that other religious teachings were 

soteriologically ineffective was because they were 

based upon a wrong view of kamma. So where Gombrich Is 

argument tends towards the view that soteriology and 

kamma theory are mutually exclusive, I would wish to 

argue that they are mutually dependent. For it does 
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not follow from the fact that there is no emphasis 

upon the details of the Buddha's concept of kamma in 

the Sutta Pitaka that this concept was a later 

canonical development, as Gombrich suggests. Indeed, 

as I hope this chapter has shown, although the Sutta 

Pitaka only ever assumes the kamma concept, as 

Gombrich rightly observes, the kamma concept there 

assumed is a distinctively 'Buddhist' one. 
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CHAPTER 3 

PUBBENIVASANUSSATIgANA 

Introduction 

(3.1) In the previous chapter, we observed that the 

Pali texts frequently use the tevijid as a stylistic symbol 

of the Buddha's enlightenment experience. The tevi-ria 

consists of 'three knowledges': knowledge of. the memory of 

one Is previous lives (pubbenivasanussatihana) ; knowledge of 

the arising and falling of other beings (cutUpapata? fapýý); 
0- 

knowledge of the destruction of the defiling impulses 

(asavakkhdvafiana). The aim of the present chapter is to 

investigate the Pali accounts of the first of these 

'knowledges' and the textual role they play. The reason I 

have chosen to focus my attention upon 

pubbenivasanussatin'aiýA is that, as we shall see in later 

chapters, the concept of remembering 'former lives' seems 

to play a central role in much modern Buddhist apology for 

rebirth. Therefore, at this stage of our enquiry, it would 

seem appropriate that we should concentrate our present 

study on that conceptual feature which is common to both 

the world of the Pali Buddhist texts and modern popular 

religious thought which appeals to these texts as the 

source of its tradition. Assessing the validity of this 

memory-concept will be the task of later chapters; but, for 

the moment, the central question we must address is whether 

the faculty of Pubben ivasdnus sat in"dna is used in the 

Buddhist texts as an argument, or reason, for believing in 

the hamma/rebirth process. 
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Demieville's Findings 

(3.2) The attainment of vubbenivasanussatin-ana-, then, 

occurs as the first of the tevijjA, the fourth of the six 

I supernatural powers (abhifin"ds) I, and the eighth of the ten 

'powers of a Tathagata (tathagatabalanI)': (1) 

1) Inasmuch, SAriputta, as a Tathagata comprehends as it 

really is causal occasion as such and what is not 

causal occasion as such, this, S"ýLriputta, is a 

Tathagata's power of a Tathdgata ... 

2) ... a Tathagata comprehends as it really is the 

acquiring of deeds for oneself, past, future, and 

present, both in their causal occasion and their 

result 

3) ... a Tathagata comprehends as it really is, the 

course (pa, ý ) leading to-all-bourns 

4) eee a Tathagata comprehends as it really is the world 

with its various diverse features. 

5) eee a Tathagata comprehends as they really are the 

0 diverse characters of beings. 

a Tathagata comprehends as it really is the higher 

or lower state of the faculties (indriva) of other 

persons. 

7) e -o *a Tathagata comprehends as they really are the 

defilement of, the purification of, the emergence in 

9 mediationt the deliverences and concentration. 

iDubbenivasanussatifiana 
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9) cutýipapdtanbdna The Itevlj-1a' 

10) 

(3.3) 

.. j dsavakkbavandna 

We are provided with a useful starting point in 

our task of investigating the textual characteristics of 

this memory faculty by the work of Paul Demieville who, in 

1927, published a richly detailed study of references to 

pubben ivasanus sat ifiana in the Nilca-va/Agama literature, (2) the 

findings of which we may quickly summarise. Referring to 

M. I. 22-23, he says: 

The Buddha defines the three knowledges (tevijTd) such 
as he had obtained then by spiritual discipline in the 
solitude of the forest, after having attained the four 
j ha-nas. (3) 

Demi6ville notes that M. I. 278-80 refers to 'a monk who by 

solitary meditation acquires for himself various mental 

faculties, of which the last to be enumerated and defined, 

after the four degrees of jhdna are: the knowledge of 

former lives, the divine eye, and the end of 

defilements'; (4) and that 
-according 

to Samvutta Agama TT. 

XIII, 31 83 a-b 'the three knowledges are attributed to those 

who have nothing more to study (a'Saiksa), that is to say, 

to those saints who are of the fourth degree or 'fruit', to, 

Arhats 1 . 
(5) He notes further that at S. I. 196 'having 

attained arhatship, Vahg-l'sa declared himself to have 

attained the three knowledges'; that at S-II. 210 'Kassapa 

possessed the four jhanas and the six abhififtas, '; and that 

at S. I. 191 'of the five hundred arhats who surround the 

Buddha, sixty possess the tevilial sixty the six abhin'Aas, 
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sixty are delivered in two ways, others are delivered by 

wisd om (io a ffrf(ý) I. (7) Finally, he notes that at D. I. 13 'the 

memory of former lives up to the number of one to several 
hundreds of thousands, which results from samddhi obtained 

by ardent zeal, effort, application, vigilance, sustained 

attention ... I is attributed to non-Buddhist ascetics, (8) and 

that the independent Chinese translation of the Brahmajala 

Sutta TT. XII, 10,91 b says that 'if there is a heretical 

ascetic who cuts desire and practises dhydna and if his 

imagination finds itself in sam-adhi he can think of things 

from twenty kalpas pastl. (9) 

(3.4) On the basis of these and similar passages it is 

quite clear that in the Nikdva/Agama literature 

pubbenivasdnussatinana invariably occurs as only one of a 

list of faculties, never by itself. It is equally clear 

that it is invariably connected with the higher stages of 

meditational technique, that it was, in fact, a concomitant 

of the most sophis ticated forms of yogic attainment. It is 

also clear that in this literature it is ascribed only'to 

religious virtuosos - notably to the as'aikq; as, ýLrahats, 

and, of course, to the Buddha himself and also to non- 

Buddhist practitioners. As such, Demieville's final word 

on the subject is striking. For after considering every 

classical Buddhist text on Pubbenivdsdnus sat i-ndiýA , he 

concluded that there was no proper Buddhist theory about 

it,, and that its only elaboration was in the 

unphilosophical sphere of popular religious literature. 
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His final paragraph is: 

In view of the central importance of the doctrine of 
rebirth in the Buddhist system, one might have 
expected to f ind in relation to the memory of previous lives an original and well-established theory. It is 
that which seems not to emerge from our brief enquiry. 
The Agama-Nikayas make of it a faculty which is common 
to both Buddhists and heretics. The Abhidharma 
attributes it to the profane; having in itself not a 
single holy characteristic, it has religious value 
only from the reflections that it suggests. Finally, 
the contours elude all systematization. (10) 

(3.5) Demieville's findings, then, provide us with the 

first clue concerning the characteristics of 

pubbenivasanussatifiaiý, namely, that its textual role is 

identical to that of any other abhin^'n'a faculty, for it only 

ever occurs in the context of other abhifinas and/or lists 

of iddhis (magic powers), none of which is distinctively 

I Buddhist I (except, dsavakkhavaiimýiA) . Hence the absence of 

any distinctively Buddhist theory of pubbeniVasanussati'nana 

in the Abhidhamma texts. Examples of these iddhi/abhin'n'a 

lists in the Canon are legion. The iddhis are usually 

eight in number: 

*99 (1) from being one he becomes multiformf from 
being multiform he becomes, one; (2) from being visible 
he becomes invisible; (3) he passes without hindrance 
to the further side of a wall, or a battlement, or a 
mountain, as if through air; (4) he penetrates up and 
down through solid ground as if through water; (5) he 

walks on water without dividing it as if on solid 
ground; (6) he travels cross-legged through the sky, 
like a bird on the wing; (7) he touches and feels with 
the hand even the moon and sun, of mystic power and 
potency though they be; (8) he reaches even in the 
body up to the heaven of Brahma. (D. III. 112) (11) 

These eight 'magic powers' constitute the first of the six 

abhiýifias: 
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1) iddhividhd 

2) dibbasotadhdtu (the 'divine earl (clairaudience)) 

3) cetoDarivahdna ('knowledge of the minds (lit. 

'hearts') of other beings (telepathy)) 

ioubbenivdsdnussatin'dna 

dibbacakkhu ) The Iteviijal 

6) dsavakkhava? iýdna 

Note that the iddhividha abhAn-'a is anomolous to the other 

members of the list since it is a faculty of ability, or 

power, whereas its five partners are faculties of 

knowledge. Hence, the textual equivocation one finds over 

the number of members that make up this list: sometimes the 

iddhividha abhin-ha is omitted. (12) 

(3.6) So it would seem that pubben ivasanus sat iTiapA, 

like all the other abhififias, (except number 6) was ascribed 

to the Buddha and other 'Buddhist' and non-'Buddhist' 

virtuosos in the texts merely because such supernatural 

abilities and powers were among the 'spiritual credentials, 

of any yogic discipline in that cultural milieu. moreover, 

,, J- the knowledge gained in the fourth abhin"na was never 

appealed to as an argument for the kamma/rebirth process. 

Indeed, the Buddha is represented at a number of points in 

the Canon as regarding the iddhi/ abhiflha faculties as 

rather vulgar, the indulgence of which can lead to 

spiritual pride: 

It is because I see danger in the practice of these 
mystic wonders that I loathe and abhor and am ashamed 
thereof. (D. I. 213) (13) 
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The 'mystic wonder' that he himself believed in and 

advocated was the wonder of education (D. I. 214). What 

education meant in this sense of iddhi we learn from 

D. I. 214 which is the rules of spiritual training that lead 

to the thirteen 'fruits (IphalaT)I, as listed in the 

Samafiha-Dhala Sutta (D. I. 62-77 and 97 ff. ). At M. I. 34, we 

learn that the I four bases of iddhi (iddhii5adA) I are what 

the Buddha means by this concept of 'education (anus'ýtsani- 

patihdrivam) I which are the development of concentration on 

purpose, on will, on thoughts, and on investigation. (14) 

(3.7) We saw that Demieville's final word on the 

subject of pubbenivasanussatiffana was that the textual 

accounts of this faculty 'eluded all systematization'. In 

the rest of this chapter, I wish to add further detail to 

Demieville's findings by examining some extra 

characteristics of this abhinFia faculty which do not appear 

in Demieville's survey. 

Pubbenivdsdnussatinana and AnAtta 

(3.8) In Chapter 1, we found that the Theravadin 

conception of personal continuity is that of an 

uninterrupted causal series in a constant state of flux, 

consisting especially in moments of vifindana, in which later 

portions of the series develop conditioned by earlier 

portions in a maturation, or growth-like process - with no 

unchanging 'I-agent' existing over time. As we have seen, 

knowledge of such a 'continuityls' history can be gained in 
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the fourth abhii! Vld where the memory-link is restored. Paul 

Griffiths, however, has argued that whilst the memory-of- 

previous lives is, at the very least, a logical 

possibility, it is only so at the expense of the Buddhist 

conception of personal continuity. (15 ) He claims that the 

proposition that every individual undergoes a multiplicity 

of lives is only coherent if the theory states that the 

reborn individual has the possibility to remember his, or 

her, previous lives. However, the Buddhist theory 'would 

probably still have to be rejected on the ground of 

incoherence. This move - of asserting a strong sense of 

personal continuity and identity through many lives - is 

available to Hindu theoreticians, and is also often made by 

Buddhists , though f or the latter it can only ef f ectively be 

made at the expense of the anatman doctrine. 106) Grif f iths 

conclusion is harsh. The fact of the matter is that the 

memory-of -previous* lives is never used by Buddhist 

theoreticians as a criterion of personal identity gua 

identity. Indeed, there is ample evidence to suggest the 

fact that remembrance of the many past lives one has gone 

through is not seen, in the Buddhist path, as necessarily 

intensifying the idea of oneself as a permanent 'I-agent', 

as Griffiths would have us beli . eve. As we have seen, such 

remembrance heralded the Buddha's Enlightenment experience 

and is called 'the first breaking through as a chick's from 

the egg-shell' (M. I. 357). (17) This metaphor suggests that 

pubbenivasanussatifiana constitutes some sort of 

epistemological breakthrough and this, together with the 
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f act that pubben iana is often described as 
being gained when enlightenment is imminent, may suggest 

that such a memory-faculty is at very least thought of as 

conducive to the gaining of insight into the truth of 

anattd: the doctrine that all empirically perceptible but 

ultimately non-existent selves are ontologically identical. 

Therefore, this egg-shell metaphor would seem to suggest 

the breaking of the illusion of one's personality as having 

a real and permanent 'I-ness' to it. Such an illusion can 

be seen to be undermined by remembrance of former lives as 

this shows (a) the great changes 'one' has actually 

undergone, as well as any relatively unchanging features - 

e. g. S. II. 189-90 points out that practically all beings 

have, at some time, been one's mother and one's father, and 

have thus been both males and females; (b) the fact that 

one has, at one time or other, experienced what any other 

being now experiences, thus breaking the related illusion 

of the 'self'/'other' dichotomy. 

(3.9) On this last point, Steven Collins has argued at 

length that a linguistic analysis of the textual accounts 

of pubbenivasdnussatihana reveals I (t) he idea that self and 

other have the same epistemological and soteriological 

status'. (18) He notes that a past life is described by the 

Pali word lattabhaval translated as 'individuality', the 

social and experiential details of which constitute the 

criteria of individuation, which in turn can be contrasted 

with the social and experiential details of present and 
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future lindividualities' in one karmic continuum, as well 

as with contemporary others I attabh5vas. (19) As he says: 

The word attabhdva, then, has as its denotation, the 
individuality which appears in the consciousness of 
the unenlightened; ... In this way, the concept is 
used by the intellectual tradition as a means by which 
its non-personal, category-analytic mode of discourse 
can be made to come half-way to meet the personalized, 
self-interested style of thinking and perceiving which 
is held to be characteristic of all ordinary, 
unenlightened discourse. For Buddhism, conventional 
thinking presupposes unitary selves or persons who are 
in some way subject to a series of discrete births. 
Ultimate thinking refers solely to the collections of 
impersonal elements, the sequence of which provides 
continuity both within 'one lifetime' and in the 
process of I rebirth I. The idea of attabhava forms the 
bridge between these two. (20) 

And,, in the context of pubbenivasAnussatinana: 

Just as one particular attabhdva ... is only a 
conventional reality for the unenlightened, so the 
newly enlightened monk, having reached nibbdna during 
his life-time - and so still having the 'body-self I as 
the referent of the pronoun and verb - can look back 
over a series of such unenlightened lindividualities' 
and identify the social and experiential details of 
each. (21) 

(3.10) 

a1si 

further connection of ideas would seem to 

Griffiths' claim. The word 

. 0%ý - 

lioubbenivasanussatinanal is a compound, the literal meaning 

of which is I the knowledge (n" a ýi ý) of 

remembrance/recollection (anussati)ý (22) of one's former 

(joubbe) abodes/dwelling places (nivasa)'. Again, Collins 

has shown that the use of an 'abode', or 'dwelling place, 

to describe a former life (a 'rebirth') is no accident. As 

he notes, both the first and the second of the tevijj& are 

described in terms of this 'house metaphor I; the experience 

of remembering ones former lives is 'said to be like a man 
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going from one village to another; he knows with regard to 

each village "there I stood in such and such a way, sat, 

spoke, and remained silent in such and such a way". 

Similarly, when a monk sees the death and rebirth of other 

sentient beings, it is like a man watching people come out 
(23) of one house and enter another' . Collins has discovered 

that according to Buddhist thought, the concept of 'living 

in a house' is the figurative description of the 

unenlightened mind, the sine qua non of which is the 'I-am 

conceit (asmi-mAna)l The function of this 'conceit' is to 

perpetuate the rebirth process. ThusF to achieve 

enlightenment is to 'leave the home' of rebirth, which can 

only be achieved by renouncing the household life for the 

homeless one of monkhood: 

To live any one life in samgara, then, is to live like 
a householder in a village, in the house of each 
I individuality I. The association of ideas between the 
household life and rebirth, of course, is not limited 
to such figurative representations. Not to renounce 
desire by leaving home for the life of monkhood is par 
excellence the condition for further rebirth. (24 ) 

(3.11) For Griffiths to claim, then, that Buddhist 

theoreticians use pubbeniv5s5nussatifidna 'to assert a 

strong sense of personal continuity and identity through 

many lives' is quite unjustified. For as the Buddhist 

imagery of this memory faculty shows, such a memory is seen 

as being consonant with the idea of the person as an 

illusory, impermanent phenomenon destined to end at the 

death of the body,, leaving nothing behind but a karmic 

'blueprint' to continue the process. In a way, Griffiths' 
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argument can be seen as a modern version of the 

PuggalaVadin position which the Theravdda school was vocal 

in attacking. (25) The Puggalavddins maintained the existence 

of a substantive entity called the Inuggalal whose relation 

to the five khandhas was neither the same as, different 

from, both or neither. Much of the Theravadin criticism of 

the puggala concept centred upon the logical oddity of this 

relationship. However this may be, the Puqqalavadins 

maintained that such an entity was needed to account for 

'personal identity' in a rebirth context and, furthermore, 

that memory required this too. We can say that, for them, 

the existence of memory entailed some continuous 

substantial person-hood to explain it, while for their 

opponents it was simply seen as helping explain why there 

is a sense of such continuous personhood. These opponents, 

in fact, again used the idea of 'continuity', a causal 

series, to explain the lasting occurrence of memories. 

There is a clear piece of evidence for this in the 

Abhidharmakos'a of Vasubandhu. This text, however, is an 

exposition of the yaibhasika system and, therefore, not a 

Theravddin text. Nevertheless, in the following discussion 

of memory from the Kos'a, I can think of no possible 

objection that a Theravadin might have. 

(3.12) Vasubandhu, to explain why one person, e. g. 

Devadatta, cannot remember the thoughts of another,, if 

there is no substantial pudgala, says: 

There is no connection (sambandho) between Devadatta 

and Yajffadatta: their thoug ts are not in the relation 
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of cause and ef f ect (kdrvakdranabhdva) 
, as in the case with thoughts which form a series-ý "0 ) 

Such an idea seems identical to the Theravadin position. 

Theravada also holds that personality is simply a casual 

series, and so experiences can be remembered due to them 

causally effecting the on-going pattern of the mind, thus 

leaving a 'trace' which could be 'remembered' later if the 

conditions are suitable (i. e. the conditions which obtain 

in the first of the tevijjd). (27) There thus seems no 

necessity for positing a substantial iDugqala to explain 

memory. As for what is responsible for remembering, 

Miln. 77 sees this as sati (mindfulness) - just as A. IV. 3 

ascribes a good memory to being Isatima (mindful)'. We 

see, in fact, that Miln. 78-80 gives seventeen circumstances 

in which sati can arise, all but two of which concerns how 
. I., - 

one remembers something, and pubbenivasanussatinana is the 

first of the seventeen. 

(3.13) Presumably, what Griffiths is concerned about is 

the fact that memory judgments entail identity (sounding) 

judgments: 'I was XI, etc. However, the Buddhist position, 

here,, is that though there is no real III., there is a 

conventional III which refers to the 'continuity' as a 

whole,, and one can speak of a state as 'one's own', in the 

sense of being 'internal' to the 'continuity' that 'one' 

is. Thus, Dhs. 1044, says: 

Those dhammas which for this or that being are 
internal (aijhattam), referrable to an individual 
(PaccattaM), one's own (nivakd), individual 
(nativuaaalika), grasped at (upddinnd): r-upa, vedana, 

I. -, W 0 
safffiA. sahkhdrd, vinndna- - these dhAmmas are internal 
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(allhattA). 

Asl. 361 explains this thus: 

Both "internal" and "referrable to an individual" are 
synonyms of internally-one's-own (nivakailhatta-). 
"One's own" i. e. born of oneself (attano jata) - "Individual" i. e. belonging to each person severally 
(patiekakassa Duqqalassa santaka). "Grasped at" i. e. 
established in the mortal body (sar-iratthakd) They 
may, indeed, be produced by kamma or not .- RUT 

Asl. 46 adds that 'internally-one's-own' is equivalent to 

I occurring in one Is continuity (attano santane pavatt'ýL) I, 

and Asl. 169 gives 'produced in one's own continuity 

(attasantAne nibbattan ti) I for this. Similarly, Vism. XI. 

32 gives 'born in oneself (Attani-idtaT)I, 'included in 

one's continuity (sasantati-parivaDannan ti)l. Though 

these expressions have to use some reference to, or 

allusion to, 'self' in order to explain 'internal' and 

'one's own'. this need cause no difficulty, as Griffiths 

feels it does. Griffiths is not alone, as referring to 

another explanation of the last two phrases at Asl. 46, 

Edward Conze says: 

At this crucial point the authors behave like cats'-on 
hot bricks, and resort to circumlocutions which yield 
no precise meaning. (29) 

(3.14) All one needs to say is that a state is 'one's 

own' or 'internal' for any being when it is part of the 

being referred to when that being uses the conventional 

expression 'self' or 'myself'. This explanation requires 

no reference to a real, permanent self in order to 

distinguish that being from others. As Steven Collins 

remarks, 'the genitive pronoun me, 'of' or 'for me', shows 
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that first person reference cannot be entirely expunged 

from linguistic usage. For Buddhist doctrine, however, 

this use of the pronoun might reasonably be seen as a weak, 

ostensive one, having the function almost of a particle in 

simply pointing to the focus of linguistic and spiritual 

attention. We are certainly here in the midst of the 

paradoxes which ... arose from the attempt to teach 

ordinary men, in ordinary language,, the doctrine that 

ordinary psychology and language are based on an illusion - 

the illusion of enduring self-hood'. (30) 

(3.15) It would seem, then, that a Theravadin would be 

able to refute the charge of the kind that Griffiths and 

Conze wish to make. 

Pubbenivasanussatinana and Non-'Buddhist' Teachinas 

(3.16) As we discovered from Demieville's work earlier, 

pubbenivdsdnussatin-'dna is ascribed to non-'Buddhist' 

ascetics (h6r6tiques) in the Nikaya-Agama liferature. One 

of the most intriguing examples of this occurs in the 

Brahmajdla Sutta where the Buddha criticises such a group 

of ascetics - the Eternalists (sassatavddd) - for 

incorrectly concluding, on the basis of the 

ioubbenivdsdnussatin'dna attainment, that there is an 

unchanging and indestructible self (atta)l which 

transmigrates from life to life, functioning as the carrier 

of such memories: 

Monks! There are some ascetics and brahmins who are 
Eternalists, who on four grounds declare that both the 
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world and the self are eternal. And concerning what, 
with reference to what, do these ascetics and brahmins 
declare on four grounds that the self and the world 
are eternal? Here, monks, a certain ascetic or 
brahmin ... recollects his various former lives 
(nivasa), as follows: one birth, two births, three 
births, four births, five births, ten births, twenty 
births, thirty, forty, fifty, a hundred, a thousand, 
a hundred thousand, many hundreds of thousands of 
births, (and he thinks): 'In that existence, I was of 
such a name, clan, caste; lived on such food, had such 
and such pleasant and painful experiences, had such a 
span of years, and dying here, I was reborn in another 
state of existence Thus, he recollects his 
former lives in all their generality and detail. And 
he says to himself: 'The self and the world are 
eternal, barren and immovable as a pillar, and though 
these beings pass through one life after another, die 
and are reborn, yet they are for ever and ever. And 
why is this? Because I ... recollect my former 
existences ... By this do I know that the self and the 
world are eternal. (D. I. 13-14) (31) 

This, then, is the first 'ground' on which the Eternalists 

proclaim their doctrine. The second case put is in all 

respects the same except that the previous births 

remembered extend over a longer period, up to ten aeons, 

and again for the third 'ground' which covers forty aeons. 

The fourth ground is not that of remembrance of former 

lives, but that of speculation: 

In this case, monks, some recluse or brahmin is 

addicted to logic and reasoning. He gives utterance 
to the following conclusion of his own, beaten out by 

his argumentations and based on his sophistry: 
I Eternal is the soul, I etc. (D. 1.16) (32) 

(3.17) The first three passages are illuminatingf not 

for what they say, but for what they do not say. Note the 

actual content of the Buddha's polemic: he is criticising 

not the authenticity of the Eternalists, meditative 

attainment, but only their interpretation of it. The 
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implication is clear. If a person can remember the events 

experienced by a series of beings all of whom died before 

he, or she, was born, then that person has verified some 

sort of rebirth process. The task for the rememberer, 

then, is to discern the true nature of this process. There 

would seem to be some propriety, therefore, in asking what 

the particular epistemological status of the Buddha's 

abhififia memory was which gave rise to this attack. No 

answer to this question is forthcoming in the texts since, 

as Demi&ville has shown, not one Buddhist school provides 

a conceptual explanation of such a memory faculty. One 

thing,, though, is clear. The faculty of 

pubben ivasanus sat in"dpa here, is functioning to conf irm and 

legitimate a given doctrinal position. Indeed,, another 

doctrinal position recorded in the Brahmajala Sutta - 

I Fortuitous Origination (adhiccasamuppanna) I- which is the 

logical opposite to Eternalism, is legitimated by the 

absence of pubbenivýsanussatifiana. This theory does not 

accept any form of causation. There is no pattern 

whatsoever in the sequence of events in the Universe. 

Adhiccasamuppanna means 'arising on top of' which denotes 

the fact that events arise with no relationship to their 

background, whereas arising on account of' is intended to 

mean that events arise in relation to a background of 

factors which condition them. According to Jayatilleke, (33) 

the Brahmajala Sutta refers to two types of Indeterminists: 

1) Those who base their theory on reasoning; and 

2) those who base their theory on jhanic observation. 
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The latter, it is said, learn to recall their memories 'up 

to the moment of the arising of consciousness, but not 
further' (34) and argue, as follows: 'I did not exist before, 

but not having existed have now come into existence. 1(35) 

(3.18) so, the diametrically opposed doctrines of 
Eternalism and Fortuitous origination are represented as 

the product of a limited capacity to remember former lives 

on the one hand (Eternalism) and the failure to elicit such 

memories on the other (Fortuitous Origination) . If we take 

Fortuitous Origination to be an example of Annihilationism 

(ucchedavada) then the Buddhist interpretation of 

ioubbenivasanussatinana can be seen to sit squarely in the 

middle of both; thus consistent with the title the texts 

confer upon the Buddha's teaching (the 'Middle Way 

(maiihima vatiiodda) 1) .A similar type of claim is to be 

found at D. I. 18-21 and D. III. 27-31. At these passages, the 

point seems to be that Incomplete memory-of -former lives 

(or,, at. least memory with a specific terminus) leads to 

mistaken views about I beginnings I in terms of the origin of 

the Universe. Both passages refer to the 'Semi 

Eternalists' who believe that the Universe and all the 

beings in it were created by a supreme God (Brahma) who is 

regarded as eternal whilst his creation is not. The same 

point about memory is made a number of times in both the 

passages I have cited. One example will suffice: 

A person 'might go forth from the household life into 
the homeless state. And having thus gone forth, by 

reason of ardour, effort, devotion, earnestness, 
perfected intellection, he reaches up to such rapt 
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concentration, that with rapt mind he calls to mind 
his former dwelling place, thus: That worshipful 
Brahmd, the Vanquisher, the Unvanquished, All-seeing, 
Disposer, Lord, Maker, Creator, Chief, Assigner, 
Master of himself, Father of all that we are to be, he 
by whom we were created, he is permanent, constant, 
eternal, unchanging, and he will remain so for ever 
and ever. But we who were created by that Brahmd, we 
have come hither all impermanent and transient, 
unstable, short-lived, destined to pass away, (36) 

(3.19) So, the doctrines of Eternalism and 'Semi- 

Eternalism' are both accounted for in terms of a limited 
.-'. J 

abhinnd memory faculty, the former limited to forty aeons 

at the most, and the Semi -Eternal i sts to one life only. It 

would seem, then, that various doctrinal positions can be 

(misleadingly) authenticated according to the power and 

sophistication of this abhin'n'd faculty. The suttas do not 

seem to put a time-limit on the Buddha Is memory-of -previous 

lives. However, an interesting passage in 

Teviijavacchagotta Sutta presents the Buddha placing a 

self-imposed limit on his memory: 

Though I recollect ninety-one aeons, I know of only 
one ajIvika to have attained heaven, and he professed 
kamina and kirivavdda,. (37) 

( 38) 
(3.20) In her Introduction to Ten Jataka Stories, I. B. 

Horner argues that the time span of ninety-one aeons is a 

signiflcant unit in the texts since D. II. 2 and JA. I. 41 say 

that this is when the Buddha Vipassin arose in the world. 

Horner, (presumably) following the Maiihima, commentary, (39) 

takes the reference to the Aj ivika in the 

evij1avaccha gpit -a-lu-t -ta 
to be Gotama when he was the 
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Bodhisatta. Also, the Lomahamsa iataka (J. I. 390) is set 

ninety-one aeons ago, where the Bodhisatta went forth in 

the Naked ascetics' going forth. Horner argues that this 

material provides ample evidence to identify the naked 

ascetic of the LomahaTaa Jataka with the kj'lvika of the 

Teviijavacchaqotta Sutta and both with Gotama. (40 ) There is 

another reference to ninety-one aeons at S. IV. 324 where the 

Buddha is questioned about the morality of entering a 

famine-struck community for alms, to which the Buddha's 

response is: 

From ninety-one aeons up till now I do not remember, 
I am not conscious of ever having wronged a clan to 
the extent even of a cooked meal given in offering. (41) 

Horner is clearly right, then, in claiming that the period 

of ninety-one aeons is regarded in the texts as a special 

unit of time. Why this should be is puzzling. Whatever 

the explanation for this is, two of the passages we have 

cited (M. I. 483; S. IV. 324) may appear to be inconsistent 

"I 
with the other sutta accounts of the Buddha's memory-of- 

previous lives in suggesting that he could only remember as 

far back as ninety-one aeons, whereas other texts suggest 

that the Buddha's memory was limitless. (42) The 

Papa5casudani does not make any specific comment on 

M. I. 483; (43) possibly we should just take it that the Buddha 

merely chooses to remember the events in this particular 

time-span, though this may not be the most natural 

interpretation of the text. 
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Buddhaghosals Account 

(3.21) In the Visuddhimagga (44) Buddhaghosa provides a 

long discussion of Pubbenivasanussatinana. He selects 

D. I. 81 for his commentary and immediately makes the 

following distinctions: 

There are six kinds of people who recollect this past 
life. They are: sectarians, ordinary disciples, Great 
Disciples, Chief Disciples, Pacceka Buddhas, and 
Buddhas. ( §15) (45) 

In sections 16-20, Buddhaghosa provides a detailed account 

1-4 - of Pubbenivasanussatinana for each of the above types of 

ascetic in terms of capacity, method, and imagery. For 

example, the sectarians' memory is limited to forty aeons 

(capacity) ; they remember each life by recalling the 

khandhas of each (and nothing else) (method); and their 

memory is like a blind man unable to let go of his stick, 

and as powerful as the light of a glow worm (imagery) . All 

this information may be tabulated, as follows: 

Spiritual Capacity of Method Imagery 
Type 

I 
Memory 

II 

'Journey' 
Metaphor 

Sectarians 40 aeons By 
remember- 
ing 
khandhas 

Blind man 
with stick 

'Light' 
Metaphor 

Glow worm 

ordinary 
Disciples 

100-1000 
aeons 

By 
remember- 
ing 

Man on log 
bridge 

Candle 

khandhas 
, and 

Great 100,000 moments Man on Torch 
Disciples aeons of death footbridge 

and 
rebirth- 
linking 
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Chief 
Disciples 

Incalcul- 
able age 
+ 100,000 

By 
remember- 
ing 

Man on 
cartbridge 

Morning 
Star 

aeons moments 
of death 

Pacceka 
Buddhas 

2 incalc. 
ages + 
100,000 

and 
rebirth- 
linking 

Man on 
main 
footpath 

Moon 

aeons only 

Buddhas Limitless No method Man on Rays of 
high road Autumn 
for carts Sun 

Interestingly, a Buddha does not remember the history of 

his former lives by any method. According to Buddaghosa, 

this provides a Buddha Is memory with a freedom and accuracy 

other spiritual 'types' do not possess; for a Buddha can 

remember any one of his past lives at will without having 

to recall all successive lives first. Buddhaghosa 

maintains that Buddhas' memories can go 'wherever they 

want, even skipping over many millions of aeons as though 

they were an elision in a text. And just as an arrow shot 

by such a master of archery expert in hair-splitting as 

Sarabhanga always hits the target without 

among trees, creepers, etc., on its way, 

gets held up nor misses, so too, since Bud 

way their knowledge does not get held up 

births or miss; without getting held up 

seizes any instance required'. ( 18) (46) 

getting held up 

and so neither 

dhas' go in this 

in intermediate 

or missing, it 

(3.22) This elaboration that Buddhaghosa formulates 

entails the conclusion that the passage from the SamanMa- 

phala Sutta (D. 1.8 1) , to which the above is (part of) a 
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commentary is not a description of a Buddha Is memory, since 

the content of the memory there described is the succession 

of khandhas (khandha-patipdtivasana) and the moments of 

death and rebirth-linking (gutipatisandhivasena). 

Buddhaghosa insists that Buddhas do not recollect by this 

means: 

In this connection it is the disciples' recollection 
of past life that is intended. (§ 21) (47) 

The suttas,, of course, do not make such distinctions. 

Indeed, at S. III. 86, the Buddha claims that the method of 

remembering former lives is the same for any ascetic or 

brahmin (samaýia vd brdhmana vd): i. e. one remembers one or 

other of the five khandhas of each life; a method Buddha- 

ghosa ascribes only to ordinary and chief disciples. I 

reproduce the passage at S. III. 86 in full: 

Monks! Whatsoever ascetics or brahmins recollect 
their various former lives, so remembering all of them 
recollect one or other of the five khandhas of 
grasping (Daficupadanakkhandhe). What five? "Of such 
a body was I in time past (atitam adhiinam) 11 and so 
remembering, monks, it is the body only (ru-panfneva) 
that one recollects, or "of such feelings (evam 
vedand) was I in time past" and so remembering, monks, 
it is feelings alone that one recollects. [And so on 
for the remaining three khandhas: san^n^a: sankhara; 
vin"n-ana]. (48) 

Buddhaghosa then provides a series of instructions for a 

monk who wishes to attain the meditative faculty of 

iDubbenivasanussatin'dna. Again, it must be stressed that 

this is not claimed to be the method by which a Buddha 

recollects, for as Buddhaghosa stresses, such enlightened 

beings have no method in this respect. 
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(3.23) Buddhaghosa's instructions, then, fall into two 

parts: 'preliminary-work-concentration-knowledge 

(parikamma-samadhinanam)l and knowledge of the memory of 
^J - f ormer 1 ives (Pubbenivasanussatinana) In -the f irst stage 

the monk is instructed, upon attaining the fourth Jhanal to 

remember in reverse order everything he did and experienced 

that day, then the previous day, and so on through all the 

days of his (present) life, up to the moment of Patisandhi 

vinhana 22-23). At this point, the monk should make 

the death-moment (cuti-citta) of his immediately antecedent 

life his object (of consciousness). If the monk fails to 

penetrate further than the moment of Raýisandhi vihn'dna, 

Buddhaghosa's instructions are to repeat the whole process 

and this practice will improve his ability to remember, so 

eventually making it possible to attain memory-of-former 

lives, which is the second stage ( if 25-26). Buddhaghosa 

likens this process to the continual sharpening of an axe 

26). This retro-gressive. process of remembering (i. e. 

remembering events in reverse order) continues through to 

the second stage of pubbenvisasanussatinana, Buddhaghosals 

account of which I reproduce here: 

Therein, the knowledge that occurs taking as its 
object the period from the last (act of) sitting-down 
back to (the moment of) relinking is not called 
knowledge of past lives, -but it is called knowledge 
with (consciousness of the level of) preparatory-work 
samddh ; some also call it knowledge of the past. 
This (name) does not apply in the case of (the) 
rUpdvacara (consciousness that is called 
pubbeniv&sdnussati5dOA)- But there arises for the 
bhikkhu who has got beyond (the moment of) relinking 
a mind-door-adverting (consciousness) that takes as 
its object the nama-rUpa that occurred at the moment 
of death, and when this (consciousness) has ceased, 
four or five (javanas) run taking the same object; of 
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these (jLavanas by the method previously stated, the initial ones, called parikamma, are kamAvacara 
(consciousness) ; the last is a rUpavacara absorption- 
consciousness of the fourth 1hana. At this time, the 
knowledge that arises for him (i. e. the bhikkhu) with this (last named) consciousness is called knowledge of the recollection of past lives. By means of the sati 
associated with this knowledge, he remembers his 
former lives in generality and detail. ( 27)(49) 

(3.24) For Buddhaghosa, then, the epistemological 

content of the monk's memory can be described in terms of 

the fourteen moments which constitute the death-rebirth 

process, which may be tabulated, as follows: (50) 

1. atita bhavahaa 

bhavafiga calana 

Previous 3. bhavahga upaccheda 
Life 

4. manodvdniva iiana 

past bhavahqa- 
moment 

disturbance of 
bhavahga 

bhavahga 'cut off' 

'advertence through 
the mind-door' 

5 9. iavana limpulsions' 

10 11. tadarammana 'registering' 

12. cuti citta death-thought 

I Death I 

New 13. patisandhi-vin'_n'ana rebirth-linking 
Life consciousness 

14. bhavahga bhavafiga 

This process is a modified form of the mental process of 

perception. Buddhaghosa's analysis, then, is that when the 

monk's memory progresses from moment 13-12, four or five 

moments of javana (karmically operative limpulsions' or 

'cognitions') arise as part of his process of perception. 
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These Javana moments of consciousness take as their object 

the final moments of consciousness that occurred in the 

past life; the last of these Javana moments attains 

absorbtion at the level of the fourth jhAna, and it is this 

consciousness that constitutes 'pubbenivasanussatihanal. 

In short, this abhinn-a memory is a momentary process of 

perception of a momentary process that is past; this latter 

momentary process being (in conventional terms) a 'former 

life' ., This, then, is Buddhaghosals final word on the 

subject in terms of what this abhinfonfod memory involves. The 

rest of his discussion consists of a repetition of the 

'genesis' story as told in the Aggafind Sutta of which the 

phrase 'he remembers through many an aeon of dissolution, 

many an aeon of evolution, many an aeon of both dissolution 

and evolution' is the gloss. (51) 

Conclusion 

(3.25) The primary objective of this chapter was to 

establish whether or not pubbenivdsdnussatin'ApA is used in 

the Buddhist texts as an argument for rebirth. From the 

accounts that we have examined, it is clear that it is not. 

This is indeed unfortunate for many modern Buddhist 

apologists. For, as we shall see in Chapters 5 and 6, 

these people claim that the Buddha appealed to the fact 

that he could remember his former lives as sufficient 

reason to accept his teaching on kamma and rebirth as true. 

Not only that, but these writers claim that just such a 

reason retains its sufficiency for us today. 
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PART II 

THE WORLD OF MODERN BUDDHIST APOLOGY 
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CHAPTER 4 

THE RANGE OF MODERN BUDDHIST ARGUMENTS FOR REBIRTH 

Introduction 

(4.1) In Chapter 2, we examined the way the teachings 

of kamma and rebirth'were argued for in a selection of the 

texts as preserved by the Theravýýda tradition in Pali. Our 

examina ion revealed that the truth of rebirth as a fact is 

often simply presupposed in those texts which suggest that 

'wrong views' lead to bad karmic consequences. As such, 

the central finding of Chapter 3 was that the yogic 

meditative f aculty of pubbenivd sdnus sat in'ana was never 

regarded as a sufficient reason to accept the Buddha's 

teaching on kamma and rebirth. Indeed, in the one sutta 

that is devoted to the refutation of a sceptic on the 

teachings of kamma and rebirth (the Pivasi Sutta) the only 

appeal to the abhin"n^a faculties occurred in the moral 

context of Paydsils eventual conversion to the Dhamma and 

the karmic f ruitions wrought by his former scepticism. In. 

this chapter, I wish to examine the range of, 
_., 
ýLrguments that 

are advanced by contemporary Theravddin Buddhists f or kamma 

and rebirth. It is noteworthy that these arguments have 

been designed primarily for a Western audience. 

(4.2) The arguments f or rebirth that modern Theravadins 

advance are of four main types: empirical, metaphysical, 

theological and demythological. The Empirical Argument is 

by far the most important in the sense that it is generally 
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regarded as the most persuasive in Buddhist circles. As 

such, I wish to devote the remaining chapters of this 

t esis to this material, especially in terms of its 

philosophical credibility. For the moment, however, I wish 

to look at the remaining arguments for rebirth by first 

examining the argument which claims that only rebirth can 

explain the fortunes and inequalities of life; an argument 

that I shall label the 'Theological Argument'. 

The Theoloqical Argument 

(4.3) At Lake Wilderness near Seattle, on October 22nd, 

1976, twelve Indological scholars met to hold the first of 

three conferences on the concepts of karma and rebirth in 

Indian religious literature. Their results were published 

as a collection of papers entitled, Karma and Rebirth in 

Classical Indian Traditions. (1) In her Introduction to this 

volume, Wendy O'Flaherty reports that the initial task of 

these conferences w4-; Ls to formulate a working definition of 

the terms 'karmal and 'rebirth'. The scholars involved 

failed to do so, as they could not arrive at a consensus as 

to whether karma was a 'theory, a model, a paradigm, a 

metaphor, or a metaphysical stance' . 
(2) As such, they could 

do no better than to short-list two competing candidates, 

and B: 

The three essential constituents of a karma theory are 
A: (1) causality (ethical or non-ethical, involving 

one life or several lives) ; (2) ethicization (the 

belief that good and bad acts lead to certain results 
in one life or several lives); (3) rebirth. B: (1) 

explanation of present circumstances with reference to 

previous actions, including (possibly) actions prior 
to birth; (2) orientation of present actions toward 
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future ends, including (possibly) those occurring 
after death; (3) moral basis on which action past and present is predicated. (3) 

(4.4) It is certainly not my aim here to resolve this 

methodological problem which bedeviled the three 

conferences OlFlaherty was briefed to report on. Rather, 

my reason for reproducing the above two suggested 

definitions of karma is that they introduce a feature of 

the karma theory which is made much of in modern Buddhist 

apology, namely, the first clause of B, above: that karma 

explains the present existential predicament of sentient 

beings with reference to actions performed in previous 

lives. Modern proponents of rebirth (not all of them by 

any means, Buddhist) take this explanatory feature of karma 

and rebirth and transform it into an argument for rebirth: 

a theodicy. This argument I wish to label the 'Theological 

Argument', formally stated, runs as follows: 

1) The Universe is just. 

2) Suffering and inequality exist. 

(1) entails the proposition that there must be a moral 

reason for the existence of suffering and inequality. 

The karma hypothesis satisfactorily explains suffering 

and inequality. 

All existing 'non-karmic' theodicies are incoherent. 

Therefore, the karma hypothesis is true. 

Before assessing the credibility of this argument, I wish 

to reproduce two examples of it from the apologetic 

literature; both by modern Theravadin monks. 
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(4.5) As we saw in Chapter 1 (paras. 1.20-1.24), of 

what may well be regarded as the two main texts in the four 

Nikdvas devoted to kamma, the one (the culakammavibhafiga 

Sutta) is an answer to a layman's request to explain 

present disparities in human fortunes, the other (the 

Mahakammavibhafiga Sutta) discussed rewards and punishments 

as the results of past conduct. In the Cul. akammavibhafiga 

Sutta, the kamma hypothesis is certainly playing its 

explanatory role that we spoke of earlier; but from our 

former investigations in chapter 2, it should be obvious 

that such a role was never regarded, let alone deployed, as 

an argument for rebirth. (4) Nevertheless, this sutta is 

taken in that vain by some modern Buddhists. For example, 

in his discussion of the Culakammavibhafiqa Sutta, 

Nyanatiloka Mahathera says: 

How could we further explain that a child of righteous 
and bodily and mentally healthy parents and ancestors 
sometimes immediately after his birth,, shows 
characteristics and tendencies of a criminal type, 
perceivable by the shape of the skull, by facial 
expression, by the mental attitude and behaviour 
recognizable to ... psychologists? We may, therefore, 
rightly state that the Buddhist doctrine of Karma and 
Rebirth offers the most plausible explanation for all 
the variations and dissimilarities in nature. (5) 

The implication is clear: the explanatory power of kamma 

and rebirth indicates the truth of these beliefs. We can 

also see from Nyanatiloka's variation of the 'Theological 

Argument' that 'all the variations and dissimilarities in 

nature' are actually regarded as evidence for kamma; a 

rhetorical move which is impossible for the traditional 
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theistic faiths to which the existence of evil is a 

constant source of embarrassment in that it threatens to 

render the notion of an omniscient and benevolent creator- 

God incoherent. Hence, a believer in such a God could 

never regard the existence of evil as supportive of their 

faith, whereas, certain modern Buddhists regard evil (in 

the sense of suffering and inequality) as supportive of 

their world-view as expressed by the vocabulary of kamma 

and rebirth. The argument is advanced by another monk, 

Nyanaponika Thera: 

The recent crisis of theistic faith which has taken 
hold in the West has brought in its trail a moral 
crisis as well, for many of those who have lost their 
belief in a divine sanction for morality did not see 
any other convincing reason for obligatory moral 
conduct. Such individuals left without a sound 
foundation for ethics, either accepted materialist and 
political ideologies or allowed their conduct to be 
guided chiefly by self-interest. Yet, we find today 
also a growing number of those who seek for better 
alternatives. To them, the Buddha's teaching on the 
Wholesome and Unwholesome Roots of action [kamma] can 
offer a motivation and criterion of Good and Evil that 
is neither theological nor authoritarian, but is 
experimental, and has a psychological basis and an 
autonomous and pragmatic motivation. (6) 

(4.6) The question' we have- ' to consider, then, is 

whether Nyanaponika is here advancing a convincing 

argument. His argument is important as the 'crisis of 

faith' he talks of would seem to be real in terms of the 

consequences he discusses. For it would seem that f rom the 

popular literature on the subject, those Westerners who 

maintain some sort of rebirth belief often do so as a 

result of a dissatisfaction with traditional theistic 
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(7) theodicies. How, then, are we to assess the Theological 

Argument "21 Two questions would seem to suggest themselves: 

Is the Buddhist hAmmVrebirth theory a coherent explanation 

of suffering and inequality, and if so, would this entail 

it truth? 

(4.7) On the f irst question, scholars are divided. For 

example, Max Weber regarded the Indian doctrine of karma as 

'the most complete formal solution of the problem of 

theodicy 1 . 
(8) He goes on to claim that I (o) nly Buddhism has 

deduced from the transmigration of souls its ultimate 

consequences. This is the most radical solution of the 

problem of theodicy. 1(9) Again, Peter Berger regards what 
S- he calls the Ikarma-samara complex' as 'the most rational' 

theodicy (10) claiming that 'Buddhism probably presents the 

most radical rationalization of the theoretical foundations 

S- 
of the karma-samlara complex'. (") (Note again that Weber and., 

Berger are using the term Itheodicyl here to refer to an 

attempt to answer the general existential need to explain 

suffering and evil, rather than just the resolution of a 

prima facie conflict between the existence of suffering and 

God's alleged omnipotence and benevolence. ) Two Christian 

theologians, however - John Hick and Hans KUng - disagree, 

in that they claim that the Indian doctrine of karma (as if 

there were only one) cannot provide a viable theodicy (in 

the Weberian/Bergian sense). Now Hick is quite aware of 

the explanatory feature of the karma theory. Indeed, he 

suggests that one of the reasons why Indians believe in 
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karma and reincarnation is that the hypothesis makes sense 

of many aspects of human life in that 'rebirth solves the 

problem of the inequality of human birth and 

circumstances', (12) Ultimately, however, Hick finds this 
theodicy to be inadequate: 

: *I either there is a first life, characterized by 
initial human differences, or else ... there is no first life but a beginningless regress of incarnations, in which case the explanation of the 
inequalities of our present life is endlessly 
postponed and never achieved. For we are no nearer to 
an ultimate explanation of the circumstances of our 
present birth when we are told that they are 
consequences of a previous life if that previous life 
has in turn to be explained by reference to another, 
and so on in an infinite regress. one can affirm the 
beginningless character of the soul's existence in 
this way, but one cannot then claim that it renders 
either intelligible or morally acceptable the 
inequalities of our present lot. The solution has not 
been produced but only postponed to infinity. (13) 

The same objection is raised by Hans KUng: 

Can my present lot in life really be satisfactorily 
explained by a former lot? For this earlier state 
would have to be explained by a still earlier one and 
would thus imply an infinite series of rebirths. In 
the last resort this explains nothing ... 

(14) 

(4.8) Now, although Hick's and KUng's argument is 

clearly intended to apply to any theory of kamma, given the 

fact that neither indicates which particular conception of 

the idea they are attacking, it simply will not do as far 

as the Buddhist conception of kamma is concerned. For what 

is the problem of suffering that is being posed here? Is 

it the problem of explaining the inequalities of any 

being's life? If so, then the Buddhist kamma theory 

explains my present situation by reference to the causal 
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influences of my previous life. Of course, it is conceded 

that my previous life-situation is to be explained by 

reference to my life before that, and so on. It is also 

true that Buddhists believe that this cycle of rebirths to 

be beginningless (ancidi) (15 ) and thus there is an infinite 

regress here. However, it is not a vicious one, for there 

is no particular instance of suffering that is 

inexplicable. 

(4.9) Compare in this regard the problem of explaining 

my existence. I might offer an account in terms of certain 

deeds of my parents that resulted in my conception. Of 

course, the existence of my parents would have to be 

explained in terms of similar deeds of my grandparents, and 

the existence of my grandparents in terms of my great- 

grandparents, and so on. But, notwithstanding the 

possibility of this chain being infinitely regressive, when 

I have offered an explanation of my existence in terms of 

my parents' conception of me, have I really failed to 

explain my existence at all? 

(4.10) Thus each particular instance of suffering is, ex 

hypothesi, in principle causally explicable in terms of the 

prior occurrence of previous deeds of the sufferer. Hence, 

- there is no explanatory gap that the Buddhist theory of 

kamma fails to fill. Now someone might object that though 

each particular case of suffering is explicable in this 

way, yet the existence of the whole phenomenon of this 
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beginningless, chain of suffering is unexplained. But then, 

the Buddhist can reply with Hume: 

Tn such a chain too, or succession of objects, each part is caused by that which preceded it, and causes that which succeeds it. Where then is the difficulty? 
But the WHOLE , you say, wants a cause. I answer, that 
the uniting of these parts into a whole, like the 
uniting of several distinct counties into one kingdom, 
or several distinct members into one body, is 
performed merely by an arbitrary act of the mind, and has no influence on the nature of things. Did I show 
you that particular causes of each individual in a 
collection of twenty particles of matter, I should 
think it very unreasonable, should you afterwards ask 
me, what was the cause of the whole twenty. This is 
sufficiently explained in explaining the cause of the 
parts. (16) 

Likewise, in the Visuddhimagga, Buddaghosa emphasises that 

explanation has to stop at the knowledge of causation 

(paýicca samuiopada). To go further would be both 

unnecessary and wrong: 

... knowledge of (causal) origin forestalls wrong 
theories of cause that occur as f inding a reason where 
there is none, such as "The world occurs owing to an 

1107) Overlord ... 

(4.11) But perhaps this is not how Hick and KUng 

conceive of the problem of suffering at all. Maybe the 

problem of suffering for them is not the explanation of the 

existence of particular cases of suffering. This can 

indeed be done (at least in principle) by reference to the 

prior actions of beginningless 'agents'. Rather, Hick and 

Kung want what they call an 'ultimate explanation' of 

suffering. By this they don't mean an explanation of the 

causal chain of karmic deeds and consequences as a whole, 

thus committing the fallacy of composition. Rather, 
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perhaps they want to say that even if the existence of each 

contingent instance of suffering can be explained 

satisfactorily by the prior existence of the contingent 
deeds of the sufferer, the question 'Why is there suffering 

at all? ' arises. The existence of suffering in our world 

is a contingent fact about this world; there are possible 

worlds in which there is no suffering. If it is to be 

explicable at all, it cannot be explained in terms of other 

con ingent facts about the deeds of sufferers. This is 

what is meant by the demand for an 'ultimate explanation' 

of suffering. 

(4.12) Now the Buddhist answer to all this will be that, 

while individual instances of suffering are explicable by 

reference to kamma, the fact that suffering exists in our 

world at all (given that there are possible worlds in which 

it does not) is just a brute fact about our world. And 

this reply would seem to be perfectly reasonable. 

Explanation has to come to an end somewhere; there have to 

be some brute facts. The counter-claim that suffering is 

thus ultimately unintelligible is Just . an emotionally 

coloured response to the inevitable way that explanatory 

chains terminate. The 'ultimate explanation' that is being 

asked for just doesn't exist and to persist in demanding it 

is just to misunderstand the nature of explanation. 

(4.13) That this is so can be highlighted by 

consideration of a possible attempt to provide such an 

134 



'ultimate explanation'. Suppose we explain the existence 

of suf f ering in relation to God Is purposes. We espouse, in 

other words, some sort of 'soul-making' theodicy such that 

the existence of the contingent fact of suffering is 

explained by reference to its being required by God's plans 

for us to develop' morally as free persons, evolving 

eventually into 'children of God'. (Hick and KUng 

themselves, of course, espouse a similar theodicy). Now 

let's concede per argumentum that this both explains in 

some way the contingent fact of suffering and morally 

justif ies it. But is it an 'ultimate explanation' of 

suffering? Hasn't the contingent existence of suffering 

just been explained by the contingent fact of God's 

existence? Why does God exist? After all, he might not 

have. True, God is held to be a 'necessary being'* But 

that can mean either (i) that God is a logically necessary 

being; or (ii) that God is factually necessary being. The 

first option,, howeverr would seem to be open to grave 

logical objections. - one of the standard arguments against 

it is, as J. J. C. Smart states, that 1(n)o existential 

proposition can be logically necessary -ee 108) and he 

maintains, I liloqically necessary being" is a self- 

contradictory expression like "round square" 0 
(19) Indeed, 

with savage irony, J. N. Findlay thinks that Anselm exposed 

the unfortunate predicament of the idea of a necessary 

being when the latter formulated this concept: 

it was indeed an ill day for Anselm when he hit upon 
his famous proof. For on that day he not only laid 

bare something that is of the essence of an adequate 

religious object, but also something that entails its 
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necessary non-existence. (20) 

our first option, then, would seem to be incoherent, and so 

any explanation of the fact of suffering in terms of a 

logically necessary being is completely unsatisfactory. 

The second option is coherent, but only means that if God 

exists, then he exists eternally and his existence is not 

dependent on any other being. However, whether God exists 

or not is still a contingent matter; there are possible 

worlds in which he does not. Hence if we explain the 

contingent fact of suffering by reference to God's 

existence, we then have to explain the contingent fact of 

God's existence by reference to something else. And that 

'something else' cannot consist in contingent facts which 

themselves require explanation, and so on ad inf initum, for 

then it will be complained (as Hick and Kung do of karma) 

that the explanation 'has not been produced but only 

postponed to inf inity On the other hand, if we terminate 

our explanation with the contingent fact of God's 

existence, then we are insisting that God's existence is 

just a brute f act. But now it must be that either (i) 

appeal to brute fact is perfectly in order in explanation; 

or (ii) God's existence is ultimately unintelligible and 

hence so too is the fact of suffering that his existence 

was supposed to explain in the first place. 

(4.14) The trouble with adhering to the second option is 

that it makes everything 'ultimately unintelligible', for 

we have no idea of what an ultimate explanation of this 
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sort would even look like. This strongly suggests that 

this is far too stringent a conception of explanation. 

Explanation as we customarily understand it 

(paradigmatically, of course, in science) doesn't require 

anything so grand. True, for explanatory purposes we will 

take certain things to be just brute facts. But that 

doesn't mean that explanation by reference to these facts 

(e. g. that these are the laws of nature that obtain, though 

there might have been another set) isn't really 

explanation. Thus the explanation of individual sufferings 

by reference to the Buddhist theory of kamma would indeed 

be a satisfactory explanation and hence an adequate 

theodicy in the Weberian/Bergerian sense. 

(4.15) It will be obvious by now that the pattern of 

argumentation that I have been outlining is a replication 

of a. familiar debate about the soundness of the 

cosmological argument for the existence of God. One 

version of the cosmological argument,. (the First-Cause 

argument) is vitiated by its inability to exclude . an 

infinite regress of causes requiring no beginning. A 

second version of the argument (the contingency argument) 

claims that the regress excluded by the argument is a 

regress of explanation, not of events. Thus either (i) the 

regress of explanation goes back infinitely and there is no 

ultimate explanation of reality, it is a mere 

unintelligible brute fact; or (ii) underpinning it all is 

a self-explanatory reality. The curious point is that Hick 
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himself discussing the cosmological argument in his 

Philosophy of Religion, (21) admits that the dilemma here is 

an inconclusive one. The sceptic will take the first horn 

and admit that the existence of the universe is just a 

brute fact. It is the theist's inability to exclude this 

possibility that undermines the power of the cosmological 

argument as a proof of God's existence. Hick, of course, 

thinks that this sceptical manoeuvre means admitting the 

universe to be 'ultimately unintelligible'; a position he 

allows, nevertheless, to be logically unassailable. But- 

the sceptic need not concede even this description of his 

position. He can, after all, in principle explain any 

event in the universe; the 'ultimate explanation' which it 

is claimed he fails to provide is just, he might well say, 

an illusion. For the fact that nothing can be 'ultimately 

explained' does not entail the proposition that nothing can 

be explained. 

(4.16) The relevance of this to the problem of suffering 

is clear enough. If the problem of suffering is how to 

explain particular instances of suffering, then the 

Buddhist theory of kamma will do this all right by 

referring to the causal efficacy of the sufferer's previous 

deeds. However, if the problem of suffering is to give an 

'ultimate explanation' of why there is suffering at all, 

then the Buddhist theory of kamma won't do this-. For the 

Buddhist, the existence of suffering is just a brute fact 

about the universe. But what sort of 'explanation' is 
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being asked for here? How could anything be explicable in 
this 'ultimate' sense? For any proferered explanatory 

candidate would itself be in need of ultimate explanation, 

and if this regress is held to be a vicious one, then 

surely the only conclusion to be drawn is that this is a 

reductio ad absurdum of an over-stringent conception of 

explanatiofi. 

(4.17) So, it would seem that the Buddhist karma theory 

is secure in terms of its explanatory power. However, this 

is not to say that the theory is true since coherence does 

not imply truth, and it is on this point that the 

Theological Argument collapses. Let us remind ourselves of 

this argument: 

1) The Universe is just. 

Suffering and inequality exist. 

entails the proposition that there must be a moral 

reason for the existence of suffering and inequality. 

The karma, hypothesis satisfactorily explains suffering 

and inequa 1 y. 

5) All existing 'non-karmic' theodicies are incoherent. 

Therefore, the karma hypothesis is true. 

Even if we assume that all the premises of this argument 

are true,, the conclusion does not follow, since it is 

logically possible that an equally coherent and explanatory 

'non-karmic' theodicy might be formulated to rival the 

Buddhist one, and on these grounds alone we would be in no 

position to choose between them. Also, note that the 
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Theological Argument is circular by virtue of the fact that 
the first premise assumes the third premise and vice versa: 

a Buddhist cannot maintain that the universe is just 

without invoking the karma hypothesis thus begging the 

question of how one can know that the universe is just in 

the first place; there is no logical reason to suppose that 

the universe is just. Likewise, to reject the Buddhist 

karma theory as false on the grounds that it makes for an 
inadequate theodicy (h la Hick and KUng) , is to commit the 

same logical error. A good example of this is S. Pringle- 

Patterson, who rejects the concepts of 'Reincarnation and 

Karmal (he fails to stipulate which) as false on the 

grounds that such a universe would be vindictive. He 

argues: 

The doctrine seems open therefore to all the criticism 
to which the vindictive theory of punishment has been 
subjected in modern times and to which in most 
quarters it has succumbed. (21) 

(4.18) Pringle-Patterson is clearly assuming that the 

universe is not vindictive. The two sets of logical errors 

I... have been discussing, then, committed by both the 

proponents and critics of the Theological Argument can be 

formalised, as follows: 

1) The universe is just. 

2) The karma hypothesis explains suffering and inequality 

most coherently. 

Therefore, the karma hypothesis is true. 

1) The universe is just. 
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2) The karma hypothesis is an inadequate/unjust theodicy. 

Therefore, the karma hypothesis is false. 

Taken together, these arguments have contradictory 

conclusions, yet they are both invalid for similar reasons. 

The invalidity of the second argument is that of regarding 

a proposition as false just because it does not explain 

what we want it to explain. The invalidity of the first 

argument is that of regarding a proposition as true just 

because it does explain what we want it to explain: 

coherence does not imply +-ruth. 

(4.19) So, although Buddhists would be able to rebut the 

kind of charge Hick and KUng wish to level at the Buddhist 

karma theory, they would be unable to capitalise upon this 

strength by transforming it into an argument for their 

conception of karma and rebirth since, as I hope to have 

shown, the Theological Argument is invalid. 

Sketch for a Proof of Rebirth 

(4.20) The title of this section is taken from a paper 

by the Theravddin monk Nai)avira Bhikkhu, (23) in which he 

attempts to prove the Buddhist doctrine of rebirth by means 

of metaphysical argument. Raýiavlra is sceptical as to the 

worth of those cases of people who claim to remember 

'former lives' and maintains that any convincing proof of 

rebirth must be generated by a Priori reasoning: 

This proof, to be absolutely convincing at all times, 

must be based on what is at all times to hand, namely 
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our immediate experience. So the question narrows itself down to this: Given that actual facts of experience as we may at any time observe them do we find any characteristics that entail rebirth? (14) 

(4.21) The aim of 114avlrals argument is to establish 

the pre-existence of beginningless agents. As a Buddhist, 
_j - _r 

Nanavira does not aim to establish the beginningless pre- 

existence of a 'soul' or 'I-agent'. i. e. a metaphysical 

entity underlying change, the function of which is to 

secure identity over time. Rather, Niiapavlra subscribes to 

the concept of the person as a 'continuity' that we 

described in Chapter 1: that what appears to be a 

continuing and identical person or self is nothing more 

than a series, or 'stream' of discrete elements (dhammas) 

undergoing a constant, but patterned; process of change in 

an objectively-given time sequence. Naýiavira argues that 

this concept of the person is revealed by the structure of 

experience. He takes as an example of this the desire to 

drink sweetened, rather than unsweetened, tea: 

It is my nature (or habit) to take sugar in my tea. 
But suppose (for any reason that any physiologist may 
care to assume) I begin to f ind that each time I sugar 
my tea I am afflicted with nausea, though if I take it 
unsweetened nothing unpleasant happens. Before long, 
the idea (or image) of sweet tea will be associated 
with the idea of nausea, though the idea of 
unsweetened tea will not ... and this is because the 
former association of the idea of sweet tea and the 
idea of bodily well-being is no longer satisfactory - 
it results in nausea. In other words, my nature 
becomes not to take sugar in my tea and to drink it 

without 0 
"5) 

In characteristic Buddhist style, NanavTra argues (4.22) 
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that such observations on our experience reveal that what 

we regard as the 'self' is constantly changing: 
It may be seen, therefore, that the whole of our experience is nothing else but a continual reversing of our nature on one level or other. (26) 

V 
Nanavira is keen to point out, however, that this process 

of change is not chaotic or random, but a conditioned and 

patterned one: 

My nature then has changed; a fresh nature has 
replaced the old. But the old nature has not merely been replaced (as one might replace a broken cup with 
a new one after throwing away the pieces) ; it has been 
utterly destroyed. How is this? By the simple fact 
that the new nature is exactly contrary to the old: formerly it was my nature to sugar my tea,, now my 
nature is not ' 

to sugar my tea. But - it may be 
objected - you still drink tea; there is no change at 
all in that. And this is true: although I have given 
up drinking sweet tea (which now nauseates me because 
of its sweetness), still I find tea refreshing when I 
am tired and I drink as much as before, but 
unsweetened. There has undoubtedly been a complete 
reversal of my nature, but only to a certain level; 
and that is always the case in our normal life we may 
observe for ourselves - we never change all our habits 
all at once. (27) 

(4.23) We can see here in Naiýavlrals simple 

illustration, that he is clearly alluding to the concept 

often found in the texts, of Isantatil that we examined in 

Chapter 1; that of an on-going, growing dynamic sequence in 

which the later portions develop out of the earlier ones in 

a maturation-like process, just as milk gradually develops 

into curds , then butter, then ghee (see paras. 1.4 -1.7) . It 

s upon this fact of impermanence that Kaýiavlra constructs 

his proof of rebirth: 

our present nature, then, at any given level, remains 
constant until such time as it ceases to be 

satisfactory, whence it gives place to an exactly 
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contrary nature ... My nature, at any level I care to 
consider it, is built on the ruins of a past nature. The fact that I now have a nature at all requires that 
I must have had a past nature; for my present nature, in a sense, is my past nature ... And future 
existence? By observing our present 

' 
experience we see that it has the structure of an autonomous system determining its own changes from one stable attitude to another ... In other words, our experience has a 

structure such that it must continue independently - time cannot stop it 0 
(28) 

(4.24) Although Rianavi-ra's argument is simplistic, it 

does rely upon an interesting pattern of reasoning which is 

worth examining. The Metaphysical Argument, as I have 

called it, formally stated, runs as follows: 

1) Every event has a cause. 

2) Not every mental event is totally caused by physical 

events. 

entails the proposition that the first conscious 

moment of a being's life was not physically caused. 

entails the proposition that the first conscious 

moment of a being's life is caused by a-mental state 

occurring before conception. 

Therefore, rebirth is true. 

At first blush, the argument looks convincing, but 

upon closer examination is seen to be circular by virtue of 

the fact that the argument can succeed if and only if the 

Buddhist account of the mind-body relation is true, which 
4' 

is what the argument is out to establish in the first 

place. one of our findings in Chapter 1 was that physical 

continuity is broken in the death-rebirth moment (cuti- 
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citta; pa-ýisandhi vijn'-n'Tipa) whilst psychological continuity 
is not. This quite obviously commits the Buddhist to some 

version of psycho-physical parallelism, i. e. that a 

sentient being is a two-strand causal series (santati) 

comprising both a chain of physical dhammas and a chain of 

mental dhammas; the 'chains being related co-ordinately but 

not causally. The problem with the Metaphysical Argument 

is that it assumes this concept of the mind-body relation. 

Moreover, the Buddhist who wishes to advance the 

Metaphysical Argument would not only have to prove this 

version of psycho-physical parallelism, but also that 

consciousness really does survive the death of the body in 

the way the Buddhist texts say it does (i. e. through the 

operation of dependent origination) and also that the pre- 

natal mental events which conditioned the first such event 

of my present life were also of a sentient being (i. e. 'my' 

former life). For there is no logical absurdity in the 

proposition that the first conscious moment of my life was 

- caused by a divine mental state, namely, God. Nor is there 

any logical reason to assume that even if the Buddhist 

version of psycho-physical parallelism is true, that the 

last conscious moment of my life should cause another. Why 

shouldn't this process simply stop with the death of the 

body? After all, according to the Buddhistf consciousness 

will only continue if it is unenlightened and therefore has 

generated kamma to propel it, but the Metaphysical Argument 

fails to prove the existence of karmic conditioning since 

it relies upon this idea for its success,, and so we have 
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come full logical circle. 

(4.25) If we now return to our formalised account of the 
Metaphysical Argument, we should be able to see that circle 

at once. Premise (2) assumes that not-every mental event 
is totally caused by physical events. Not only that, but 

it must assume that the Buddhist notion of karmic 

conditioning is also true since premises (3) and (4) are 

held to be entailed by (2). But (3) and (4) only follow if 

it can be shown that karmic conditioning exists, which is 

what the Metaphysical Argument is out to prove in the f irst 

place. 

(4.26) In a highly interesting paper, (29) Roy Perrett 

considers a more sophisticated version of the Metaphysical 

Argument than Ndnavirals, as formulated by the Buddhist 

philosopher, Santarakqita. (30) Perrett is aware of the 

problem of circularity that I have illustrated here, but 

uses a disappointing argument in an attempt to resolve it: 

it seems that there is in fact evidence to suggest 
that some mental states are not totally physically 
caused. In dreams or imaginings, for example, the 
mind can apparently work independently of external 
physical stimuli. Perhaps, then, some mental states 
could even occur independently of any physical 
cause. (31) 

The retort to this argument is that even if it is true that 

in the dream-state the mind works independently of external 

stimuli (and we have no reason to believe this). it still 

wouldn't prove that the mind can dream independently of a 

brain. What the Metaphysical Argument needs to prove is 
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some version of psycho-physical parallelism, and secondly, 
that psychological continuity is dependent on kamma. The 

Metaphysical Argument fails to do either. 

The Demythological-Argument 

(4.27) The Demythological Argument - the last of the 

arguments we shall consider in this chapter - attempts to 

present the Buddhist vocabulary of kamma and rebirth as a 

product of an early stage of intellectual evolution. Such 

a vocabulary, the argument runs, is mythological and must 

therefore be demythologised to enable the modern Western 

mind to make sense of it and accord it credibility. 

(4.28) The Demythological Argument, then, has been most 

forcefully advanced by the Thai Theravadin monk Buddhadasa. 

(32 (33) In his Another Kind of Birth ) and other publications F 

Buddhadasa argues that the doctrine of rebirth formed an 

essential part of the world-view which the Buddha inherited 

and took for granted. Thus the Buddha accepted that the 

goal of all spiritual striving was nibbana, release from 

rebirth; consequently he interpreted his own experience of 

enlightenment as the attainment of that goal. His 

descriptions of his attainment and the way leading to it 

were, and still are, intelligible to those sharing that 

same world-view. However, Buddhadasa argues, they are 

largely meaningless to anyone with a different world-view, 

unless they can be 'translated' into an appropriate 

conceptual idiom. The task of such a 'translation' is the 
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one that Buddhadasa sets himself. 

(4.29) Buddhadasa's starting point is the recognition 
that the rebirth doctrine presents difficulties of 
interpretation: 

The main difficulty lies in the interpretation of the 
word 'birth'. Most of us don't understand what the 
word 'birth' refers to and are quite likely to take it 
in the everyda sense of a physical birth from a 
mother's body. (V) 

Buddhadasa widens the I everyday sense I of the word I birth IF 

maintaining that 'birth' must be understood as referring to 

a psychological process: 

Now we hear talk of rebirth, birth again and again, 
and the suffering that eventually goes with it. Just 
what is this rebirth? What is it that is reborn? The 
birth referred to is a mental event, something taking 
place in the mind, the non-physical side of our make- 
up. (35) 

He goes on to identify this mental event: 

"Birth" refers. to the arising of the idea "I am". If 
at some moment there arises in the mind the false idea 
"I am", then at that moment the "I" has been born. 
When this false idea ceases, there is no longer an 
"I", the "I" has momentarily ceased to exist. When 
the "III again arises in the mind, the "I" has been 
reborn. (36) 

Therefore: 

birth means in Dhamma language, the arising of the 

idea "I" and "me and not, as in everyday language, 

physical birth from the mother's womb, (37) 

(4.30) So, for Buddhadasa, expressions like 'the idea of 

"I'll refer not simply to self-centred thoughts but to a 

psychological process of identification with mental 

content. That identification arises from a fundamental 
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ignorance (Ayjjj_a) regarding the nature of thought and 
entails affective attachment (taphd; updddna) to the 
content of thought 

- Buddhadasa suggests that this could be 

expressed in terms of the birth metaphor thus: 'The father 

and mother of the IIIII-delusion are ignorance and craving or 

clinging' . 
(38) Rebirth, then, the arising and falling of the 

am conceit (asmi-mana) coincides with the arising and 

falling of aviiia, tanha, and upiidana. So, upon this 

interpretation of the concept of rebirth, Buddhadasa 

constructs 

saTsara. 

(4.31) 

a completely psychological conception of 

Buddhadasa's ideas have certainly caught the 

imagination of certain Western scholars. For example, R. 

Bucknell and M. Stuart-Fox, both Buddhologists, have argued 

that: 

Buddhadasa's interpretation [of rebirth] ... not only 
removes the doctrinal obstacles to Western acceptance 
-of the Buddhist meditative path; it also renders 
intelligible the higher stages of that path, thus 
providing practising m editators with a set of 
instructions for the progressive development of 
liberating insight. (39) 

(4.32) What lies behind this claim of Bucknell and 

Stuart-Fox is their application of Buddhadasa's 

demythologised concept of rebirth to the Pali accounts of 

the teviiid; accounts, they claim, to be 'unintelligible' 

to modern Westerners. (40) The demythologised account of the 

tevilia, then, Bucknell and Stuart-Fox schematise, as 

f ol lows: (41) 
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Recollection of former 
existences 

Observing death and 
rebirth of other beings 

3. Destruction of the 
cankers 

Retracing thought 
sequences 

Observation of 
linking -: 

Awareness 

The explanation of this re- interpretation of the tevilia, 

then, is simple. The first of the tevi-i-ja is reduced to 

the meditative practise of retracing one's thought 

sequence. So, if I were to have the thought- sequence A, B, 

C, F D,, the first of the tevilia would involve the recalling 

of the sequence as D, C, B, A. As for the second of the 

tevi-ria, the re- interpretation takes the form of an 

examination of the I links' between successive thoughts; how 

each thought conditions its successor. The last of the 

tevijjd is simply the exercise of 'watching' the activity 

of one's mind which, once perfected, will 'destroy the 

fundamental delusion regarding the nature of thought, 

namely the idea that there is an "I", a "thinker of the 

thoughts". j (42) 

(4.33) Following Buddhadasa, then, Bucknell and Stuart- 

Fox claim to have taken the Buddha's 'culture-dependent' 

description of his meditative experience and 'translated' 

it into a more familiar but equally culture-dependent 

conceptual idiom. Such a task is likewise considered 

necessary by John Hick who, in this Death and Eternal Life, 
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argues that the Buddhist concept of rebirth, when shorn of 
its 'mythical elements', becomes an acceptable view for a 
Westerner to adopt. (43) In the light of Western re- 
interpretations of certain Christian concepts, such as the 

fall of man and original sin - 'now seen by most educated 
Christians as a profound religious myth' (44) 

- Hick regards 
it as the theologian's task to discern what the 'real' 

meaning rebirth has as a mythological construct. He 

regards this as essential to the survival of Buddhism, as 

the progress of science and technology within the 

traditional Buddhist cultures may gradually lead to belief 

in rebirth becoming a 'dead letter'. (45) 

(4.34) Under Hick's demythologised account of the 

Buddha's teachings, kamma and rebirth are confined to this 

life only, and constitute nothing more than''a prescriptive 

humanitarian ethic: 

The moral teaching of karma is the claim upon us of 
this non-self -regarding outlook. If the reincarnation 
doctrine is a religious or ethical myth, this, surely, 
is its positive significance. (46) 

And,, more explicitly: 
see 

if we discount the stories of the supernatural 
powers of remembering one's former lives and of seeing 
other people's karmic histories, it is possible that 
the Buddha's 

, 
anatta ('no-soul') doctrine has ethical 

as well as metaphysical import, and is a call to a 
selflessness in which the idea of individual karma no 
longer has any meaning. Perhaps he was teaching both 
that there is no continuing self to be reborn to bear 
the consequences of its present actions and also that 

we must be equally concerned about the consequences of 
our actions on others within the karma of 
humanity* (47) 

As such,, Hick concludes his discussion by citing with 
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admiration Buddhadasals work, labelling it a 'Buddhist 

Existentialism'. (48) 

(4.35) So, how persuasive is the Demythological Argument 

to the Western thinker? Clearly,, it is attractive to 

someone like Hick who is a Christian (and therefore someone 

who does not believe in rebirth) trying to sympathetically 

appropriate this Buddhist material. In this sense, then, 

the Demythological Argument is successful. I wish to 

argue, however, that this success is only gained at 

considerable cost. For when the Buddhist doctrine of 

rebirth is Idemythologised' (Hick), or 'translated' 

(Buddhadasa) in order that Westerners may subscribe to it, 

it loses much of its explanatory power, in terms of a 

theodicy. If death is equivalent to annihilation, as the 

Demythological Argument would seem to suggest, then how 

would Buddhists maintain that the Universe is just given 

that the doctrines of kamma and rebirth are not literally 

true? Secondly, how would Buddhists rationalise their 

ethical system? For surely, the only., reason I have to keep 

the precepts is to'secure better rebirthsf thus eventually 

facilitating 'my' eventual release from rebirth: nibbýna. 

But if kamma and rebirth are not literally true, then how 

can it be rational to perform skilful actions (kusala- 

kamma) and avoid unskilful actions (akusala-kamma). -1 

Lastly, if the soteriological goal of Buddhism is escape 

from rebirthf then what sense can one make of a 

demythologised 'escape'? As we saw (para. 4.32) . Bucknell 
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and Stuart-Fox clearly saw this as nothing more than an 
'awareness' 'of the fundamental delusion regarding the 

nature of thought, namely that there is an "I" a "thinker 

of the thoughts"'. However, if rebirth is (literally) 

false, then the motivation to meditate in order to perfect 

this state of 'awareness' is no more rational than to keep 

the Buddhist precepts, since according to the 

Demythological Argument, death is the end for all of us, 

irrespective of our spiritual status. 

(4.36) It would seem, then, that although the 

Demythological Argument is attractive to certain Western 

thinkers, like Hick, it has disturbing philosophical 

consequences which are not easily resolved, if at all. One 

final point. Modern Western Buddhist monks tend not to 

talk of kamma and rebirth in the textual sense of 

'continuities' spanning countless lives, but in the 

demythological sense of changes of mood, character, tastes, 

and so on; very much in the style of Buddhadasa. The 

following passage from a Dhamma talk of Ven. Ajahn Sumedho 

is typical: 

0" * if you watch the way things operate independently 
of yourself, you begin to understand that re-birth is 

nothing more than desire seeking some object to absorb 
into which will allow it to arise again. This is the 
habit of the heedless mind. When you get hungry, 
because of the way you've been conditioned, you go out 
and get something to eat. Now that's an actual re- 
birth: seeking something, being absorbed into that 

very thing itself. Re-birth is going on throughout 
the day and night, because when you get tired of being 

reborn you annihilate yourself in sleep. There's 

nothing more to it than that. (49) 
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This indeed sounds like a demythologised account of kamma 

and rebirth. However, I think it would be fairer to 

categorise Sumedhols account here as a monk being 

consistent with the Buddha's message: that to engage only 
in theoretical speculation about doctrines and beliefs is 

not conducive to the frame of mind which is essential for - 

meditational practice and the attainment of nibbana. The 

c assical parable of the arrow illustrates this point 

nicely: a man struck with a poisonous arrow should be 

concerned with removing the arrow and getting well rather 

than be interested in purely theoretical questions about 

the nature of the arrow, who shot it, and so on, which have 

no practical soteriological utility. The moral is that one- 

should only be interested in truths which have practical 

bearing on one's spiritual life (M. I. 429). As such, 

Sumedho's account of rebirth is not a 'translation' of the 

textual conception of rebirth (like Buddhadasals), but 

merely a practical application of it. As Sumedho says: 

Kamma is a subject people like to talk about; to 
speculate about with opinions and - views concerning 
what we were in the past and what might become of us 
in the future; about how our kamma affects someone 
else's and so forth. What I try to do is point out 
how to use these. Kamma and rebirth are words; 
they're only concepts that point to something that we 
can watch. It's not a matter of believing in kamma 

, or 
disbelieving, but of knowing what it really is. c5u) 

The aims of the present doctoral thesis are, no doubt, ones 

at which Sumedho would quietly smile. However, the fact 

remains that our task here is not soteriological. In 'this 

respect, the Demythological Argument is unsatisfactory 
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since, like all the other arguments we have so far 

considered in this thesis, it has failed to allay our 
scepticism and speculation with 'opinions and views 
concerning what we were in the past and what might become 

of us in the future. ' 

Conclusion 

(4.37) In this chapter, we have considered three 

arguments that have been formulated by modern Theravada 

Buddhist writers for their conception of kamma and rebirth. 

(4.38) The Theological Argument was an attempt to prove 

the viability of the kamma, theory as a convincing theodicy 

vis-a-vis the failure of 'non-karmic' theodicies. We found 

that although the Buddhist kamma theory was able to 

withstand the kinds of attack made upon it by the likes of 

Hick, KUng, and Pringle-Patterson, Buddhist apologists 

would be unable to capitalise upon this in terms of 

demonstrating its truth, by virtue of the simple logical 

principle that the fact that a theodicy is coherent (where 

others aren', t) does not entail its truth. 

(4.39) The Metaphysical Argument was seen to be circular 

in that it assumed the truth of the doctrine of karmic 

conditioning, the truth of which it was meant to establish 

in the first place. This is an issue that may well re- 

emerge in our discussion of rebirth and verification in 

Chapter 8. 
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(4.40) Lastly, the Demythological Argument was, in a 

sense, found to be self-defeating in its attempt to solve 

any potential conceptual difficulties of kamma and rebirth 

by virtue of its denial of the literal truth of the 

propositions that make up these concepts. 

(4.41) Only one argument of modern apology for rebirth 

remains to be examined: the Empirical Argument. This, as 

we have already indicated, rests upon empirical case- 

studies of people who claim to remember former lives, and 

is regarded by Buddhist advocates of rebirth to be the most 

conclusive argument of all. Its importance, therefore, 

warrants careful consideration, and so the remaining four 

chapters of this thesis will be devoted to it. 
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CHAPTER 5 

'CASES SUGGESTIVE OF REINCARNATION' 

Introduction 

(5.1) In Chapter 3, we found that although the yogic 

. -a- f aculty of pubben ivdsanus sat inana may have been regarded as 

a means by which the knowledge of the history of one's 

career in saTsdra could be gained, it was not appealed to 

as a reason (sufficient, or otherwise) to believe in 

rebirth. This finding contrasts with the work of certain 

modern Buddhist writers who claim that the attainment of 

pubben ivasanus sat in'a. iýa is at least a sufficient condition 

for the verification of the Buddhist doctrine of rebirth, 

and that the doctrine of rebirth had its epistemological 

genesis in pubbenivdsdnussatin'dna.. It is not my purpose to 

discuss the credibility of the view of Buddhist 

epistemology of which this analysis of 

ioubbenivasanussatinana is a result. (') Rather, my interest 

is in the fact that these writers are the staunchest 

advocates of the Empirical Argument for rebirth. These 

advocates of the Empirical Argument cite case studies of 

people who claim to remember 'former lives' as empirical 

verification of rebirth. Such a faculty, the argument 

runs, is qualitatively the same as the memory faculty of 

io bbenivdsdnussatifid; iA. The question we have to address, 

then, is-- whether pubbenivasanussatinan. A could constitute 

proof of the Buddhist doctrine of rebirth for us today, as 

these writers claim. The case studies they cite are of two 
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main types: those subjects who apparently remember events 
which took place prior to their birth during a hypnotic 

trance (hereafter, 'hypnotic regression'), and those 

subjects (usually children) who spontaneously recall 

similar type memories (hereafter, 'spontaneous recall'). 

(5.2) In this chapter, then, I wish to do two things: 

(i) examine the characteristics of both types of these case 

studies, and (ii) demonstrate the importance of these case 

studies to modern Buddhist advocates of rebirth. 

The Buddhist Empiricism Thesis 

(5.3) Since the time Western scholars came to be 

interested in the study of Buddhism, we find various views 

expressed on the nature of early Buddhist thought, 

especially in comparison with the different trends in 

Western philosophy. one of the pioneers in this field, T. 

W. Rhys Davids, whose main studies in Buddhism were 

confined to the Theravada Canon, especially the Pali 

Nikdvas, claimed at a very early date a relationship 

between Buddhism and the positivistic thought of the French 

philosopher Auguste Comte. (2) Following -this, we f ind a 

number of scholars making random observations on the 

modernistic trends in Buddhism. For. example, H. H. Price, 

speaking on the appeal of Hinavana Buddhism to the 

Western mind, remarked that I there are indeed some passages 

in the early part of the Questions of King Milinda which 

have a modern ring, and might almost have been written in 
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Cambridge in the 19201s. 1(3) Again, Edward Conze finds many 

parallels to Buddhist thought throughout the whole history 

of Western philosophy, (4) but especially in the work of F. 

H. Bradley, whose work Appearance and Reality(') is, for 

Conze ,I the exact equivalent of the Madhyamika position 1. (6) 

Even when in a slightly more sceptical mood, Conze finds 

that David Hume's 'denial of self ... corresponds, well to 

the picture of Pali Buddhism' . 
(7) None of these themes was 

worked out in full until K. N. Jayatilleke made an 

exhaustive study of almost all the material, especially 

that embodied in the Pali Nikayas, in an attempt to show 
v 

that early Buddhism compares with modern Western Empiricism 

with the exception that unlike Western Empiricism, Buddhism 

recognises the validity of the data of extrasensory 

perception and of the experiential content of mysticism. (8) 

Jayatilleke's work has been widely influential and may be 

seen as the genesis of the attempt which seems to have been 

made in the modern (Sinhalese) Buddhist world to interpret 

early Buddhist thought as a form of post-Humean 

positivistic empiricism, ii. e. the Anglo-American tradition 

of Hume, Mill, James, Russell, and Ayer. For example, two- 

of Jayatilleke's former students, D. J. Kalupahana and 

Dharmasiri have similarly interpreted early Buddhism (i. e. 

the Buddhism of the five Nikdyas) as a form of empiricism. 

Kalupahana follows Jayatilleke's thesis and applies it in 

order to compare early Buddhism with logical positivism. (9) 

Dharmasirl, on- the other hand, picks up the Buddhist 

empiricism refrain in order to contrast a 'rational, 
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scientific, and empirical, orientation in early Buddhism 

with an 'irrational, baseless, one in Christianity. (10) We 

wish to examine the credibility of this thesis. Let us 
first see,, then, how the case for the Buddhist Empiricism 

Thesis is argued. 

(5.4) In his Early Buddhist Theory of Knowledge, 

Jayatilleke says: 

:.. perception (normal and paranormal) and inductive 
inference are considered the means of knowledge in the 
Pali Nikayas. The emphasis that 'knowing' (Janam) 
must be based on 'seeing' (passaT) or direýt 
perceptive experience makes Buddhism a form of 
Empiricism. We have, however, to modify the use of 
the term somewhat to mean not only that all our 
knowledge is derived from sense-experience but from 
extrasensory experience as well ... Early Buddhism 
should therefore be regarded not as a system of 
metaphysics but as a verifiable hypothesis discovered 
by the Buddha ... 

(11) 

And, again: 

We f ind at the same time that many of the doctrines of 
Buddhism are claimed to be inductive inferences based 
on the data of extra-sensory perception. In this 
respect, extra-sensory perception is treated at the 
same level as normal perception and it is considered 
possible to make both valid and erroneous inferences 
on this data. (12) 

Therefore: 

For the Positivist, a statement to have meaning must 
be in principle verifiable but verification for him is 

solely in respect of sense-experience, whereas the 
Pali Nikayas would admit extra-sensory experience as 
well. (13) 

(5.5) The reasons which Jayatilleke believes justify 

the extension of the term 'empiricism, to include early 

Buddhism are: 
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It is held that the data of intuitive experience may 
be misintA-rnY-g+-, g, -1 and erroneous inferences drawn from 

it; 

2) Buddhism makes no claim about mystical knowledge 

derived from an unaccountable, allegedly supernatural 

force, instead basing its knowledge-claims on a view 

of the natural development of the mind in accordance 

with causal processes; 

3) Buddhism does not regard the content of meditative 

experience as identical with ultimate reality; and 

It does not reject normal perception but uses it as 

the materialists do, as a basis for drawing many of 

its conclusions. 
(14) 

(5.6) At the heart of Jayatilleke's conception of 

'Buddhist Empiricism' and that of his former students,, 

Kalupahana and Dharmasiri, is the notion that it is a 

justifiable extension'of the term 'empiricism' to have it 

cover the mind as a sixth sense where this concept of mind 

includes abhiH'5a. Indeed, Jayatilleke maintains that all 

of the Buddha's teachings had their epistemological genesis 

in the abhinn^jd faculties. Taking kamma and rebirth as an 

example, then, Jayatilleke says 

The Buddhist theory of survival has its origin in the 
Enlightenment of the Buddha and not in any traditional 
Indian belief - It is said that it was on the night of 
his Enlightenment that he acquired the capacity to 
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know his prior lives. (15) 

According to Dharmasiri, the Buddha advocated the theory of 

rebirth on two grounds: 

One was a moral ground. Trying to account for the 
lowless and excellence seen among human beings, he 
explained it in terms of the good and bad deeds done 
in their past lives. The other ground was that of 
verifiability. He said that anybody who developed the 
powers of paranormal vision could verify these 
truths. (16) 

And in Kalupahanna's account of rebirth, we find a similar 

pattern of argument: 

0.. according to early Buddhism consciousness survives 
only if established in a new psycho-physical 
personality. In this manner, a continuity- is 
maintained on the basis of the psychic personality, 
and, as the Buddha himself claimed, knowledge of one's 
past (i. e. pubbenivýsanussatiffaiý, ý, retrocognition) 
follows in the wake of memory. 

(5.7) Aligning Buddhism with Western empiricism may be 

seen from the point of view of Buddhist apologetics to 

offer some advantages. The scholars whose work I have 

outlined in this section regard both the prestige of 

science and the popularity of empiricism in the west as 

factors which can be harnessed in support of the Buddhist 

doctrine of rebirth. The fundamental claim which these 

three scholars make is that the Buddhist doctrine of 

rebirth can be confirmed thought memory in the same way 

that 
_a 

scientist can confirm a hypothesis through 

experimentation. 
(18) And the scientific confirmation of 

rebirth is, for these scholars, provided by case studies of 

people who have claimed to remember 'former lives'. The 

following quotations from Jayatilleke, Dharmasiri, and 
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Kalupahana demonstrate the importance these case studies 
have for these scholars. First, Jayatilleke: 

There is reliable evidence that certain children are born with memories of a previous life, which 
correspond to those of a real life of a dead person 
and that they could not have acquired these memories by any social contact with the dead person's friends 
or relatives in this life (Ian Stevenson, Twenty Cases 
Suggestive of Reincarnation, 1966). There is also 
evidence that hypnotized subjects regressed to a 
prenatal period give accounts of prior lives which 
they claimed to have lived and which have been partly 
historically verified as factual (Morey Bernstein, The 
Search for Bridey Murphey, 1965). (19) 

Next, Dharmasiri: 

In modern times various forms of experiments have been 
made to prove the existence of rebirth. The most 
outstanding experimenter in this field is Ian 
Stevenson whose major work, 'Twenty Cases Suggestive 
of Reincarnation I, tries to make a scientific case for 

(20) the existence of rebirth. 

Finally, Kalupahana: 

Aside from the possibility of verification through 
extrasensory perception, there are innumerable 
instances of people, especially children, who remember 
their past lives; these are being carefully studied 
and recorded. In addition, valuable evidence is 
supplied by people under hypnosis. (21) 

(5.8) The case studies of the sort referred to in the 

above quotations are not just important to those Buddhists 

who subscribe to the Buddhist Empiricism Thesis. (22) 

However, Jayatilleke and his followers have certainly been 

the staunchest advocates of such case studies. 

(5.9) Having demonstrated the importance of such 

parapsychological research to Buddhist advocates of 

rebirth, it would now be appropriate to take a closer look 
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at this body of 'evidence' that plays such an important 

part in so much contemporary Buddhist discussions of the 

rebirth doctrine. 

Hypnotic Reqression 

(5.10) So-called 'past-life regressions' are fascinating 

psychological events in which subjects may show striking 

changes of mood, speech, and behaviour. Subjects may show 

a convincing sense of vividness and certainty as they claim 

to be in other locations and other periods in history. 

They may exhibit foreign accents and xenoglossies. (23) They 

claim to have different names and identities, and may claim 

to belong to the opposite sex. Often they display funds 

of information that are surprisingly appropriate to the 

personalities they claim to be. 

(5.11) Regressions are quite easy for hypnotists to 

induce, and many people seem capable of having them. In a 

study of fifty-three college undergraduates, R. A. Baker(24) 

reported that over 90% produced both past and future lives. 

R. Kampman, (25) on the other hand, induced past-life 

regressions in only 7% of a sample of Finnish students(26) 

and in 41% of a sample selected for hypnotic 

responsivity. (27) Some authors (e. g. R. Grossl; (28) H. 

Wambach(29)) have obtained over a thousand cases based on 

relatively brief and superficial contact with their 

subjects. Past-life regressions seem to occur even in 

sceptical individuals who do not believe in them. (30) 
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(5.12) None of the behaviours exhibited in past-life 

regressions suggest paranormal phenomena (with the possible 

exceptions of paranormal knowledge and responsive 

xenoglossy) because similar alterations of mood, speech, 

perception, and identity can be produced in hypnotic 

subjects without regression. I. Stevenson noted: 

Interest and enthusiasm on the part of the general 
public has far outrun respectable data. (31) 

An interpretation based on contemporary research and theory 

in hypnosis would emphasize suggestion, role-playing, loss 

of inhibition, and a desire to please the hypnotist. 

Hypnotic subjects can produce remarkably vivid and 

consistent fantasies that have little or no basis in fact, 

and this should not surprise us; actors and playwrights 

have entertained us with this ability for thousands of 

years. Also, the personalities created in past-life 

regressions. do not differ substantially from those created 

in dissociative disorders,, such as fugue (32) and multiple 

personality. (33) People create, distort, and dissimulate in 

various states of consciousness. We should not expect 

hypnosis to make them suddenly veridical in all things. 

The proponents of past-life regre: gsions often display a 

naivety about hypnosis that also has been evident in 

criminal cases such as State v. Mack, (34) in which 

hypnotically 'refreshed' testimony contained various 

absurdities and was thrown out of court. 
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(5.13) Studies of hypnotic hypermnesia (35) have had 

conflicting results, but a controlled study by Dywan and 
Bowers (36) indicated that highly hypnotizable persons are 

very likely to fabricate under hypnosis. Dywan and Bowers 

noted the 'surprising certainty' with which these subjects 

regarded their fabrications and speculated that this may be 

due to the 'enhanced vividness' of mental imagery that may 

occur in hypnosis. (37) 

(5.14) Few of the past-life hypnotists are professional 

psychologists and their practices have widened the gap 

between lay and professional hypnotists. The leaders of 

professional hypnosis organizations have publicly condemned 

or ridiculed the practice, (38) and a cautionary word was 

published in a proposed statement of ethics for Division 30 

(Psychological Hypnosis) of the American Psychological 

Association. (39) If not grounded in fact, past-life 

regressions may exploit the gullible, mislead the 

disordered, and burden hypnotists with a bad reputatioil.. 

Some practitioners have added fuel to the controversy by 

selling cassette tapes through the post, so that past-life 

regressions are done impersonally, and by reporting only 

positive data in the literature, so that the public obtains 

a skewed representation of the facts. Both of these 

practices would be highly questionable under the 'Ethical 

Principles of Psychologists' (1981) adopted by the American 

(40) 
Psychological Association. 
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(5.15) The opinions of professional hypnotists have been 

polemical,, but they have seemed based more on a priori 

assumptions about the scientific possibility of 

reincarnation than on a solid body of research into past- 

life cases and consideration as to whether such cases could 

ever constitute verification of the hypothesis. In fact, 

both sides of the controversy have suffered from a lack of 

objectivity and method. In three studies, two sceptical 

hypnotists (R. A. Baker; (41) E. S. Zolik (42) ) did not attempt 

to establish the reality of their subjects' claims. These 

authors examined past-life fantasies for psychodynamic 

elements and for the effects of suggestion, but they did 

not attempt to verify their subjects' statements against 

historical records. The standard for reincarnation 

research was set by I. Stevenson, (43) who sought to verify 

subjects' statements against facts, and who presented both 

negative and positive findings, but Stevenson's 

thoroughness has not been imitated by other authors. The 

best evidence for reincarnation, Stevenson maintains, will 

00 come from verifying sýxbjectsl statements against historical 

archives, and not from examining them for internal 

variables. Also, like most reports in the popular 

literature,, Baker and Zolik had only brief contact with 

their subjects. Zolik's papers were based primarily on two 

hypnotic sessions with one subject. 

(5.16) Having provided a brief overview of hypnotic 

regression case-studies, we will now move on to examine 
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this area of parapsychological research in more detail, and 
investigate how the reincarnation hypothesis is used to 

explain this particular hypnotic phenomenon. 

(5.17) Past-life hypnosis has brought fame and fortune 

to a number of practitioners, and may be one of the major 

markets in the commercial psychic.. f. ield. Its adherents 
(44) have practised in Europe since at least 1862, and 

practitioners today can be found in many cities in Europe 

and the United States. The Search f or Bridev Murphv (45) sold 

over a million copies, and the publication of similar books 

has proceeded unabatedly, with an apparent peak of interest 

in the late 1970's. (I. Currie, 1978; (46) T. Dethlefson, 

1977 ; (47) E. Fiore, 1978; (48) R. Grossi, 1975; (49) H. Holzer, 

1970; (50) J. Iverson,, 1976; (51) R. Montgomery,, 1968; (52) P. 

Moss and J. Keeton, 1979; (53) M. Netherton and N. Shriffrin, 

1979; (54) J. Stearn, 1968; (55) B. Steiger and L. G. Williams, 

1969; (56) D. Sutphen, 1976, '1978; (57) H. Wambach, 1978, 

1979; (5.8) A. Weisman, 1977 (59) 
_(In t. he above references,, I 

have not tried to list all publications of this sort, which 

would be a much longer list,, but I have included the 

representative works and several about which I have 

specific comments. ) These books suffer from a number of 

flaws,, which I will attempt to summarize. 

(5.18) For the most part, these authors have not 

published in professional journals. Had they done so, they 

would have submitted their ideas to a review process, which 
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would have scrutinized their findings and deflated some of 
their cases. 

-2) These authors often seem ignorant of contemporary 

theory and research in hypnosis. Factors of 

suggestibility, role-playing, loss of inhibition, and a 

desire to please the hypnotist are overlooked in their 

explanations for the phenomena they have observed. 

Several authors have seemed so swayed by the sheer 

drama of these regressions that they accepted them as 

veridical without adequate research into historical fact. 

This is most apparent in the writing of Dethlefsen, 

Montgomery, and Wambach. Dethlefsen writes: 

It is not merely a recollection, not just the telling 
or piecing together of various isolated facts, but the 
subject relives his "experiences" with his entire body 
and with all his emotions. Unfortunately, the 
intensity of this reliving cannot be reproduced in 
writing; one has to have experienced such a session 
personally to be able to determine whether the nature 
of the reproduction more closely resembles a 
fabrication or a bringing into the present of an 
earlier experience. (60) 

Unforttnately, Dethlefsen does not seem to have considered 

that the issue of 'fabrication' will be decided by checking 

hypnotic productions against historical records and not by 

making subjective judgments about the 'intensity' within 

the consu ing room. 

(5.19) 4) Some of these authors were therapists who 

were not interested in the verification of reincarnation 
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. tl. 

but only wanted their patients to improve. Also, these 

authors did not distinguish whether their cures were due to 

past-life regressions or due to physical relaxation, 

rapport with the hypnotist, the discharge of strong 

emotion, or the placebo effects of being offered an 

explanation for their behaviour. All of these factors may 

have tremendous power in psychotherapy. For example, R. 

Kampman and R. Hirvenoj a(61) and E. S. Zolik (62) wrote that 

past-life regressions are projective tools. Zolik noted: 

This progignomatic fantasy provides another avenue for 
the study of the unconscious, made possible by the 
relaxation of the counter-cathexes of repression and 
the consequent emergence of material unacceptable and 
disturbing to the conscious ego. (63) 

Past-life regressions may be salutary precisely because 

they are fantasies. They provide sufficient distance from 

reality to allow the discharge of normally taboo emotions. 

(5.20) 5) In most cases where some attempt has been 

made to verify a past-life identity,, only one or two. items 

of positive data and no negative data are reported. This 

is the case with the books by Currie, Grossi,, Holzer, 

Steiger and Williams, and Wambach. These authors did no-E 

follow the example set by Stevenson,, who presented both 

positive ana negative data. Almost any case can be made to' 

look convincing if only positive findings are presented. 

6) The reader can find fundamental errors of 

statistics and experimental logic. Wambach wrote that the 

strongest evidence f or the reality of reincarnation was the 
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fact that her subjects gave approximately 50% male and 50% 

female past lives. She observed: 

These subjects could not have arrived at this by 
telepathy, fantasy, or chance alone. Past-life recall did accurately reflect the past .0 . 

(64) 

And again: 

This result, I feel, is the strongest objective 
evidence I have yet discovered, that when people are 
hypnotized and taken to past lives, they are tapping 
some real knowledge of the past. (65) 

Researchers more typically assume that anything can happen 

by chance. In fact, a 50: 50 ratio is precisely what she 

would have expected, given an equal probability of 

obtaining either a male or female personality. She did not 

gather control group data from non-regressed subjects. 

Interestingly, like many other authors, Wambach (contra 

Stevenson) did not believe that the strongest evidence for 

reincarnation would be provided by historical archives, but 

rather by the internal variables of hypnotic productions. 

(5.21) 7) Most cases are based on relatively 

superficial contact with subjects. Wambach conducted her 

sessions in the form of group workshops. Of 1,088 cases, 

she reported that only eleven 'showed clear evidence of 

discrepancies'. (66) She might have found many more 

discrepancies if she had interviewed more extensively. 

Venn, for example, conducted sixty hypnotic sessions with 

one individual case, and numerous discrepancies 

appeared. (67) Venn's subject reported two lifetimes for a 

single year, and he made many historical errors. He 

171 



claimed that his wife was pregnant on their wedding day, 

but he gave the birth of their son as fourteen months 

later. He also gave four separate dates for his wedding. 

(5.22) 8) The language that these authors used during 

hypnotic sessions could easily induce past-life fantasies. 

An example is the way Bernstein obtained the first of the 

Bridey Murphey sessions. He regressed his subject to age 

one, and then he said to her: 

Oddly enough, you can go even f ather back. I want you 
to keep on going back and back and back in your mind. 
And surprising as it may seem, strange as it may seem, 
you will find that there are other scenes in your 
memory. There are other scenes from faraway lands and 
distant places in your memory ... I will talk to you 
again in a little while. Meanwhile your mind will be 
going back, back, back and back until it picks up a 
scene, until, oddly enough, you find yourself in some 
other scene, in some other place, in some other time, 
and when I talk to you again you will tell me about 
it. (68) 

professional hypnotist would not be surprised if a 

subject developed a past-life story in response to that 

much coaxing. The instructions employed by Dethlefsen, 

Wambach, and others ate just as leading. Dethlefsen 

regressed his subjects to the embryo stage, and then he 

said,, '. Let us go back still further - until you come upon 

an event that you can picture and describe accurately. Go 

back that far in time! ' (69) Today, not only would this 

amount of direction be seen as discrediting the evidence 

from hypnosis, but even a less directive approach would 

still not help prove the reincarnation hypothesis. 
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(5.23) 9) Negative data have been discovered, reported, 

and then disregarded. Montgomery (70) reported a host of 

negative items in the case of a young woman who under 
hypnosis claimed to be a male writer for the Sacramento Bee 

in the nineteenth century. Montgomery's investigation 

revealed no evidence that the man had existed. The Bee had 

no record of him. None of the names given in hypnosis 

could be traced.. A hotel mentioned could not be found. 

Businesses could not be located. There was no record of 

burial. Yet Montgomery presented the case as if it 

supported the reincarnation hypothesis, apparently because 

the hypnotic experiences were- vivid and intense. The 

majority of cases might prove to be as vacuous, if as many 

records were available and were researched as thoroughly. 

(5.24) Sceptical hypnotists have developed a set of 

phenomena that must be explained before we can take past- 

life regressions seriously. 

1. These regressions are easily shaped by the hypnotist 

or by other persons in the environment. Ernest Hilgard 

demonstrated this with a hypnotized subject by suggesting 

a year (1800) and a place (Mexico). The subject responded 

with an appropriate identity. (71) R. A. Baker also 

demonstrated how easily these regressions can be induced in 

response to simple suggestions. Before we leap to para- 

normal conclusions about hypnotic productions, we should 

appreciate what suggestion and other phenomena can do. 
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2. Glaring inconsistencies occur, as reviewed above, and 

probably would appear more frequently if subjects were 
interviewed more extensively. 

3. Although a subJect's fund of information may seem 

appropriate to the time and place in question, a closer 

analysis may reveal that the subject does not know truly 

recondite information. This happened in Montgomery's Bee 

case. 

(5.25) For sceptical hypnotists, at least, cryptomnesia, 

or source amnesia, is the most plausible alternative to 

paranormal hypotheses in many cases. When a memory is 

retrieved but the source is forgotten, the memory seems 

mysterious and isolated in the subject's experience. 

People are inclined to confabulate around such memories in 

order to account for them in some way. The entire process 

may seem to occur outside the subject's awareness. 

Stevenson notes that the information may have been acquire 

in a state 'of slight dissociation', (72) in which case the 

cryptomnesias that appear in hypnosis may be examples of 

state-specific learning. (73) 

(5.26) The task of ruling out cryptomnesia involves a 

paradox, because if information exists, it is available 

both to the researcher and to the subject (and to persons 

who influence the subject's learning, such as authors of 
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textbooks, comic books, television scripts, etc. ) . How do 

we prove both that information exists and that the subject 

had no access to it? Stevenson observed: 

The same source that verifies an apparent paranormal 
experience may also suggest a normal explanation for 
it. (74) 

The task of arguing for reincarnation and the cryptomnesia 

hypothesis is a two-fold problem of demonstrating (a) that 

the hypnotic productions are about real historical events 

and (b) that the subject did not acquire the inf ormation 

through a normal means. The former is a matter of finding 

archival verification. The latter is not possible. On 

this point I disagree with Stevenson, who wrote: 

If observers leave the ground of being uncommitted and 
assert that the case definitely has a normal 
explanation, such as that of cryptomnesia, I think 
they have the duty of showing the actual steps in the 
occurrence of this process. (75) 

It is not enough to say 
how it might have happened. 

Stevenson would have us show 'the actual steps' in how the 

information was acquired, but this would place an extra- 

ordinary burden of proof on the cryptomnesia hypothesis. 

I find this opinion faulty for three reasons: 

1. We cannot determine what information a subject has or 

has not acquired in a lifetime. (This point may apply more 

to adults than to children, and more to information than to 

skills such as languages). we live in a media explosion. 

We are exposed to a staggering amount of information, and 

only the most astute will be able to recall sources. 
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2. It is more usual to place the burden of proof on the 

less plausible or less parsimonious hypothesis, which in 

this case is reincarnation, possession, or any explanation 

that posits a discarnate spirit. 

Investigators of cryptomnesia such as 

Dickenson (76) and Kampman and Hirvenoja, (77) have relied on the 

subject's self-report. Not only is self-report unreliable, 

but this method of investigation has a disturbing 

circularity. In studies of paranormal knowledge, the very 

question under study is whether or not we can believe a 

subject's statements. We should not rely on a second set 

of subject's statements to confirm or disconfirm them. In 

the 'Blanche Poynings' case, (78) for example, a hypnotized 

woman produced a past-life personality who uttered many 

accurate historical details. In a later session with a 

planchette, she disclosed that her source of information 

had been a novel, Countess Maud,, by Emily Holt. A copy of 

the novel was f ound, and it did contain the - information 

that had been presented under hypnosis. I believe that the 

existence of the novel is far more interesting and 

important than the fact that the woman recalled reading it. 

What would Dickenson have concluded if he had located the 

novel but the subject did not recall reading it? 

(5.27) Fortunately, there are methods for ruling out 

paranormal knowledge that do not rely on the subject's 

self-report. Two of these were presented by Stevenson: (79) 
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1) Paranormal knowledge can be ruled out when there is 

extremely close correspondence between the subject's 

statements and the presumed source. 

correspondence, the more likely the 

cryptomnesia. 

The closer the 

case involves 

evidence of Replicated errors provide strong 

cryptomnesia. For example, Moss and Keeton (80) presented a 

case of a hypnotized woman who 'relived' the witchcraft 

trial of Joan Waterhouse at Chelmsford,, Essex, in 1566. 

However, the subject gave the year of the trial as 1556. 

This same error appeared in a 19th century reprinting of a 

16th century report of the trial, and some later writers 

repeated the error in their books. A replication of this 

type strongly indicates cryptomnesia. 

Spontaneous Recall 

(5.28) The strength with which nearly all psychological 

conditions appear varies widely. Thus, one may speak about 

degrees of anger, amnesia, or depression. As we have seen 

from the previous section, the phenomena studied by para- 

psychologists are not exceptions. They range from weak 

manifestations of the phenomenon concerned, to strong and 

compelling ones. For example, the perception of an 

apparition may include unusual details of facial features 

or dress that unmistakably identify the form perceived with 

one particular person; or the apparition may consist only 
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of a cloud-like shape recognizable as having the general 

appearance of a human being, but impossible to associate 

with any known person. Similarly, the statements of 

children who claim to remember previous lives differ to a 

great extent in the amount, specificity, and accuracy of 

detail. In this section, I wish to look at the work of one 

researcher in this f ield - Ian Stevenson - who has reported 

numerous cases illustrating such claims. (81) My reasons for 

se ec ing Stevenson to the exclusion of all other 

researchers in this field are two-fold. Firstly, he is a 

known quantity: a physician and psychiatrist, a professor 

in a reputable school of medicine, someone whose thought 

processes accord with the ordinary (Western) canons of 

rationality, and a scientist who has published acceptable 

work on more conventional themes. His research in para- 

psychology, therefore, cannot be dismissed as an aberration 

simply because it does not f it with one Is preconceptions as 

someone reared in the scientific culture of our time. As 

such, the data Stevenson reports in his numerous 

publications demand attention. No one who counts himself 

9 
as a serious student of human behaviour can ignore them out 

of hand just because of their subject matter. The question 

one has to address is whether the paranormal hypotheses 

advanced to explain the data require acceptance. Stevenson 

claims that 'reincarnation' offers the most parsimonious 

theory to explain phenomena ranging from otherwise 

inexplicable phobias in infancy to correspondences between 

apparent memories of young children and intimate household 
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and personal data from (, previous') families with which 

they have never had contact. (82) Secondly, out of all the 

writers in this field, Stevenson is the most systematic and 

methodical. The clinicaj, highly detailed manner in which 

his first case studies were reported set the style for 

every subsequent publication of Stevenson's, for his 

approach is single-mindedly directed towards a scientific 

rather than a lay audience. Indeed, there have been recent 

signs that his tactics are slowly winning a grudging 

respect amongst the scientific community, for articles by 

him have been accepted by some authoritative journals. (83) 

(5.29) In what follows, I wish to provide a survey of 

Stevenson's published case studies of spontaneous recall, 

the main features of which John Belof summarises nicely: 

A typical pattern of events in a good Stevensonian 
case runs somewhat along the following lines: 
Somewhere, an individual A dies, from some cause or 
other, perhaps hinting as he does so that in due 
course he will return to the world. Some years later, 
a small child B begins, almost as soon as he has 
learnt to speak, to talk about people, places and 
incidents that he insists he remembers from an earlier 
period when he was 'big'. After much prodding the 
parents initiate inquiries which lead to establishing 
a link between the child B and the deceased individual 
A. The climax of the case comes when a confrontation 
is arranged between the two families. Will B 
recognize A's various relatives and friends? Will he 
be able to identify A's possessions? The usual effect 
of being surrounded with A's family and paraphernalia 
is to produce a fresh crop of memories relating to 
incidents in A's life. Sometimes B feels so strongly 
this identification with A that he will beg to be 
taken back into A's family. Mostly, however, he 
learns to adjust to his new circumstances, his 

obsession with his former life weakens and, by the 
time he reaches adolescence, even the memories of this 
former life may have faded entirely. (84) 
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(5.30) Stevenson uses a standard format in setting out 

each case. In a summary of the case and its investigation, 

, 
Stevenson gives the age at which the first unassignable 

memories seemed to be surfacing. Usually, the subject's 

family eventually contacted that of the supposed previous 

personality. There follows a list of persons interviewed 

during the investigation, then a review of the relevant 

facts of geography and possibilities for normal means of 

communication between the two families, and a biography of 

the alleged previous personality. Next comes a thorough 

and detailed record of all statements and recognitions made 

by the subjects, together with the facts as ascertained by 

other witnesses,, followed by the subjects' behaviour in 

relation to their former lives, together with various 

sections on special aspects of the cases. In every 

instance, Stevenson discusses every facet of the evidence 

in the most complete detail, dwelling very adequately on 

its negative as well as its positive aspects and performing 

the role of Devil's Advocate wherever necessary. 

(5.31) Before examining Stevenson's method, it will be 

useful to provide the desiderata he gives: (85) a) that the 

cases should ideally be followed for long periods of time - 

e. g. eight years; b) that the field workers who 

interrogate the subjects and their relatives should speak 

their language; and c) that investigators should begin as 

soon as possible after the main events in the case (such as 
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a visit of the subject to the residence of his or her 

previous personality) have occurred. The ideal has been 

approximated in the sense that there has been a delay of 

only a few weeks, though in a few cases, it has exceeded 

two years. 

(5.32) The cases Stevenson presents vary considerably 

in evidential quality. The more impressive ones are those 

where the possible lines of communication between the two 

families (the familities of the past and of the present 

personalities) are so tenuous that it is extremely 

difficult to convince oneself that the correct statements 

and correct recognitions made by the present personality 

can be attributed to the gleaning of information through 

ordinary channels. For example, the cases of Ratana 

Wongsombat . 
(86) Ampan Petcherat , 

(87) and Bongkuch Promsin(88) 

are of this type. Indeed, 

Ratana Wongsombat related to 

previous personality's life 

figured in newspapers or the 

mongers. Ratana Wongsombat 

'daughter' of her previous li 

the knowledge displayed by 

events in or aspects of the 

are most unlikely to have 

repertoires of local gossip- 

correctly recalled that the 

fe had once had (until the age 

of four or five) a different forename, a fact apparently 

known only to two living persons. Maung Yin Maung (89) stated 

that in his previous life he had given, or loaned, 1000 

kyats to his sister, a transaction of which only two living 

persons were aware. Ampan Petcherat recognized a woman 

from another village, about fifteen kilometres distant from 
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her own, as an 'aunt' of her previous life. Questioned by 

this woman,, she correctly gave the names of her previous 

father and mother, and afterwards proved able to recognize 

them. Stevenson claims that such successes cannot 

plausibly be ascribed to overhearing of casual gossip or 

news items. 

(5.33) Stevenson comments that far more important than 

the number of accurate memories is the fact that in all 

these cases the children's behaviour accords with the 

personalities of their supposed former selves. X not only 

claims to be Y in a new body, but also 'Personates' Y- he 

behaves as if he were Y being reunited to his old family. 

He weeps with joy to see his relatives again, he is upset 

and profoundly disturbed to hear of bad news affecting 

them. He is happier with those relatives to whom Y was 

particularly close than with others. His character, 

aptitude, fears and pleasures are those of the person with 

whom he identifies. Stevenson writes: 

The identification by these children with the previous 
personality seems to me one of the most important 
features of these cases. Such personation, with 
components of strongly emotional behaviour, transcends 
the simple recital by the child of information about 
another person who had lived before, (90) 

(5.34) A particularly striking example of such 

personation I was the case of Suj ith,, (91) born on 7th August , 

1969,, in a hospital not far from Colombo, Sri Lanka. When 

the child was a few months old his parents divorced and his 
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mother took him to live at her mother's home in Mount 

Lavinia, three miles south of Colombo. But before he was 
two, Sujith began to say that his proper home was at 

Gorokana, eight miles to the south. He gave his name as 

Gorokana Sammy, and said his father was called Jamis and 

that he had a bad eye. Sammy himself worked with the 

railways and also made money by selling arrack, a powerful 

alcoholic spirit made from fermented coconut juice. He was 

killed by a passing lorry as he walked away after a quarrel 

with his wife Maggie one day. Stevenson found that there 

actually was a deceased individual who matched Sujith's 

story. A Buddhist monk, friendly with Sunith's family, 

discovered that six months before the child was born, a 

fifty year old merchant called Sammy Fernando died at 

Gorakana, in precisely the circumstances described. The 

son of a man called Jamis, who had a slightly disfigured 

eye, Sammy Fernando was sacked from the (Ceylon) Government 

Railways early in his working life. Turning to the 

profitable - though illegal - manufacture and sale of 

arrack, Sammy produced a particularly potent variety which 

he imbibed a little too excessively in the course of his 

trade. Bouts of drunkenness accompanied by violence and 

obscene language blotted an otherwise happy marriage to a 

local beauty named Maggilin Alwis, and during one such 

episode, after he had pursued Maggilin from the house, 

Sammy was killed by a passing lorry as he paused unsteadily 

at a roadside kiosk for some cigarettes. 
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(5.35) In this case, after exhaustive interviews with 

sujith's family, Stevenson managed to accumulate no less 

than fifty-nine statements from the young Sujith which 

seemed to match information supplied by Sammy Fernando's 

widow, Maggilin, and others who had known the original 

Sammy. Moreover, Sujith had some rather strange 

behavioural characteristics. For example, besides his 

addiction to arrack and outbursts of obscene language, 

Fernando smoked Four Aces cigarettes and was particularly 

fond of hot spicy foods. These tastes, the young Sujith 

expressed in various ways. Whenever anyone was going out 

shopping he would implore them to buy him arrack and Four 

Aces cigarettes. Although he would invariably receive 

nothing more intoxicating than fizzy drinks, he would sit 

drinking this from the bottle in a manner said to be 

identical with that remembered of Sammy Fernando, complete 

with the arrack drinker's characteristic belch - followed 

by abusive language - and he would voice strong demands for 

wade (a highly spiced patty), manioc, and hot curries; all 

dietary preferences typical of the arrack drinker and most 

unusual in young children. 

(5.36) Although each case has to be evaluated 

separately, taken en masse, they do seem to display 

patterns of similar characteristics. Stevenson identifies 

six: 

a) Repeated statements 
identification. 

by the subject of the 
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b) repeated presentation of information about the 
previous personality as coming to the subject in 
the form of memories of events experienced or of people already known; 

C) requests to go to the previous home either for a visit or permanently; 

d) familiar address and behaviour towards adults and 
children related to the previous personality 
according to the relationship and social customs 
which would be proper if the child really had had 
the relationships he claims to have had with these persons; 

e) emotional responses, e. g. of tears, joy, 
affection, fear or resentment appropriate for the 
relationships and attitudes shown by the previous 
personality towards other persons and objects; 
and 

f) mannerisms, habits, and skills which would be 
appropriate for the previous personality of which 
he was known to possess. (92) 

The list is not exhaustive. In the cases where Stevenson 

has conducted 'follow-up' interviews, often some years 

later, he discovered the 'fading' of general interest on 

the part of the subject in his former life, in his memories 

of it,, and even of the distinctive behavioural traits (as 

in (f ), above) . For example,, in the case of Sunil Dutt 

Saxena who claimed to remember being a wealthy businessman, 

Seth Sri Krishna, Stevenson reports: 

In 1971, Sunil (who was then 12 years old) has almost 
completely forgotten about the previous life and had 
entirely lost the features of his behaviour which had 
set him apart from his siblings and which corresponded 
closely to similar traits reported for Seth Sri 
Krishna. (93) 

Although this is commonly the pattern, it is not invariably 

followed, and there are cases in which memories and some 

characteristic behavioural traits may linger on. (94) In 
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these cases, Stevenson notes a positive correlation between 

the strength and persistence of the memory and the nature 

of the death of the previous personality. (95) In these 

cases, Stevenson observes a high incidence of violent death 

among the previous personalities. Moreover: 

Cases in which the related personalities died from 
natural causes also show noteworthy features that 
recur frequently in such cases. In this group, for 
example, a substantial number of the previous 
personalities died in childhood or youth. (96) 

Examples of this are Prakash Varshnay, (97) Jagdish Chandra, 

Rajul Shah, Dolon Champa Mitra, Veer Singh,, (98) and Gamini 

Jayasena. (99) 

(5.37) There is one final characteristic to be 

mentioned: cases where the subject claims to remember a 

previous life of the opposite sex. Such cases are 

admittedly infrequent and seem to occur only in cultures 

where a belief in the possibility of gender change through 

the reincarnation process is prevalent. (100) In the case of 

Ma Tin Aung Myo, (101) a Burmese woman who claimed to have 

been a Japanese soldier in World War II, who died through 

being shot in the groin, Steven postulates the 

'reincarnation hypothesis' as the most parsimonious 

explanation of her (and hence all cases of) transexuality: 

The Burmese people, nearly all of whom are Buddhists, 
have a ready explanation for cases like Ma Tin Aung 
Myols ... In 1972 ... Ma Tin Aung Myo explained her 
condition by saying that the fatal shot from the 
aeroplane had hit the Japanese soldier in the 
genitalia and thereby 

, 
induced a "sex change" in the 

next life ... Ma Tin Aung Myo herself conjectured (in 
1974) that perhaps the Japanese soldier had wished to 
change sex and that this had been the cause of her 
condition. In 1975, she advanced a third explanation. 
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She suggested that the Japanese soldier had molested 
girls and been punished for that by becoming a girl 
himself in his next life. (102) 

Stevenson concludes that 'Western psychiatrists and 

psychologists should seriously consider and investigate 

further the basis for the Southeast Asian interpretation of 

cases of gender dysphorial. (103) 

(5.38) We have now summarized the main characteristics 

of Stevenson's case studies of spontaneous recall. We have 

seen in the course of this survey that he regards the 

reincarnation hypothesis as the most economic explanation 

of this psychological phenomenon. How, then, does he reach 

such a conclusion? 

(5.39) Stevenson raises the possibility of raud - i. e. 

that the data were deliberately fabricated by a person or 

persons deliberately trying to achieve some gain from their 

deception. He has been meticulous in his reports with 

regard to recording his data sources--and comparisons of 

information about the same issues given by different 

respondents or the same respondent at different times, 

often over several years of investigation. But it is clear 

that the acquisition of confirmatory data was an arduous 

process. This may account for the faintly adversary 

flavour in some of the accounts of data gathering and the 

prominence in them of such words as 'witness' and 

'testimony'. Initially, there are questions and caveats 

about the child in relation to its immediate family. These 

187 



are present to an equally significant degree in regard to 

members of the 'Previous' family and others with whom the 

subject was ostensibly in contact in the life preceding the 

present one. Among the many complications is the frequency 

with which the two families have made contact before the 

investigator arrived on the scene, and the considerable 

publicity attendant upon the investigation. There may be 

a weak point, too, i n the fact that the initial 

manifestations later regarded as evidence of reincarnation 

are observed and registered by the adults of the present 

family prior to the arrival of the investigator. A careful 

reading of the cases, however, does not suggest what 

advantage might have been gained by fabricating the data 

upon which the reincarnation claim is made. And if the 

child's behaviour actually occurred as reported, it seems 

most unlikely that it constituted deliberate deception, 

especially in those instances in which skills, appetites, 

interests, or inexplicable fears were prominent at an 

improbably early age and in contexts which would seem to 

discourage rather than encourage the behaviour in question. 

On balance, therefore, while acknowledging the possibility 

of occasional deceptive strengthening of the case, it seems 

to me unlikely that the complex effort necessary to 

construct a fraudulent picture, or the rewards from so 

doing, have occurred with a sufficient frequency to account 

for the bulk of the observations. 

(5.40) Could this fraud have been perpetrated by the 
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author himself? I reject this as totally implausible. 

There would be nothing for him to gain and everything to 

lose from devoting the prime years of his professional life 

to such a gigantic and complicated hoax. We cannot, 

unfortunately, rule out the possibility of unconscious bias 

on his part. 

(5.41) Stevenson discusses errors of memory,, especially 

paramnesia and cryptomnesia, as other. possible alternatives 

to reincarnation. But he seems exceptionally sensitive to 

the possibility of error in his informants' statements. He 

has paid a great deal of attention to the potential 

difficulties in evaluating interview and self-report data 

under conditions which place considerable social and 

emotional pressure on respondents. These can militate in 

the direction of distortion, undue elaboration, forgetting, 

or selective recall. He also recognises the hazards of 

using an interpreter, obtaining data through secondary and 

tertiary sources, or accepting the reports of colleagues 

who themselves are members of the culture on whichthe. work 

is being done. Again, a careful reading of the case 

reports suggests that while some error (even that 

determined by a respondent's wish to please the. powerful 

American investigator) is probably inevitable, it has not 

significantly influenced the crucial information on the 

majority of cases. 

(5.42) If fraud and error are discounted as major 
I 
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inf luences upon the reported data , we seem to be conf ronted 

with a real phenomenon. This phenomenon is the repeated 

occurrence in very young children of idiosyncratic 

behaviour with two unique associated features. one feature 

is the child's claim that he or she has had a previous life 

-a claim that provides a framework making the 

idiosyncratic behaviour coherent. The other is the 

documentation of a series of correspondences between the 

child"s claim (and parental observations) and the 

characteristics of some person and household identified 

(often with considerable effort) at the site of the 

previous life. The impressiveness of this second and 

essential feature rests upon the evidence - patiently 

arrayed - of insufficient prior contact between members of 

the two families, or lack of any other ordinary channel of 

transmission, to account for the correspondences. However, 

in my opinion, normally transmitted information remains as 

an area which critics may wish to explore further. For 

example, one case in Ten Cases in Sri Lanka, (104) in which I 

thought an unexplored communicative possibility might 

exist, involved the fact that the subject slept with her 

grandmother, who had known the 'previous' personality and 

was aware of the facts surrounding her death. (105 ) Normal 

information transmission, of course, is relevant only to 

alleged 'memories', The skills, appetites, interests, 

habits, and fears exhibited by the subject and reported to 

be similar to those of the previous personality would not 

be a consequence of such transmission. The problem here, 
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I 

if fraud is discounted, would either be one of parental 

interpretation and reporting of the behaviour, or 

recognition of both the subject's and parents' perceptions 

with increasing information about the other family. It is 

not impossible, either, that some shred of information 

about similar characteristics in another recently deceased 

person or his family reinforced by cultural expectations 

- could serve as an organizing event. In this instance, 

the child's odd behaviour would be more apt to be perceived 

as evidence of reincarnation. More important, the 

'previous' family could actually be unwittingly selected by 

the immediate family to fit the child's behaviour patterns 

and statements. The likelihood of such a mechanism 

accounting for all of the repeated observations of 

similarities between a subject and the alleged 'previous' 

family seems remote, but this is an area which, I think, 

requires further attention. 

(5.43) The cases show,, although not invariably, 

additional features which are taken as support for - or at 

least as features congruent with - the reincarnation 

hypothesis. As we have already seen, for example, these 

include a higher than expected prevalence of violent death 

in the 'previous' personality. The tendency for the 

subject's preoccupations with the other life and the 

frequency of behaviours presumably stemming from it (such 

as fear of water when the other person had died by 

drowning) wanes with age (between five and eight) and the 
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expansion of experience outside the home and immediate 

family. Still other features suggest limitations to the 

phenomenon. I take the fact of relative geographical 

proximity of the two families, for example, to be either an 

artifact of sampling (an issue not discussed by Stevenson) 

or an indication of the 'selection problem' defined above 

(para. 5.42). 

(5.44) The other explanations offered by Stevenson as 

alternatives to reincarnation include the child's 

reconstruction of a previous life based on extrasensory 

perception, 'inherited memory', or 'possession' of the 

child by a discarnate personality. My first response to 

these possibilities is to say that, while I do not accept 

the reality of ESP on the basis of the evidence presently 

available, I do agree that if it were accepted, it would 

not logically account for the unlearned complex skills he 

reports in some of his subjects. But I would like more 

investigation into the actual nature of the 'skills' and 

into the concept of 'skill' itself. Further, I don't 

regard reincarnation as a more parsimonious explanation 

than some unusual neuronal hook-up in accounting for a 

precocious display of artistic or intellectual achievement, 

or even of some esoteric interest or practice. 

(5.45) If we now assume the reality of the phenomenon as 

I have defined it above, what other explanations are there 

which are alternative or supplementary to reincarnation? 
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The possibility of cultural expectation has already been 

noted. The prevalence of a reincarnation belief and a 
tendency to explain unusual phenomena in terms of this 

belief can be related to the socio-cultural history of a 

people. other aspects of cultural beliefs described by 

Stevenson may also influence the selection of data by 

reporting parents, or their initial perception and later 

elaborated interpretation of the behaviour of a child who 

unexpectedly deviates from family norms. For example, 

Stevenson noted a lower incidence of I announcing dreams' in 

the Sinhalese cases than in those from other cultures. I 

wonder if detailed work with a pregnant woman might reveal 

some connection between her (and her husband's) fantasies 

about her unborn child and a proclivity to interpret its 

later behaviour in reincarnation terms. It is not even 

impossible that the deviant or idiosyncratic child's claim 

of a previous existence may be a culturally congruent 

response to unconsciously communicated parental feelings 

when confronted with its unusual behaviour, e. g. intense 

religiosity in a two-and-a-half year old or actions which 

appear alien or foreign to them. Given this possibility, 

parental needs and expectations, as well as the nature of 

the deviant child Is behaviour,, might contribute to the 

selection of a 'previous' family. 

(5.46) 1 realise that I am constructing a case, on the 

basis of minimal information,, for culturally influenced 

unconscious parental selection of data as an alternative to 
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reincarnation. This could follow either the child's 

independent claim to a previous life, or its claim in 

response to the parents I unconscious cues. Stevenson could 

legitimately doubt that even one, let alone so many 

instances, might have been developed on this basis. His 

own suggestions are'modest and unexceptionable. First, a 

general belief in reincarnation facilitates the detection 

of cases. He notes that they tend to be suppressed in 

Western cultures, to which I add that non-believers would 

tend not to perceive the odd behaviour of their very young 

children in terms of reincarnation. Second, the particular 

manifestations of reincarnation-type behaviour, as reported 

by him, do vary with differences among believing cultures. 

Here, though, it is not certain whether he regards these 

differences as due to variations in detecting and 

reporting, or as reflecting differences in the mechanisms 

producing the phenomenon itself. 

(5.47) To what extent do such cases occur in cultures in 

which a belief in- reincarnation is not encouraged by the 

prevailing religion? If cases of the reincarnation type 

constitute a natural category, in the sense of being 

universal, we should certainly expect to find examples from 

non-reincarnationist cultures, even though for obvious 

reasons they might not often find their way into print. 

Stevenson has, or had in 1983, data concerning 79 American 

children who claimed to remember previous lives. (106) The 

percentage of verifiable statements made by these children 
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is very small, but there can be no doubt that the cases in 

question, many of which involved families who did not 

believe in reincarnation, are of a piece with cases from 

cultures in which reincarnation is an article of belief. 

Still, there remains doubt as to just how far 'cases 

suggestive of reincarnation' transcend different cultures 

and different periods. Very few which antedate the mid- 

nineteenth century are known even from reincarnationist 

cultures which is surprising, since many of these cultures 

have been highly literate for centuries, indeed millennia. 

Indeed, one would have expected that at least a few such 

cases would have surfaced in our own culture prior to the 

relatively recent upsurge of interest in oriental religious 

traditions. 

(5.48) my suggestions about unconscious parental 

selection of the 'previous' family are intended as an 

illustration of the kind of questions which may be raised 

about the published reports. They also, though, reflect my 

initial intuition that Stevenson's seemingly most powerful 

argument is the independent validation of a personality and 

household with characteristics fitting those described and 

displayed by the subject. (There was identification of a 

deceased person, the facts of whose life correspond with 

the subject's statements in only nineteen of the eighty 

cases studied in Sri Lanka). Otherwise, we are left with 

a collection of deviant children whose behaviour, 

utterances, and family relations may be described, even 
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perhaps 'explained', on psychological and cultural grounds 

without necessary reference to reincarnation. A case might 

even be made for this in regard to the 'unlearned skills' 

which are important in Stevenson's formulation. Stevenson 

himself is well aware of the ways in which psychological 

factors might influence the child's behaviour. In Ten 

Cases in India, he notes, for example, how 'family members 

may even promote, quite unconsciously, his (the subject) 

playing the role he seems to have assigned himself'. (107) He 

also explores and rejects the possibility that the child's 

(and sometimes the parents') ideas reflect essentially 

wish-fulfilling fantasies for higher status or a more 

personally rewarding life situation. He notes further that 

reincarnation-related statements and acts seem to emerge 

most vividly when the child is waking up, going to sleep or 

in an otherwise hypnoid state. Although Stevenson does not 

pursue the issue, these observations suggest that memories 

and perhaps behavioural tendencies ostensibly from a 

previous existence are to be considered in the category of 

partially repressed impulses, wishes, or ideas. The 

question arises as to why this should be so. The sceptic, 

of course wonders if the observations regarded as evidence 

for reincarnation might more plausibly be viewed as 

manifestations of unconscious or incompletely repressed 

unacceptable feelings, ideas, or wishes. The frequency of 

reports of unusual crying and feeding difficulties could 

support this idea if they were regarded as evidence of 

exceptional tension, or lack of fit between mother and 
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infant, rather than as residual influences of a 'previous, 

personality. If an infant does begin life out of synchrony 

with its mother's needs, then in a reincarnation-believing 

culture, it is not unlikely that the mother's efforts at 

personal understanding will involve this traditional 

belief. Her communications to the child on this score 

during its early stages of development, between 

approxima ely fifteen and thirty-six months of age, could 

set the stage for the reincarnation-type behavioural 

pattern. 

(5.49) one misses, in particular, the kind of detailed 

study of family dynamics (perhaps impossible in the 

cultures so f ar reported) which could test hypotheses about 

the degree to which the infant's behaviour reflects 

household tension. The young child may act out the 

unconscious fantasies of his parents. Again, the age of 

the subjects in Stevenson's research arouses one's 

suspicion. The phasing in of language (between twelve and 

thirty-six month-s) may be a considerable explanatory factor 

in these cases. Stevenson's data are reports - sometimes 

first-hand reports, sometimes reports of reports, sometimes 

filtered through interpreters (he is fully aware of these 

problems) - of what must be viewed as communicative as well 

as self-exploratory behaviour in children who are still in 

the process of mastering their world of verbal symbols. In 

non-paranormal terms, these sorts of behaviour are as much 

a function of immediate context as they are of past history 
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or biological programming, and we need to pay equal 

attention to parental communicative behaviour. Perhaps 

more studies of European and United States subjects will 

permit this type of investigation. Related issues concern 
the possibility that reincarnation-type behaviour reflects 

a disguised identification with some important figure, or 
that it constitutes a mode of unconscious conflict- 

resolution. I would also be interested in the systematic 
investigation of altered states of consciousness in these 

children. The general point is that until its possible 

symptomatic and/or communicative significance can be ruled 

out, reincarnation may not be the most parsimonious 

hypothesis for the observed phenomenon. 

Conclusion 

(5.50) We have now completed our survey of those case 

studies that are cited as 'suggestive of reincarnation'. 

Our conclusions have been negative in the sense, L-that the 

reincarnation hypothesis was never regarded to be the most 

economical explanation for the psychological phenomenon 

identified in these case studies. In our investigation, 

however, we have ignored two fundamental questions which 

have been crying out to be answered throughout the course - 

of this chapter: 1) what do parapsychologists like 

Stevenson actually mean by the term 'reincarnation', and 2) 

are parapsychologists correct to assume that if alternative 

hypotheses to reincarnation fail to account for the 

phenomenon of a person ostensibly remembering a former 
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life, then reincarnation is thereby verified; that is, that 

the conditions which verify the reincarnation hypothesis 

are those which rule out alternative hypotheses that might 

otherwise have explained such a phenomenon? The material 

that we have considered in this chapter has attracted the 

attention of a number of Western thinkers. It is to their 

reactions, then, that we shall now turn with these 

questions in mind. 
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CHAPTER 6 

THE EMPIRICAL ARGUMENT AND THE WESTERN THINKER 

Introduction 

(6.1) The Empirical Argument can be formulated thus: 

1) If (i) a subject S makes veridical memory claims about 

events which took place before s/he was born, and 

it can be established that S could not have acquired 

this historical information by any normal means, then 

the doctrine or rebirth is true. 

2) Case-studies of such memory claims have been made 

which satisfy condition (1). 

Therefore, the doctrine of rebirth is true. 

The Empirical Argument has shown itself to be the most 

powerful of all the arguments for rebirth that we have 

considered in this thesis in the sense that it has trans- 

historical, trans-cultural appeal. What I wish to do in 

this chapter,, is to look at the way this argument is 

advanced by its advocates and also the reactions it has 

provoked from its opponents, with the aim of ascertaining 

(i) the reasons for its success, and (ii) the validity of 

the criticisms that have been made of it. 

The Advocates 

(6.2) Upon examining the Empirical Argument and its 
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deployment in the popular literature on rebirthf one is 

immediately struck by its advocates' uncritical acceptance 

of the case-study data of the sort that we examined in the 

previous chapter, and the conviction with which such data 

is presented as proof of rebirth. No more so is this more 

apparent than in modern Buddhist apology where writers 

invariably place 'Stevensonian-type I cases in juxtaposition 

to the textual accounts of Pubbenivasanussatinana of the 

sort that we looked at in Chapter 3, the clear intent of 

which is to lend credibility to the Buddha's word. A good 

example of this is K. N. Jayatilleke's article 'Survival and 

Karma in a Buddhist Perspective'. (" Having outlined the 

Buddhist doctrine of rebirth, Jayatilleke goes on to assess 

its intelligibility which leads him into the philosophical 

realm of personal identity: 

In a single human life we normally employ two criteria 
[of personal identity]. One is the spatio-temporal 
continuity of the body. On the basis of this we can 
claim that so and so is a person who as a child went 
to school,, although there may be nothing in common 
between the two bodies as far as shape and content is 

concerned. The other-criterion is memory on the basis 

of which someone may claim that he was such and such 
twenty years ago. When one life is concerned the two 
criteria normally support each other. In the case of 
the reborn person ... 

it is the memory criterion alone 
which can establish the identity. In this case, when 
the body criterion is employed we have to say that 'he 
is not the same person I. but when the memory-criterion 
is employed we would have to say that 'he is not 
another person'. So according to Buddhism 'he is 

neither the same nor another' (na ca so na ca afin'o) 
when we give a strictly accurate description, although 
in common parlance we may say that he is the same 
perso . 

(2) 

Therefore: 

In rebirth and becoming there is continuity of the 

stream of consciousness (virNn'Ana-sota) without 
identity (. ananKNaT), making the recall of prior lives 
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potentially possible. 

(6.3) According 

'Stevensonian-typel 

to Jayatilleke, this makes the 

case immediately accessible to the 

Buddhist concept of rebirth rather than any other, since, 

for him, all non-Buddhist notions of rebirth are either 

'unintelligible' or 'unverifiable'. (4) It is upon the basis 

of this discussion of personal identity, then, that 

Jayatilleke advances the Empirical Argument in the attempt 

to claim for Buddhists the 'cases suggestive of 

reincarnation' as their own: 

If a sufficient number and variety of people can be 
shown to have such authentic memories, then although 
we may lot be able to identify the prior lives of 
other human beings, it would be a reasonable 
presumption that they too had prior lives and are 
potentially capable of remembering this at some time 
or another ... The truth or falsity of rebirth, 
therefore, rests on the relevant empirical evidence 

**. [which is of ] ... two sorts, (i) experimental 
[i. e. hypnotic regression] and (ii) spontaneous. (5) 

There follows on from this a long series of case-studies of 

people who have claimed to remember former liveS(6) which 

corresponds to the second premise in our formulation of the 

Empirical Argument at para. 6.1, above, to which 

Jayatilleke's conclusion is: 

Taken literally, if the experiences recounted here are 
authentic and true records of prior lives, 

(7) 
they 

exemplify the truths of both rebirth and karma. 

According to Jayatilleke, then, only if a more parsimonious 

explanation for such psychological phenomena can be 

formulated is one justified in rejecting these cases as 
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evidence for rebirth, and the Buddhist version of rebirth 

at that. 

(6.4) So, we can see from Jayatilleke's deployment of 

the Empirical Argument how easily the psychological 

phenomenon of the sort that we examined in the previous 

chapter is thought to win the case for rebirth. Similar 

examples of this from the Buddhist literature can be found 

in Kalupahana, (9) Dharmasiri,, (10) Gunaratna, (") and Willson. (12) 

of these the last is particularly interesting, for in his 

pamphlet Rebirth and the Western Buddhist, (13) Martin Willson 

regards the Empirical Argument as the only one that can 

conclusively establish the truth of rebirth. His 

conviction in the authenticity and implications of the 

Stevensonian case studies is unqualified: 

Some 1600 cases of spontaneous recall in various parts 
of the world, including 241 in Europe, have been 
investigated with great thoroughness by Dr. Ian 
Stevenson of the University of Virginia. This work 
provides the strongest scientific evidence foA--rebirth 
that we have yet - anyone of a scientific turn of mind 
who still doubts the reality of rebirth should 

(14) definitely read some of the reports in full. 

(6.5) Indeed, it is such case-study data that persuaded 

Willson that the 'materialistic view denying life beyond 

death was incorrect I; (15) that rebirth is aIf act of 

experience, now open to scientific investigation'; (16) and 

that 'scientific research into rebirth ... is bound to 

continue and grow into a body of religious science 

acceptable to people the world over, as Physics and 
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Chemistry are today'. (17) Such is Willson's faith in the 

reliability of these accounts, he maintains that not only 

can certain memory claims verify rebirth, but that the 

technique of hypnotic regression would be of use to the 

historian as a research tool for gaining access to periods 

of history of which 'little is known: 

It is inevitable that such data will eventually be 
recognized as valid for archaeological and historical 
purposes and give us a much more complete picture of 
the history of mankind. (18) 

(6.6) Willson believes that through the practice of 

hypnotic regression the experience of the remembrance of 

past lives will become widespread, and that 'many attitudes 

are likely to change as a result' . 
(19) Attitudes. such as 

those we have towards animals, since he claims as an 

example that I in principle, verification of a horse rebirth 

is possible. A traditional Cathar story tells of a man who 

recollects having been a horse and losing his shoe in a 

particular place, of which he tells his companion. Then a 

search is made in the indicated spot and the horseshoe 

found' . 
(20) Willson's criteria for verification of rebirth 

are plainly stated and consistent with those of our 

formalised version of the Empirical Argument above: 

The principle of verification ... is that (a) all the 
information given by the subject is consistent with 
historical sources, (b) some of it is positively 
confirmed by these stories, and (c) the confirmed 
information is sufficiently obscure that it is highly 
unlikel the subj ect could have learned it in this 
lif e. (21 

ý 
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(6.7) Ironically, those parapsychological researchers 

whose work these Buddhist apologists appeal to are far more 

reserved in their judgement on their case-studies. For 

example, Francis Storey who was a co-researcher of Ian 

Stevenson's at the outset of the latter's investigations 

into rebirth, although a Buddhist and one committed to the 

popularizing of rebirth in the West through such material, 

comments: 

Sometimes I am asked whether there is decisive 
'scientific' proof of rebirth. The question is a 
rather naive one. I can only reply that at the 
present stage of investigations there is no conclusive 
proof, and that is rather too much to expect. Actual 
conviction lies ... only with those who have the 
subjective experience of remembering a previous life, 
and a purely subjective experience can never carry 
absolute authority with those who have not shared it 

000 We therefore have to rely upon the careful sifting 
and weighing of evidence from many different 
sources. (Z2) 

(6.8) What conditions have to be satisfied before we 

have a proof of rebirth, Storey does not specify. However, 

whatever they are, as far as he is concerned, they have 

been met since he believes that a large percentage of the 

claimed memories of former lives cannot be explained by any 

alternative hypotheses to rebirth by virtue of the sheer 

I weight of evidence Ir (23) but just what constitutes I evidence 

of rebirth' is what is in question. The circularity of 

Storey's reasoning is typical of researchers in this field: 

they clearly believe that rebirth is verifiable through a 

certain type of memory claim, and they clearly believe that 

a certain percentage (however small) of their cases 
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constitute such a verification, but only ever imply the 

conclusion that we saw the Buddhist apologists so 
uninhibitedly drawing. In a sense, one could say that this 

latter group of advocates of the Empirical Argument only 

ever set out to establish the premises of the argument, and 

leave the reader to draw the conclusion. Indeed, more 

often than not, this lack of commitment collapses into a 

confused equivocation. Ian Stevenson, universally regarded 

as the finest researcher in claimed memories of former 

lives, is no exception. In his seminal work on the 

subject, Stevenson says: 

9o. I think that reincarnation the most plausible 
hypothesis for understanding the cases of this series. 
This is not to say that I think they prove 
reincarnation either singly or together. Indeed, I am 
quite sure they do not. But for each of the 
alternative hypotheses I find objections or 
shortcomings which make them for me unsuitable 
explanations of all the cases, although they may apply 
to some. (24) 

Like Storey earlier, Stevenson here is exhibiting an 

ambiguous stance with respect to the evidential status of 

the cases he has investigated. Of course, it is true that 

the notion of 'most plausible hypotheses' is not the same 

as that of 'proof'; and perfectly rational to assert the 

former and refrain from claiming the latter, as Stevenson 

does here. However, Stevenson does equivocate over the 

question of under what conditions the notion of 'most 

plausible hypothesis' (i. e. 'reincarnation') would 

translate into the notion of 'proof'. That is, in 

Stevenson's opinion, could cases of 'past-life' memories 
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ever prove the reincarnation hypothesis given his belief 

that, at present, such cases do not constitute such a proof 

'either singly or together'? Further on in the same paper, 

he gives some indication that he is aware of the question 

and, more importantly, that he knows the answer: 

Obviously one thoroughly investigated case could carry 
us farther than a hundred cases in which we cannot 
exclude various alternative explanations. (25) 

(6.9) This would seem to suggest that Stevenson 

believes that one can construct a 'perfect case' for 

reincarnation which would be a model to which any empirical 

case-study of 'past-life' memory would have to correspond 

in order to attain the status of proof. Stevenson never 

speculates as to what this 'perfect case' might look like. 

We are left, therefore, to hazard a guess. So let us then 

consider the technique of hypnotic regression. The 

'perfect case', Stevenson and other advocates of the 

Empirical Argument might claim, would include at least the 

following features 

1) The hypnotist would obtain a wealth of information 

from numerous hypnotic sessions. This has two 

potential benefits: it provides a large pool of 

information for verification and allows many 

opportunities f or the subj ect to make contradictory or 

absurd statements that would indicate fabrication. 

2) The information from hypnosis would pertain to a time 

and place for which historical records exist for 

207 



individual citizens. 

3) The hypnotic sessions would be recorded. 

The hypnotic sessions would be conducted and 

documented before any archival research was 

undertaken, to avoid contaminating the subject with 

historical information. 

All archives would be researched exhaustively, and 

both positive and negative information would be 

reported. 

All 'alternative hypotheses' for the positive memories 

could be eliminated beyond all reasonable doubt. 

Similar conditions would hold for cases of spontaneous 

recall. 

(6.10) If the next empirical case-study Stevenson 

carried out satisfied these six criteria, would he then 

regard himself as the man who proved rebirth? I suggest 

that he would not,, since like many other researchers in 

this field, Stevenson does not address the question 

concerning the theoretical possibility of such a memory 

faculty; and surely, establishing the conceptual coherency 

of verifying rebirth by memory is logically Prior to the 

investigation of the quality of the empirical data which is 
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thought to support the rebirth hypothesis? It is because 

Stevenson has reversed these logical priorities that the 

evidential status of his investigations remains for him, 

and others like him, forever open to question. 

(6.11) Having looked at the way the Empirical Argument 

is advanced by its advocates, we should now move on to 

consider what the advocates take the doctrine of 

reincarnation to be; i. e. what particular doctrine the 

Empirical Argument is supposed to establish. Since we 

already know that the Buddhist advocates have in mind the 

concept of rebirth as outlined in Chapter 1,1 shall 

concentrate on Ian Stevenson since his work is by far the 

most important to the Buddhist advocates of the Empirical 

Argument. 

(6.12) For the most part, modern apologists for rebirth 

rarely consider the question as to what the past-life cases 

are really evidence of; i. e. the reincarnation of what to 

what? The fact that the question is infrequently addressed 

would seem to suggest that there is an assumption amongst 

these writers and researchers that there is universal 

agreement as to the meaning of the term 'reincarnation' 

and, more often than not, the assumption is what Geach has 

termed the 'vulgarized Bridey-Murphey concept of 

reincarnation',, (26) namely,, the notion of the same mind's 

successively animating a series of different bodies. 

Christie-Murray 1981, (27) Underwood and Wilder, 1975, (28) and 
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Wambach, 1979,, (29) are typical examples. 

(6.13) Philosophical investigation into the concept of 

personal identity is not high on the agenda of these 

writers, nor is it for Ian Stevenson. Indeed, for him, the 

question as to what kind of reincarnation theory his case- 

studies are supposed to be evidence of is best answered by 

examining the evidence itself. Indeed, one methodological 

principle, above all, does seem to emerge: that answers 

concerning the nature and operation of reincarnation are to 

be sought in the empirical data which is alleged to be 

evidence for the reincarnation hypothesis. As Stevenson 

says: 

The explanatory power of reincarnation for the 
questions it may bear upon seems so considerable that 
it evokes memories of some earlier theoretical systems 
in medicine and psychiatry that were presented as 
having wide explanatory value. I am thinking here of 
such examples as phrenology and homeopathy. These 
systems ultimately collapsed, at least as general 
theories, because the explanations put forward by 
their adherents far outdistanced empirical 
observations that could support them. I shall trv to 
avoid this error bv restricting my use of 
reincarnation as an explanation to observations that 
have indeDendent support from the detailed 
investigation of cases of the reincarnation type. ý-uT- 

This principle, I shall argue, is mistaken, but first, we 

must look at the way it is applied. 

(6.14) Among the various aspects of personhood, the 

search for surviving memories has played a central role at 

the popular level of understanding in determining whether 

deceased persons continue to exist after death in some form 
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of reincarnated state. Whatever else it may be, 

Stevenson's work is undoubtedly the most vivid account of 
the importance that memories are thought to play in 

establishing evidence for reincarnation. Stevenson, 

however, leaves open the question of where memories exist: 

Memories may exist in the brain and also in a 'somewhere else' that may endure after physical death. (31) 

In other papers,, Stevenson makes more of an attempt to 

explain just what, or rather, where this 'somewhere else' 

is: 

I think persons consist of physical bodies and other 
properties that I call mental and that I believe we 
directly experience, at least in part. I believe 
further that some of these mental properties can 
function independently of our physical bodies, can 
survive the destruction of our physical bodies and (in 
some cases) can become associated with new physical 
bodies. I also believe that there exists already a 
considerable body of evidence supporting these 
contentions and that this evidence is becoming 
stronger. (32) 

And, more explicitly still: 

The word reincarnation refers to the concept that 
human beings (and perhaps subhuman animals) consist of 
two separate components, a physical body and a 
psychical entity or soul. At the death of the 
physical body the soul persists and, after a variable 
interval,, becomes associated with a new physical 
body. (33) 

(6.15) Stevenson's conception of reincarnation would 

seem to be very similar to the 'crude Bridey Murphey 

notion' that we mentioned earlier. However in his paper 

'Questions Related to Cases of the Reincarnation Type', (34) 

his position is less clear. For here, he explicitly 

addresses the question: If reincarnation occurs, what is it 
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that reincarnates? (35) The answer initially shows promise as 

Stevenson is aware of the fact that 'the concept of a soul 
is not necessary to a belief in reincarnation It (36) and cites 

the concept of rebirth as expressed in Theravada Buddhism 

as evidence of this. However, for reasons that he does not 

provide, Stevenson maintains Theravadins deny the existence 

of such a metaphysical entity as a soul or self by virtue 

of their denial of an intermediate state. According to 

Stevenson, the belief in an linbetween-lives-existencel is 

the sine crua non of any conception of reincarnation that 

posits the existence of an unchanging soul which functions 

as the subject of repeated existence. In other words, 

anatta and intermediate-state existence are mutually 

exclusive concepts. This line of argument first appeared 

in another of Stevenson's papers,, published two years 

earlier: 

In mentioning the concepts of TheravAda Buddhism [ i. e. 
anattTa] j wish merely to remind readers that persons 
quite as intelligent as ourselves have been able to 
conceptualize and believe in survival (and rebirth) 
without any intermediate existing body. That I am not 
one of them makes me strive all the more to grasp what 
they are trying to say. I may add that I have found 
abundant cases of the reincarnation type in both 
Buddhist and Hindu countries. Buddhists and Hindus, 
even with their different concepts of what survives 
death,, can accept equally well a child who says he 
remembers a previous terrestrial life and presents 
evidence that his imaged memories and his related 
behaviour stem somehow from the mind of the deceased 
person whose life he claims to remember. (37) 

(6.16) For stevenson, then, the denial of self and the 

denial of an intermediate-state existence are 

interconnected ideas; an argument, however, that is 
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mistaken. For the denial of an intermediate- state does not 

logically imply anatt& any more than its affirmation 

logically implies attavada: there is no reason why an 

intermed iate- state being should not be a continuation of an 

anatta, -phenomenon. 

(6.17) If we now return to the paper where he addresses 

the question of what it is that reincarnates, we find that 

Stevenson requires the answer to account for what he calls 

the 'transference of three components'. (38) They are, i) 

memories; ii) feelings, and many other aspects of behaviour 

related to emotions such as phobias, interests, habits and 

skills; and iii) physical qualities as exemplified by 

diseases f rom which both the reborn person and the previous 

person may suffer, birthmarks, etc. In order to account 

for how these 'three components' are transferred in the 

rebirth process, Stevenson posits what he calls a Inon- 

physical body'. Any other explanation just won't do: 

The idea of an extensionless mind existing after death 
and " 

before birth has no appeal to me, because images 
have extension and, so it seems to me, they must exist 
on, or in something else that has extension. I think 
of this "something else" as a kind of body. It also 
seems to me that the imprint of wounds on the previous 
personality must be carried between lives on some kind 
of extended body which in turn acts as a template for 
the production on the new physical body (to be 
occupied by the presumably reincarnating personality) 
of birthmarks and deformities that correspond to the 

wounds on the body of the previous personality. This 
hypothetical intermediate body must exist in some 
state of which we know almost nothing, although some 
subjects of reincarnation cases have claimed to 

remember experiences after death and before (presumed) 

rebirth when they are apparently housed in such a body 

0 .. (L)et me add that such a body must be composed of 

elements quite different from those with which we are 
familiar both in our ordinary perceptions and in the 
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abstractions of physicists. This is why I used the 
phrase "non-physical body" - We may say if we wish that it is composed of some kind of matter, but this 
must be a matter quite different from what we usually 
mean by that term. And similarly we must expect that 
this intermediate body will be subject to quite different "laws" from those which govern our familiar 
physical bodies. (39) 

(6.18) One comes away from this feeling that Stevenson 

has not really answered the question at all. For the above 

passage seems to be at odds with his earlier claims such 

as, that 'reincarnation ... usually (but not always) 

implies some intermediate psychical or mental entity that 

"carries" the attributes later said or shown to be 

associated with the new person or a new physical body'. (40) 

And, in similar vein: 'Some persons, including myself, 

believe that the ability to speak a foreign language not 
, Y. 

normally learned is beyond the unaided powers of a medium 

and that in such cases the accomplishment should be 

attributed to the mind of a previously living person who 

has survived the death of his physical body. The surviving 

mind could manifest the ability to speak the foreign 

language either during a state of temporary occupancy,, 

often called "possession", of a medium's body, or during a 

more permanent association with a new physical body as in 

reincarnation'. 

(6.19) The Ipsychical or mental entity' of the first of 

these two quotations and 'the mind ... which has survived 

*** death I of the second are both, surely, entirely natural 
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and proper expressions to employ to refer to that 
incorporeal subject which is the defining postulate of, for 

example, the Platonic and Cartesian traditions. It is just 

possible nevertheless that Stevenson wishes us to construe 
them here as referring to I some kind of other body I; other, 

that is, than the physical body. Yet even allowing that 

this interpretation is correct, still we have to press the 

question of how this postulated 'other body' is to be 

positively characterized; and, in particular, of what in 

this characterization justifies us in calling it a body at 

all. 

(6.20) The temptation is to take it that we are all 

immediately entitled to assume that there are or may be two 

sorts of bodies, physical and non-physical - in the same 

way, for instance,, that we do all know that there are two 

kinds of expenditure, recurrent and non-recurrent. But 

this is a false analogy. For, until and unless the 

challenge put at the end of the previous paragraph is met, 

it cannot be anything but tautological to describe this 

body as physical; and, correspondingly, self-contradictory 

to call a body non-physical. It must be as if someone 

were,, without explanation, to ask us to distinguish canine 

from non-canine dogs. 

(6.21) This is not, of course, to say that the challenge 

to explain cannot be met. It is only to insist that it has 

to be met, and to suggest that Stevenson seems not yet to 
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4:, 

have realized that there is any problem. Nor, again, is it 

to say that we have to 'envisage, much less to decide, all 

the details of the intermediate body that one supposes may 

act as a "carrier" of causes (including physical and 

psychical wounds) that will influence the next physical 

body I. (42) Rather, to say what I have said is only - much 

more modestly, and yet nonetheless urgently - to demand 

that we be given some positive characterization of this 

postulated 'other body', something sufficient at least to 

show that we would be justified in calling it (a sort of) 

body rather than (an incorporeal) soul. 

(6.22) one thing which makes it difficult to come to 

grips with Stevenson is his failure adequately to 

distinguish, on the one hand, questions about what beliefs 

can be held together consistently from, on the other hand, 

questions about what beliefs people of ability have in fact 

continued to hold simultaneously. Thus he writes, in a 

passage already quoted in full, that 'reincarnation ... 

usually (b ut not always) implies some intermediate 

psychical or mental entity ... What Stevenson actually 

goes on to show is not this - which is, surely, a claim 

about what (for Stevenson) logically implies what - but 

rather that it is not in fact 'impossible to believe in 

survival or reincarnation without believing in an 

intermediate body' (43) _ which is, quite differently, a claim 

about the anthropolOgY of belief: 

This is not true since Buddhists (at least of the 
Theraydda branch of Buddhism) subscribe to the 
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doctrine of rebirth and also to that of "anattall or "no soul (44) 

(6.23) This same confusion also infects Stevenson's 

discussion of the existence of karma. In his paper, 

'Questions Related to Cases of the Reincarnation Type', to 

which we have already referred (para. 6.15), Stevenson 

poses the following question: 'Can reincarnation occur 

without a causal link between conduct in one life and the 

circumstances of another? 1 (45) To me, the question is 

clearly whether the concept of reincarnation logically 

presupposes the concept of karma, but not for Stevenson. 

For no sooner has he posed the question than he 

reformulates it into something quite different. 

our question ... is not whether karma occurs, but 
whether one can believe in reincarnation without some 
concept more or less similar to the Hindu-Buddhist 
idea of it. That the people of South-East Asia have 
linked the idea of karma to that of reincarnation does 
not necessarily mean everyone else must do so and 
indeed we find that members of some other cultures 
hold the belief in reincarnation just as strongly as 
the people of South-East Asia, but without the concept 
of karma or anything approaching it. (46) 

Stevenson then proceeds to survey these 'other cultures' 

such as the Alevis of south central Turkey; (47) the Druses 

of Lebanon and Syria; (48) certain tribes of West Africa, (49) 

the Trobriand Islanders; (50) and the Tlingets of Alaska. (51) 

The purpose of this panoramic sweep of reincarnation 

beliefs, Stevenson tells us in his final paragraph, is to 

oppose the widesprea(i notion that you cannot think about 

reincarnation without the idea of karma or something 

similar. If reincarnation occurs karma may also occur, but 
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it may also not occur, or not occur in the ways that have 

been popularly taught and widely accepted 1. (52) It should be 

obvious that Stevenson's reasoning here makes the same 

confusion as in his discussion of the existence of an 

intermediate entity, for here, as before, he attempts to 

give anthropological answers to logical questions. 

(6.24) It is again this same radical confusion which 

leads Stevenson unnecessarily to qualify and weaken a 

perfectly legitimate (but in my opinion, false) contention 

about the implications of a doctrine of reincarnation: 

Reincarnation ... usually (but not always) implies 
some intermediate psychical or mental entity ... and 
... the concept of reincarnation almost entails 
(although it does not impel) belief in some kind of 
entity (let us call it a "psychical entity" if we may) 
which ... later unites itself with ... a new physical 
body. (53) 

The fact - of which Stevenson reminds us - that Theravadins 

have consistently denied this implication in their rebirth 

doctrine is no more sufficient to show that the entailment 

does not hold, than the truth that it does is adequate to 

compel, all believers in the doctrine itself to believe also 

in its alleged logical consequences. 

(6.25) And,, furthermore -a consideration which ought to 

have special appeal for Stevenson, given the methodological 

principle outlined at para. 6.13 - reincarnation could not 

possibly constitute a hypothesis to explain the sort of 

phenomena he has been reporting if the notion were itself 

definable in terms of such phenomena, and if it carried no 
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implication such as is presently in question. Were that 

indeed the correct understanding of the concept of 

reincarnation, then to cite reincarnation as the 

explanation here would be precisely on all fours with the 

notorious if perhaps legendary appeal to the possession of 

dormitive virtue as a hypothesis to explain the fact that 

opium puts people to sleep. 

(6.26) Perhaps Stevenson's understanding of 

reincarnation is accounted for by his following 

interpretation of the wise counsel of the Buddha himself: 

The Buddha contented himself with drawing attention to 
the flux of constantly changing images and feelings 
that we call our "self". He declared profitless all 
speculation about the exact nature of what is reborn 
and we should do well to follow his direction until we 
have more 

(54) 
data to guide our metaphysical 

wanderings. 

The Di. s. s. e, n ers 

(6.27) One of the more baffling observations we made in 

the previous section was that although many advocates of 

the Empirical Argument display an uncertainty as to its 

validity and just what the argument is meant to prove, if 

anything,, they regard this argument as the strongest of 

all. Given the central importance of the Empirical 

Argument in modern apology for rebirth, therefore, one 

might reasonably expect to find a comparable degree of 

attention devoted to it by those sceptical of the rebirth 

hypothesis. Yet, surprisingly, it would seem that the 

Empirical Argument has attracted relatively few critics. 
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Not only that, but the reactions the Empirical Argument has 

provoked can be treated as a piece as they are simply 

variations on a single theme. Furthermore, although the 

advocates of and dissenters from the Empirical Argument are 

not comparable in terms of numbers,, there is an equal 

uncertainty in both sides' presentation of their respective 

cases. 

(6.28) Those who attack the Empirical Argument do so by 

denying one of its premises, which is the second in our 

formalised expression of it above at para. 6.1: that there 

exist empirical case-studies of people who have made memory 

claims about events which took place before they were born, 

their knowledge of which could not have been acquired by 

any normal means. As we have seen, the advocates of 

rebirth regard this premise as the one upon which the 

Empirical Argument stands or falls. Any successful attack 

upon it, then, would in their eyes at least be critical. 

According to them, the premise is true. According to the 

dissenters, the premise is false; therefore the argument 

fails. Between the advocates and the dissenters, then, 

there is a common agreement as to what the argument turns 

upon. The point I wish to register is that although the 

advocates and dissenters are arguing for opposing 

positions, it is the fact that their starting points are 

the same that accounts for the pattern of equivocal 

reasoning we are able to witness on both sides of the 

debate. Let us now look at some examples. 
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(6.29) Paul Griffiths, a modern Buddhologist, advances 

the counter-argument, thus: 

oe* it is suggested by many contemporary Buddhist and 
(Hindu) apologists that in fact there are many cases 
where continuity of memory - one of our important 
defining characteristics of personal identity - does 
survive death, and the individual concerned can 
remember his former life. A casual reader in the 
annals of the Society for Psychical Research will soon 
see that there are indeed many more or less well 
documented cases of such memory ... I shall simply 
note two points: first, the number of well-documented 
cases of this kind of thing is very small indeed, and 
may be reducible to zero when due allowance for 
gullibility and wishful thinking has been made. 
Secondly, there are a number of other hypotheses - for 
example, telepathy, neo-jungian theories of a 
collective unconscious whereby the memories of the 
race are available to individual, and so on - which 
can be used to explain the cases that may survive 
critical examination. (55) 

What, then, does this argument amount to? The advocates 

claim that there are some cases that cannot be explained by 

alternative hypotheses to rebirth, while Griffiths believes 

the opposite. We seem to be witnessing a dialogue of claim 

and counter-claim grounded in the arbitrariness of 

conviction. Furthermore, just as the advocates of the 

Empirical Argument equivocated over the evidential status 

of those cases that seemed to survive critical examination, 

so Griffiths is inconclusive as to the possibility of 

evidential data for rebirth. For the fact that Griffiths 

thinks that alternative explanations for existing case- 

studies can be provided does nothing to rule out the 

possibility Of the 'perfect case', hence the claim that 

rebirth is in principle provable through the type of 

memory-claims under consideration. Griffiths' argument 
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seems to have left the door to the Empirical Argument wide 

open, and shows no sign of being able to close it. It is 

worth noting that Griffiths cites (and, implicitly 

endorses) John Hick's treatment of the Empirical Argument 

which, unsurprisingly, encounters the same difficulty. 

Indeed, Hick simply does not know what to make of the 

alleged 'evidence'. In discussing Stevenson's reported 

case-studies, Hick says: 

e9. there is almost invariably the defect, from the 
point of view of hard evidence, that no scientifically 
reliable investigation was made whilst the case was 
'raw' and before unconscious hints and clues, as well 
as errors in observation and almost inevitable 
exaggerations in the recounting of the tale, could 
have entered in. Stevenson's enquiries ... although 
they appear to have been as thorough and objective as 
was feasible in the circumstances, had to be made ... 
several years after each case first became known, and 
generally had to be pursued through the intermediary 
of a local interpreter. These circumstances ... 
reduce their evidential value, in my view, below the 
level at which they can be properly said to prove 
anything. This is not of course to exclude the 
possibility that stronger cases may be forthcoming in 
the future. Further, well -authenticated instances ... 
of birth-marks or congenital deformities exactly 
reproducing those of the person whose life is 
'remembered' might constitute important new 
evidence. (56) 

Therefore: 

In view of all these ambiguities and uncertainties it 

seems right at this stage to record an interim verdict 
of Not Proven: the cases at present available do not 
oblige us to accept the reincarnation hypothesis. on 
the other hand, they are by no means so weak that we 
are entitled to ignore them. (57) 

(6.30) Hick's 'interim verdict' of 'Not Proven' leaves 

open the question of whether the I reincarnation hypothesis I 

is provable in principle. Hick clearly thinks that the 
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presentcase-studiesofferedas 

'supportive/proof/suggestivel of reincarnation are 

inadequate. So what is it that, for him, these cases lack"? 

(6.31) A little further on in his discussion, Hick 

introduces the issue of personal identity, and claims that 

if reincarnation consists in nothing more than the 

persistence of some isolated cluster of my memories and 

character traits (he is clearly alluding to the Buddhist 

notion of rebirth, here) then such a process would be 

'equally compatible with the extinction of the personality 

as a whole or with its continued life in some other sphere 

1 eaving behind only a mental 'husk' which becomes entangled 

in the mind of a living child with whom it has perhaps some 

kind of affinity and through whom its remaining quantum of 

psychic energy is discharged' . 
(58) Hick is arguing here that 

my identity simply could not survive the rebirth process. 

As he says, rebirth in this sense would be 'a matter of 

degree. There is no rebirth of the full living 

personality'. (59) 1 do not wish to discuss the issues of 

personal identity here, however, but merely wish to point 

out that even if Hick is correct about this, it does not 

follow that such a rebirth hypothesis is false, as he would 

have us believe, but merely that such a process would be as 

bad (or, as good) as annihilation. Exactly the same 

pattern of reasoning as we have seen in the criticisms of 

the Empirical Argument made by Griffiths and Hick can be 

found in Kung, (60) P. and L. Badham, (61) and Lewis. (62) First, 
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Kung: 

None of the accounts - mostly coming from children or from the countries where there is a belief in 
reincarnation - of a recollection of a previous life 
could be verified, any more than the obviously legendary story, written many centuries after the Buddha's death, about his recollection of the hundred 
thousand lives he had lived. (63) 

Next, P. and L. Badham: 

In sum, then, there seem to be a wide variety of cases brought together under hypnotic regression and dream 
experiences. Some may be little more than wish- fulfilment fantasies or the products of lively 
imaginations 

... Still others may owe a great deal to 
suggestions implanted by the hypnotist. But when we have eliminated all these 'normal' explanations, we 
seem to be left with a residuum of cases which are not 
so readily dismissed ... Likewise, Stevenson's 
accounts of claimed waking memories are not 
satisfactorily explicable by a cryptomnesia hypothesis 

Stevenson presents a strong case therefore, for 
saying that at least some claimed 'memories of a 
former life' appear to be evidential for and 
suggestive of some theory of reincarnation or 
possession. (64) 

However,, P. Badham eventually rejects the reincarnation 

hypothesis on the grounds that 'the evidence for 

reincarnation points not to immortality but to 

ex inction 1: (65) 

I do not pretend to be able to give a more 
satisfactory explanation for the baffling phenomenon 
of persons apparently correctly 'remembering' former 
lives, than the reincarnation or possession hypotheses 
discussed by Ian Stevenson. But it needs to be 
remembered that eliminating all the other explanatory 
hypotheses which have been put forward does not compel 
one to embrace whatever happens to be left. We might 
conclude that the phenomenon was simply inexplicable 
at our present state of knowledge, and await further 
inspiration! However, my present purpose is not to 
offer any explanation for these claimed memories but 
only to point out that neither reincarnation nor 
possession could ensure my survival ... Hence on such 
a view, claimed memories of former lives are 
irrelevant to the central question of personal 
immortality or extinction. (65) 

And,, lastly, H. D. Lewis: 
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I would be inclined to attach more weight to 
explanations [of claimed memories of former lives] in 
terms of pre-existence than to clairvoyance or telepathy, and would find the former hard to resist, 
notwithstanding all that one knows of the perils of 
credulity, if the circumstantial details were precise 
and sustained and the likelihood of fraud eliminable 
or remote. The main point however ... is that, if the 
doctrine of reincarnation is supposed to have 
evidential support, it needs to be presented and 
tested along such lines as those that have been 
indicated (i. e. through the elimination of 
'alternative explanations']. This, in fact, rarely 
happens in the contexts where such claims are usually 
advanced. (67) 

(6.32) The only comment required here is that first, 

Lewis and Kung reject all existing evidence for 

reincarnation on the grounds that other more parsimonious 

explanations are sufficient for them, thus evading the more 

urgent question of the logical possibility of evidential 

support for reincarnation (like Griffiths and Hick). 

Secondly, P. and L. Badham reject reincarnation on the 

grounds that it could not secure personal survival, thus 

confusing the question of personal identity with that of 

the truth (or falsity) of the doctrine (like Hick). 

Conclusion 

(6.33) It is beyond doubt that out of all the arguments 

for rebirth, the 
_Empirical 

Argument has enjoyed the 

greatest apologetic success. It is somewhat paradoxical, 

then, that - pace the more zealous apologists we looked at 

in this chapter - what is universally regarded as the 

strongest argument of all for rebirth should be advanced 
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and challenged with such a high degree of equivocation. At 

the end of Chapter 5, we asked whether parapsychologists 

were correct to assume that if alternative hypotheses to 

reincarnation fail to account for the phenomenon of a 

person ostensibly remembering a former life, then 

reincarnation is thereby verified. The arguments of those 

Western thinkers we have considered in the present chapter 

have left us none the wiser by virtue of the fact that the 

logical pattern of their argumentation is the same as that 

of the advocates'. However, the fact that both the 

advocates I and the dissenters I arguments share this logical 

similarity is significant. For it would seem that both 

sides of the debate have made the same confusions: i) that 

of the issue of personal identity with the truth, or 

falsity, of rebirth, and ii) that of the quality of 

existing evidential data with the issue of whether such 

data could in principle constitute proof - In order to 

resolve the problem, we need to separate out the issues of 

personal identity from that of verification and proceed to 

assess the philosophical credentials of each. This, then, 

will be the task of Part III. However, we shall not fall 

into the trap of considering the Ivulgarised Bridey-Murphey 

concept -of reincarnation. ' . but rather, return to that 

notion of rebirth as expressed in the texts of Theravada 

. -j- Buddhism, and its allied notion of pubbenivasanussatinana. 
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PART III 

THE WORLD OF WESTERN PHILOSOPHICAL ANALYSIS 
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CHAPTER 7 

REDUCTIONISM AND REBIRTH 

. 
Introduction 

(7.1) The aim of this chapter is to determine the 

philosophical status of the Theravada Buddhist doctrine of 

rebirth as a concept of personal identity. That is, our 

aim is to find out what kind of properties the Theravadin 

rebirth concept possesses, and to determine their 

philosophical significance. We are aided, in this regard, 

by the work of Derek Parf it and Steven Collins. For in his 

recent book, Reasons and Persons, (" Derek Parfit formulates 

and defends a concept of the person, which he christens the 

'Reductionist View; a view with which, he claims, 'the 

(2) Buddha would have agreed' Likewise, in his paper, 

(3) 'Buddhism in Recent British Philosophy and Theology" 

Steven Collins argues that the Reductionist View is 'very 

close to, if not identical with, the Buddhist view'. (4) it 

is the burden of the present chapter to take issue with 

both Parfit and Collins by arguing for the proposition that 

Parfit's Reductionist View of the person is conceptually 

irreconcilable with that of the Buddhals. That this 

proposition is true, I claim, can be demonstrated by 

comparing the concepts of survival as found in the Buddhist 

and Parf itian systems respectively. This comparison, then, 

will constitute the substance of this chapter. 
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Survival and Identitv 

(7.2) What are sometimes called "puzzle cases" , or 

"thought experiments", have been much discussed in recent 

years in connection with philosophical investigations into 

the concept of personal identity. Some philosophers 

appear to hold that the problems of identity presented by 

such cases are matters for arbitrary verbal decision. 

Others believe that such matters are far from arbitrary. 

They are, on the contrary, subject to strict logical 

controls which prevent our regarding person A as identical 

with person B, unless there be physical identity between 

the bodies, or at least the brains of A and B. It is Derek 

Parfit -a modern inheritor of Locke's conception of 

personhood - who has been the staunchest opponent of the 

claim that such decisions are necessarily governed by 

logical controls. Indeed, it is under the influence of 

certain thought experiments that Parfit has been led to 

draw a distinction between questions of identity of a 

person and questions about survival: 

Certain important questions (questions about such 
matters as survival, memory, and responsibility] do 
presuppose a question about personal identity. But 
they can be freed of this presupposition. And when 
they are, the question about identity has no 
importance. (5) 

We can,, I think, describe cases in which, though we 
know how to answer every other question, we have no 
idea how to answer a question about personal identity 

... Do they present a problem? It might be thought 
that they do not, because they could never occur. I 

suspect that some of them could ... But I shall claim 
that even if they did they would present no prob em. (6) 
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(7.3) In short, according to Parfit, those questions to 

which we know the answers in these thought experiments are 

to do with the various psycho/physical (dis)continuities. 

Furthermore, what matters in survival is Relation R: 

psychological continuity and/or connectedness -a relation 

that is non-transitive, unlike the identity relation. 

Therefore,, in his notion of survival, Parfit places 

unmitigated conceptual importance upon the relations of 

psychological continuity and connectedness - relations 

which lack the transitiveness possessed by the relation of 

identity. Hence the distinction. 

(7.4) Parf it champions his account of the psychological 

connectedness and continuity that is as good as survival 

on the grounds that it satisfies a non-triviality 

requirement. In its general form, such a requirement 

insists that important relations (survival, identity, 

psychological connectedness, or whatever) cannot depend f or 

their holding on merely trivial circumstances. Since, 

according to Parfit, merely trivial differences are liable 

to make an impact on whether identity holds or not, 

identity cannot be of the importance that most of us 

suppose. In particular, when thinking about our own, and 

other people's lives, identity is not what matters. 

(7.5) It is precisely this separability Of the survival 

concept and the identity concept in Parfit's Reductionism 

that has tempted Steven Collins into making the following 
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claim: 

(Parfit's) view that impersonal elements of body and 
mind are connected together in changing streams, so 
that sameness and difference within these streams is 
a matter of degree, is precisely the Buddhist view. 
In many of the imagined problem cases, where Parfit 
claims that there is no determinable answer, the 
Buddhist would claim with him that the persons 
involved are 'neither the same nor different' - in 

j ̂ . - (7) Pali na ca so na ca anno. 

(7.6) All this sounds very healthy, but the surface 

bloom may be misleading. For the success of Collins' 

argument depends upon its being true that the Buddhist 

conception of personal continuity makes the same survival- 

identity dichotomy as is made by Parfit's Reductionism. I 

take this to the point where I diverge from Collins (and, 

by implication, Parfit), since I wish to argue for the 

following three conclusions. First, a close examination of 

the materials out of which the Buddhist concept of survival 

is constructed will reveal that the survival-identity 

dichotomy is not to be found there. Nor is it possible 

that such a dichotomy should be made there, since the 

logical properties of these materials (i. e. the 

continuities that constitute the rebirth process) are 

different from the logical properties of those materials 

that make up the Relation R of Parfit's Reductionism (i. e. 

psychological continuity and connectedness). Secondly, 

this logical discrepancy between the Buddhist and Patf itian 

concepts of survival would prohibit Buddhists from claiming 

with Parfit that there is no determinate answer to many of 

the standard problem cases he considers. On the contrary, 
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a Buddhist would wish to argue that there are determinate 

answers to these cases; answers, moreover, that are 

governed by strict logical controls. Thirdly, the Buddhist 

account of survival fails to satisfy a non-triviality 

requirement. 

(7.7) If I can show that the above conclusions are 

true, then I shall have defeated the Collins/Parfit claim, 

and in so doing, shown the Buddhist concept of survival to 

be the product of a limited reductionist thesis (in the 

sense that it is a less radical thesis than Parf it Is). 

shall argue my case, then, by examining just one issue in 

the Western philosophical debate on personal identity, 

namely, the intelligibility of the idea that two, or more, 

persons can exchange bodies - an issue over which the f inal 

section will show there to be profound disagreement between 

the Buddha and Parfit. 

The Problem ofzTransitivitv 

(7.8) The idea of 'bod y-switching' has C fascinated 

philosophers for centuries. It was John Locke who first 

asked what would happen if 'the soul of a prince' were to 

(8) 
'enter and inform the body of a cobbler' r taking the 

prince's memories along with it. Locke's answer was that 

in such a situation, the cobbler would become 'the same 

person with the prince, accountable only for the prince's 

actions I. ý9) Locke is able to reach this conclusion through 

his dichotomy of 'person' and 'man'. Very simply, his 
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argument is that the identity of the person poses a problem 

distinct from the identity of a physical object or that of 

an organism (the 'man') . Hence the distinction between the 

identity of 'person' and that of Imant. And his 

definition of 'person' is: 

A thinking intelligent being that has reason and 
reflection, and can consider itself as itself,, the 
same thinking thing, in different times and places, 
which it does only by that consciousness which is 
inseparable from thinking ... it being impossible for 
anyone toloperceive without perceiving that he does 
perceive. ( 

We can see here that Locke acknowledges the Cartesian 

position that consciousness entails self-consciousness. 

Moreover, self-consciousness is the characteristic feature 

of a person, and it is out of the materials of 

consciousness that personal identity is constructed. 

Consciousness unites my present self with what I have 

experienced before: 

That with which the consciousness of this present 
thinking thing can join itself. makes the same person, 
and is one self with it, and with nothing else; and so 
attributes to itself, and owns all the actions of that 
thing as its own, as far as that consciousness 
reaches,, and no further, as every one who reflects 
will perceive. (11) 

(7.9) It is by no means uncontroversial what 'Locke 

meant by 'consciousness', but writers have taken it in this 

Lockean context to mean 'memory'. One passage that is 

frequently cited to give substance to this interpretation 

is the following: 

Could we suppose any spirit wholly stripped of all its 

memory or consciousness of past actions, as we find 

our minds always are of a great part of ours, and 

sometimes of them all ... 
(12) 
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(7.10) Locke's 'memory-theory' of personal identity has 

considerable appeal, for two main reasons. To begin with, 

from the first-person perspective persons have in memory 

privileged access to facts about their own past histories 

and identities, a kind of access they do not have to the 

histories and identities of other persons and things in the 

world. Secondly, from the third-person perspective task of 

determining whether a person P at T2 is identical with a 

person P at T1, as in Locke's prince/cobbler example, we 

intuitively place great emphasis on whether the person at 

T2 (in this case,, the cobbler) can provide evidence of 

having such privileged access to the past of the previous 

person in question (here, the prince); the evidence of 

course, consisting of accurate or plausible memory claims. 

(7.11) Attractive as it is, however, Locke's memory 

theory has come under considerable attack, much of it 

having its genesis in the writings of two of Locke's 

critics, Reid and Butler. First, Butler: 

And one should really think it self-evident, that 
consciousness of personal identity presupposes, and 
therefore cannot constitute, personal identity, any 
more than knowledge, in any other case, can constitute 
truth, which it presupposes. (13) 

On this objection, if we take 'consciousness of personal 

identity' to include one's memory of having done or 

experienced certain things in the past, then Butler's point 

would be that talk of actual memory, as opposed to 

purported or supposed memory, presupposes that one actually 
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is the same person as the person who did, or experienced, 

those things. If Locke's position is that what constitutes 

personal identity is consciousness of personal identity 

itself, then the account is trivially tautologous. 

Butler's criticism has been regarded by many as conclusive, 

by none more so than A. G. N. Flew. (14) In formulating Locke's 

theory, however, Flew makes a mistake: 

: 00 X at time two is the same person as Y at time one 
if and only if X and Y are both persons and X can 
remember at time two what Y did, or felt, or what have 
you, at time one. (15) (Flew's emphasis). 

(7.12) According to this formulation, the fact that I 

e. g. remember my bank manager shouting at me implies that 

I and my bank manager are the same person, which is quite 

ridiculous, even for Locke. Rather, in formulating Locke's 

thesis, Flew should have said something like 'if X 

remembers doing such-and-such, then X is identical with the 

person who did that thing'. But then, as we have seen, 

since 'remembers doing' means 'remembers himself doing', 

Locke's thesis remains tautologous, and Butler's argument 

goes through once again. A formulation that takes one step 

out of the logical circle would be: 'If X claims to 

remember doing such-and-such ... 1. Although this is not a 

conclusive answer to Butler's criticism (we shall have to 

wait until we encounter the work of Sydney Shoemaker for 

that) ,I shall assume for the moment that it is conclusive, 

since the controlling concern of this chapter is to examine 

the historical development of one other criticism of 
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Locke's theory, first voiced by Thomas Reid: 

(Lockels] doctrine has some strange consequences ... Such as, that if the same consciousness can be 
transferred from one intelligent being to another, 
which he thinks we cannot show to be impossible, then 
two or twenty intelligent beings may be the same 
person. (16) (Reid's emphasis) 

(7.13) The thrust of Reid Is argument is this: continuity 

of consciousness cannot be used as a criterion of personal 

identity since this continuity is not a one-to-one 

relation. That is, psychological continuity is a one-many, 

or many-one relation. It is logically possible, therefore, 

for two contemporaneous people to have qualitatively 

identical memories from one psychological source: two 

different people each being equally 'qualified' for the 

status of being identical with one previous person. Hence, 

the 'strange consequence'. Reid's argument has undergone 

massive reformulation in modern philosophy, and has been 

regarded as the most serious threat to any psychological 

account of personal identity. 

(7.14) In this respect, of particular interest to this 

chapter is Peter Geach's use of Reid's argument in his 

paper 'Reincarnation', (17) where he argues for the 

proposition that 'memory could in no case give content to 

the idea of reincarnation I. (18) Geach declares himself 

unqualified to discuss the Hindu or Buddhist concepts of 

rebirth, but confines his study to the 'vulgarized Bridev 

Murphey notion' which, as we observed at para. 6.12, 
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defines reincarnation 'in terms of the same mind's 

successively animating different bodies' . 
(19) Hence, if my 

mind once animated Julius Caesar's body, it may well be 

true that I am identical with the person who decided to 

cross the Rubicon and said, 'The die is cast'. Using 

Locke's vocabulary, Geach emphasises that if Julius Caesar 

and I are the same person, we remain different men since we 

were born of two different sets of parents at two different 

points in time. However, it's personal identity that 

matters, and if the above conditions were to hold, then I 

may well be identical with Julius Caesar, and could 

legitimately articulate such propositions as 'I lived in 

Rome before the Christian era I, and so on. Furthermore, if 

I found that I could remember as my own doings episodes in 

the life of Julius Caesar, 'then surely there would be no 

doubt as to the significance of such first-person past- 

tense propositions when I uttered them ... And if my 

ostensible memories turned out, e. g. to clear up historical 

puzzles about the life of Julius Caesar in a satisfactory 

way, then would not there be good empirical evidence that 

I was the same person as Julius Caesar? , (20 ) Geach thinks 

not, because he maintains that since the proposition 'I 

lived before the Christian era' has no significance for me 

where I have no memories of, e. g. Julius Caesar's 

experiences, then neither can the proposition 'I remember 

living before the Christian era' have significance for me. 

Geach supports this claim with an argument that exploits 

the same weakness in the memory theory as the one exposed 
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by Reid's argument. 

(7.15) Geach imagines that during a period of 

unconsciousness all of his memories are extracted from his 

brain by a mad brain surgeon. When Geach regains 

consciousness, the surgeon tells him that his body is going 

to be dissected. However, the surgeon assures Geach that 

he ought not to regard this prospect as death, since the 

extracted memories are to be implanted into the previously 

erased brain of another victim, thus guaranteeing Geach's 

survival. Geach finds no solace in this guarantee because, 

as he says, 'If my mind survived the dissection at all, it 

would not at any rate survive in the clean-washe d brain 

stuffed with 'memories' of my lifel, (21 ) by virtue of the 

fact that 'the other victim's claim to be Peter Geach would 

have the same grounds even if I were rescued after the 

surgeon had brainwashed him. Now in that case he couldn't 

be Peter Geach. So, since he would have no better claim to 

be Peter Geach if I were murdered, he would not be Peter 

Geach even in that case'. (22) In such a situation, / 

therefore, a memory theorist would be committed to the 

absurd thesis that Peter Geach is identical with the other 

victim; yet they are clearly as different as any two people 

can be. This would seem to show, then,, that no memory 

claim criterion of personal identity can be genuinely 

sufficient, however rich and complex its requirements, 

because it would sometimes have to allow and to accord 

equal weight to the pretensions of two non-identical 
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memory-claimants. Likewise, if I were to wake up tomorrow 

morning with veridical episodic memories of Julius Caesar's 

life, I would have no better claim to identity between 

myself and Julius Caesar than the mad surgeon's other 

victim to be Peter Geach in the above case. This is not to 

say, of course, that Geach regards the notion of 

reincarnation, as envisaged in his paper, to be impossible; 

only that if it were true, it would be as bad (or as good) 

as annihilation: one's identity simply couldn't survive the 

reincarnation process. 

(7.16) It is exactly this logical peculiarity of the 

memory-claim criterion that has led Bernard Williams to 

argue in four papers that bodily continuity is at least a 

necessary condition of personal identity; that the 

criterion of individuation for person P is the same 

criterion as the criterion of individuation for person P's 

body. In The Se1f and the Future F 
(23) for example, 

Williams puts forward an argument in favour of a 

Imentalistic' (his word) criterion of personal identity, 

and then an argument in favour of a bodily criterion of 

personal identity. The implication of the paper is that 

there is nothing straightforwardly wrong with either 

argument and hence that a choice between these two types of 

criterion must of necessity involve a risk - 'that there is 

room for the notion of a risk here is itself a major 

(24) feature of the problem' . 
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(7.17) The first argument, then, turns on what two 

people, whom he calls 'the A-body-person' and the IB-body- 

person', are likely to say after a certain sequence of 

events about the wisdom, assessed from a purely selfish 

point of view, of choices made earlier by two people, A and 

B. The A-body-person is someone who has AIs body and brain 

- but A's brain wiped clean of all the information it 

contained and 'reprogrammed' by means of a machine with 

information taken from B's brain. The B-body-person is 

someone who has B's body and brain - but B's brain 

'reprogrammed' with information taken from A's brain. The 

sequence of events after which the A-body-person and the B- 

body-person make their assessment of the choices of A and 

is this process of information transfer between A and B 

(which Williams refers to as 'the experiment') followed by 

the torture of either the A-body-person or the B-body- 

person by the experimenter and the receipt of a cheque for 

$100,000 by the other. The choices made by A and B concern 

which of these should get the money and which should get 

the pain. These choices are made in a purely selfish 

spirit. 

(7.18) Williams' argument is now that what the A-body- 

person and the B-body-person are likely to say after the 

experiment in a series of cases in which A and B make 

different choices provides strong support for the view that 

the A-body-person is B and the B-body-person is A, and 

hence for a mentalistic criterion of personal identity. 
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For each subject in the experiment is concerned that he 

gets the money and the other get the pain. Therefore, A 

would choose that the A-body-person get the pain and the B- 

body-person the money, and B conversely. The experiment 

completed, both the A-body-person and the B-body-person are 

now bound to regard the choices they recall as wise ones, 

and each is bound to regard the choice he recalls as his 

own. Each is therefore bound to believe that his own 

choice was a wise one and to make exactly the type of 

remarks that Williams imagines. Namely, 'the B-body-person 

will not only complain of the unpleasant treatment as such 

but will complain that that was not the outcome he chose', 

and that the A-body-person 'will express satisfaction at 

the f act that the experimenter has chosen to act in the way 

(25) that he, B. so wisely chose' . John Perry says of this 

argument that it 'puts the case for the possibility of 

bodily transfer about as effectively as it has been 

put'. (26) However, it is exactly this possibility that 

Williams' second argument is out to deny. 

(7.19) The person that this argument is intended to 

persuade is someone who accepts some form of a mentalistic 

criterion of personal identity, but who acknowledges 

familiar facts about the way people can suffer from 

amnesia, character change, and illusory memories while 

retaining their identity. The heart of Williams' argument 

is a challenge to the mentalist to draw a line somewhere in 

the following series of cases. That is, to say at what 
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point it becomes incorrect to say that the A-body-person is 

still A after the change described: 

A is subjected to an operation which produces total 
amnesia; 

amnesia is produced in A, and other interferences lead 
to certain changes in his character; 

changes in his character are produced, and at the same 
time certain illusory memory beliefs are induced in 
him; these are of a quite fictitious kind and do not 
fit the life of any actual person; 

iv) the same as (iii), except that both the character 
traits and memories are designed to be appropriate to 
another actual person, B; 

V) the same as (iv), except that the result is produced 
by putting the information into A from the brain of B, 
by a method which leaves B the same as he was before; 

vi) the same happens to A as in. (v) , but B is not left the 
same, since a similar operation is conducted in the 
reverse direction. (27) 

(7.20) The mentalist must say that in (vi) the A-body- 

person is no longer A after the change described, since the 

B-body-person is. But, Williams asserts, he cc-ýnnot deny 

that A survives the change described in (i) . Hence, he 

must draw the line somewhere in between, but this, Williams 

argues, he cannot do. 

(7.21) The success of this second argument turns upon 

cases (iv) to (vi) since the process of information 

transfer referred to in (iv) to (vi) must be the process 

referred to in Williams' first argument for a mentalistic 

criterion of personal identity. So the mentalist Williams 

is explicitly arguing against is one who accepts that such 
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information transfer constitutes a bodily interchange. 

Now, as we have seen, Williams' challenge to the mentalist 

is to draw a line in this series, and thereby to show that 

he can reconcile his philosophical convictions with 

familiar common-sense facts about the way people can suffer 

from amnesia, character change and illusory memories while 

retaining their identity. Williams objects to the proposal 

that in the series (i) to (vi) the line be drawn between 

(iv) and (v) on two grounds. (28) First,, that in the move 

from (iv) to (v) all we have added is that the 'memory' 

impressions which result from the change have, not only a 

model, as in (iv), but a model which is also their cause, 

and, he says, it is difficult to see why that, to A looking 

forward, could make the difference between expecting pain 

and not expecting pain (the A-body-person is to be tortured 

after the change in question is produced). Williams' 

second reason for denying that the line can be drawn 

between (iv) and (v) is that in (v) the A-body-person is 

certainly not B, for there we have an undisputed B in 

addition to the A-body-person,,,, and certainly these two are 

not the same person. Hence, if the A-body-person is not A 

in (v), though he is A in (iv)-, this is not because he is 

B in (v), and who else, Williams is implicitly challenging 

the mentalist to explain, might he be? Case (vi) is merely 

two examples of the situation described in (v) by virtue of 

the fact that both (v) and (vi) describe exactly the same 

events happening to the A-body. So the puzzle is this: 

when thp experiment is performed on just one body, as in 
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it is a case of psychological disintegration and 

acquisition of new psychological characteristics; how then 

can two cases of psychological disintegration and 

acquisition of new memories, character traits, etc. , add up 

to an exchange of bodies? 

(7.22) The logical cause of the puzzle is the same as 

that of Geach's example discussed above, namely, the fact 

that the mentalistic criterion does not guarantee a one-to- 

one relation, which in Williams' paper is evidenced in 

cases (iv) to (vi). So we can now see that Williams' 

second argument is a development of Reid's observation of 

Locke's account, but Williams' formulation is far more 

sophisticated, for it presupposes the following two 

principles: 

If x at time tj is the same individual as y at later 
time t2, that can depend only upon the facts about x, 
y, and the relationships between them. No fact about- 
any other existing thing is relevant to (deciding) 
whether x at tj is (part of the same continuing 
individual as) y at t2. (29) 

How could the identity of y at t2 with x at tj be contingent 

upon the (non) -existence of something else, as in (v): 

above? This entails the second principle: 

If y at time t2 is (part of the same continuing 
individual as) x at tj in virtue of standing in some 
relationship R to x at tj , then there could not be 
another additional thing at t2 also standing (along 
with y) in R to x at tj - If there were also this 
additional thing z at t2, then neither it nor y would 
be identical to x. If that z could exist, even if it 

actually does not, then y at t2 is not identical with 
x at t at least, it is not in virtue of standing in 

(30) the relationship R. 
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(7.23) We can see here that Geach's argument against 

reincarnation trades off the second of these logical 

principles. (If this seems too abstract to be convincing, 

just substitute 'the rescued Geachl for variable z; 'the 

other victim' for variable Y; 'Geach before dissection' 

for variable x) . As for Williams, he argues in three other 

papers that only bodily continuity can satisfy these 

logical principles. For example, in 'Are Persons 

Bodies? 1(31 ) he presents a similar thought experiment to that 

formulated in 'The Self and the Future'; that of a machine 

that can transfer the psychological contents of one brain 

into a numerically distinct brain. Again, he argues that 

if we accept the mentalistic account of personal identity, 

then we are led into the absurd conclusion that a person 

could enter such a machine, disappear there, and appear in 

another adjacent machine without ever having occupied any 

intervening space. Therefore, Williams argues, this 

process is open to the reduplication problem since 'we 

could of course print off more than one person in 

accordance with" these conditions. 1(32) This can be 

illustrated by imagining that there had been another 

adjacent machine on the opposite side and at this one too 

had appeared a (qualitatively) identical person. Neither 

of the two persons would then be the original person who 

entered in the middle. Hence, if in this situation, the 

person in the first machine is not the original person, 

then neither is he in the different situation where he is 

the only person to be 'printed off'. 
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(33) (7.24) In 'Bodily Continuity and Personal Identity', 

the two logical principles (hereafter 'Williams' 

requirements') underlying this argument surface again: 

The principle of my objection is, very roughly put, 
that identity is a one-one relation, and that no 
principle can be a criterion of identity for things of 
type T if it relies only on what is logically a one- 
many or many-many relation between things of type T 
... the relation ... being in all respects similar 
to, and appearing some time after the disappearance of 
the individual 

... I is many-one, and could not suf f ice 
to do what a criterion of identity is required to do, 
viz. , enable us to identify uniquely the thing that is 
identical with the thing in question. (34) 

(7.25) Therefore, the relation I ... being in all 

respects similar to, and appearing some time after the 

disappearance of the individual ... I cannot be used as a 

logically sufficient criterion of identity, since firstly, 

it is not a one-to-one relation, and secondly (as Williams 

goes on to argue in that paper) it does not preserve the 

distinction between identity and exact similarity. 

Williams finds these to be persuasive reasons for 

maintaining that bodily continuity is a logically necessary 

condition of personal identity. In his earlier paper on 

this subject, he considers two contemporaneous men, Charles 

and Robert, both of whom behave in a manner appropriate to 

Guy Fawkes (rather like Geach's idea). Assuming the two 

requirements he was to use so effectively in later 

articles, he says: 

What should we say in that case? They cannot both be 
Guy Fawkes; if they were, Guy Fawkes would be in two 

places at once, which is absurd. Moreover, if they 

were both identical with Guy Fawkes, then they would 
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be identical with each other, which is also absurd. 
We might instead say that one of them was identical 
with Guy Fawkes, and that the other was just like him; 
but this would be an utterly vacuous manoeuvre, since 
there would be ex hypothesi no principle determining 
which description was to apply to which. (35) 

(7.26) Earlier he says: 'The criterion of bodily 

identity itself I take for granted. I assume that it 

includes the notion of spatio-temporal continuity, however 

that notion is to be explained' . 
(36) But isn It the relation 

of bodily continuity prone to the same logical problems as 

psychological continuity? Indeed it is. As Williams 

admits, I It is possible to imagine a man splitting, amoeba- 

like, into two similacra of himself. If this happened, it 

must of course follow from my original argument that it 

would not be reasonable to say that either of the resultant 

men was identical with the original one: they could not be, 

because they are not identical with each other, and it 

would not be reasonable to choose one rather than the other 

(37) to be identical with the original' . 

(7.27) However,, Williams sees no real difficulty here. 

As we have seen, in cases of actual duplication, he 

maintains that the original continuant does not survive. 

It follows, therefore, that one must deny that identity is 

preserved through time in cases of spatio-temporal 

discontinuity but with no actual duplication. In the cases 

of fission (a la amoeba), Williams also agrees that neither 

of the resulting obj ects is identical with the original 
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objec However, he claims that it is possible to specify 

logically sufficient conditions for the identity through 

time of objects by giving conditions which are satisfied in 

a normal non-fission case, but which are not satisfied by 

the pair consisting of the original object and the second 

resulting object. Hence, those conditions (whatever they 

are) that are only satisfied by the non-fission case would 

ensure that his two requirements are not violated, since 

the conditions that hold between two stages of one non- 

f ission continuant are absent in the f ission case. How can 

this be done? Williams suggests that: 

In a case of fission, such as that of an amoeba, the 
resultant items are not, in the strict sense, spatio- 
temporally continuous with the original. The 
justification for saying this would be that the normal 
application of the concept of continuity is interfered 
with by the act of fission, a fact which would itself 
be discovered by the verification procedure tied to 
the application of the concept. There would be a 
motive for saying this, moreover, in that we might 
want to insist that spatio-temporal continuity, in the 
strict sense, was transitive. C38) 

(7.28) However, this proposal does violate Williams' 

requirements since it includes a uniqueness clause. The 

alleged 'justification' is-simply a pointing to Williams' 

very difficulty. If the post-fission amoebas are not 

spat io-tempora 1 ly continuous with the original amoeba, then 

it would seem that the block of marble that exists before 

the sculptor begins his work cannot be spatio-temporally 

continuous with the finished statue. It would also seem 

that the patient who exists before the surgeon begins to 

operate cannot be spatio-temporally continuous with the 
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patient who has just had half of his brain removed. This 

last consequence must be especially embarrassing for 

Williams, for it follows that either spatio-temporal 

continuity is not, after all, logically necessary for 

personal identity, or else the patient does not survive the 

operation. (There is no reason to suppose that half a 

brain cannot support full conscious life) . As we shall see 

later, Parfit makes much of this argument. 

(7.29) If Williams' view is unsatisfactory, are there 

any other proposals? The problem is a serious one since, 

given the above difficulties, we may well have to concede 

that the factors of memory-claims, personality traits, and 

spatio-temporal continuity cannot be used as logically 

sufficient criteria for my identity over time. This is 

because if I divided, then each resultant person could 

stand in- all of these relations to me (the original 

person). What, then, is the solution? 

(7.30) David Wiggins attempts to resolve the issue by 

arguing against the view that there are two or more 
.. 

independent and potentially conflicting criteria of 

personal identity, two of these being, of course, the 

criterion of bodily continuity and the criterion of memory. 

His own position is conveniently summarized in the 

following passage: 

The spatio-temporal criterion and memory criterion, 
when it is properly founded in the notion of cause, 
inform and regulate one another reciprocally - indeed, 
they are really aspects of a simple criterion. For 
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the requirement of spatio-temporal continuity is quite 
empty until we say continuity under what concept ... And ... we cannot specify the right concept without 
mention of the behaviour, the characteristic 
functioning, and capacities of a person, including the 
capacity to remember some sufficient amount of its 
past. It is this characteristic functioning which 
gives the relevant kind of spatio-temporal continuity 
for the kinds of parcel of matter we individuate when 
we individuate persons. (39) 

(7.31) What ý is essential to personal identity, on his 

view, is not bodily continuity as such, but rather the 

continuity of a person's 'life and vital functions'. These 

'define an individual in the category of substance. They 

define (40) 
a person' . Wiggins commonsensically confers on 

the human brain the role of being the lindividuating 

nucleus' of a person, and for this reason it is conceivable 

that owing to brain transplantation the same person should 

have different bodies at different times. It is not 

logically necessary that some 'parcel of matter' should 

have this role, for he holds that the notion of a person 

should be analysed in such a way that 'coincidence under 

the concept person logically required the continuance in 

one ol: ganized Parcel of all that was causally sufficient 

and causallv necessarv to the continuance of essential and 

characteristic functioning, no autonomously sufficient part 

achieving autonomous and functionallv separate 

exis ence. 101) 

(7.32) This is rather obscure, but presumably Wiggins is 

saying that if person P at t2 is identical with person P at 
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tj , then P at t2, while he need not be housed in the same 

'bodily shell' which earlier housed P at tj, must have as 

the 'seat' of his memory and other mental capacities the 

very same bodily part - whether it be the brain, the heart, 

spleen, or whatever - which had earlier been the seat of P 

at tj * 

(7.33) Wiggins' reason for holding that personal 

identity involves the I continuance of one organized parcel I 

and so on, is that he thinks that only by including this 

requirement in a memory criterion can we make it such as to 

exclude, logically, the possibility of fission (or, what he 

calls 'splitting') . That is, of course, the possibility of 

there being two persons existing at one time who both 

satisfy the criterion for being identical with a single 

person existing at an earlier time. A putative case of 

splitting that he considers is one in which the two 

hemispheres of someone's (Brown's) brain are separated and 

'housed' in different bodies, and in which, the two 

hemispheres being 'equipollent' (his term) the resulting 

persons (Brown I and Brown II) both claim to remember the 

same things and are equally intelligent. Wiggins holds 

that as long as we 'operate Person ... in the category of 

substance' our criterion of identity should be such as to 

give the verdict that Brown I and Brown II are not the same 

person and that neither is the same as Brown. For any 

criterion that gives the verdict that, e. g. Brown I is the 

same as Brown would be unsatisfactory in that it would rely 

251 



on the non-existence of other I competitors I- in this case, 

Brown II. But Wiggins is surely burying his head in the 

sand here in the face of an obvious case of what Parf it was 

soon to call aI double success' which cannot be regarded as 

a failure (i. e. the end of Brown's existence, as Wiggins 

maintains). wiggins seems to be aware of this criticism, 

however, in that he considers the possibility that one 

might still be able to formulate and maintain a criterion 

of identity where the I seat' of memory (the brain) divides, 

whilst still maintaining the conclusions concerning the 

Brown cases, above. The possibility that Wiggins considers 

may be more formally expressed, thus: 

If X's memories and so forth at t stand in R to Y's 
past life, and if there is no one other than X who at 
t or at some time prior to t has memories and so f orth 
which stand in R to Y's past life, then X is the same 
person as Y. (This presupposes that we already have 
a necessary condition of personal identity that can be 
used to establish that someone is "other than X11; but 
clearly we do have this, for clearly Z is other than 
X if X and Z occupy different places at the same time. 

(7.34) This criterion excludes splitting by making X's 

having a certain relationship to Y suf f icient f or XIs being 

identical with Y unless X has a 'competitor' for being 

identical with Y. That is, unless there is some Z (not 

identical with X) which also stands in that relationship to 

Y. This criterion clearly violates both of Williams' 

requirements, and Wiggins objects to this way of excluding 

splitting for the very same reasons. (42) As he argues, such 

a criterion would involve 'a proposition of unlimited 

generality about the whole Universe viz -, that there was no 
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competitor anywhere to be found'. (43) However, Wiggins, own 

criterion makes the same violation by attempting to 

logically exclude splitting by requiring 'the continuance 

of one organized parcel of matter' etc., for spatio- 

temporal continuity does not possess the logical property 

of being a one-to-one relation. 

(7.35) 1 said at para. 7.29 that we may well have to 

entertain the possibility that the factors of memory- 

claims, character-traits, and spatio-temporal continuity 

cannot be used as logically sufficient criteria for a 

person's identity over time. This is because if I divided, 

then each resultant person could stand in all of these 

relations to the original person. We then examined 

Wiggins' proposed resolution of the logical problems that 

beset these purported criteria but then saw that his 

enterprise too ended in failure. It would seem, then, that 

the possibility I had mentioned beforehand has turned out 

to be a certainty. As we shall see in the next section, 

Parfit's concept of the person avoids these logical 

difficulties, and in the final section that the Buddhist 

concept of the person doesn't. However, before we 

encounter Parf it, we must first examine the works of Sydney 

Shoemaker and Robert Nozick whose concepts of personal 

identity bear the closest resemblance to Parfit's. 

The Closest Continuer Solution 

(7.36) In the formulation of his theory of personal 
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identity -' the closest continuer theory 1 (44) _ Robert Nozick 

claims that Williams' two requirements are false. 

Unfortunately, Nozick never explains why these requirements 

are false, but the tenor of his whole discussion is that 

the requirements are too high, and so best ignored. He 

formulates his own logically sufficient condition of 

personal identity: 

The closest continuer view holds that y at t2 is the 
same person as X at ti only if 

I first y Is properties at 
t2 stem from, grow out of, are causally dependent on 
xIs properties at ti and, second, there is no other z 
at t that stands in a closer (or as close) ? 

does. (45) relationship to x at tl' than y at t2 

(7.37) Another disappointing feature of Nozick's theory 

is that he never specifies what particular 'properties' 

need to continue in order for a person to continue. Be 

that as it may, let us now look at how he applies this 

theory to particular cases. The first he considers is 

duplication: 

Case 1. After precise measurements of you are taken, 
your body, including the brain, is precisely 
duplicated. In all physical properties this other 
body is the same as yours; it also acts as you do, has 
the same goals, "remembers" what you do, and so on. (46) 

(7.38) According to Nozick, this duplicate is not you - 

it is not your closest continuer. 'Although it exhibits 

both bodily and psychological similarity (to the earlier 

you),, and though its psychological traits stem from yours 

via the intermediaries who made it, it does not show bodily 

continuity. j(47) it is not your closest continuer, since you 
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are still around and are the closest continuer to the 

earlier you. only if you were to die, would the duplicate 

be you (as long as there was no other duplicate that was 

closer). 

Case 7. As you die, a very improbable random event 
occurs elsewhere in the universe: molecules come together precisely in the configuration of your brain 
and a very similar (but healthier) body, exhibiting 
complete psychological continuity with YOU. (48) 

(7.39) Again, according to the closest continuer theory, 

this is not you, because it does not arise out of you. It 

is causally disconnected, and so cannot be a continuer - 

closest, or, otherwise. So far, so good; perhaps. 

(7.40) In case 8, Nozick considers the situation of 

'overlap' (his word), and his theory, at this point, 

encounters considerable (and, in my opinion, 

insurmountable) difficulties: 

Case 8: Half of an ill person's brain is removed and 
transplanted into another's body, but the original 
body plus half-brain does not expire when this is 
being done; it lingers on for one hour, or two days, 
or two weeks. Had this died immediately, the original 
person would survive in the new body, via the 
transplanted half-brain which carries with it 
psychological similarity and continuity. However, in 
the intervening hour or days or weeks, the old body 
lives on, perhaps unconscious or perhaps in full 
consciousness, alongside the newly implanted body. (49) 

(7.41) The closest continuer theory commits Nozick to 

the following analysis of this case. In the situation 

where the old body lives on, it qualifies as the closest 
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continuer, and therefore identical with the pre-operation 

person. But the person 'moves' to the new body upon the 

expiration of the old one, since the new body would then 

qualify as being the closest continuer. But then, as 

Nozick admits, 'who was it in the new body for the hour, or 

two days, or two weeks preceding his arrival here, and what 

happened to that person? (50) Nozick's answer to this 

obvious absurdity is again that it has no real force, since 

'once we have become used to the idea that whether y at t2 

is (identical with) x at tj does not depend only upon the 

properties and relations of x and y, but depends also upon 

whether there exists az of a certain sort (which more 

closely continues x), then perhaps we can swallow this 

consequence as well'. (51 ) But Nozick does concede that his 

theory is difficult to 'swallow'. He asks us to imagine 

that the original person in this case was a believer in the 

closest continuer theory. As such, after the operation, 

the surgeons would hear the words, "Doctor! Hurry to end 

the life in the old body, so the person can live on in the 

new one. " But the problem for Nozick is to specify the 

body out of which these words would come. 

(7.42) Nozick offers no definite answer to this 

question, but declares it to be an irreducible quandary; a 

quandary intrinsic 'to any notion of identity applicable to 

more than atomic-point instants'. (52) But although Nozick 

admits defeat over the issue of temporal overlap, he 

brandishes his theory as the best that one can do in an 
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almost Heraclitean world. All this has an important 

bearing on Shoemaker's work on personal identity, who, in 

'Persons and their Pasts'. (53) develops a thesis very similar 

to Nozick's; a similarity that Nozick acknowledgese (54) 

(7.43) The aim of 'Persons and their Pasts' is to defend 

a memory criterion against Bishop Butler's objection of 

vicious circularity. Shoemaker does this by introducing a 

notion called I quasi-memory I, in terms of which. he goes on 

to state the conditions for personal identity. As we have 

seen, the objection Butler makes is that I ... consciousness 

of personal identity presupposes, and therefore cannot 

constitute, personal identity; any more than knowledge, in 

any other case, can constitute truth,, which it 

presupposes'. As Shoemaker explains the objection, it 

comes to this. To establish that someone not only seems 

(to himself) to remember, but actually does remember doing 

something, we have to establish that he did it. That is, 

the conclusive verification of the proposition that someone 

remembers doing such-and-such has to involve checking that 

he did indeed do it. To know that someone remembers doing 

such-and-such you have to know that he did it. But this 

means that someone has to have the concept of personal 

identity if he is to have the concept of memory, and is to 

be able to establish that someone remembers doing such-and- 

such. Thus, Shoemaker speaks of the concept defined being 

'illicitly employed' in the formulation of the defining 

condition of an analysis of personal identity in terms of 
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memory. 
(55) 

(7.44) Shoemaker's notion of quasi-memory is intended by 

him to be such that if someone quasi-remembers doing such- 

and-such he need not have done it. So Butler's objection, 

he claims, cannot hold against his attempt to give a 

sufficient condition of personal identity in terms of 

quasi-memory. 

(7.45) He explains that 'when a person remembers a past 

event there is a correspondence between his present 

cognitive state and some past cognitive and sensory state 

of his that ... consisted in his experiencing the event or 

otherwise being aware of its occurrence' . 
(56) This is what 

he calls the 'previous awareness condition'. For example, 

remembering firing a gun corresponds to a different past 

cognitive and sensory state from remembering someone else 

fire a gun,, and this in turn corresponds to a different 

past state from remembering seeing someone else f ire a gun. 

So there is a difference between remembering an action- 

'from the inside' as what one did oneself, and remembering 

it 'from the outside' as what someone else did. It seems 

Drima facie impossible to remember someone else's actions 

'from the inside'. However, this is where Shoemaker's 

concept of 'quasi-memory' comes into its own. He explains 

it like this: 

Someone's having [a quasi-memory] of an event does 
involve there being a correspondence between his 
present cognitive state and a past ... state ... of 

40 41 0 awareness of the event, but 000 this 
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correspondence although otherwise just like that which 
exists in memory, does not necessarily involve that 
past state's having been a state of the very same person who subsequently has the [quasi-memory]. (57) 

(7.46) A faculty of 'quasi-memory', then, would be 

possessed by someone who was able to know of the past 

actions of people other than himself in Just the way in 

which, as things are, we are able to know through memory of 

our own past actions. 

(7.47) Such af aculty is meant to be a faculty of 

knowledge and Shoemaker shows that unless the notion of 

quasi-memory is strengthened it will collapse under its own 

weight. (58) He remedies this defect in the notion by adding 

to it a further element which he thinks is present in the 

ordinary notion of memory - namely, that if I remember 

being f, then my cognitive state is* partly caused by my 

earlier being f. So we get a stipulation on a stronger 

notion of quasi-memory (quasic-memory) . If I quasic- 

remember someone's being f my cognitive state must have 

been caused by someone's earlier being f. If causal chains 

must follow spatio-temporally continuous paths this 

condition rescues the notion of quasi-memory as a faculty 

of knowledge. (59) 

(7.48) Since Shoemaker wants quasi-memory to be as much 

like memory as possible he insists that the causal chains 

involved in quasic-remembering (which he calls IM-typel) 
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must resemble as much as possible those involved in 

remembering. That is, as much as is compatible with their 

sometimes linking mental states of different people. 

Anticipating Nozick, Shoemaker then suggests as a 

sufficient condition of personal identity: 'has a quasic- 

memory linked by a non-branchinq M-type causal chain with 

a cognitive and sensory state of'. 
(60) 

1- 

(7.49) 1 wish to lay stress on the way Shoemaker deploys 

this condition of personal identity, and the way he wants 

the causal chains involved in qua sic -remembering to be as 

far as possible just like those involved in remembering. 

For although Parfit abandons Shoemaker's identity 

criterion, the latter's carefully formulated notion of 

quasi-memory anticipates many of the doctrines of Parfit's 

Reductionism. So how does Shoemaker do this? Much is 

revealed in a crucial footnote: 

0*, if qua sic -remembering is to be as much like 
remembering as possible then not just any causal chain 
linking a past cognitive and sensory state with a 
subsequent quasi -memory can be allowed to count as an c. M-type causal chain ... The notion of an M-type 
causal chain would of course be useless if it were 
impossible to determine in any particular case whether 
the causal connection is [M-type] without already 
having determined that the case is one of remembering 
- but I shall argue in Section V that it is not 
impossible. (61) 

(7.50) So let us look at the argument shoemaker promises 

us in Section V. He first distinguishes between two types 

of remembering: remembering strong (rememberings) and 

remembering weak (remembering,, ). The former satisfies the 
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stronger version of the previous awareness condition. And 

this condition is, as we have seen, that it is a necessary 

condition of its being true that a person remembers a given 

past event that he should have observed or experienced the 

event at the time of its occurrence. Rememberingw satisfies 

a weaker sense of the previous awareness condition in that 

to rememberw a past event implies only that someone or other 

was aware of it, and that the link between the two 

cognitive and sensory states is M-type. And in Section V 

the argument runs like this: 

;"0 let us take Irememberwl to be synonymous with 
quasic-remember'. Clearly to establish that S 

remembersw an event E it is not necessary to establish 
that S himself witnessed E, for it will be enough if 
S is the offshoot of someone who witnessed E. And 
while ... statements about what events or actions a 
man remembersW (do not) entail statements about his 
identity, this does not prevent the truth of the 
former being criterial evidence for ... the truth of 
the latter. For we can still assert as a logical 
truth that if S remembersw event E, and if there has 
been no branching of M-type causal chains during the 
relevant stretch of S's history then S is one of the 
witnesses of E. Here we avoid the circularity that 
Butler ... thought to be involved in any attempt to 
give an account of personal identity ... in terms of 
memory. (62) 

(7.51) The notion of an 'offshoot' of a person is 

crucial. The only circumstance in which we can establish 

that S quasic-remembers witnessing E withOut establishing 

that he witnessed E is when he is an 'offshoot' of someone 

who witnessed E. For Shoemaker obviously means by an 

offshoot of a (previous) person someone whose mental state 

is M-linked to that of the previous person, but by a 

divided causal chain. Such an offshoot may be the previous 
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person (if he is in the 'main-stream' and not a mere 

tributary), but he need not be. 

(7.52) But now, how is one to decide that someone is an 

offshoot of an earlier person? It is not sufficient that 

his mental state should be causally connected with that of 

the previous person, since there has to be an M-link; the 

type of link involved in memory. But, now again, how is 

that to be decided? What one has to do is this: one has to 

ask what is lacking that an identification of him with the 

past person requires. Suppose one can find nothing lacking 

and is forced to say that all that speaks against an 

identification is the existence of another 'candidate', 

equally good or better (i. e. when the offshoot is a 

tributary); and that if the present person had been thus 

related to the past person without any other 'candidates' 

existing he would have been that person. Then the link is 

an M-link, and the present person is an offshoot of the 

past person. Otherwise not. 

(7.53) So, according to Shoemaker, what should one say 

if a branching of M-type causal chains were to occur and 

neither of the offshoots could be regarded as the 'main 

stream' with the other regarded as the tributary? In such 
I 

a case, he says, the original person no longer exists. If 

Jones is the original person, and Jones I and Jones II are 
_. 

his offshoots, Shoemaker says that Jones does not exist 

after the fission; that neither Jones I nor Jones II after 
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the fission is the same person as jones was before it. If 

I am Jones, then, I do not exist after the fission - that 

is, for me, the fission is death. It is a very unusual 

death, but all the same it is death. So shouldn't one's 

attitude to it be the attitude one adopts towards death? 

Not according to Shoemaker. Jones I and Jones II, who 

exist after the fission, are obviously rather intimately 

related to Jones. They will share many of his attitudes 

and look at the world, as it were, through his eyes. If 

Jones had certain unfulfilled ambitions, he might well 

regard Jones I and Jones II as in some way fulfilling those 

ambitions he had set himself. It would be entirely 

reasonable for Jones, with such wishes, to be concerned 

about the futures of Jones I and Jones II. But would it be 

entirely reasonable, or rational, for Jones to care about 

Jones I and Jones II if all he cared about was his own 

personal well-being so long as he lived? Would it be 

rational for Jones, as such an egoist, to have no interest 

at all in the futures of Jones I and Jones II? Again, 

Shoemaker says no. Shoemaker wishes to say that it would 

not be irrational for Jones, as such an egoist, to care 

about the futures of Jones I and Jones II. He writes: 

The prospect of imminent fission might not be 
appealing but it seems highly implausible to suppose 
that the only rational attitude towards it would be 
that appropriate to the prospect of imminent death 
(for fission, unlike death, would be something 'lived 
through'). It seems equally implausible to suppose 
that a person's concern for the well-being of his 

offshoots should be construed as altruism; this 

concern ... could be just like the self-interested 
concern each one of us has for his own future well- 
being. (63) 
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(7.54) So fission would be an unusual way of surviving 

that involves the extension of M-chains from one's life 

beyond the end of one's existence. This is remarkably 

similar to Parfit's view, although Parfit voices an unease 

concerning a 'non-branching' criterion of identity of the 

type that Shoemaker readily deploys, since it commits one 

to the conclusion that in, e. g. fission,, the original 

person ceases to exist. This is not what Parfit wants to 

say because on this view, fission would not be an unusual 

way of surviving that involves the extension of M-type 

causal chains beyond the end of one's existence, but an 

unusual way of dying that involves the extension of M-type 

causal chains. Parfit is unhappy about this tension 

between a non-branching criterion of personal identity and 

the concept of survival. He therefore, resolves this 

tension by abandoning the identity-criterion altogether. 

However, when it appeared in 1970, Shoemaker's concept of 

quasi-memory cleared the way for Parfit's Reductionism and 

his attack upon the importance of personal identity crua 

identity, to which we must now turn. 

The Reductionist Solution 

(7.55) The main target of Parfit's Reductionism is a 

belief that he claims most - of us have about personal 

identity, namely, that whatever happens between now and 

some future time either I shall exist or I shall not. 

Furthermore, any future experience will either be my 
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experience or it won't. In other words, we believe that 

our identity is always determinate; either I survive, or I 

don't. What Parfit is out to show is that this common 

belief - in the special and ultimate nature of personal 

identity - is mistaken. 

(7.56) As we have already seen, Parfit favours a 

psychological account of personal identity which is, of 

course, an account that suffers from the 'duplication 

problem', and so cannot be used as a logically sufficient 

criterion of personal identity. However,, Parf it argues 

that the Western philosophical debate on personal identity 

has reversed the correct order of importance. According to 

Parfit, we are interested in personal identity precisely 

because it normally entails psychological continuity, which 

is what really matters to us. If psychological continuity 

took a branching form, what we ought to do is leave 

questions of identity aside and examine instead how our 

notions might s*urvive cases of psychological branching, or 

splitting, where one psychologically continuous tract of 

experience is split into two, or more, by something like 

Smith's brain being divided and one half placed in (what 

was formerly) Jones' body, and the other half (in what was 

formerly) Brown's, with each resulting person having all of 

Smith's (quasi-) Memories and character traits up to the 

time of-. the operation. Parfit, in other words, seeks to 

prize apart questions of survival (which matter) f rom 

questions of identity (which don't). 
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(7.57) Thus, according to Parfit, the question, 'Will 

that future person be me? ' may not be a question that will 

admit of any definite answer. There is no further answer 

to this question over and above as full a description as we 

can give of the relevant continuities and discontinuities, 

psychological and bodily - no 'further fact' in which my 

identity could consist. In the case where psychological 

continuity takes a branching form, what we should be 

concentrating on is the extent to which the resulting 

persons are psychologically connected with the original 

psychological source - and psychological connectedness is 

something that admits of degrees. As time progressed, the 

degree of psychological connectedness between the two 

resultant persons and the original person would diminish as 

new memories are acquired and old ones are forgotten. What 

matters in the continued existence of any of us is just the 

degree of psychological connectedness that exists between 

the phases of our lives. Moreover, there is no underlying 

person, an III that binds these successive phases together. 

So what Parf it is arguing against is the view that if there 

is not going to be anyone who is me tomorrow, then I do not 

survive. His challenge to this, then, is to realise that 
4 

in, for example, the case of division, my relation to each 

of those resulting two people is just as good as survival. 

Nothing is missing at all in my relation to both of them, 

as compared with my relation to myself tomorrow. So, in 

this case, we have got what is as good as survival, but 6 
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without identity. And that, for Parfit, only seems 

puzzling if we think that identity is a 'further fact' over 

and above psychological continuity. 

(7.58) Not only does Parfit prize away the notion of 
I surviva from that of I identity but he also prizes away 

memories from the actual past experience of those who 

remember by deploying Shoemaker's notion of quasi-memory, 

of which Parfit's definition is: 

I have an accurate quasi-memory of a past experience 
if: 

1) 1 seem to remember having an experience, 
2) someone did have this experience, 
3) my apparent memory is causally dependent in the 

right kind of way, on that past experience. (64) 

(7.59) Following Shoemaker, then, Parfit claims that we 

should not claim that if I have an accurate quasi-memory of 

some past experience, this makes me the same person who had 

this experience. According to Parfit, my mental life 

consists of a series of very varied experiences. These 

might include countless quasi-memories of earlier 

experiences. The connections between these quasi-memories 

and these earlier experiences overlap like the. strands of 

a rope. There is strong connectedness of quasi-memory if, 

over each day, the number of direct quasi-memory 

connections is at least half that which obtains in most 

actual lives. There is continuity of quasi-memory between 

X and Y if an over-lapping chain of quasi-memory 

connections exists between X and Y. Overlapping strands of 
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strong connectedness provide continuity of quasi-memory. 

So personal identity is not what matters. For Parfit, what 

matters is relation R: psychological continuity and/or 

connectedness. Of course, memory relations are not the 

only constituents of Relation R, since e. g. the relations 

of character traits and intentions etc., are also 

constitutive, but memory is undoubtedly the most important. 

(7.60) This., then., is Parf it Is thesis which was f irst 

articulated in his seminal paper, 'Personal Identity', 

published in 1970. In his more recent work, Reasons and 

Persons,, Parfit develops this same thesis, and for the 

first time defends the Reductionist View against the 

'duplication problem' which, as we have seen, has bedeviled 

the psychological account of personal identity ever since 

Locke. 

(7.61) On pages 216-7 of Reasons and Persons, Parfit 

sets out four conclusions that his discussion of personal 

identity will attempt to prove. Only the first and last 

concern us here: 

We are not separately existing entities, apart from 
our brains And bodies, and various interrelated 
physical and mental events. Our existence just 
involves the existence of our brains and bodies, and 
the doing of our deeds, and the thinking of our 
thoughts, and the occurrence of certain other physical 
and mental events. Our identity over time just 
involves (a) Relation R- psychological continuity 
and/or connectedness, with the right kind of cause, 
provided (b) that there is no different person who is 
R-related to us as we once were. 

(4) Personal identity is not what matters. What 
fundamentally matters is Relation R, with any cause. 
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This relation is what matters even when, as in a case 
where one person is R-related to two other people, 
Relation R does not provide personal identity. Two 
other relations may have some slight importance: 
physical continuity and physical similarity. (In the 
case of some people, such as those who are very 
beautiful, physical similarity may have great 
importance). 

Although the (b) clause of conclusion (1) may appear to 

violate Williams' two requirements,, in reality, it does 

not. Parf it is merely concerned to show what it is we call 

personal identity, and not to'specify logically sufficient 

criteria of personal identity. As he says: 

Many writers use the ambiguous phrase 'the criterion 
of identity over time'. Some mean by this 'our way of 
telling whether some present object is identical with 
some past object'. But I shall mean what this 
identitv necessarilv involves, or consists in. (65) 

(7.62) Hence, for Parfit, personal identity merely 

'consists in' non-branching psycho/physical continuities, 

the most important of which is Relation R. Relation R 

generally coincides with personal identity since under 

normal conditions the (b) clause of conclusion (1), 

requiring that Y be unique in being R-related to X, is 

satisfied. However, it is possible for different people to 

be R-related to the same person X. In such cases, Relation 

R will not coincide with personal identity. Nevertheless, 

what is important in ordinary cases of survival, Relation 

R, would be realised in these possible cases, and this 

entails conclusion (4). As Parfit puts it, Relation R 'is 

what matters even when, as in a case where one person is R- 

related to two other people, Relation R does not provide 
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(66) personal identity'. But before we examine the fourth 

conclusion, we must first look at the thought experiments, 

under the influence of which Parfit has been led to 

formulate these Reductionist conclusions. 

(7.63) Parf it Isf irst task,, then . is to demonstrate that 

neither the psychological criterion of personal identity, 

nor the physical criterion, is a logically sufficient 

criterion of identity. He performs this task by 

considering three related thought experiments. First, the 

'combined spectrum'. (67) This is where scientists gradually 

replace all of my brain and body cells with exact 

duplicates of all of somebody else's brain and body cells, 

e. g. Greta Garbols. At the near end of the spectrum, 

nothing would be done. In the middle of the spectrum, 50% 

of my brain and body cells will have been replaced. At the 

far end of the spectrum, 100% replacement will have been 

carried out, and the resulting person in the experiment 

would be 'both physically and psychologically, just like 

Greta Garbol. Parfit argues that such a case provides a 

strong argument for the Reductionist View since it is 

impossible to identify any point in this spectrum where I 

die, for Greta Garbo to begin. That is, the question, 

'Will the person in the middle of the spectrum be me, or 

not me? ' is an empty question (his phrase). For it is a 

question that does not admit of any definite answer. The 

identity of the person in the middle of the spectrum is 

indeterminate, but such indeterminacv entails the 
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Reductionist View. 

(7.64) In the 'physical spectrum' (68) Parfit formulates 

a similar kind of thought-experiment to the 'combined 

spectrum', but with this difference: that scientists 

gradually replace all of my brain and body cells with their 

exact duplicates. Again, at the near end of the spectrum, 

nothing would be done. In the middle, 50% will have been 

replaced, and at the far end 100% replacement will have 

been performed. Conversely, in the psychological spectrum, 

Parfit sets up a thought experiment of the same kind as 

Williams' second story in 'The Self and the Future', where 

my memories, character traits, etc. are gradually replaced 

with those of another person; in Parfit's case, Napoleon. 

For Parf it, all of these cases illustrate the indeterminacy 

of our identity. For example, for Williams, I do not 

survive at the far end of the physical spectrum because 

physical continuity has been broken. Yet Parfit's 

challenge is to specify the point in the spectrum at which 

I die,, for the other person (the 'survivor') to take over 

(and likewise for the psychological spectrum) . As Parf it 

says, when considering the f ar end,, or middle of the 

physical spectrum, the question might arise: 'Will that 

person be the same as me, or merely exactly similar? ' And 

his answer is that I(i)n some cases, these are two 

possibilities, one of which must be true. But in these 

cases, these are not two different possibilities. They are 

merely two descriptions of the very same course of 
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events'. 
(69) The question, then, is again empty because it 

0 will not admit of any definite, or determinate, answer. 

(7.65) However, although such identity questions will 

admit of no definite answers, I could know to what degree 

I would be psychologically connected and/or continuous with 

the resulting person (s) in these cases. Hence. I could 

know which particular connections would, or would not, 

hold. And as Parfit says, 'if I knew these facts, I would 

know everything'. Therefore, such indeterminacy entails 

the Reductionist View of survival, a convenient definition 

of which is given on p. 215 of Reasons and Persons: 

What matters is Relation R: psychological 
connectedness and/or continuity with the right kind of 
cause. 

The right kind of cause could be any cause. 

(7.66) This is the 'widest version' of the psychological 

criterion of personal identity. There are two other 

versions, the 'wide', and the 'narrow'. The wide version 

is hardly different from the widest version, since it is 

the version that although the right kind of cause could be 

any cause, the cause has got to be consistently reliable in 

preserving Relation R, whereas the widest version does not 

contain this proviso. For even where the cause is 

unreliable, in those few cases where the cause is 

successful in preserving Relation R, I would survive. In 

these successful cases, it would not matter that Relation 

R did not have a reliable cause, since the effect and not 
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the type, or the consistency, of the cause is all that 

matters. (70) The 'narrow version' is the version that 

Relation R must have its normal cause in order to effect a 

person's survival; the normal cause being that which holds 

in the actual world, namely, the brain. So the narrow 

psychological criterion coincides with the physical 

criterion. As Parfit explains it: 

On the Narrow Psychological Criterion, even if 
someone's character radically changes, there is 
continuity of character if these changes have one of 
several normal causes. Some changes of character are 
deliberately brought about; others are the natural 
consequence of growing older; others are the natural 
response to certain kinds of experience. But there 
would not be continuity of character if radical and 
unwanted changes were produced by abnormal 
interference, such as direct tampering with the 
brain. (71) 

(7.67) In the 1982 edition of Reasons and Persons, 

Parfit subscribed to the widest psychological criterion on 

the grounds that if Relation R is all that matters in 

survival, then the type and efficiency of the cause that 

effects that relation is irrelevant. Hence, if scientists 

were to scan and record the complete state of all my brain 

and body cells on a computer program, and that program was 

then used to construct a perfect replica of me out of 

organic matter, then I would survive. The resulting person 

(or, replica) would be fully R-related to me with veridical 

quasi-memories of my life, etc., though the cause would not 

be normal. However, such abnormality does not matter 

because the effect is what matters, and such a result would 

be as good as ordinary survival. To restrict Relation R to 
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its normal cause (the narrow version) is to betray the 

fully Reductionist View of the person. In Parfit's own 

words: 

If psychological continuity does not have its normal 
cause, it may not provide personal identity. We claim 
that even if this is so, what it provides is as good 
as personal identity. (72) 

(7.68) On the Reductionist View, since there is no 

'further fact', it is irrational to regard personal 

identity - or our own continued existence - as what 

matters. What is rational to care about are the various 

psychological connections which, in this imagined case, 

would hold between me and my replica. According to some 

reductionists, it matters whether these connections have 

their normal cause: the continued existence of our brains. 

Parfit does not see how this could matter, unless there is 

a further fact which an abnormal cause would fail to 

produce. Hence his initial subscription to the widest 

psychological criterion. In the 1985 reprint of Reasons 

and Persons, however, Parfit withdraws his support for the 

wide psychological criteria of personal identity, (73) as this 

conflicts with his view that we should not try to decide 

between the three versions of the psychological criterion. 

As Parfit argues,, if a formerly blind person is able to 

have some visual experiences by using artificial eyes, then 

it is irrational not to call these experiences seeing just 

because these experiences do not have their normal cause. 

Likewise with the narrow and wide versions of' the 
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psychological criterion: Relation R is all that matters, no 

matter how it is caused. (74) Thus, Parfit was obliged to 

withdraw his support for the wide psychological criteria 

for the sake of consistency. For to claim that personal 

identity can be secured by Relation R with any cause 

commits Parfit to the position that if my brain and body 

were destroyed before the creation of my replica,, this 

replica would be identical with me. Parf it's main claim is 

that, in such cases, the question about identity is empty. 

Hence his refusal to choose between the different criteria. 

(7.69) In defending this view of what matters in 

ordinary survival, Parfit argues that his analysis 

satisfies an analogue to Williams' two requirements, his 

own version of which runs: 

Requirement (1): Whether a future person will be me 
must depend only on the intrinsic features of the 
relation between us. It cannot depend on what happens 
to other people. 

Requirement (2): Since personal identity has great 
significance, whether identity holds cannot depend on 
a trivial fact. (75) 

(7.70) ( Parfit's use of 'trivial fact' in the second 

requirement corresponds to variable z in Nozick's 

formulation of this requirement). Parfit maintains that 

although both principles are plausible, there is no 

criterion of personal identity that can meet both 

requirements, either the three psychological, or physical. 

However, the Reductionist View can meet the analogous 

275 



0 (76) requirements. An analogue 'non-triviality' principle, 

which does not assume that survival must presuppose 

personal identity, can be stated as follows: 

Since survival has great significance, whether 
survival holds cannot depend on a trivial fact. ( 77) 

This principle implies that if there is only a trivial 

factual difference between the two cases, there should not 

be a difference concerning the facts of survival. If, for 

example, S survives in one such case, then it should not be 

that S dies in any case which is factually only trivially 

different. Hence, if Relation R is what matters in 

survival, Relation R should satisfy this principle. 

Indeed, Parfit claims as much: 

Unlike identity,, this relation cannot fail to hold 
because of a trivial difference in the facts. If this 
relation fails t. o hold, there is a deep difference in 
the facts. (78) 

(7.71) Parfit's argument against the psychological 

criterion uses the material we have already discussed. He 

considers teletransportation where a scanner makes a 

blueprint of all my brian and body cells, a process which 

destroys these cells. Then the blueprint is beamed to Mars 

via radio signals, where a Replicator makes a perfect 

organic copy. 'My Replica on Mars will think he is me, and 

he will be in every way psychologically continuous with 

me. 1(79) This is the 'main-line' caýe of teletransportation. 

in this case, we use the psychological criterion, then 

0 we violate requirement 11 since we can maintain that my 

Replica is identical with me if, and only if, the machine 
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operators do not send another blueprint to another planet 

to make a second perfect replica of me as I was, and/or the 

Scanner fails to destroy my brain and body cells (the 

'branch-line' case), in which I would be contemporaneous 

with my Replica(s). Yet Williams' first requirement quite 

properly maintains that my identity cannot depend upon the 

(non-)existence of other people, but according to the 

psychological criterion it would seem to. Whether the 

creation of a second replica takes place is of trivial 

importance to the identity of the first replica, and so the 

psychological criterion violates the second requirement, 

also. 

(7.72) However,, Parf it shows that the physical criterion 

is no more successful in satisfying these requirements than 

the psychological. Registering the point that the spatio- 

temporal criterion of personal identity ought to appeal 

only to the continuity of the brain, Parfit applies this 

criterion to the case of brain division; where my brain is 

removed, divided, and each half is placed into a different 

body. Here we have a clear case of a one-many relation. 

The resulting people - call them Jack and Bill - are 

equally good candidates for being me. Yet they are not 

identical with each other. The challenge for Williams, 

then, is to show that the physical criterion can secure 

uniqueness. Parfit formulates a possible answer: 

The Physical Criterion: If there will be a future 
person with enough of my brain to be the brain of a 
living personf this person will be me, unless there 

will also be someone else with enough of my brain. (80) 
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(7.73) This criterion clearly violates both 

requirements, since in the above case, Jack and Bill have 

enough of my brain to be the brain of a living person, 

namely me. But I cannot be identical with both because 

identity is a one-to-one relation. Theref ore,, I cannot 

survive the operation if more than one transplant succeeds. 

However, requirement 1 maintains that whether I am 

identical with Bill can only depend on the intrinsic 

relations between us. Bill Is identity cannot be determined 

by what happens in another operating theatre, as the 

physical criterion requires by virtue of its uniqueness 

clause: ... unless there will also be someone else with 

enough of my brain'. What happens to the other brain 

hemisphere is a trivial fact as far as Bill's identity is 

concerned. 

(7.74) Parfit then strengthens the physical criterion: 

The New Physical Criterion: A future living person 
will be me if and only if this person is 'both living 
and has more than half my brain. (81) 

(7.75) This new criterion is a one-to-one relation, and 

thus satisfies requirement 1 since it is logically 

impossible f or two contemporaneous people to each have more 

than half of my brain. However, Parfit presents two 

counter arguments to show that this new criterion fails to 

satisfy Williams' requirements. Firstly., let us assume 
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that Bill's skull contains 52% of my original brian, and 

Jack's 48%. According to the new physical criterion, Bill 

would be identical with me. Yet there is no reason to 

believe that half a brain could not support full conscious 

life. Therefore, the difference between these cases is 

trivial. Secondly, a few months after the operation Bill 

could sustain brain damage, after which- the resulting 

living brain in Bill's skull equalled 46% of my original. 

In that case,, Jack would then become me. This clearly 

violates requirement 1: Jack's identity cannot depend upon 

what happens in the spatio-temporal career of another 

person. 

(7.76) Parfit therefore rejects the enterprise of 

finding a logically sufficient' criterion of personal 

identity, and argues that 'we should take the importance 

that we give to ajudgement of identity, and we should give 

this importance to a different relation. on this view, 

what is important is Relation R'. (82) Hence, in the case of 

Bill and Jack above, we should not ask whether or not I 

shall be identical with one., the other, or neither, but 

whether my relation to each contains what fundamentally 

matters, namely, psychological continuity and/or 

connectedness. If Relation R holds between Jack and me, 

then this relation cannot fail to hold if the other 

transplant is successful. Williams' requirements maintain 

that whether I am identical with a future person can only 

depend on the intrinsic relations between us. But Parfit 
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abandons the identity concept in his account of personal 

continuity, and maintains instead that whether I survive as 

a future person can only depend on the intrinsic relations 

between us, namely, those that make up Relation R. The 

fact that those relations are not one-to-one relations is 

of no importance. Only if Relation R were to fail to hold 

would there be a deep difference in the facts. Thus the 

Reductionist view meets the analogous requirements of 

personal identity: 

In the case where I divide, though my relation to each 
of the resulting people cannot be called identity, it 
contains what fundamentally matters. When we deny 
identity here, we are not denying an important 
judgement. since my relation to each of the resulting 
people is about as good as if it were identity, it 

carries most of the ordinary implications of 
identity. (83) 

(7.78) So by freeing the concept of survival from the 

concept of identity, Parfit is able to protect his theory 

of personal continuity from the logical absurdities that 

have perplexed other philosophers' attempts to formulate a 

logically sufficient criterion of personal identity. As we 

have seen, Parf it achieves this survival -identity dichotomy 

first by separating the cause of Relation R from the fact 

of Relation R, and secondly, by transferring the 

traditional emphasis from identity to the fact of Relation 

R, and not the other way round. We can now see that 

Wiggins, view of survival is one which uses a narrow 

psychological criterion of personal identity (i. e. the 

gontinuity of the whole brain) . But, as we saw, his theory 
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broke down in the case of division. Also, we can see that 

Nozick and Shoemaker's criterion of personal identity is 
0 inadequate with its in-built uniqueness clause. 

Interestingly, Parfit makes the following criticism of 
Nozick's closest continuer theory: 

Since personal identity over time just consists in the 
holding of certain other relations, what matters is 
not identity but some of these other relations. And 
the logic of identity does not always coincide with 
what matters. When what matters takes a branching 
form, or holds to indeterminate degrees, judgements of identity cannot be plausibly made to correspond with 
what matters. In these cases we should not apply 
Nozick's Closest Continuer Schema in an attempt to 
make our ? udgements of identity coincide with what 
matters. (84 

(7.79) And the way Nozick attempts to make our 

judgements of identity coincide with what matters is to 

place conceptual importance on the cause of psychological 

continuity, rather than the fact of psychological 

continuity. This is the point of deepest division between 

Parfit and Nozick. Recall case 1 of Nozick's discussion, 

where I am contemporaneous with my replica. In this case, 

my replica is not identical with me, since I am the closest 

continuer of the earlier me. Only if I were to die would 

the replica become me, as long as there was no other 
6 

replica who was closer than it. But what does Nozick mean 

by a 'closest continuer"? In short, he means that person 

in whose case the cause of the psycho-physical relations of 

which he consists bears the closest resemblance to normal 

causality. In the case where I am contemporaneous with my 

replica, that person is me. As Nozick says: 
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That duplicated body does causally depend, in some 
way, on the state of your body; it is no accident that 
it duplicates your properties. Your own body's 
continuance, though, does not require a duplicator to 
make a choice in the causal process. The duplicate's 
causal connection to your earlier body is not this 
close, so it loses out (as being you) to the 
continuing you. (85) 

(7.80) However, according to Parf it, the replica may not 

be identical with me, but I certainly do survive as the 

replica, and so (in this sense) he (the replica) does not 

lose out as being me. Likewise in case 7, in which a 

random event occurs in the Universe where molecules come 

together to form a being who is psychologically and 

physically qualitatively identical with me, Nozick 

maintains that this person could never be me, because the 

cause of this being is wholly unlike normal causality - it 

does not 'grow out' of me in any way. For Parfit, the 

being would be R-related and this condition is sufficient 

for survival, since all that matters in survival is the 

fact of Relation R, and not the cause. 

(7.81) So. the thrust of Parfit's Reductionism is this: 

what makes the difference between survival and death cannot 

be some trivial fact. What makes for survival is the fact 

of psychological connectedness and/or continuity: Relation 

R. The cause of Relation R is a trivial fact, and hence of 

no importance. No criterion of personal identity can 

satisfy a non-triviality requirement; therefore, what 

matters in survival may not coincide with the logic of 
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identity. Parfit believes, as does Steven Collins, that 

this view was held by the Buddha; a belief that I claim to 

be f alse. 

Parfitian Reductionism and Buddhist Reductionism 

(7.82) Some years before Reasons and Persons was 

written, Derek Parfit described the main-line case of 

teletransportation as 'a secular version of the 

Resurrection I* (86) But if resurrection precludes the 

possibility of b_odily discontinuity (as it would seem to in 

Christian theology), then Parfit's description does not 

quite f it the bill since in teletransportation bodily 

continuity is broken, just as it is at the far end of the 

physical spectrum. However, perhaps a more apt description 

would be a 'secular version of rebirth'. After all, 

according to the rebirth-notion here under discussion, the 

only relation that holds between the reborn person and the 

one who died is psychological continuity (and, perhaps, 

connectedness). Like teletransportation, then, the death- 

rebirth process is one in which bodily continuity does not 

obtain. The analogy seems perfect. Or is it? In order to 

answer this question, we must first discover the logical 

properties of those continuities that make up the rebirth- 

process, and this will serve as the justification for the 

first of my three conclusions, from which the other two 

will be seen to follow. 

(7.83) As we saw in Chapter 1, the Buddhist texts view 
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the person as a 'continuity' of causally linked phenomena, 

containing persistent but changing patterns of I character I. 

It is not destroyed at 'death',, for the continuity is 

maintained in the form of 'rebirth'. And the continuity 

between the reborn being and the one who died is karmic. 

I wish to lay stress on the fact that although Buddhists 

maintain that it is false to say that there must be an 

unchanging self if there is to be rebirth, it is true that 

there must be the idea of such a self, or at least the root 

attitude 'I am' if rebirth is to continue. No person is 

(re)born without having had the delusion 'I am'. This 'I 

am', itself an impermanent, dependently arisen saAkhRra, 

then begins to breed again by the operation of the mind on 

the information presented by the senses, comparing and 

measuring what is known through the filter of avi-i-ja 

('ignorance' - the first link (nidana) of paticca 

samuppdda) so as to build up the conceited attitude of an 

II am I which is I better I, or I worse I, etc. , than other such 

,, IS, "(87) Once this attitude resurfaces, it breeds a host 

of views , starting with I this I am I, which is equivalent to 

false views (sakkhava-ditthi), identifying a 'self' with, 

or relating to, a specific khandha. (88) These (false) views 

rooted in av1Jja generate kamma thus perpetuating a being's 

career in samsara. So, although no real I-agent is needed 

to explain the working of kamma, it is still seen as being 

the case that the conceit of being such an I-agent is a 

necessary condition for the working of kamma, and hence, 

the rebirth process. Indeed, at Ud. 70, it is said that 
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the wise man is without ideas of 'I act (ahan karomi ti)I, 

or 'another acts', i. e. of 'I am the agent (ahankara-)' or 

, another is an agent (Par4ipkdro-) 1. Similarly, at M. I. 486, 

it is said that a Tathagata is without 'all latent conceits 

that "I am the agent, mine is the agent" (sabbe-ahimkaraý 

mamimkara-mdndnusavanaiP)1. These passages explicitly 

indicate the non-acceptance of an I-agent behind actions, 

whether in one's own case or in that of others. 

(7.84) Likewise, Parfit has claimed the following: 

*0' the fact of a person's identity over time just 
consists in the holding of certain more particular 
facts, 

and 

that these facts can be described without either 
presupposing the identity of this person, or 
explicitly claiming that the experiences in this 
person's life are had by this person, or even 
explicitly claiming that this person exists These 
facts can be described in an impersonal way. 

Though persons exist, we could give a complete 
description of reality without claiming that persons 
exist. 189) 

(7.85) It is exactly this 'self-denying' vocabulary that 

has led Parfit and Collins to make the cross-cultural, 

trans-historical identity-claim between the Reductionist, 

View and the Buddhist View this chapter wishes to defect. 

For Parfit would wish to argue that because Relation R is 

preserved in the process of karmic conditioning (i. e. 

'rebirth'),, then I would survive (to whatever degree) this 

process. However, Buddhists themselves would wish to add 
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to this, I contend, that the process of karmic conditioning 

is the only causal process that could effect my survival. 

This is not the Reductionist View. For Parfit maintains 

that what matters in survival is Relation R with any cause - 
The Buddhist View of survival is Relation R with karmic 

causa ity (hereafter, 'Relation KI) . Hence, for Parfit, I 

will survive if and only if there is at least one future 

person who is sufficiently R-related to me as I once was. 

For the Buddhist, I will survive if and only if there is 

one future person (or being) who is K-related to me. The 

Buddhist View, then, is one which subscribes to a criterion 

of identity; a criterion which is a narrower version than 

Parf it's two wide versions of the psychological criterion - 

narrower, because karmic causality is wider than Parfit's 

notion of normal causality (the brain) which defines the 

narrow version. And we have seen that for Parfit, any 

criterion of personal identity will fail to satisfy 

Williams' two requirements. Moreover, this entails the 

claim that Buddhist Reductionism is one which chooses 

between the different criteria of personal identity where 

Parfitian Reductionism does not. one can contrast the 

Buddhist position with the Parfitian position, thus. Let 

R=Relation R; K=Relation K; U=the state of af fairs in which 

some relation holds uniquely, or in a one-to-one form. 

Then, for Parfit, U makes no difference to the value of R. 

As he says: 

If I will be R-related to some future person, the 

presence or absence of U makes no difference to the 
intrinsic nature of my relation to this person. And 

what matters most must be the intrinsic nature of this 

286 



relation. (90) 

For the Buddhist, however, R without U has no value, and 

must be secured by K. 

(7.86) However, perhaps we are moving too fast, since 

all I have shown so far is that Buddhists hold the view 

that psychological continuity is maintained by karmic 

causality in the actual world. This observation on 

Buddhist theory does not on its own entail the more 

controversial thesis, namely, that had the Buddhist 

theoreticians who wrote the Pali texts been aware of the 

possibility of abnormal forms of causality, they would 

have, contra Parfit, articulated the thesis that what 

matters in survival is not the fact of Relation R itself, 

but the type of cause that maintains it. However, this 

second argument is easily forthcoming, by virtue of the 

fact that the Buddhist texts define a person, or being, in 

terms of the set of causes that brings about its existence, 

and this is the point of deepest division between the 

Buddha and Parfit. As we saw at para. 1.11, S. II. 19-20 

expresses the view that if one is looking for a person 

'who' is reborn and experiences the fruitions of past 

kamma, it is senseless to ask whether he is the same as, 

different from, both or neither the pers. on who performed 

the kamma. Rather, one should look to pabýcca samuppada, 

ask after the conditions for the arising of the 

fruitions that constitute the 'person'. In this passage, 

the relations of psychological continuity and connectedness 
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do not once form the content of the Buddha's response to 

Timbaruka Is and Kassapa Is question concerning the nature of 

personal continuity. Only the causes of these relations 

are of importance to the Buddha; those causes being, of 

course, the process of karmic conditioning. Hence, the 

fact that Buddhists define a person in terms of the causes 

that bring about its existence entails the proposition that 

they fail to separate the cause of psychological continuity 

from the fact of psychological continuity. This, in turn, 

means that the Buddhist would be committed to the position 

that their concept of survival is one which requires that 

the relation which ensures survival is a one-to-one 

relation. The Parf itian concept of survival does not. For 

Parf it is able to separate the concept of identity from the 

concept of survival by first separating the cause of 

Relation R from the fact of Relation R, and then giving the 

fact of Relation R (not a one-to-one relation) the emphasis 

we traditionally give to identity (a transitive relation). 

By placing all the conceptual importance upon the fact of 

Relation R, the cause of that relation then becomes a 

trivial fact,, and the concept of survival therefore not 

determined by any criterion of identity, and so has nothing 

to fear from the rigours of Williams' two requirements - 

which any criterion of identity must fail to satisfy. The 

Buddhist concept of survival does not have this same degree 

of logical freedom, since it is defined by a (narrow) 

psychological criterion of identity. That this is so can 

be demonstrated in a universe in which the Buddhist 
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doctrine of rebirth is true. 

(7.87) 1 enter the Scanner here on earth which then 

records the complete state of all my brain and body cells 

and beams the blueprint to a Replicator on Mars. Using 

this information, the Replicator constructs a perfect 

Replica of me out of organic matter. The Replica gains 

consciousness, and from hence forth my Replica and I are 

contemporaries. Some time after this, I die, and the last 

conscious moment of my life conditions the first in a human 

embryo lodged in some woman's womb. Nine months later, a 

baby is born. According to Parfit, I survive both as the 

Replica and as the baby since both are R-related to me as 

I once was; the Replica to a greater degree than the baby. 

According to a Buddhist, I only survive as the baby, 

because although both it and the Replica are R-related to 

me, only the baby is K-related to me. So, Relation K would 

appear to be one which the Buddhist would insist to be a 

one-to-one relation since although Relation R has branched, 

Relation K has not. If survival is to be defined in terms 

of the type of cause that maintains it, as Buddhists argue, 

then it would seem that Buddhists are, in the final 

analysis, arguing for a non-Reductionist version of the 

psychological criterion: that survival requires 

psychological continuity, but does not consist in it. This 

is a clear appeal to a 'further fact'. In the above case, 

the only intrinsic difference between the Replica and the 

baby is the degree of psychological connectedness between 
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both of them and me; nothing more. 

(7.88) Therefore, because Buddhists do not separate the 

cause of Relation R from the fact of Relation R, they would 
have to argue that the decisions concerning the problems of 
identity presented by traditional thought experiments are 

subject to strict logical controls. We have already seen 
this in the case of teletransportation. I would not 

survive this process because it involves abnormal causality 

thus prohibiting the holding of Relation K. In the main- 

line case of teletransportation, then, I would have to wait 

for my karmic heir to be (re)born in order to survive. 

Again, would the Replica be reborn after its death? Would 

he, during his life as a Replica, experience the fruitions 

of kamma created in my past lives? Obviously not, since 

the causal genesis of his existence is non-karmic, and only 

one series of sentient beings can be conditioned by the 

kamma created in 'my' past lives. Buddhists would have to 

insist that karmic continuity is a one-to-one relation. 

Yet the justification for the Buddhist analysis of this 

thought experiment is unacceptable to a Reductionist. As 

Parfit argues: 

It cannot matter much that the cause is abnormal. It 
is the 

' effect which matters. And this effect, the 
holding of Relation R, is in itself the same. It is 
true that, if this effect has the abnormal cause, we 
can describe this effect in a different way. We can 
say that, though my Replica is psychologically 
continuous with me, he will not be me. But this is 
not a further difference in what happens, beyond the 
difference in the cause. If I decide not to press the 
button, and to pay much more for a conventional space- 
ship journey, I must admit that this is merely because 
I do not like the thought of an abnormal method of 
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causation. It cannot be rational to care much about the abnormality of this cause. (91) 

(7.89) This is surely right, even if one is not a 

Reductionist. But it is not right according to the Buddha, 

and this drives him into some absurd conclusions. Consider 

the case of division, where my brain is divided and each 

hemisphere is placed into the empty skulls of two different 

bodies. The Parfitian analysis of this is straightforward: 

Relation R takes a branching form. Therefore, I survive as 

both of the resultant people. According to a Buddhist, 

only one of the resulting people is the 'proper' 

continuation because although Relation R is. not a one-to- 

one relation (a fact impossible to deny, even for a 

Buddhist), Relation K is. The problem for a Buddhist, 

then, is to decide which of the resultant people is K- 

related to me as I once was. Even if Buddhists were to 

admit the impossibility of this tas)ý, they would still 

maintain that only one of the resultant people was K- 

related to me, if only we could 
I 

find out which one it was. 

The decision would be purely arbitrary. 

(7.90) In this respect, it is interesting to note that 

the modern Buddhist apologist, K. N. Jayatilleke, regards 

the scientific discovery of blo-genesis as threatening the 

empirical falsification of the Buddhist doctrine of rebirth 

since this mode of reproduction which amoebas indulge in is 

not consistent with the conceptual schema of rebirth. 
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Jayatilleke thinks he can disregard this threat to his 

belief since he cites a textual passage (M. I. 78) which 

indicates that the Buddha did not regard such lower f orms 

of life to be part of samsdra anyway. (92) Jayatilleke's 

faith is such that he is not at all surprised that the 

power of the Buddha Is omniscience was such that it was able 

to anticipate the research of modern empirical science. 

Whatever the merits of the Buddhist Empiricism Thesis on 

which Jayatilleke's argument rests, his reasoning does at 

least indicate the nature of the logical structure of the 

Buddhist rebirth-belief, namely, that the case of fission 

(as in the asexual reproduction of the amoeba) cannot be 

captured by the conceptual net of karmic conditioning. 

(7.91) In a way, it could be argued that the Buddhist. 

view is closer to Wiggins' view of the person than 

Parfit's. For Wiggins, like the Buddha, favours a 

psychological account of personal identity and, again like 

the Buddha, insists that psychological continuity must have 

its normal cause. The only difference, of course, is that 

for Wiggins (and everybody else) the normal cause of 

psychological continuity is the brain, but for the Buddha, 

the normal cause is kamma. Wiggins is hostile to the view 

that the problems of identity presented by the traditional 

thought experiments in the philosophy of the person are 

matters for arbitrary verbal decision - hence, his 

allegiance to what Parfit calls the narrow version. My 

guess is that the Buddha would share Wiggins' hostility in 
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this matter. They both resolve these identity problems by 

arguing that although the relations of psychological 

continuity and connectedness are not one-to-one relations, 

only when they are maintained by their normal cause can 

they ensure survival. In a way, the Buddhist metaphors for 

karmic continuity illustrate this point: one seed can 

produce more than one fruit; a flame can kindle more than 

one fire; a person can be welcomed by more than one 

kinsman, and so on. But the implication is that they just 

do not operate in this way. Paul Griffiths puts his finger 

on this crucial issue concerning karmic continuity and 

personal identity, but fails to appreciate the full 

significance of it: 

If we light one candle from another and then 
extinguish the f irst, it is said that the second flame 
relates to the first in the same way that the reborn 
John Smith relates to the John Smith of a previous 
life. He is neither the same nor different, but 
simply an effect of its predecessor. The continuity 
is causal. But what kind of causation is at work 
here? Suppose we simultaneously light six candles 
from the original and then extinguish the original; 
which is the 'proper' continuation? Do we have six 
John Smiths? (93) 

(7.92) According to Parfit, we do have six John Smiths; 

for a Buddhist, such a conclusion is inconceivable. There 

is only one 'proper' continuation. Yet to identify one of 

the six as the 'proper' continuation of John Smith would be 

a vacuous manoeuvre, since they all stand in exactly the 

same relation to the original. Again, this illustrates my 

argument that the Buddhist concept of survival is defined 

by a criterion of identity which may be classified as a 
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narrower version of the two wide psychological criteria. 

The Buddhist emphasis on the cause of Relation R rather 

than the fact of Relation R has its genesis in the 

assumption that one-to-one continuity is a necessary 

con 1 ion for survival, and that such a relation is secured 

by karmic causality. Hence the textual insistence of 

defining survival in terms of the set of causes that brings 

about the set of relations of which a person consists, 

unlike the Parfitian approach of defining survival in terms 

of the set of relations of which a person consists, and 

nothinq else. For Parfit, the fact of Relation R is all 

that inatters in survival, the cause of Relation R (and the 

allied concern for one-to-one continuity) is trivial. The 

converse is true for the Buddhist. As such, the Buddhist 

criterion of personal identity violates both of Williams' 

requirements. Interestingly, Douglas Hof f stadter makes the 

same point in his commentary on Thomas Nagel's paper, 'What 

is it like to be a bat? ': 

We just fall like a ton of bricks for the notion that 
there's a "soul" in there -a flamelike soul that can 
flicker on or off,, or even be transferred between 
bodies as a flame between candles. If a candle blows 

out and is relit, is it "the same flame"`. > or, if it 

stays lit, is it even "the same flame" from moment to 

moment? The Olympic Torch is carefully kept burning 

as it is carried by runners thousands of miles from 
Athens to its destination every four years. There is 

powerful symbolism to the idea that this is "the very 
flame that was lit in Athens". Even the shortest 
break in the chain, however, would ruin the symbolism 
for people who knew. For people who didn't know, of 

course, no harm done. How on earth could it possibly 
matter? Yet emotionally it seems to. It will not 

easily be extinguished, that "soul-flame" notion. Yet 
it leads us into so much hot water. (94) 
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(7.93) Indeed it does. of course, Buddhists could 

protest that they do not say that the candle-flame remains 

"the same flame" at different moments, nor that it is a 

different flame at different moments, but that it is 

"neither the same, nor different" - na ca so na ca an-ýo. 

But this does not provide a sufficiently persuasive reason 

for us to follow Steven Collins in taking this vocabulary, 

on its own, to entail the Reductionist View of the person. 

For all this vocabulary does entail is that Buddhists 

analyse the person into a series of events which are 

maintained by a specific set of causes (i. e. paýicca 

samuppdda). The crucial issue is whether Buddhists would 

accept the idea that it matters little whether these events 

are maintained by causes that do not hold in the real 

world. This is the sticking point between Parfit and the 

Buddha in their accounts of the concept of survival. 

According to Parfit, the fact of Relation R is a necessary 

and sufficient condition for survival. According to the 

Buddha, the fact of Relation R is a necessary, but not a 

sufficient condition for survival. Conversely, for the 

Buddha, Relation K is a necessary and sufficient condition 

for survival; for Parfit, Relation K is a sufficient, but 

not a necessary condition for survival, since, for Parfit, 

any cause will do. Parfits brand of reductionism is 

clearly more radical than the Buddha's ever was. 

Conclusion 

(7.94) Buddhist Reductionism is a less radical thesis 
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than Parfit's Reductionism. For Parfit, what matters in 

survival is psychological connectedness and/or continuity 

regardless of cause. For the Buddhist, what matters in 

survival is karmic causality regardless of psychological 

connectedness (memories of previous lives are unconscious 

in the unenlightened mind). As we have seen, one of the 

consequences of this is that the Buddhist would wish to 

ob]ect to 'duplication' on analogous grounds to those who 

wish to preserve the logic of identity. Yet, this would 

seem to make a strange bedfellow with anatta, for if the 

Buddhist claims to sit so lightly to identity, then why 

object so strongly to duplication? It would seem, then, 

that in order to achieve a coherent reductionist view of 

the person,, one must consistently separate questions of 

identity from those of survival which can only be done by 

abandoning all criteria of identity in one's account of 

survival. - And this Parfit does. Buddhists don't. 
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CHAPTER 8 

REBIRTH AND ITS 'VERIFI-CATION' 

Introduction 

(8.1) At para. 7.87,, 1 concluded that according to the 

Buddhist reductioni: sýt view of the person, survival is not 

a wholly empirical concept in that it has as a necessary 

condition, the holding of certain relations which are 

beyond the empirical relations of psychological 

connectedness and continuity. These other relations were 

found to be those that make up karmic continuity which we 

subsumed under the rubric 'Relation KI. Relation K was 

therefore classified as a 'further fact'. 

(8.2) 1 have advanced a strong thesis. As such, the 

aim of the present chapter is to reinforce my position by 

considering the possibility of verifying the existence of 

Relation K. Should this possibility turn out to be non- 

existent, then my claims concerning the Buddhist concept of 

survival will have been vindicated further. The question 

I shall here address, then, is what sense one can make of 

the claim that memory can verify the history (and, 

therefore, the existence) of karmic conditioning (i. e. 

'rebirth'). For the idea that certain types of memory 

belief can constitute such a verification is one we have 

found to be present - whether explicitly or implicitly - in 

the whole history of Buddhist discussions on rebirth: from 

the Pali Buddhist accounts of pubbenivasanussatin`a, p, ý, to 

297 



the use of such a memory faculty as the central apologia in .. I.. 
modern advocacy of the rebirth doctrine. It would nnw 
appropriate, then, to assess the validity of this claim by 

returning, for the last time, to those accounts of 

pubbenivdsdnussatln^'ana as found in the Pali Buddhist texts. 

First-Person Memory Judgements 

(8.3) In chapter 6 (paras. 6.2-8), we found that 

certain modern Buddhist apologists argue that 

'Stevensonian-typel cases constitute the empirical 

verification of rebirth in just the way that the Buddha 

verified rebirth on the night of his enlightenment through 

the attainment of pubbenivasdnussati'ndna. one is compelled 

to admit that such cases purported to be 'suggestive' (or 

even evidence) of rebirth do present themselves as a 

strange phenomenon which cries out for an explanation. In 

Chapter 5, we concluded that the rebirth-notion was not 

the most parsimonious explanation for the reported 

Stevensonian-type cases to date. However, that conclusion 

left open the question of whether memory-claims could in 

principle verify rebirth. 

(8.4) It is beyond doubt that memory makes us most 

aware of our own continued existence over time. It gives 

us a privileged access to facts about our own past 

histories; a kind of access that we do not have to the 

histories of other entities which inhabit the universe. To 

conclude,, then,, that the children in Stevenson's case- 
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studies could be living proof of rebirth seems natural. 

Like the yogic characters who are reported to have attained 

pubbenivdsdnussatin'ana in the Buddhist texts, they are 

taken to have accurate memories of events experienced by a 

series of persons all of whom died before they were born; 

ergLo they have lived before, and by implication, so have we 

all. What could be more obvious? 

(8.5) But surely there is something hopelessly wrong 

here? For isn't it part of the concept of memory that a 

person can only remember his, or her, own past experiences? 

And do we not flout this logical truth when we classify as 

'memories' those cognitive states attained in 

pubben ivdsdnus sat iflana or, for that matter, those attained 

by the children in Stevenson's case-studies? To 'remember' 

being stabbed in the back and saying 'Et tu Brute', then 

dying, is no ordinary memory. Clearly, there is a 

difference between such cognitive states and common place 

memories such as those I have of my fifteenth birthday. 

What, then is it? As Demieville's researches into the 

subject have shown, Buddhists fail to tell us (see para. 

A philosophical examination of memory may here be in 

place. 

(8.6) We will begin our discussion by following Don 

Locke in his three-fold classification of memory, (') namely: 

'factual' , 'practical', and 'personal'. The first of these 

categories includes those memories of facts, e. g. 'I 
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remember that the Battle of Hastings was fought in 10661; 
'I remember that the interior angles of a triangle are 

equal to two right-angles', etc. The second category 
includes memories of skills and abilities, e. g. how to ride 

a bike; how to swim; how to play a musical instrument, and 

so on. Such memories are distinctive by virtue of their 

performance value. The last category is the most important 

in the context of the Western philosophical debate on 

personal identity, and will monopolize our discussion here. 

Personal memory is basically the memory of events 

experienced, or witnessed, by the rememberer himself. 

These, and other uses of the word 'memory' do not provide 

a generally accepted paradigm of memory, though there have 

been attempts to establish one standard use to which all 

others may be reduced. It is commonly agreed, however, 

that memory is closely related to knowledge, either as a 

special case of knowledge, or in so far as it is only 

possible to remember what was once known. Traditionally, 

a central problem about memory concerns how it is possible 

to have knowledge of that which is no longer present. More 

recently, however, the problem has been reconceived, not as 

how present knowledge of the past is acquired, but rather 

as how past knowledge is retained in the present. 

Remembering is now thought of not as a form of inspection 

of the past (whatever that may mean). but rather as a 

capacity for retaining information about the world. (2) 

(8.7) Philosophers have sometimes used the verb 
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'remember' in such a way that 'I remember E (some event)' 

and 'I remember that P (some proposition) I can be true even 
if E did not occur or P is false. They have also asked 

such questions as 'When someone remembers that P, is there 

any reason to think that P is in fact the case? and I When 

I remember an event of a certain kind, how am I to know 

that such an event actually occurred? The ordinary use of 

the verb I remember however, is such that II remember that 

PI entails 'It is true that PI or 'I know that P1. 

Likewise, 'I remember E occurring' entails 1E occurredl. 

Sometimes it is objected that if we insist on using 

'remember' in this 'entailing' sense, we beg important 

epistemological questions by making true by definition that 

memory is infallible. But this is a mistake. To say that 

memory is fallible (which it certainly is) is not to say 

that one can remember what is not the case. it is to say 

that one can be mistaken in thinking that one remembers 

something, or, in other words, that one can seem to oneself 

to remember something and yet not actually be remembering 

it. Using 'remember' in the entailing sense does not 

prevent us from saying that there are false memory-beliefs. 

A mistaken memory-belief 
'is still a memory-belief. And 

while the statement, 'I remember that it was raining' 

entails the statement fit was raining', the statement 'As 

I remember it, it was raining' has no such entailment. 

When someone actually remembers something, we may say that 

his memory is Iveridicall. When we wish to speak of a 

memory without implying either that it is or that it is not 
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veridical, we may speak of it as 'ostensible memory'. 

(8.8) The question of central importance to this 

chapter, then, is this: is it possible for a person to have 

a memory of somebody else's past experiences, and if it is, 

could it possibly constitute knowledge? A. J. Ayer has 

argued that it is only a contingent fact that personal 

memory is restricted to what we have personally experienced 

since it is at least possible that we might remember the 

past experiences of others. (3) If Ayer is right, then 

perhaps we should modify our account to say that personal 

memory is memory of past experiences as if you have 

experienced them for yourself. Certainly, we may think 

that a person could have knowledge of something he had not 

experienced, just as if he had experienced it, and it might 

turn out to be just the knowledge that was once possessed 

by someone who did experience it, as perhaps in 

pubbenivasanussatigana. But the question is whether we 

would describe this as remembering. A person can seem to 

remember something he did not experience, just as he can 

seem to remember something that did not happen. But 

seeming to remember is not itself remembering, and it would 

be quite unjustified to call it remember ing-prope r unless 

the person had experienced it for himself. of course, this 

may only be a trivial linguistic fact about the 

restrictions we place on the legitimate use of the verb 

'remember'. But if memory is the retention of knowledge, 

then such a restriction is correct. This kind of memory, 
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it has been argued,, exemplifies the phenomenon known as 
'immunity to error through misidentification', and it is 

this we must now examine. 

(8.9) Very briefly, the thesis that first-person memory 

claims are immune to error through misidentification is 

simply that judgements about oneself based on memory are 

identification-free. For example, let us suppose that I 

make the following statements on the basis of my memory of 

past incidents: 

(1) 'Sarah vomited outside the restaurant. ' 

'I vomited outside the restaurant. ' 

In the case of (1), 1 may have been mistaken in thinking 

that the woman I saw vomiting outside the restaurant was 

Sarah, for it could have been her twin sister, Ruth, and 

that misidentification would have been preserved in my 

memory. As such, the memory-claim I make based on this 

incident would be false, but through no fault of my memory. 

As Shoemaker says of such memory judgements: 

Here my statement would be false, but its falsity 
would not be due to a mistake or fault of my memory; 
my memory could be as accurate and complete as any 
memory (4) 

could be without precluding this sort of 
erro . 

However, this does not apply to (2). For there, I have 

made a first-person memory judgement, and such a judgement 

consists of two components, e. g. (in the case of (2)), 

'Someone vomited outside the restaurant', and 'That person 

was me'. In such a judgement, when the first component 

expresses knowledge which I (the subject) have gained in 
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the past, it does not appear to make 
I Someone vomited outside the restaurz 

For me to have an ostensible memory of 

restaurant is for it to seem to me 

place, and by the same token that 

Shoemaker again: 

sense for me to say 

int, but was it me? ' 

vomiting outside the 

that vomiting took 

vomited. To quote 

:00 where the present-tense version of a judgement is 
immune to error through misidentification relative to the first-person pronouns contained in it, this immunity is preserved in memory. (5) 

(8.10) This principle, coupled with what Shoemaker calls 

the 'previous awareness condition' (explained at para. 

7.45) has made it seem to some philosophers prima facie 

impossible to remember someone else's actions and 

experiences 'from the inside'. However, as we saw in our 

discussion of quasi-memory in Chapter 7 (see paras. 7.43- 

54), Shoemaker maintains that first-person memory 

judgements are identification de pendent, and hence, 

knowledge of other people's past experiences 'from the 

inside' is, for Shoemaker at least, possible through the 

faculty of quasi-memory, his definition of which is: 

00 .a kind of knowledge of past events such that 
someone's having this sort of knowledge of an event 
does involve there being a correspondence between his 
present cognitive state and a past cognitive and 
sensory state that was of the event, but such that 
this correspondence, although otherwise just like that 
which exists in memory, does not necessarily involve 
that past state Is having been a state of the very same 
person who subsequently has the knowledge. (6) 

faculty of quasi-memory, then, would be possessed by 

someone who was able to know of the past actions of people 
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other than himself in lust the way in which, as things are, 
we are able to know through memory of our own past actions. 

(8.11) Under the conditions of quasi-memory, then, a 

wedge can be driven between remembering having an 

experience and remembering myself having an experience, 

thus proving the logical possibility of having the 

appropriate sort of causal connection for memory in the 

absence of identity between the rememberer and the person 

who experienced the remembered event. So, because 

Shoemaker takes it to be analytic of I remembering I that one 

can only remember one's own past (cf., the previous 

awareness condition), he introduces the notion of 'quasi- 

remembering' to cover cases in which someone has to past 

actions and experiences other than his own an access that 

is otherwise just like remembering (and to cover cases of 

remembering as a special case). The crucial point of 

quasi-memory, --fhen, is that it makes first-person memory 

judgements identification dependent. If we lived in a 

world in which quasi-memory occurred, and was known to 

occur, then I would not believe that I remembered vomiting 

outside the restaurant, but I might believe that I quasi- 

remembered the experience. Moreover, I would only be able 

to know that it was I who vomited if I could establish that 

the M-type causal chain linking my present quasi-memory 

with the cognitive and sensory states of the event had not 

branched in the intervening period, and such a task could 

only be performed by applying empirical criteria (see para. 
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7.52). Hence, the previous awareness condition does not 
hold in the case of quasi-memory: 

One way of characterizing the difference between 
quasi-remembering and remembering is by saying that the former is subject to a weaker previous awareness condition than the latter. Whereas someone's claim to remember a past event implies that he himself was aware of the event at the time of its occurrence, the 
claim to quasi-remember a past event implies only that 
someone or other was aware of it. (7) 

(8.12) Thus, the knowledge of our own identities 

provided by memory is essentially criterial. Perhaps, 

then, the concept of quasi-memory can be used to make sense 

of the yogic faculty of Pubbenivdsanussatiiiana. Steven 

Collins has recently argued that it can. If he is right, 

then perhaps quasi-memory is the theoretical explanation 

that Buddhists never formulated. Collins would seem to 

have made an important claim. As such, it merits careful 

consideration. 

Pubbenivasanussatin'dna and Quasi-Memory 

(8.13) Steven Collins claims that the notion of quasi- 

memory has sufficient explanatory power to make sense of 

the Buddhist notion of pubbenivasanussatiAdna. Following 

Derek Parfit's definition of quasi-memory, (8) Collins 

advances the following argument: 

eee it is clear that the further one moves away from 
present conditions into other lives, which may be in 

a different sex, a different biological species, or in 
different heavens or hells, the empathetic imagination 

required to regard these lives as one's own will 
increasingly - and soon - come to resemble the empathy 
needed to imagine oneself as someone else, as we say 
'inside another's skin'. Even the memory of past 
lives is best characterized not as ordinary memory, 
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but what Parfit calls quasi-memory'. (9) 

Further on: 

In the Buddhist case, memories of this life are ordinary memories i. e. in the sense of being a sub- class of quasi-memories; memories of past lives fall 
within the larger class of quasi-memories, causally dependent on experiences in other lives through the 
usual process of karmic conditioning. (10) 

And, more explicitly: 

Parfit considers imaginary cases where copies of 
memory traces from someone else's brain are implanted 
in one's own. This can be seen as similar to memory- 
traces from past lives. (11) 

(8.14) Collins clearly regards the move of classifying 

iDubbenivasanussatigana as quasi-memory as a conceptually 

creative one in that it would seem to fill the lacuna in 

Buddhist theory that Demieville complains of (see para. 

3.4). In other words, Collins bel ieves that 

pubbenivasanussatinana (thus classified) may be regarded as 

a privileged epistemological standpoint -a view of the 

meditating adept - from which the history of one karmic 

continuity (i . e. that of the meditator I s) may be verif ied 

by the re-identifying criterion of (quasi-)memory. As he 

says in the rider to the second quotation at para. 8.13, 

the causal agency of the quasi-memories of previous lives 

is 'the usual process of karmic conditioning'. 

Unfortunately, Collins does not justify this claim, which 

is a pity, for the absence of any justification for the 

claim that quasi-memory can verify the 'usual process of 

karmic conditioning' threatens to undermine the 

epistemological value of DubbenivasanussatiAana. In order 
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for the Buddhist to forestall this threat, then, we need to 
consider whether such a justification can be formulated. 

For quasi-memory depends on there being a causal connection 

of the right kind between the original experience and the 

quasi-remembering. The existence of such a connection, or 
the right of karmic connection to be regarded as (a) real, 

and (b) of the right kind, would be logically prior to talk 

about quasi-memory at all. 

(8.15) It should be clear by now that what distinguishes 

quasi-remembering from remembering is that the former is 

not bound by the same previous awareness condition as the 

latter. Thus, the person who had the original experience 

or did the original action need not be the same person who 

now quasi-remembers it 'from the inside'. Gareth Evans has 

recently argued, however, that the claims made on the basis 

of quasi-remembering could not possibly constitute 

knowledge. He argues that Shoemaker is wrong to admit I the 

possibility of a faculty which is both 
, 
like memory in 

giving subjects knowledge of the past, and unlike it in 

that the content of the memory states in no way encroaches 

upon the question of whose past is concerned'. (12) For 

Evans, then, quasi-memories could not provide a way of 

knowing from the inside about other people's past 

experiences. As he says: 

Memory is not a way of possessing knowledge about an 
object of a kind which leaves open the question of the 
identity of that object. If a subject has, in virtue 
of the operations of his memory, knowledge of the past 
states of a subject, then that subject is himself. (13) 
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(8.16) Evans' justification for this claim rests upon 

the fact that there are no subjective criteria by which a 

subject could know the causal history of his quasi- 

memories. Where a subject is ignorant of the complete 

causal history of his quasi-memories, he will continue to 

make past-tense judgements about himself in the usual way. 

But then Evans considers the situation in which the subject 

somehow discovers that he was not the person in whom his 

quasi-memories had their experiential genesis: that in 

general, his memory cannot be relied upon as an accurate 

record of his past: 

Suppose, that, fantastically, he (the subject] then 
retreats to making general past-tense judgements: 
'Someone was F, and was G, ... I These ludqements 
could not Possiblv constitute knowledge. Even to be 
intelligible in putting them forward, S [the subject] 
would have to offer what had actually happened, or 
something very like it, as a hypothesis; but he could 
not possibly be said to know that it was true. It 
would be a sheer guess. Consequently, he could not be 
said to know anything based on it. (We must remember 
that it is not sufficient for knowledge that a true 
belief be causally dependent on the facts which render 
it true) ... - We have found, therefore, no compelling 
reason for giving up the view that our ideas of 
ourselves do not permit a gap to open up between 
knowing, in virtue of the operation of memory, that 

someone saw a tree burning, and knowing that it was 
(14) 

oneself who saw a tree burning. 

(8.17) For Evans, then, first-person memory judgements 

necessarily satisfy the previous awareness condition. 

Evans' argument, if true, would invalidate Shoemaker's 

thesis that a distinction can be made between remembering 

having an experience and remembering myself having an 
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experience. However, in the course of mounting this attack 

on Shoemaker's account of quasi-memory, Evans misrepresents 

Shoemaker's position by claiming that Shoemaker regards the 

identification-freedom of first-person memory judgements as 

nothing more than 'a mere appearance, wholly due to a 

linguistic phenomenon': 

e*. the appearance that judgements about oneself based 
on memory are identification-free is claimed [by 
Shoemaker] to arise from the trivial linguistic fact 
that we would not describe a person whose information 
about the past was not originally acquired by himself 
as rememberinq. (15) 

(8.18) What Evans has failed to realise is that the sort 

of error through misidentification to which quasi-memories 

are liable is quite different, in Shoemaker's view, from 

that to which, for example, factual memories are liable. 

In other words, quasi-remembering satisfies a weaker 

previous awareness condition which Shoemaker calls 

'remembering. ' and not, as Evans insists, no such condition 

at all; (Irememberingwl being synonymous with Iquasic- 

remembering', see para. 7.50). Thus, the kind of error to 

which a statement like 'I vomited outside the restaurant' 

is liable, if based on memoryw from the inside, is utterly 

different from that to which a factual statement like 

'Sarah vomited outside the restaurant' is liable when based 

on a memory. of the incident reported. If the making of the 

latter statement involves an error through 

misidentif ication,, this will be because either (a) the 

speaker misidentified someone as Sarah at the time the 
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reported incident occurred, and retained this 

misidentification in memory, or (b) at some later time, the 

speaker misidentified a remembered,, person as Sarah on the 

basis of her remembered features. But if I remember from WW 
the inside vomiting outside the restaurant, and am mistaken 

in thinking that person to have been myself, it is absurd 

to suppose that this mistake originated at the time at 

which the rememberedw vomiting occurred. What could be the 

basis for a misidentification in this case is the mistaken 

belief that there is no branching in the M-type causal 

chain (see paras. 7.50-2) linking one's memory with the 

past incident. But a misidentification on this basis, 

while logically possible, would be radically unlike the 

misidentifications that actually occur in the making of 

third-person reports. 

(8.19) So Evans' argument fails to bite. For the 

subject S in his example quoted above merely has the 

mistaken belief that there is no branching in the M-type 

causal chain linking his quasi-memories with the original 

past experiences. Were S to know this, his judgements 

would constitute knowledge. Indeed, as we saw at para. 

7.47 Shoemaker is careful to strengthen the notion of 

quasi-memory to include something which he thinks is 

present in the ordinary notion of memory: that if I 

remember being f, then my cognitive state is partly caused 

by my earlier being f. And this is quasic-memory, which is 

the version of quasi-memory that satisfies the weaker 
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previous awareness condition, and so rescues quasi-memory 
as a faculty of knowledge. 

(8.20) However, although Evans' argument misrepresents 
Shoemaker's position, his point concerning the lack of 

subjective criteria for identifying the causal agency of 

quasi-memories is valid. Indeed, Derek Parfit for one, 

acknowledges this (16) and consequently modifies the concept 

of quasi-memory to include the condition that a quasi- 

rememberer must know the cause of his quasi-memories for 

past-tense judgements based upon them to constitute 

knowledge. He considers the example of Paul and Jane: 

Jane has agreed to have copied in her brain some of 
Paul's memory-traces. After she recovers 
consciousness in the post-surgery room, she has a new 
set of vivid apparent memories. She seems to remember 
walking on the marble paving of a square, hearing the 
flapping of flying pigeons and the cries of gulls, and 
seeing light sparkling on green water. One apparent 
memory is very clear. She seems to remember looking 
across the water to an island, where a white Palladian 
church stood out brilliantly against a dark 
thundercloud. (17) 

Parfit adds that although Jane knows that she has never 

been to Italy, she knows that Paul has, and since she knows 

that she has received copies of Paul's memory-traces, she 

may assume that she is quasi-remembering some of Paul's 

past experiences. But then, the influence of Evans' 

argument becomes apparent: 

For Jane's quasi-memories to give her knowledge about 
Paul's experiences, she must know roughly how they 
have been caused. This is not required in the case of 
ordinary memories. Apart from this difference, quasi- 
memories would provide a similar kind of knowledge 

about other people's past lives. They would provide 
knowledge of what these lives were like, from the 
inside. When Jane seems to remember walking about the 
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Piazza, hearing the gulls, and seeing the white church, she knows part of what it was like to be Paul, 
on that day in Venice. (18) 

Furthermore, Parfit compares Jane with Evans' Subject S: 

These quasi-memories do not give S knowledge because 
S knows nothing about their cause. He has not been 
told that surgeons have created in his brain copies of the memory traces in the brain of S1. Things are different for Jane. She knows how her quasi-memories 
of Paul's experiences are causally dependent on those 
experiences. Evans' argument does not show that these 
quasi-memories cannot give Jane knowledge. It does 
not undermine my claim that quasi-memories could 
provide a wa;, of knowing about other people's past 
experiences. ( 

(8.21) However, Parfit then seems to retreat to his old 

(erroneous) position in an argument -a highly significant 

one in the present context - concerning reincarnation. He 

claims that there might have been evidence supporting the 

reincarnation hypothesis, and presents a particular 

sequence of events as a hypothetical example of what this 

evidence might look like. What is significant in the 

present context is that the hypothetical case he presents 

corresponds, almost exactly, to the typical 'Stevensonian 

case' John Belof described for us at para. 5.29: 

A Japanese woman might claim to remember living a life 
as a Celtic hunter and warrior in the Bronze Age. On 
the basis of her apparent memories she might make many 
predictions which could be checked by archaeologists. 
Thus she might claim to remember having a bronze 
bracelet, shaped like two fighting dragons. And she 
might claim that she remembers burying this bracelet 
beside some particular megalith, just before the 
battle in which she was killed. Archaeologists might 
now find just such a bracelet buried in this spot, and 
their instruments might show that the earth had not 
here been disturbed for at least 2,000 years. This 
Japanese woman might make many other such predictions, 
all of which are verified. (20) 
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Speculating further that there are countless other cases in 

which people alive today claim to remember living certain 

past lives, Parfit maintains that we would have accurate 

quasi-memories of these past lives. (21) Moreover, he argues 

that if it were to be discovered that there is no physical 

continuity between the Celtic warrior and the Japanese 

woman we 'might therefore have to abandon the belief that 

the carrier of memory is the brain. We might have to 

assume that the cause of these quasi-memories is something 

(22) purely mental' - something like a 'Cartesian Ego' 

Indeed, Parfit goes further: 

If there was sufficient evidence of reincarnation we 
might have reason to believe that there really are 
such entities. And we might then reasonably conclude 
that such an entity is what each of us really is. (23) 

(8.22) Parfit's 'assumption' is remarkably similar to 

the Eternalists' reasoning that we examined in Chapter 3 

(see paras. 3.16-17). For, like Parfit, they too assumed 

that the possession of memories of other (dead) people's 

past histories entailed the belief in an unchanging and 

indestructible 'self (attA) I which transmigrates from life 

to life functioning as the 'carrier' of such memories. 

Again, as we saw throughout chapter 6, similar patterns of 

reasoning can be found in many examples of the popular 

literature on reincarnation. The point I wish to register 

is that in advancing the thesis that reincarnation is a 

notion for which there could be empirical support, Parfit 

has retreated to his old erroneous position on quasi-memory 
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knowledge. For, as he admits, if we have to assume the 

existence of (or guess? ) the causal agency which has 

effected the survival of quasi-memories, then memory- 

judgements based on them cannot possibly constitute 

knowledge. Indeed, this is the only point upon which both 

he and Evans agree. Yet in his discussion of 

reincarnation, Parfit clearly states that the cause of 

quasi-memories of previous lives has to be assumed. This 

clearly contradicts his claim concerning the possibility of 

knowledgeable (quasi-)memory judgements being made which 

are evidential of reincarnation. Likewise, we can now see 

that Steven Collins is wrong because he too makes a 

similarly unjustified assumption in his discussion of 

Pubbenivdsanussati^nJana, namely, that the causal agency of 

such (quasi-)memories is 'the usual process of karmic 

conditioning'. However, the assumption that Collins makes 

is understandable, for it is one, I claim, that the Buddha 

made himself. As we have seen from chapter 1. the--Buddha 

committed himself to an ontology whereby the person is 

identified with a karmic process which undergoes a 

multiplicity of lives. At S-II-19 ff., the doctrine of 

paýicca samuppdda is used by the Buddha as an argument to 

displace the conceptual notions of 'self' and 'agent' in 

accounting for 'action' and 'experience'. Furthermore, as 

chapter 7 showed, the Theravada school defines survival not 

in terms of the set of relations of which it consists 

(contra Parf it) . but rather in terms of its causal genesis, 

i. e. paticca samuDiodda_/kamma, the history of which is 
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assumed to be verified in pubbeniva sanus sat inana. However, 

as we have seen, there are no subjective criteria by which 

the cause of quasi-memories can be known. 

(8.23) Such a verification can only be performed, if at 

all, non-subjectively, i. e. objectively; but no such 

objectivity is appealed to in DubbenivAsanussatinana. If 

a subject S were to attain pubben ivasanus sat in'ana, and were 

to elicit veridical quasi-memories of events experienced by 

a series of persons all of whom died before S was born, 

then S can know,, perhaps, that there is some degree of 

psychological connectedness and continuity between him and 

those lives he quasi-remembers. What S cannot know, 

however, is whether he is karmically continuous with those 

lives he quasi-remembers. S may be karmically continuous 

with those lives he quasi -remembers. but in terms of quasi- 

memory alone, he can never know. S could, of course, 

hypothesise that kamma is the only plausible explanation, 

but this hypothesis would be a sheer guess, and hence, to 

reply to the sceptic that kamma is the cause of these 

quasi-memories is to beg the question of how we can know 

that kamma is the cause. For if S does advance the kamma- 

hypothesis as an explanation for his quasi-memories, then 

what criteria is he using to establish the truth of that 

explanation? That is, how does he rule out the possibility 

that his quasi-memories are the result of telepathic 

transfers from across the centuries? or access to some 

interplanetary data-bank, or (what comes to the same thing) 
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access to an Omniscient Mind? To put the argument another 

way. There is a difference between 1) a subject S quasi- 

remembering the events experienced by a series of persons 

all of whom died before S was born, and 2) S quasi- 

remembering the events experienced by a series of persons 

all of whom died before S was born of whom S's birth was 

the consequence. The difference is, of course, karmic, but 

this difference has no criteria by which it could be 

determined. 

(8.24) Relation K would indeed seem to be a further 

fact, as claimed at para. 7.87, in two senses. 
-. 

First, that 

it is a relation that is beyond the empirical relations of 

which R consists. This was the claim made in chapter 7. 

namely, that for the Buddhist, survival requires, but does 

not consist in, psychological continuity and connectedness. 

Rather, what matters in survival is the cause of these 

relations, i. e. K, and for the Buddhist, only karmic 

causality can preserve personal identity. Secondly, 

Relation K is a 'further fact' in the sense that it has no 

criteria of verification. Furthermore, we have seen that 

a quasi-rememberer must know the causal chains linking his 

quasi-memories with the original cognitive and sensory 

states in order to make knowledgeable memory-judgements 

based upon his quasi-memories. This issue creates a 

serious difficulty for any Buddhist who wishes to advocate 

the faculty of Pubben ivdsdnus sat ifidna as the means by which 

the history of karmic conditioning (i. e. 'rebirth') can be 
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verified. That is, since the causal chains linking a 
quasi-memory with its past sensory and cognitive state 
cannot be known subjectively (i. e. from quasi-memory 

alone), then there would seem to be some propriety in 

asking why the Buddha so obviously thought the causal 

chains of his (quasi-)memories-of-previous lives to be 

karmic. For we can know a priori that the Buddha could not 

have used subjective criteria to identify these causal 

chains because such criteria do not exist. So what other 

criteria lay at his disposal? No answer to this question 

is forthcoming in the texts, and it would seem impossible 

to formulate one. Therefore the consequences of Evans' 

argument (which Parfit accepts) for Steven Collins' 

classification of pubbenivasdnussatiFidna as quasi-memory 

are such that the meditating subject would only be able to 

make 'general past-tense judgements: "Someone was F. and 

Someone was G ... These judgements could not possibly 

constitute knowledge. 

(8.25) It should be noted that Collins' mistake of 

accepting the textual assumption that the cause of the 

meditator's memories of past lives is kamma, is shared by 

Paul Griffiths and Frank Hoffman. Unlike Collins, however, 

Griffiths and Hoffman are sceptical as to the 

epistemological value of pubbenivasanussatifian. a in the 

sense of it being a means to verify karmic conditioning. 

Yet even these who are sceptical as to the value of such a 

memory-faculty fall into the same trap. Hoffman, for 
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instance, argues that memory of past lives could not verify 
karmic causality because of the Buddhist view that the 
cycle of rebirths 

Therefore: 

extends infinitely back in time. 

,,: unless there were a view to the effect that the 
universe came into being at a particular time, there 
would be an infinite regress of lives such that all the data would never be in as to whether the law of kamma applied in all cases and all the time. It might 
apply to some individuals and not to others; it might 
apply to a given individual through several lives but 
not very far back, and these possibilities cannot logically be extended unless all, the data are in. 
since this is impossible here, the most the data could 
generate taken as empirical evidence would be a weakly 
quantified law and not the certainty of a world view 
about ethics and action. And the early Buddhist 
position does not present a weakly quantified law, but 
a view of what inevitablý happens given the conditions (2 (of craving or tanha) 

The logical corollary to this is that had the universe been 

created, say, at a specific point in time, then the Buddha 

would have been able to know through the attainment of 

pubbenivdsdnussatifIdna whether or not all of his memories 

had been preserved by karmic causality rather than any 

other form of causality. For in such a universe, the 

Buddha would have remembered only a finite number of lives 

rather than a countless number as the texts insist. Thus - 

so Hof fman argues - being able to know whether all of those 

lives were the result of karmic causality would be 

possible: in such a universe, 'all the data would be in'. 

Hoffman's argument presupposes that there are subjective 

criteria the meditator can apply to determine the cause of 

his memories-of-previous-lives. But we can now see : hat 

this is not so. For there are no subjective criteria by 
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which the cause of quasi-memories can be known, and this 

holds true whether the universe is beginningless or not. 

(8.26) Again, Griffiths commits the same error, though 

his argument is tantalisingly close to the point I have 

been stressing throughout this chapter. His argument is 

this: 

The memories of former lives arrived at by the Buddha 
in his enlightenment experience are not an altogether 
satisfactory counter-example to this generalization 
[i. e. the generalization that we do not have personal 
memories of events that took place before we were 
born]: the interesting question here concerns what it 
was the Buddha knew when he realised that event X was 
an event belonging to his own continuum in a previous 
life and not to that of someone else; what criteria 
was he using to decide which events belong to which 
continuum? It is the answer to this question which 
proves so difficult for Buddhists; how is it possible 
to distinguish between intra-continuum and extra- 
continuum causal ity? (25) 

The problem that Griffiths has observed only exists if it 

is first possible to establish that the meditator's 

memories are part of a karmic continuum anyway. This is 

the point at issue. For only when we can establish how the 

Buddha knew that his memories-of-past-lives had kamma as 

their cause, rather than anything else, is there any 

propriety in proceeding to ask the kind of question 

Griffiths poses about the task of differentiating between 

intra-continuum and extra-continuum causality. So, only 

when we can know how memories can verify karmic causality 

in the first place does Griffiths' argument become 

relevant. Like collinso, then, Griffiths has implicitly 

accepted that vubbeniv&s5nussatifidna does give one access 
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to karmic history rather than any other sort of history. 

However,, Griffiths' argument does (ironically) have the 

merit of leading us into a possible Buddhist reply to my 

argument concerning the verification of karmic causality, 

namely that which Kassapa used against Payasi (see para. 
2.50-51): that the meditator can 'see' with his 'divine eye 

(dibbam cakkum) I the death and rebirth of other sentient 

beings according to their kamma. Would this faculty 

salvage the Buddhist claim that karmic causality does have 

conditions under which it can be known to be true? 

(8.27) The faculty I am referring to is, of course, the 

fifth abhinna, or cutUpaDdtan'ana ('knowledge of 

disappearance and reappearance I) . In cutaDandtafidna the 

meditator is Purported to be able to verify the operation 

of kamma rather than its history, as in 

pubben. ivasanussati'nana. Here, the purported verification 

of the 'operation' of kamma takes the form of 'seeing' the 

death and rebirth of other sentient beings. This knowledge 

of 'falling away and arising (cavamane upa ajjamýne) I 'is 

likened at D. I. 83 to a man seeing that: 

These men enter a house, these men leave it, these men 
wander the carriage-road track, and these are sat in 
the midst where the four roads meet. (26) 

Another simile for cutýipapdtahdna is given at M. I. 279. 

This likens it to the knowledge had by a man,, standing 

between two houses, who would: 

See men entering a house and leaving it and going back 

and forth and walking across. (27) 
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(8.28) These similes, however, illustrate a problem with 
cutýipapdtahdpA as a means of verifying the operation of 
kamma. The problem is, of course, that the knowledge that 

is gained by this meditative faculty rests upon an 
inference. This is necessary in tracing the path even of 

one karmic continuum: one can see death, and one can see 

birth; in what sense can one see rebirth? The problem is 

compounded in the exercise of tracing a plethora of karmic 

continua, as in cutUpandtahdna. For it is at this point 

that we can ask with Griffiths how it is possible for the 

meditator to distinguish between intra-continuum and extra- 

continuum causality. That is, what criteria does the 

meditator use to know which birth matches which death, 

presuming, of course, that there is such a 'match' to be 

made at all. That this (purported) verification of karmic 

causality is an inference has textual, as well as logical 

support. In the Visuddhimagga, Buddhaghosa informs us that 

in cutUpapdtayNdna the meditating subject cannot 'see' the 

causal link between one life and the next: 

He [the meditator] cannot see them [other sentient 
beings] with the divine eye (dibbacakkhuna) at the 
death moment or at the moment of reappearance 
(cutikhakie upapattikhane vd). But it is those who, 
being on the verge of death,, will die now that are 
intended by the phrase 'passing away' and those who 
have taken rebirth-linking and have just reappeared 
that are intended by the phrase 'reappearing'. What 
is pointed out is that he sees them as such passing 
away and reappearing. (Vism. XIII. 76) (28) 

It would seem,, then,. that as a means of verifying the 

process of karmic conditioning, the meditative faculty of 
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cutu-papdtan'dna like that of pubbenivasanussatin'aýiA, comes 
to grief . 

Conclusion 

(8.29) At para. 8.4,, we claimed that memory gives us a 

privileged access to facts about our own past histories, a 
kind of access that we cannot have to the histories of 

other entities in the world. Quasi-memory was seen to be 

a faculty which could provide a subject with a similarly 

privileged access to past actions and experiences other 

than his own, but an access that is otherwise just like 

remembering. This demonstrates the thesis that the 

knowledge of our own identities provided by memory is 

essentially criterial. It is because of this consequence 

of quasi-memory that Parfit includes it in the formulation 

of his Reductionist Thesis -a thesis whose objective is to 

deny the importance of identity in survival. This is 

undoubtedly the reason why Steven Collins made the similar 

move of classifying the cognitive states elicited in 

pubbenivdsdnussatihdna as quasi-memories. For such a 

classification would seem to be at one with the 'no-self' 

doctrine in the sense of providing a theoretical 

explanation of the meditative faculty of 

pubbenivdsdnussatin'dna that the Buddhist tradition never 

formulated. However, as we have seen in this chapter, once 

this move is made the problem of causal verification 

becomes insurmountable. Moreover, it appeared that the 

only argument that Buddhists could possibly advance to 
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justify the alleged truth of the proposition that kamma is 
the causal agency of memories -of -previous - lives (thus 
classified) is viciously circular. Furthermore, this 
logical dilemma was then found to undermine any claim to 

knowledge the meditator may wish to make on the basis of 

pubbenivasdnussatiHana. 

(8.30) We saw at para. 3.8 that one of the metaphors the 

Buddhist texts use to describe the memory-o f -previous- lives 

is that of the hatching of an egg; the implication of 

which, we suggested, was that such a memory-faculty was 

seen to constitute some sort of epistemological 

breakthrough. We can now see that our interpretation was, 

in a sense, premature, since all the evidence would seem to 

point to the fact that when the Buddha attained 

Pubben ivdsdnus sat iflana on that moonlit night of the Visakha 

month, he had no criteria by which he could determine the 

cause of the (quasi-)memory beliefs he had acquired. One 

could protest, of course, that the arguments I have 

advanced in this chapter which lead to this unfortunate 

conclusion stand or fall according to the tenability of the 

thesis that the cognitive states attained in 

PubbenivdsdnussatifIapA are classifiable as quasi-memories. 0- 

Such a classification may well be wrong. But if it is 

wrong,, then we need to be told why. Until we are, I 

contend that in the context of the Buddha's teachings on 

kamma and rebirth, Buddhists would do well to translate the 

Pali word Isaddha', not as 'trust', but as 'faith'. 
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CONCLUSION 

The aim of this thesis was to investigate the 

rationality of the grounds which a non-Buddhist Westerner 

might have for coming to accept as true, the doctrines of 

kamma, and rebirth as expressed in a selection of the Pali 

texts of Theravdda Buddhism. In order to fulfil this aim, 

I attempted to do three things: (i) provide a 

representative selection of arguments in favour of rebirth 

by Buddhists, as preserved in (some) Pali texts and in 

certain discussions of contemporary Theravadin writers, 

along with a consideration of Ian Stevenson's work on which 

the latter often rely; (ii) situate the Buddhist notion of 

rebirth clearly in terms of Derek Parfit's Reductionist 

scheme; (iii) examine the claim that Pubben iva s anus sat inana 

could provide verification of kamma and rebirth. 

In the world of Pali Buddhism, we found that the 

question we were asking was not entirely unknown. For 

there exists a whole sutta (the Pavasi Sutta) in which the 

Buddhist case for kamma and rebirth is repeatedly 

challenged by a sceptic whose rhetorical tenacity is 

finally seen to give way to the Buddhist defense. 

Admittedly, this sutta is the only canonical context that 

we looked at in which the question concerning the validity 

of the rebirth doctrine is explicitly addressed, but the 

fact that it exists at all is sufficient to substantiate 

the claim that Theravadin theoreticians were forced to 

325 



compete with 'non-Buddhist' views on kamma and post-mortem 

states. The claim was further supported by our examination 

of other contexts in which the Buddha is shown to be 

critical of other schools' teachings. For in these 

contexts,, the same pattern of reasoning emerged: not to 

assent to the Buddha's teachings on kamma and rebirth 

incurs the karmic penalty of hell by virtue of the fact 

that the Buddha's teachings are right views; all others are 

wrong. And the argument used to demonstrate the 

'wrongness' of other views on kamma took the form of a 

reductio ad absurdum, as follows: 

1) If these teachings are right, then it would not matter 
what people did. 

2) If it does not matter what people do, then all self- 
control is a work of supererogation. 

3) If all self-control is a work of supererogation, then 
there is no kirivavdda. 

4) If there is no kirivavdda, then the life of a samana 
is pointless. 

By advancing this argument, the Buddha demonstrated his 

claim that only his teaching on kamma and rebirth was 

soteriologically effective. 

The opposition between the right views of the Buddha 

and the wrong views of others, then, was one which relied 

for its demonstration on the issue of soteriological 

strategy and not that of epistemological method (pace the 

Buddhist Empiricism Thesis) As such, it came as no 

surprise to find that the abh in"nd faculty of 

pubben ivdsanus sat ihdiýA was never advanced as an argument 
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for rebirth in the Pali texts, for in that world, the 
rebirth hypothesis was not accepted on the grounds of 
(alleged) empirical 'proofs'. such as ascetics remembering 
their former lives, but rather on the grounds of the 

Buddha's and his disciples' insight. And it was only upon 

those teachings which issued from this insight that a 

coherent soteriological method could be practised. 

It was at this point that we turned our attention to 

the world of modern Buddhist apology and looked at the 

range of arguments which have been formulated for the 

rebirth hypothesis. 

The first argument that we looked at in Part II, then, 

was the Theological Argument. This argument was an attempt 

to prove the viability of the kamma theory as a convincing 

theodicy vis-&-vis the failure of 'non-karmic' theodicies. 

We found that although the Buddhist kamma theory was able 

to withstand the kinds of attack made upon it by such 

scholars as Hick, KUng, and Pringle-Patterson, Buddhist 

apologists would be unable to capitalise upon this strength 

(in terms of demonstrating its truth), by virtue of the 

simple logical principle that the fact a theodicy is 

coherent (where others are not) does not entail its truth. 

The Metaphysical Argument was seen to be circular in 

that it assumed the doctrine of karmic conditioning, the 

truth of which it was designed to establish in the first 
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place, and the Demythological Argument was found to be 

self-defeating by virtue of its denial of the literal truth 

of the propositions that make up the kamma/rebirth concept. 

The Empirical Argument was the only remaining 

candidate to be examined, and it received the most detailed 

treatment of all. The reasons for this were fourfold. 

First, it is regarded for the most part by Buddhist 

advocates of rebirth, to be the most powerful argument of 

all. Secondly, it has received the greatest attention by 

Western thinkers. Thirdly, it has enjoyed the greatest 

apologetic success. And finally, the idea that certain 

types of memory-belief can verify the existence of karmic 

conditioning (i. e. 'rebirth') is one that is present in the 

whole history of Buddhist discussion on rebirth: from the 

Pali Buddhist accounts of pubbenivasanussati? iana, to the 

appeal to more recent examples of such a memory faculty in. 

modern Buddhist apology for rebirth. 

It was the task of chapters 5 and 6, then, to look at 

the kind of cases that have been reported by 

parapsychological researchers as evidence for rebirth. We 

found, however, that they were bedevilled by certain 

methodological problems and presuppositions which together 

worked against the evidential value of the cases concerned. 

The most important problem in this respect was the task of 

eliminating cryptomnesia as an explanatory candidate. For 

the task of ruling out cryptomnesia involves the paradox 
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that if information exists, then it is available both to 
the researcher and to the subject, thus making it 
impossible to prove both that information exists and that 

the subject had no access to it. Establishing the causal 

story that lay behind these memories of former lives, then, 

emerged as the chief task for the Buddhist who advanced the 

faculty of pubbenivasanussati5di)a as the truth condition of 

the rebirth doctrine. For the Buddhist, of course, such a 

story lay readily to hand: the theory of karmic 

conditioning, and from the textual accounts of the Buddha's 

enlightenment experience that we examined in chapter 3 

where he attains pubbenivasanus sat in'ana, it was evident 

that the Buddha clearly believed his newly acquired 

memories to have been preserved by this process. The task 

of Part III, then, was to assess the justification of this 

belief. 

Chapter 7 took as its starting point the connection of 

ideas that had been made by Parfit and Collins to the 

effect that the "Reductionist and Buddhist concepts of 

survival were identical. This led to an investigation of 

the role played by the relation of karmic continuity 

('Relation KI) in the Buddhist concept of survival. The 

result of this was that Relation K was found to be 

functioning as a criterion of identity in the sense that 

the Buddhist texts define survival in terms of the set of 

causes that bring about the set of relations of which a 

person, or beingf consists, whereas Parfit defines survival 
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in terms of the set of relations of which a person 
consists, and nothing else. The latter concept involves no 
'further fact'; the former does. This 'further fact' was 

karmic causality. So the question emerged as to what 
karmic causality could preserve that any other cause could 

not. The answer, for the Buddhist, would seem to be that 

karmic causality can preserve one-to-one continuity. 

However, this is a trivial fact and of no importance. As 

such, the Buddhist concept was found to be defined by a 

criterion of identity -a criterion, moreover, which 

violated the non-triviality component of Williams' two 

requirements. 

It was upon the basis of these results that chapter 8 

moved on to discuss the textual belief that the type of 

memory elicited in pubben ivasanus sat in'aDA could verify the 

'further fact' of karmic causality. The notion of 'quasi- 

memory' was found to be one that Buddhists may well find 

attractive as a classification for pubben ivdsdnus sat iiýana 

in that it drives a wedge between remembering having an 

experience and remembering myself having an experience, 

thus providing the logical possibility of having the 

appropriate sort of causal connection for memory in the 

absence of identity between the rememberer and the person 

who remembered, or did, the remembered event. However, we 

found that since the causal chains linking a quasi-memory 

with its past sensory and cognitive state cannot be known 

subjectively (i. e. from quasi-memory alone), we can assert 
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AP _ri go -ril 
that the meditator who had attained 

pubbenivdsAnuR-, AtjWýpA would have no criteria by which he 

could establish whether his quasi-memories had kamma as 
their cause or not. Furthermore, the absence of such 

criteria was found to have serious epistemological 

implications for any claim the meditator may wish to make 

on the basis of this meditative attainment. We were thus 

obliged to reject the Empirical Argument as invalid. 

So, our conclusions have been negative in the sense 

that we have found little reason to accept any of the 

arguments advanced by Buddhists for their rebirth 

hypothesis. I do not claim to have had the last word on 

the subject, as the classical Buddhist understanding of 

causality in general, and karmic conditioning in particular 

is still imperfectly understood in the West. This needs to 

be rectified by further study of the Pali commentaries and 

especially the Patthdna (the seventh book of the Abhidhamm 

Pitaka) Should scholars undertake this task,, I would 

venture to suggest that they would do well to consider the 

philosophical agenda I hope to have set in this thesis. 

For as it stands, there would seem to be some propriety in 

requesting further philosophical credentials of the 

vocabulary of kamma and rebirth as found in the Pali texts 

of Theravada Buddhism. 
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CHAPTER 1 

K. N. Jayatilleke's trans. Survival and Karma, Wheel 

No. 141/142/143, B. P. S., pp. 32-3. 

2. Raja aha: Bhante NAgasena, yampan I etam briisi: samsaro 
ti, katamo so samsdro ti. Idha mahara]*a--]'ato idh 

eva marati, idha mato ahflatra uppajjati, tahiT j'dto 

tahiT yeva marati, tah# mato a-nn^atra uppajjati; evaýn 

kho maharaja saTsdro hot-liti - Opammaip karohliti - Yatha 

mahdrdja kocid-eva puriso pakkaT ambaT khaditva atth# 

ropeyya, tato mahanto ambarukkho nibbatitva phal'ani 

dadeyya, atha so puriso tato pi pakkaip ambaT khaditva 

atthim ropeyyal tato pi mahanto ambarakkho nibbattitV-a 

phalani dadeyyal evam-etesam rakkhdnam koti na 

pannayati; evam-eva kho mah-ar-aja idha jdto idhl eva ý-J- 

marati, idha mato an"'n'atra uppajjati, tahim jato tahiT 

yeva marati, tahim mato aftn'atra uppajjati evam kho 
00 

mah5rRja samsaro hotliti. 
0 
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Yo me ahosi atito atta-patilAbho sveva me atta- 
patilabho tasmiT samaye sacco ahosi, mogho anagato 
mogho paccupanno. 

4. Seyyathd pi citta gava khlraip, khiramha dadhi, dadimhd 

navanitaip, navanlitamha sappi, sappimhd sappimaiýqo, 

yasmim samaye kh'iram hoti nleva tasmim samaye dadhiti 

sahkham gacchati , na navanltam ti ... khiran tveva 

tasmim samaye safikham gacchati; 
00 

5. Na hi bhante, 

kho maharäj a 

a'nflo nirujjha 

na ca so 

gacchatiti. 

6. 

tam yeva nissaya sambhütan ti - Evam eva 
dhammasantati sanahati, an"no uppajjati 

ýti, apubbag acarimae viya sandahati, tena 

IVI%0 .. j- na ca anno pacchimavin"naeasangahae 

The avatanas are the 'Twelve Bases of Consciousness', 

grouped into six pairs: 
i) eye 
ii) ear 
iii) nose 

iv) tongue 

V) body 

vi) mind 

xiii) visual consciousness 

xiv) auditory consciousness 

xv) olfactory consciousness 

xvi) gustatory consciousness 

xvii) tactile consciousness 

xviii) mental consciousness 

vii) sight 

viii) sound 
ix) odour 

X) taste 

xi) touch 

xii) mental object 

The dhAtus (elements) are the six kinds of 

consciousness, usually added on to the ayatanas: 

Nayidam attakatam bimbae 

na yidam parakatam agha 
6e 
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hetum paticca sambhataip 
hetubhahgd nirujjhati 
Yathd ar5n'ataram bljaT 
khette vuttav virahati 
pathavirasan cagamma 

sinehaH ca tad ubhayaT 

evaT khandhd ca dhatuyo 

cha ca ayatana ime 

hetuT paticca sambhU-ta 
hetubhahga nirujjhare ti 

8. SiYUT nidassanan lettha patighosadika, atha 
santdnabandhato nlatthi ekata napi ndnatd 

9. an"'no papakammaT karoti, a'nn"assa hatthapadd 

chijjantiti. 

10. Ahan"-ni"eva kho maharaja daharo ahosig tarueo mando 

uttänaseyyako, ahan'-'neva etarahi mahanto, imaM-'neva 

käyam nissäya sabbe te ekasangahita ti. 
0 

11. Evam-eva kho mahardja dhammasantati sandahati, anno 

uppajjati afin'o nirujjhati, apubbaip acarimam viya 

sandahati, tena na ca so na ca a'n-no pacchimavinnap- 

asangaham gacchatiti. 

12. Cakkhun"-ca paýicca rfipe ca 
tinnam sangati phasso,, 

vedandpaccaya tanhTa tanhape 

cakkhuT jdydti, evam-etissa 

I-, #- 
uppajjati cakkhuvin'naýiaip, 

phassapaccayd vedana, 

Lccaya kammam, kammato puna 
0 

santatiyd atthi anto ti. 

13. Yatha mahýirýija puriso parittam bijaT pathaviyaip 

nikkhipeyya, tato cinkuro uttahitvd anupubbena vuddhiT 

viralhim vepullaT dpajjitva phalam dadeyya, tato pi 

bi-jam gahetva puna ropeyya, tato pi ankuro uýýhahitvd 

anupubbena vuddhim vir-ulhim vepullam apajjitva phalam 

dadeyya, evam etissa santatiyd atthi anto ti ... Evam 
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eva kho maharäja addhänassapi purima koti na 
pa? i'näyatiti. 

14. Yam bhikkhave lobhapakatam kammam lobhajam ... yatthl 000 
assa attabhdvo nibbattati tattha tam kammam vipaccati 
00* 

15. Kammassakä, mänava, satta kammadäyädä kammayon-1 
kammabandhÜ kammapatisaraha. Kammam satte vibhajati 
yadidam h«ivnappan'irtatayati. 

16. taya vletam papam kammam katam tvan neva etassa 0000 
vipakam patisamvedissasiti (M. II. 180). 

17. Kiiicäpi so evam vadeyya, purimam bhante ambam 
apaccakkhaya pacchimena ambena so puriso dandappatto 

40 bhaveyyäti. 

18. Tani bhante ambdni nissaya jýitani, tasma dandappatto 
we 

bhaveyydti. 

19. Kificdpi so evaT vadeyya, api qa tato eva so aggi 

nibbatto ti. 

20. K. R. Norman estimates the date of the Abhidhammattha- 

safiqaha to be between the 11th and 12th centuries. 

See his Pali Literature, p. 51. 

21. A. III. 410-417. 

22. Kammam 000 veditabbam, kammanam nidanasambhavo 

veditabbo, kammanam vemattat& veditabb'ýLj kammanam, 

vipako veditabbo, kammanirodho veditabbo, 

kammanirodhagamini patipadd veditabbd (A. III. 415). 
0 

23. Cetanaham ... kammam vadami; cetayitvd kammam karoti 

kayena vAcAya manasa (ibid). 
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24. Katamo ca bhikkave kammAnam niddnasambhavo? Phasso 
bhikkhave kammdnam niddnasambhavo (ibid). 

0 

25. Katamo ca bhikkhave kammAnam vemattata? Atthi ... 
kammam nirayavedaniyam, atthi kammam 

41 0& 
tiracchanayonivedaniyam, atthi kammam 

pittivisayavedaniyaT atthi kammaT 

manussalokavedaniyam, atthi kammam devalokavedaniyam 

(ibid). 

26. Katamo ca bhikkhave kammanam vip'ýLko? Tividhaham 

bhikkhave kammdnam vipakam vadAmi: ditthl eva dhamme 

upapajje. vd apare va parlyaye (ibid). 

27. Katamo ca bhikkhave kammanirodho? Phassanirodho 

bhikkhave kammanirodho (ibid). 

28. AyaT eva ariyo atthangiko maggo kammanirodhagamini- 

patipada, seyyathidam sammaditthi, sammasahkappa, 
&a. 0 

sammdvaca, sammdkammanta, samm-aj*lva, sammavayama, 

sammdsati, sammdsamddhi (ibid). 

29. Yato ca kho bhikkhave ariyasdvako evaT kammaT 

paj dndti, evam kammdnam niddnasambhavam paj . ahati, evam 

kammdnam vemattatam pajýndti, evam kammdnam vipdkam 

pajdndti evam kammanirodham pajdndti, evam 

kammanirodhagaminipatipadam pajanati, so imam 

nibbedhikam brahmacariyam pajanati kammanirodham. 

Kammam ... veditabbam ... (ibid). 

30. A. II. 157f.; S. II. 39- 

31. D. III-105. 

32. A. III. 9; D. III. 254; S. V. 6 ff.. 

33. D. JI. 81; A. I. 165; M. I. 55, etc.. 
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34. D. III. 230,276; S. IV. 175,257; V. 59, etc.. 

35. D. III. 230,276; A-II10, etc. 

36. S-IV. 163; 1.23; V. 241; A. I. 264; 111.443; M-I-9; 
D. I. 156; 111.254; Sn. 62; Dh. 370, etc.. 

37. A. 1.171. 

38. D. III. 105. 

39. S. IV. 291. 

40. S. II. 101. 

41. Ko nu kho ... hetu ko paccayo yena manussdnaT yeva 
satam manussabhutdnam dissati hinappah-itata? 

42. See n. 15. 

43. M. III. 215: atthi kammam abhabbam abhabbAbhýsam; atthi 
kammam abhabbam bhabbabhasam; atthi kammam bhabban 

cleva bhabbabhasar! ca; atthi kammam bhabbam 

abhabbabhasan ti. 

44. This interpretation follows Buddhaghosacariya, 

Papan'casU-dan'l Majjhimanikdvatthakathci,,, -edited by I. B. 

Horner et. al. 5 vols. (London: Humphrey Milford for 

PTS, 1922-1938), vol. 5, p. 20. 

45. Yo ... evam vadeyya - yatha yathayam puriso kammam 

karoti tathä tathä tam patisamvediyati ti - evam 

santag ... brahmacariyavaso na hoti, okaso na 

pannayäti sammädukkhassa antakiriyäya ... yo ca kho iv, 

... evaip vaddeyya - yathä yathä vedanlyae ayae puriso 

kammam karoti tathä tathässa vipäkam patisamvediyat! 
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to - evaT santaýi ... brahmacariyavaso hoti okdso 
paffAayati sammadukkhassa antakirlyaya. 

46. Idha ... ekacassa puggalassa appamattakaT pi papaýn 
kammam katam tam enam niriyam upaneti. Idha pana ... 
ekacassa puggalassa tadisam yeva appamattakam papam 
kammam katam ditthadhamme cleva vedanlyam hoti nAnu pi 00 00 
khdyati kim bahud eva. 41 

47. Idha ... ekacco puggalo abhavitakdyo hoti abhdvitasi-lo 
abhavitacitto abh, avitapaftfilo paritto appatumo 
appadukkhaviharl. EvarUpassa 0*0 puggalassa 
appamattakam pi pdpam kammam katam tam enam niriyam o0 
upaneti. 

48. Idha ... ekacco puggalo bhavitakayo hoti bhavitasilo 

bhavitacitta bhavitapa'nn"o aparitto mahatta 

appamänavihäri. Evarüpassa ... puggalassa tädisaT 

yeva appamattakam papam kammam katam 

ditthadhammavedanlyam hoti nanu pi khäyati. 
»0 19 0 

49. A. 1.250. 

50. Javana is a complex psychological concept which 
indicates both a psychological and ethical stage in 

the thought process. Its effects are cumulative, that 

is, they become kamma that they may operate in future 

rebirths. Later commentary argues that javana takes 

place over seven so-called thought-moments, the point 

being that according to which thought moment javana is 

strongest, it can result in kamma operating in this 

life (dilthadhammavedanivakamma), or in successive 

lives (aparap rivavedanivakamma) - See Collins, S.: 

Selfless Persons, Cambridge: CUP, 1982f pp. 238-249. 

51. Icc 1 evam gahitapatisandhikanam pana 

patisandhinirodhanantara-toppabhuti 
0 
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tamlevalambanai6a-rabbha tadleva cittam yava 
lp cutticittuppad-d- asati v-lthicittupade 

bhavassahgabhAvena bhavahgasantatisankhdtaT 
abbhocchinnam nad! soto viya pavattati. Pariyosane ca 
cavanavasena cuticittaT hutv& nirujjhati. Tato paran"' 
ca patisandhdddyo rathacakkam iva yathakkamam eva 
parivattantd pavattanti. 

A more detailed account of the rebirth process is 

given at Vism. XVII. 133-145. 

52. See also, Kvu, 361-6. Occasionally a Theravada 

scholar does refer to -a brief intermediate stage 
between death and rebirth (see 0. H. Wijesekere: 
'Vedic Gandharva and Pali Gandhabbal, Universitv of 
Ceylon Review, Vol. 3, No. 1.1945). 

CHAPTER 2 

1. Comparative Studies in Societv and Historv: An 

International Quarterly, Vol. 17, No. 2, April, 1975, 

pp. 212-220. 

2. Ibid., p. 214. 

3. Ibid., p. 214. 

4. Ibid., p. 215-6. 

5. Ibid., p. 218-9. 

6. Ibid., p. 217 (my emphasis). 

7. These translations of the sectarians' teachings are 

those of A. L. Basham's taken from his History and 

Doctrines of the Ajivakas, pp. 13-17. 

Karato kho kärayato ... panam atimäpayato, adinnam 
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ýädiyato, sandhie chindato, nillopam harato ... 
paripanthe titthato, paradäram gacchato, musa bhanato 
karoto na kariyati päpam. Khurapariyantena ce pi 41 
cakkena yo imissä pathaviya pane ... eka-mamsa-pu'jam n 
kareyya� n1 atthi tato-nidanam papam n, atthi papassa 
ägamo. Dakkhina? i ce pi Gailga-tirae agaccheyya hananto 
ghätento chindanto chedäpento päcanto päcento, n1 atthi 
tato-nidanam papam, nlatthi papassa ägamo. UttaraM ce 
pi Gahga-tirae gaccheyya dadanto däpento yajanto 
yajäpento nlatthi tato-nidänam punnag nlatthi 
puhhassa ägamo. Dänena damena saeyamena sacca-vaijena 
nlatthi pun^wn^aip, nlatthi pun'? iassa agamo. 

9. Nlatthi 00. hetu, n1atthi paccayo sattanaT 
saýnkilesaya, ahetu-appaccaya satta saTkilissanti. 
Nlatthi hetu, n1atthi paccayo sattanam visuddhiya, 

ahetu-apaccayd sattd visujjhanti. Nlatthi atta-kare, 

n1atthi para-kdre, n1atthi purisa-kare, n1atthi balaýn, 

n1atthi viriyam, n1atthi purisa-thdmo, n1atthi purisa- 

parakkamo. Sabbe sattd, sabbe pdnd, sabbe bhUtd, 

sabbe jiva, avasa abald aviriyA niyati-sangati-bhdva- 

parinatd chass'evI dbhijatisu sukha-dukkham 

patisamvedenti ... Tattha n1atthi "iminlaham si-lena vd 

vatena va tapena v& brahma-cariyena vd aparipakkaýa va 

kammam paripdcessami,, parikammam vd kammaýn phussa- 

phussa vyantikarissami'll ti. Hlevam n1atthi. Dona- 

mite sukha-dukkhe pariyanta-kate saTsdref n1atthi 

hdyana-vaddhane, n1atthi ukkams'-dvakamse. Seyyathd 
0&00 

pi ndma suttagule khitte nibbethiyamanam eva phaleti, 
v00 

evam eva bale ca papoite ca sandhdvitvd saTsaritvA 

dukkhass' antam karissanti. 

10. N-atthi ... dinnam, nlatthi yittham, nlatthi hutam, 

nlatthi sukata-dukkatänam kammänam phalam vipäko, 

nlatthi ayam loko, nlatthi paro loko, nlatthi mätä, 

nlatthi Pita, nlatthi sattd-opapdtika, nlatthi loke 

samana-brahmana sammaggata sammd-patippana, ye iman ca 
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lokae paran ca lokam sayam abhigeä sacchikatvä 449n 
pavedenti. Cätum-mahäbhütiko ayam puriso; yada kalam 
karoti pathavl pathavi-k7ayam anupeti anupagacchati, 
äpo apo-käyam .... tejo tejokäyam väyo väyo-käyae 
anupeti anupagacchati, -akäsam indrlyani samkamanti. 
Asandi-paiKcamä purisämatae ädäya gacchanti, yava 
älähanä padäni pannapenti, kapotakani atthin! 
bhavanti, bhass-antl ahutiyo. Dattu-pa-nn'attaT yad 
idam dänam, tesam tuccham musä vil«äpo ye keci 

atthikavadam vadanti. Bale ca pandite ca käyassa 
bheda ucchijjanti vinassanti, na honti parae maranä. 

satt, ime ... käyä akata akata-vidha animmitä animmatýä 

vafijhä ku-tattha esika-tthäyi-tthitä. Te na in'janti na 

vipariýiamanti na a'niiam-an'n'am vyäbädhenti n1 alam an-n-am- 
, v-J annassa sukhaya va dukhaya vä sukha-dukkhäya výa. 

Katame satta? Pathavi-käyo äpo-käyo tejo-käyo Va-yo- 

käyo sukhe dukkhe 3iva-sattame ... Tattha nlatthi 

hantä vä ghateta vä sotä vä sävetvä va viAYiätä vä 

virhrhäpetä vä. Yo pi tinhena satthena sisaT chindati 

na koci kieci jivitä voropeti, sattannam yeva käyänam 
'0 

antarena sattha-vivaram anupatati. 
4a 

12. Nigantho cätu-yäma-samvara-samvuto hoti. Kathah 

ca ... samvuto hoti? ... Nigantho sabba-varll-vürito 

ca hoti� sabba-väril-yt4t_o ca, sc-ibba-výär«idhuto ca, 

sabba-varl-phuttho ca Yato ... evam ... samvuto 

hotii ayam vuccat. i nigantho gatattho ca yatattho 
00 

ca thitatto ca ti. 
0 

13. "Atthi paro loko? " ti iti ce tam pucchasi, llatthi 
4 

paro lokoll ti iti ce me assa, llatthi paro lokoll ti te 

nam vydkareyyam. Evam pi me no. Tatha ti pi me no. 
& 

41 

Ahrftatha ti pi me no. No ti pi me no. No no ti pi me 

no. 

14. or). Cit., p. 17. 
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15. Ibid., p. 18. 

16. Ibid-f p. 23. 

17. T. W. Rhys Davids' translation, Dial. I. p. 69. 

18.013-Cit., pp. 57-59. 

19.010-Cit-I p*57. 

20. OID-Cit., p. 20. 

21.1 use Basham's nomenclature for these teachings. See 

OP. Cit'. r P. 19. 

22.1. B. Horner's translation, M. L. S. II. p. 199: Idha 

Sandaka ekacco satthd sabain"Aa sabbadassAv-1 aparisesaT 
Aaýiadassanam patijanati: carato ca me titthato ca 

suttassa ca jagarassa ca satatam samitam n'anadassanam 

paccupatthitan ti. 

23. Ibid. I p. 199: Puna ca paraiý Sandaka idh I ekacco 

satthd anussaviko hoti anussavacco, so anussavena 
itih-itihaparamparaya pitakasampadaya dhammam deseti. 

24. Ibid., p. 200: Puna ca param Sandaka idhl ekacco 

satthd takki hoti vimamsi, so takkapariydhatam 

. 
patibhanam dhammam deseti. vimamsanucaritam sayam 

25. atirekam ... imassa bhoto satthuno naggiyam mundiyam 

ukkutikappadhdnam kessamassulocanam. 

26. Early Buddhist Theory of Knowledge, Allen and Unwin, 

London, 1963, p-406. 

27. Horner's translation, M. L. S. II., p. 71: n1atthi paro 
~1-4 loko ti param sannapeti, sa Issa hoti 
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-i asaddhammasan-'n"atti , täya ca pana asaddhammasa-n"nattiya 
attän' ukkamseti param vambheti. Iti pubbe va kho 
pan'ssa susilyam pahinam hoti, dussilyae 
paccupatthitam; aya? i-ca micchäditthi micchäsaihkappo 
micchäväca arlyanae paccanlikatä asaddhammasan'n'atti 
attukkamsanä paravambhanä evam-s ime aneke papaka- 
akusalä dhammä sambhavanti micchäditthipaccayä. 

.e 

28. M. L. S. III. p. 81 

29. Selfless Persons,, C. U. P.,, Cambridge, 1982, pp. 117- 

123. 

30. Ibid. r pp. 119-20. A clear example of this spiritual 

strategy in which views, even right ones, enjoy only 

a provisional status can be found in the CU-idsdroDama 

Sutta (M. I. 198-205) in which the Buddha tells the 

story of five men, all of whom are in search of the 

pith I of a great, stable and pithy tree I. Each of the 

first four takes away a different part of the tree 

unwittingly mistaking it for the pith itself. Each 

consecutive man gets closer to correctly finding the 

pith. The first one mistakes the branches and the 

foliage for the pith; the fourth one mistakes the 

softwood for the pith; whereas the last man correctly 

identifies the pith itself and so 'will get the good 

that could be done by the pith because it is the pith I 

(M. I. 200). The Buddha then drops the metaphor and 

explains its meaning by translating the five men in 

the story into a scale of spiritual development. The 

first man who is furthest away from the pith,, is 

likened to a monk who mistakenly confuses the honour 

and esteem in which the monk is held by the laity for 

the goal of monkhood itself, and so becomes attached 

to it. Likewise, the second man in the story is 

likened to a monk who has made further progress on the 

spiritual path than the last in that he attains 
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'success in moral habit' (M. I. 200), but mistakenly 
confuses that with the goal of monkhood, and so 
becomes attached to it. The pattern is continued and, 
of course, the last man is likened to a monk who does 
not confuse any of the provisional spiritual 
attainments with the goal itself 

, and this monk is the 
Arahat. The Buddha describes this last monk as 
passing through the eight JhAnas and attaining 
release. The moral of the story is, of course, that 
one must not attach to anything, even spiritual 
development. 

31. Horner's transl., M. L. S. III. p. 3.: Santi, bhikkhave, 

eke samanabrdhmand evam-vAdino evam ditthino: Yam 
kirficdyam purisapuggalo patisamvedeti, sukham vd 
dukkham va adukkhamasukham va, sabban tam 

pubbekatahetu; iti purananam kammanam tapas'& 

vyantibhdvd, navdnam kamnAnam akarana Ayatim 

anavassavo, dyatim anavassavii kammakkhayo, kammakkhaya 
dukkhakkhayo, dukkhakkhayd vedandkkhayo, vedandkkhayd 

sabbam dukkham nijjinnam bhavissatliti - Evam-vddino, 
bhikkhave, Niganthd. 

00 

32. Horner's transl., M. L. S. III. p. 6.: Pa5ca kho ime, 

dvuso Niganthd, dhammd ditthe va dhamme dvidha vipakd. 
0, 

d, . 

Katame pa-n'ca? -, Saddha ruci anussavo dkaraparivitakko 

ditthinijjhdnakhanti. 

33. Horner's transl., M. L. S. III. p. 10.: Sace, bhikkhave, 

sattd pubbekatahetu sukhadukkham patisaTvedenti, 

addha, bhikkhave, Nigantha pubbedukkatakammakarino, 

yam etarahi evarupa duXkha tippa kaýuka vedand 

vediyanti. 

34. Horner's transl., M. L. S. I. p. 123.: Evam sante avuso 

nigantha ye loke luddha lohitapdnino kur-urakammanta 

manussesu paccdjdtd te nigai? thesu pabbajantiti. 
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35. Horner's transl. with ammendations, M. L. S. III. p. 10.: 
Sace, bhikkhave, sattA pubbekatahetu sukhadukkhaip 
patisamvedenti, gdrayhd Nigantha; no ce sattd 0a0: 
pubbekatahetu sukhadukkham patisamvedenti, gdrayhd 
Niganthd. 

4. 

36. See Ch. 2 n. 30. 

37. In Abhidhamma terminology, specifically, the term 
lvarivdvenal refers to the mode of teaching in the 
suttas. See PED, p. 56 for a detailed definition of 
this term. 

3 8. Ko pan I etam 
Tavatimsall ti 

Va. Na mayam 
Tavatimsall ti 

Va. 

bhoto Kassapassa aroceti: "Atthi deva 

va, "Evam dighayukd deva TavatiTsall ti 
0 

bhoto Kassapassa saddahAma "Atthi deVa 

va "Evam dighayaka deva Tavatimsall ti 

39. Na kho räajann'a evam paraloko datthabbo yatha tvam 
4.. 

0 

maeasi iminä mamsacakkuna. Ye kho te rajahnha saman- 

abrahmana ararne vanapatthani pantani senäsanäni 

paýisevanti ... te dibbena cakkhunä visuddhena 

atikkamantamanusakena imam eva lokam passanti param 

eva� satte ca opapätike. Evag kho rä3*a'n'na paraloko 

datthabbo, na tveva yatha tvam mahn'asi imina 

mamsacakkhunä. Iminä pi kho te räjaiffia pariyäyena 
0 

evae hotu: Iti pi atthi paraloko, atthi satta 

opapatika, atthi sukatadukkhatänam kammanam phalam 

vipäko ti. 

40. M. Walshe's transl., with ammendations, Thus Have I 

Heard, p. 357: Evam eva kho tvaýn RajaMAa balo avyatto 

anaya-vyasanam dpajjissasi ayoniso paralokam 

gavesanto. 
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41. Rhys Davids' transl., with ammendations, Dial. III, 
p-359: Td hi nama Rdjafffia tumhaT jlvantassa j'lvantiyo 
ilvaT na passissanti pavisantaýn vd nikkhamantaýn vd. 
Kim pana tvam kdlakatassa jilvam passissanti pavisantam 00a 
va nikkhamantam va? 

a, 

42. Steven Collins has shown that the Abhidhamma speaks of 
a mental and physical 'life-faculty (ji'vitindriva) I 
'whose function is to maintain together, as a 
temporary unity, that collection of elements [dhammas] 

of which they are members'. The jivitindriva is said 
to watch over the groups of elements that constitute 
the person as a wet-nurse does a child. Such a 
faculty, of course, is not to be regarded as a 'self- 
in-disguise' since, like every other ' 

dhamma it rises 

and falls. See Selfless Persons, ch. 8.1.2. 

43. M. Walshe's transl., with ammendations, Thus Have I 

Heard, pp. 361-2.: Evam eva kho tvam RajaAha balo 

avyatto ayoniso paralokam gavesasi. Patinissajj I etam 

Rdjaftfta pdpakam ditthi gatam. Patinissajjl etam 

Rdjanna pdpakaT diýýhi-gataT. Md te ahosi digha- 
v0.0 

rattaýn ahitdya dukkhdyati. 

44. Ra3a, pi maT Pasenadhikosalo jandti tirorajano pi: 

Pdydsi r5ja? iho evamvddi- evaVdittlfl: Iti pi nlatthi 
00. 

& 

paraloko, nlatthi satta opapatika, nlatthi 

sukatadukkatdnam kammdnam phalam vipako ti. Sacaham 
0&&0a 

pdpakam ditthigatam bho Kassapa imam 

patinissajjissdmi, bhavissanti me vattdro: Ydva balo 

payasi. rajanno avyatto duggahitagdhl ti. Kopena pi 

nam harissami, makkhena pi nam harissami, paldsena pi 

nam harissamll ti. 
p 

45. According to P. E. D., p. 545. 

46. Rhys Davids' transl., with ammendations, Dial. III. 
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p. 366: Evam eva kho tvam Rdja? Ma bdlo avyatto 
anayavyasanam dpajjissasi ayoniso paralokam gavesanto, 
seyyathd pi so puriso satthavaho. Ye pi tava sotabbaýn 
saddhdtabbam man'hissanti, te pi anaya-vyasanaT 0 
apaj j issanti 

, seyyathd pi te satthika. Patinissaii' 
etaip Rdj ar? infla papakaT ditthigatam. Patinissajjl etaT 
Rdja? iha pdpakam ditthigatam. Md te ahosi digharattam 
ahitdya dukkhdydti. 

47. OD-Cit-, pp. 215-6. 

CHAPTER 3 

1. Horner's transl., M. L. S. I. pp. 95-96. 
1) Idha Sdriputta Tathagato thdnanf-ca thdnato 

atthanaA-ca atthAnato yath5bhUtam pajanati. Yam- .v-40 

pi Sdriputta Tathagato thana-n-ca thdnato 

atthanan-ca atthanato yathabhutam pajanati, idam- 
*6 60 

pi Sariputta Tathdgatassa Tathdgatabalam hoti ... 
(M. I. 69). 

2) Puna ca paraýi ... Tathdgato atitAnAgatapaccu- 

ppannanam kammasamRdananam thanaso hetuso vipdkam 

yathdbhUtam pajdndti. (M. I. 70). 

3) Puna ca paraT ... Tathagato sabbatthagaminiT 

paýipadam yathabhu-tam pajanati. (M. I. 70). 

4) Puna ca param ... Tathdgato anekadhdtunRnadhatu- 

lokam yathdbhu-tam pajanati. (M. I. 70). 

5) Puna ca paraT Tathagato sattanaT 

ndnadhimutti-katam yathabh5tam pajanati. d, 0 

1.70) - 

6) Puna ca param 000 Tathagato parasattanam 

parapuggaldnam indriyaparapariyattam yathabhutam 

pajdndti. (M. I. 70). 
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7) Puna ca paraT ... TathAgato jh'ýLna-vjmokha- 
samddhi-samdpatttnaýp safikilesam vodanam vutthdnaiý 
yathdbhu-tam pajdndti. (M. I. 70). 0 

8) Puna ca param 000 Tathdgato anekavihitaT 
pubbenivasaT anussarati ... (M. I. 70). 

9) Puna ca param ... Tathagato dibbena cakkhunä 
visuddhena atikkantannanusakena satte passati 
cavamane upapajjamäne ... (M. I. 70). 

10) Puna ca paraT ... 
anasavam cetovimuttim 
dhamme sayam abhin-"nd 

viharati. (M. I. 70). 
0 

Tathdgato asavanaT khaya 

pannavimuttiip ditthe va 

sacchikatvd upasampajja 

For other examples of the list of ten tathýagatabalanli, 

see A. V. 33 ff.; S. II. 27. Other sets of five at 

A. III. 9; of six at A. III. 417ff. 

'Sxir le memoire des existences anterieures'. Bulletin 

de 11tcole Frangaise dlextreme-Orient, XXVII (1927), 

pp. 283-298. 

3. Ile Buddha definit les trois vi-ija telles qulil les 

obtint par la discipline spiritulle dans la solitude 

de la for6t, apr6s avoir atteint le quatre degr6s de 

jhdna. 1 Ibid.,, p. 283. 

lun bhikkhu qui, par la meditatio 

acquis diverses facultes mentales, 

II enumäräes et definies, apres les 

ihäna, sont: le connaissance 

ant6rieures, l'oeil divin, la fin 

Ibid., p. 284. 

n solitaire, slest 
dont les dernieres 

quatre degres de 

des existences 
des ecoulements. 1 
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5. les trois vidvd sont attribuees a ceuz qui nI ont plus 
a etudier (a! ýaiksa) cI est-a-dire aux saints du .0- quatrieme 'fruit' ou degre, aux arhats-1 Ibid., 
p. 285. 

6. layant atteint l1arhattyam, Vangisa declare avoir 
obtenu les trois vijja. 1 Ibid., p. 285. 

7. 'Kassapa posseda les quatre jhana, et les six abhin'-na 
... sur cinq cents arhats entourant le Buddha, 
soixante sont delivres de deux manieres; les autres 
sont delivres par la sagesse (DahAd). ' Ibid., p-286- 

la memoire des existences anterieures au nombre dI une 
a plusieurs certaines de milliers, resultant d1une 
r 
etat de samddhi obtenu par le zele ardent, lleffort, 
1 'application, la vigilance, 1 'attention sortenue 
Ibid., p. 287. 

9. Islil ya un religieux heretique qui tranche le desir 

et pratique le dhvana, et si son imagination se trouve 

en samddhi, il peut penser aux choses de vingt kalpa 

pass6s. ' Ibid., pp. 287-88. 

10. Vu 1 'importance cApitale du dogme de la'transmigration 

dans le systeme bouddhique, on aurait pu slattendre a 
frouver sur la memoire des existences ant6rieures une 
th6orie bouddhique originale et bien etablie. Clest 

ce qui ne semble pas ressortir de notre enquete 

sommaire. Les Agama-Nikaya en font une facultb 
I commune aux religieux bouddhistes et heretiques; 

l'Abhidharma 11 attribue aux prof anes: nI ayant en elle- 

meme aucun caractere de saintete,, elle ne prend de 

valeur religieux que par les reflexions quIelle 

suggere; enfin les conteurs eludent toute 

systematisation. 1 Ibid., p. 298. 
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T. W. Rhys Davids' transl., Dial. III. pp. 106-7: 'Eko 
pi hutvd bahudhd hoti, bahudhd pi hutvd eko hoti, 
avibhavam tirobhdvam tiro-kuddam tiro-pa aram tiro- k 
pabbatam asajJamano gacchati seyyathd Akase, pathaviyd 
pi ummujja-nimujjam karoti seyyathd pi udake, udake pi 
abhijjamdno gacchati seyyatha pi paýhaviyam, Akase pi 
pallahkena kamati seyyathci pi pakkhisakuno, ime pi 
candima-suriye evaT-mahiddhike evaýi-mahanubhave pap"Ina 
parimasati parimajjati, yava Brahma-lokA pi kayena 
vasam vatteti. 

12. According to the P. T. S. Dictionary (p. 64), this six- 
fold list of abhififias 'occurs only at D. III. 281 as a 
list of abhififfids. It stands there in a sort of index 

of principal subjects appended at the end of the 
Digha, and belongs therefore to the very close of the 
Nikdva period. But it is based on older material. ' 
However, descriptions of each of the six faculties 

without the abhifffid name-tag can be found at D. I. 89 
ff; M. I. 34; A. I. 255,258. S. II. 216, is an example of 
the abhi5^nd list with the iddhividha faculty omitted. 

13. T. W. Rhys Davids' transl., Dial. I. p. 278: ImaT kho 

aham Kevaddha iddhi-patihariya ad-inavam sampassamano 
a00 

iddhi-patihariyena attiyami harayami jigucchdmi. 
v0a 

14. So chanda-samadhipadhdnasafikhdrasamannagataT 
iddhipddambhdvetivir1ya 

samadhipadhanasahkhdrasamanndgataT iddhipTadaT bhaveti 

citta-samadhipadhdnasahkharasamannagataT iddhipadaýn 

bhdveti, vimamsd-samddhipadhdnasafikharasamannagatam 
iddhipddaT bhdveti other examples include: 

D. II. 213; A. I. 391 297; 11.256; 111.82. 

15. 'Notes Towards a Critique of Buddhist Karmic Theory', 

Religious Studies, Vol. 18, No. 3, Sept. 1982, pp. 277- 

291. 
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16. Ibid., P. 285n. 

17. The second and third of the teviija are, of course, 
the second and third stages of such a 'breaking 
through' (M. I. 357-8). For other examples of this 
metaphor, see M. I. 104; A. IV. 126; S. III. 154; A-IV-176; 
Vin. III. 3. 

18. Selfless Persons, C. U. P., Cambridge, 1982, p. 190. 

19. Ibid., see chs., 5.2.4. and 6.3.1. 

20. Ibid., pp. 159-60. 

21. Ibid., p. 163. 

22. There is a problem in translating lanussatil as 
'remembrance' or 'recollection' by virtue of the fact 

that these English words refer to the psychological 

phenomenon of memory - i. e. the retention of beliefs 

about past events - whereas lanussatil has other 

connotations. The PED (p. 45) says that lanussatil is 

found primarily in the context of a particular 

practice of mindfulness: anussati-tthdnani (subjects 

of recollection) . There are 
's, 

ix anus sat i -tthanani: 

recollection of the Buddha, Dhamma, Sai; gha, s-ila 

(morality/virtue), caga (generosity), devatA (the 

gods). See also CPD, pp. 225-226. Thus, lanussatil 

may well be more accurately translated as 'thinking 

over' as in thinking over an idea (such as the 

qualities of the Buddha) rather than 'recollection' in 

the sense of the recollection of past events. 

Throughout the present doctoral thesis, however, I 

shall use the terms 'recollection' and 'remembrance' 

for lanussatil in the English sense of memory' for 

the simple reason that the advocates of the Empirical 
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Argument themselves use this translation. And from 
the fact that one of my principal concerns is to 
assess the philosophical credibility of the Empirical 
Argument, it follows that I need to base my assessment 
on the translations used in the Empirical Argument; 
the most important of which is 'memory' for lanussatil 
as found in the compound 'Dubbenivdsdnussati 

23. Selfless Persons, p. 168. The textual reference for 
these metaphors is D. I. 81-3. 

24. Ibid., p. 168. 

25. See Kvu. 1.198 and 1.160-161. For a useful summary of 
this exchange of views see Collins, op. cit., ch. 
6.1.1. 

26. This is a translation from L'AbhidharmakoS'a de 

Vasubandhu, transl. by L. de La Vall&e Poussin, Vol. V, 

Institut Belge des hautes etudies Chinoises, 

Bruxelles, 1971, p. 276. 

27. For Vasubandhu's views on the working of memory in 

detail, see Llak. V, pp. 274-279. 

28. Ajjhattam paccattam ti ubhayam 
a0a 

nikakajjhattddhivacanaýn. NiyakR ti attano jdta. 

Patipuggalikd ti patiekakassa puggalassa santakd. 
00 

Upddinnd ti sar-iratthakd. Te hi kammanibatt& vA hontu 

ma vci. 

29. Buddhist Thought in India, pp. 279-80 n. 48 on p. 105. 

George Allen & Unwin, London, 1962. 

30. Op. Cit., p-289 n. 13, on p. 160. 

31. Santi bhikkhave eke samana-brdhmand sassatavAdA, 
00 
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~#w - sassatam attanah ca lokafi ca pannapenti catUhi 0 
vatthu-hi. Te ca bhonto samaiýa-brdhmaiýd kim *Agamma kim 
drabbha sassata-vddd sassatam attanaii ca lokan' ca 

ai p fl? idpenti catuhi vattUhi? 

Idha bhikkhave ekacco samapo va brahmaýio vd Atappam 
anvdya padhdnam anvaya anuyogam anvaya appamadam 
anvdya samma-manasikaram anvdya tathAr-upam ceto- 
samadhim phusati yatha samahite citte anekavihitaT 
pubbe nivdsam anussarati - seyyath-idam ekam pi jatim 

dve pi jatiyo tisso pi jatiyo catasso pi jdtiyo panca 
pi jatiyo dasa pi jatiyo Vllsatim pi jatiyo tiTsam pi 
jatiyo cattarlsam pi jAtiyo pan"ndsam pi jdtiyo jati- 

satam pi jati-sahassam pi jati-sata-sahassam pi 

anekani pi jati-satgni anekani pi jati-sahAssani 

anekani pi jdti-sata-sahassani. "Amutrasim evam-namo 

evam-gotto evam-vanno evam-ahdro evam-sukha-dukkha- 

patisamved! evam-Ayupariyanto. So tato cuto amutra 

upapddim. Tatrdpdsim evam-ndmo evam-gotto evam-vanno 

evw. n-ahdro evam-sukkha-dukkha-patisaýnved-I evam-ayu- 

pariyanto. So tato cuto idhUpapannoll ti iti sakaraT 

sa-uddesam aneka-vihitaT pubbe nivdsaT anussarati. So 

evam dha: I'Sassato attd ca loko ca van"jho katattho 

esikattavitthito te ca sattd sandhavanti saTsaranti 
00*01 

cavanti upapajjanti, atthi tveva sassatisamaýn. Tam 

kissa hetu? Ahaýn ... aneka-vihitaT pubbe nivasaT 

anussarami ... Imina plahaT etaýi janami: yathd sassato 
04 

atta ca loko ca. ... (D. I. 13-14). 

3 2. T. W. Rhys 

bhikkhave 

r vimahsli. 

patibhdnam 

Davids' transl.,, Dial. I. p. 27-29: 'Idha 

ekacco samano va brdmano va takkt hoti 

.0-0 ;o takka-parlyahataT vImanosanucaritaT sayaT- 

evam dha: "Sassato atta ca loka ca ... 110 

33. Early Buddhist Theory of Knowledge,, George Allen & 

Unwin, London, 1963, p. 445. 
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34. Safifiuppadam anussarati, tato param nAnussarati 
(D. I. 28.29). 

0 

35. AhaT hi pubbe nahosiT, so Imhi etarahi ahutva 
sattatRya parinato. (D. I. 28,29). 

0 

36. D. III. 30 T. W. Rhys Davids' transl. -. agarasma 
anagariyam pabbajati. AgarasMa anagarlyaT pabbajito 
samano a atappam anvaya padhanam anvaya anuyogam 
anvaya appamddam anvaya sammd-manasikdram anvaya 
tathdrUpaT ceto-samadhiip phusati yatha samAhite citte 
taT pubbe nivdsaT anussarati, tato paraT nanussarati. 
So evam aha: "Yo kho so bhavaT Brahma Maha-brahma 

abhibhU anabhibhUto an"nad-atthu-daso vasa-vatti issaro 

katta nimmRtd settho san'j it& vas! pitd bMi-ta-bhavyanaT 

yenamayam bhota Brahmund nimmita, so nicco dhuvo 

sassato aviparinama-dhammo sassati-samam tathl eva 
thassati. Ye pana mayaip ahumha tena bhota Brahmun'ýL 

nimmit'&, te mayaT aniccd addhuva appdyukd cavana- 
dhammd itthattam dgatd ti. 11 

37. 'Ito kho -so Vaccha ekanavuto kappo yamaham anussaraml,.. 

nabhijanami ka? lci ajivakam saggUpagam a'n'natra ekena, 

so plasi kammavadl kiriyavadt til (M. I. 483). 

38. Bangkok: 1974, Mahamakut Rajavidyalaya Press. 

39. Buddhaghosa's commentary on M-I-483 reads 

... Remembering himself at a distance of ninety-one 

aeons (ekanavutikappamatthake), he [i. e. the Buddha] 

speaks. They say that at that time the Great Being 

(i. e. the Bodhisatta) had gone forth in order to 

understand [the teachings of] other schools 

(pasaUoapariganhanatthaM). Having realised the 

fruitlessness of other schools, he did not neglect (to 

continue to make an] effort, and being one who 

affirmed action, he was born in a heaven. 
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(Ekanavutikappamatthake attänam yeva gahetvä katheti 
tadä kira mahäsatto päsandapariganhanattham pabbajito 
tassa pi pasandassa nipphalabhavam jänitvä viriyam na 
häpesi kirlyavadi hutva sagge nibbatti� tasma evam 
aha) . 

40. Again, Horner makes 

regarding D. II. 2: I ... 
the TEVIJJAVACCHAGOTTA, 

an interesting observation 
from the LOMAHAMSA-JATAKA and 

the Buddha's memory covers 
ninety-one aeons at least, thus going back to the time 
when vipassin was the Buddha. We are hence led on to 
the question of the numbering of the Buddhas preceding 
the Buddha Gotama was six, Vipassin being the first of 
these, rather than the numbering of them as twenty- 
four which is considered to be of later growth. ' (Ten 
Jataka Stories, p. xxiii). 

41. Ito so gamaýii ekanavutikappo yaT ahaip anussarami 

ndbhijdndmi kiftci kulam pakkabhikkhdnuppadanamattena 

upahatapubbam. 0 

42. E. g. M. I. 221 183,482; M. II. 31; M-III-99- 

43. See n. 39. Buddhaghosa's commentary should not 
0 surprise us, for the claim that the Buddha could only 

remember ninety-one aeons might be difficult to 

reconcile with the Buddha's repeated claim that the 

beginning of the round of rebirth, and hence, of the 

cycle of cosmic periods is incalculable. It is like 

a dog on a leash running round the stake to which it 

is tied. There is no end to its circling. S. 111.149- 

50; S. II. 178f.; S. II. 186. 

44. Ch. XIII, 13-71. 

45. Imam hi pubbe nivasam cha jana anussaranti, titthiyd, 
&0 

pakatisdvakd, mahasiivaka, aggasdvakd, paccekabuddh7a, 
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Buddha ti. 

46. Naiýamoli Is transl. 
, The Path of Purification, pp. 452- 

53: tasma anekd pi kappakotiyo peyyalapajiiý viya 
sa5khipitvd yam yam icchanti, tatra tatrIeva okkamantd 
s1hokkamanavasena gacchanti. Evam gacchantdna'n ca 
nesaT hanam, yatha nama katavýlavedhaparicayassa 
Sarabha-ngasadisassa dhanuggahassa khitto saro antarýý 
rukkhalatadisu asajjamano lakkhe yeva patati, na 
sajjati na virujjhatil evam antarantarasu jdtisu na 
sajjati na virajjhatif asajjamanaT avirajjhamanaT 
icchiticchitatthanam yeva ganhati. 

47. Imasmim pana adhikare savakdnam pubbenivAsýnussaranam 
adhippetam. 

4 8. Ye hi keci bhikkhave samana va brýahmana v-a 

anekavihitam pubbenivasam anussaramdnd anussaranti 
sabbe te pan^cupdddnakkhandhe anussaranti etesaT va 

aiinataram. Katame pance? 01 

EvaTrupo ahosiT atitam addhananti iti va hi bhikkhdve 

anussaramdno rfi-pan-on"eva anussarati. EvaTvedano ahosiT 

atitaT addhdnanti iti vd bhikkhdve anussaramano 

vedafln'eva anussarati, etc. .. 

49. Tattha pacchimanisajjato pabhuti ydva patisandhito 
ev - 

drammanam katva pavattam inianam pubbenivasananam nama 

na hoti. Tam pana parikammasamddhi-n'dnam nama hoti. 
v0. 

Ati-tamsan"dnan ti pi eke vadanti, tam ru-pAvacaram 

sandhaya na yu3jati. Yada panlassa bhikkhuno 

patisandhiT atikkamma cutikkhape pavattitanamar-upaT 

arammanam katvd manodvdravajjanam appaj3ati, tasmin ca 
1ý0 - 

niruddhe tad evl drammapaT katvd cattdri panca va 
0, 

javandni javanti, yesam pubbe vuttanayenleva purimani 
0 

parikammddindmakcini k7amavacarani honti, pacchimaT 

rUpdvacaram catutthajjhanikam appandcittam, taddlssa 
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yaýi IV - tena cittena saha nanam uppajjati, idam 
pubbenivdsAnussatihanam nama. Tena hanena 
sampayuttaya satiya sakdram sa-uddesam 
anekavihitaT pubbenivasaýn anussarat! ti. 

50. Taken from Collins, Op. Cit., p. 244. For a summary of 
the 17 moment process of perception in the Theravadin 
Abhidhamma, see OD. Cit., p. 242ff. 

51. The Aggailifla Sutta is to be found at D. III. 80-98. 

CHAPTER 4 

1. O'Flaherty, W. D.: Karma and Rebirth in Classical 

Indian Traditions, (London: University of California 

Press), 1980. 

Ibid., p. xii. 

Ibid., p. xi. 

4. Interestingly, in his Earlv Buddhist Theorv of 
Knowledge (pp. 404-5),, Jayatilleke rejects the idea 

that this sutta embodies what he calls a 'rational 

ethical argument' for kamma and rebirth. As he says: 

... there is little ground apart from this 

passage to show that the concept of kamma arises 
in Buddhism as an attempt to rationally explain 

human inequality and we have therefore no right 

to assume a hidden ethical premise, on which the 

entire ethical argument rests. (Ibid., pp. 404- 

5). 

The reason Jayatilleke rejects such an interpretation 

is that he believes that the concepts of kamma and 

rebirth arise in Buddhism as a result of an empirical 

epistemology. However, as we saw in the Introduction, 

Jayatilleke's 'Empiricism Thesis' is itself highly 

controversial. See Introduction, n-10- 
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5. Nyanatiloka Mahathera: Karma and Rebirth, The Wheel, 
No. 9 (Kandy, Sri Lanka: BPS) 1959, p-13. 

6. Nyanaponika Thera: The Roots of Good and Evil, The 
Wheel, Nos. 251-3, (Kandy, Sri Lanka: BPS) 1978, p. 4. 

7. A good example of this is an article that appeared in 

an August edition of the Guardian, 1987, by Paddy 

McEvoy. The 'crisis of faith' Nyanaponika mentions is 

clearly evident in McEvoy's reasoning: 
At a Mass I attended, the priest spoke about sin 

and salvation - about how life is a preparation 
for eternity, and how by living a good life we 

will be saved. 

He didn't actually use the word 'hell', but it 

was implicit in everything he said that there was 

a price to be paid for those who wilfully chose 

to ignore what he was saying. 

I left that church brimful of questions and 

frustrations. I hadn't accepted this version of 

the life/afterlife mystery as a child. It was 

too facile, too glib, too begging-to-be- 

challenged by the host of questions it threw up. 

It seemed manifestly unfair to me that the 

unbaptised of Hiroshema or Nagasaki,, for 

instance, 

enjoying 
culture. 

should be deprived 

eternal happiness 

of the chance of 

because of their 

Therefore: 

e9e the "law of Rebirth or Reincarnation ... is 

the only response to this haunting question of 

our relationship with the other side of life that 
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seems to satisfy me and releases me to be, free 

of the tensions engendered by the knowledge that 
if I don't stick to the straight and narrow in 
this life, 

years my 

answered a 
inf ant ge 
handicap. 

1987, p-9). 

I am eternally damned 

Drivate hunches on 
leqion of auestions 

rlius to materialism 
(My emphasis) (Monda'. 

... For many 

reincarnation 
for me, from 

to Dhvsical 
17th Aug., 

McEvoy's sentiments were endorsed a month later by 

Margaret Curle ('Face to Faith', Guardian, Monday, 

14th Sept., 1987, p. 9) who claims to admire 

Reincarnation for its emphasis on 'personal 

responsibility I. Other examples of this argument trom 

the popular literature on the subject are Weatherhead, 

L. D.: Life Begins at Death (Surrey: Denholm Ho House 

Press), 1969, pp. 70-1; Aivanhov, O. M.: Reincarnation, 

The Spiritual Teaching of the Universal White 

Brotherhood (Prsveta Editions), 1980, passim. 

8. Weber,, M. : The Sociology of Relicrion, (Boston: Beacon 

Press), 1964, p. 145. 

9. Ibid., p. 145. 

10. Berger, P.: The Sacred Canopy, (Garden City: 

Doubleday) 1969, p-65. 

11. Ibid., p. 67- 

12. Hick,, J.: Death and Eternal 
-Life 

(London: Collins), 

1976F p. 308. 

13. Ibid., pp. 308-9. 

14. Kiing,, H. : Eternal ife? (London: Collins) , 1985, p. 82. 
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15. See Chapter 3. n. 42. 

16. Hume, D. Dialogues Concerning Natural Religion, Ed. 
Henry D. Aiken (New York: Hafner Publishing Co. ) 1962, 
Part ix, p. 59. 

17. Vism. 511: samudayanafidDaT issara 
. .. ddlihi pavattati 

ti akýirane karandbhimanapavattam hetumhi 
vippatipattim. Ndnamolils trans., Path of 00 
Purification, p. 584. 

18. Smart . J. J. C. :I The Existence of God I in New Essays in 

Philosophical Theology, Eds. , A. Flew and A. MacIntyre 

(London: SCM Press), 1963, p. 38. 

19. Ibid, p. 39. 

20. Findlay, J. N.: 'Can God's Existence be Disproved? ' in 

Ibid., P. 55. 

21. Hick, J.: Philosophy of Religion, Englewood Cliffs, 

N. J.: Prentice Hall, 1963, pp. 20-23. 

22. Pringle-Patterson, S.: The Idea of Immortality, The 

Gifford Lectures, 1922 (London: Clarendon Press) , 
P. 119. 

23. Nanavira Bhikkhu: 'Sketch for a Proof of Rebirth',, 

Light of the Dhamma, Vol. IV, No. 2.1957 (Rangoon), 

pp. 37-42). 

. p. 37 24. Ibid,. 

25. Ibid. r p. 39. 

26. lbid., p. 40. 
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28. Ibid. r p. 41. 

29. Perrett, R.: 'Rebirth', Religious Studies, Vol. 23, 
No. 1, March 1987, pp. 41-57. 

30. The Tattvasanciraha of §Tantaraksita with the Commentarv 
of Kamalagila, Vol. 2, trans. Ganganatha iha (Baroda: 
Oriental Institute), 1939, pp. 887-935, quoted in 
Ibid., p-43- 

31. OD. Cit., p. 47. 

32. Buddhadasa Bhiikkhu: Another Kind of Birth, (Bankok) , 
1974. 

33. Eg., Buddhadasa Bhikkhu: Two Kinds of Language, 

transl. Ariyananda Bhikkhu, (Bankok), 1974. 

34. Another Kind of Birth, p. 2. 

35. Ibid., p. 4. 

36. Ibid., p. 4. 

37. Buddhadasa Bhikkhu: Toward the Truth (Ed. ) D. K. 

Swearer (Philadelphia: Westminster Press) . 1972 f p. 68. 

Quoted in Hick, J., Op. Cit., p. 359. 

38. Another Kind of Birth, p. 4. 

39. Bucknell, R. S. and Stuart-Fox, M.: 'The "Three 

Knowledges" of Buddhism: Implications of Buddhadasals 
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Vol. 13,1983, (pp. 99-112), p. 110. 
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40. Ibid., p. lio. 
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43. Death and Eternal Life, pp-347-350 and 355-360. 
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48. Ibid., p. 359. 

49. Cittaviveka: Teachinqs from the Silent Mind. A 

Selection of Dhamma talks by Ven. Ajahn Sumedho of 
Chithurst Forest Monastery, West Sussex, England, 

1983, pp. 89-90. My emphasis. 

50. Ibid., p. 89. 

CHAPTER 5 

1. For critiques of the view that 'early Buddhism' was a 

strict empiricism, see: 

Hoffman, F. J.: 'The Buddhist Empiricism Thesis', 

Religious Studies, Vol. 18,1982, pp. 

151-158. 

if 'Buddhist Belief "In" Ir Religious 

Studies, Vol. 21,1985, pp. 381-387. 
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Kalansuriya, A. D. P. 'The Concept of "Causality" and K. 
N. Jayatillekel, Dialoguef Vol. 
III, No. 2,1976, pp. 76-79. 

if '"Empirical" Buddhism and 
Philsophyl, The Sri Lanka Journal 

of South Asian Studies, Vol. 1, 
No. 1,1976, pp. 35-50. 

if 'The Ethico-Religious Nature of 
the Conceptual Framework of 
Buddhism I, Dialogue, Vol. IV,. Nos. 1 

and 2,1977, pp. 51-60. 

It 'On the Notion of Verification in 

Buddhism and in Logical 

Positivism: A Brief Philosophical 

Study', in Buddhist and Western 

Philosophy, (ed. N. Katz), New 

Delhi: Humanities Press, 1981, 

pp. 287-305. 

it 'Philosophical Reflections on 
Modern Empirico-Buddhistic 

Claims', Dialogue, New Series, 

1976, pp. 6-11. 

if 'Two Modern Sinhalese Views of 

Nibbana I, Religion . Vol. 9, Part 1 

1979f pp. 1-12. 

2. Lectures on the Origin and Growth of Religion as 

Illustrated by some Points in the Historv of Indian 

Buddhism, The Hibbert Lectures, 1881 (London: Williams 

and Norgate). 

3. 'The Present Relations between Eastern and Western 
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Philosophy', The Hibbert Journal, Vol. LIII, April, 
1955 (pp. 222-229), p. 229. 

4. 'Buddhist Philosophy and its European Parallels'. 
Philosophy East and West, Vol. XIII, No. 1, April 1963, 
pp. 9-23. 

Appearance and Reality: A Metaphysical Study, 9th 
impression, corrected, O. U. P., Oxford, 1930. 

6. OID-Cit-, p. 23. 

7. 'Spurious Parallels to Buddhist Philosophy', 
Philosophy East and West, Vol-XIII, No. 2, July 1963 
(pp. 105-115)f p. 114. The only reservation Conze has 

concerning the Humean 'bundle theory'/anatta 

comparison is that 'whereas Hume reduced selfhood to 

the level of the sub-personal, the Buddhist doctrine 

of anattd invites us to search for the super-personal - 
Its whole point lies in that, since everything in this 

empirical self is impermanent, unsatisfactory, etc., 
therefore, it constitutes a false self, and none of it 

can be mine, me, or myself. In consequence, I must 

look beyond the skandhas (heaps) to find my true and 

abiding transcendental self. ' (. Ibid. , p. 114). 

Clearly, Conze believes that we should take the dhamma 

analysis of the 'person' as merely the application of 

a radical via neqativa for the 'true transcendental 

self I. Therefore, what the doctrine of anattd amounts 

to is that the 'true self' is not to be identified 

with any or all, of the khandhas. Many scholars have 

argued this, and quite incorrectly; see, for example, 

Horner's 'Attd and Anattdl in Studies in Comparative 

Reliqion, Vol. 71 No. 1,1973, pp. 31-35. The most 

recent (and sophisticated) attempt to argue this case 

is J. Perez-Remon's Self and Non-Self in Earlv 

Buddhism, Religion and Reason 22 - The Haque-Paris-New 
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York, Mouton, 1981, and for (what is to my mind) a 
conclusive refutation of Perez-Remon's thesis,, see 
'Self and Non-Self in Early Buddhism' (Review Article) 
by Steven Collins, Numen Vol. XXIX, July 1982, Fasc-2, 
pp-250-271, but esp., pp. 256-262. 

8. Jayatilleke, K. N. :' Early Buddhist Theory of Knowledge, 

esp., chs. 8 and 9. 

9. Kalupahana, D. J.: Budhist Philosophy, Honolulu, 

University of Hawaii Press, 1976, pp. 3-24. See also, 
his Causality: The Central Philosophy of Buddhism, 

Honolulu, University of Hawaii Press, 1975, p. 185. 

10. Dharmasiri, G.: A Buddhist Critictue of the Christian 

Conception of God, Colombo, Lake House, 1974, pp. 298- 

9,291. 

11. Op. Cit. r pp. 463-4. 

12. OiD. Cit., p. 459. 

13. gp. Cit., p. 331. 

14. See Op. Cit-, p-426. 

15. Jayatilleke, K. N.: Survival and Karma, Buddhist 

Publication Society, Wheel No. 141-3, Kandy, 1969, 

p. 9. See also, Early Buddhist Theory of Knowledge, 

459. 

16. Op. Cit., p. 210. For another example of a modern 

Sinhalese Buddhist monk presenting Pali Buddhism as a 

form of empiricism, see chapter 6 (pp. 228-245) of 

Ven. L. Siridhamma's The Theory of Kamma in Early 

Theravdda Buddhism, (D. Phil. Thesis, Oxford 1976 

D. 20274/77) in which he uncritically accepts 
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Jayatilleke's thesis. The following two passages are 
typical: 

'Five types of super-knowledge (ioahcýibhifýiia) are 
taught in Buddhism. But, what they do is merely 
to extend the functions of the ordinary sense- 
faculties (indriva) to a certain degree. 
Therefore the difference between sense-perception 
and extra-sensory perception is merely the degree 

of penetration. This becomes obvious when we 
describe the five-fold extra-sensory knowledge. 
Early Buddhism therefore, adopts an empiricist 
theory of knowledge which is also evident in its 
treatment of Soul and Substance, Causation, 
Perception, Meaning and Metaphysics. ' (Ibid., 

p. 230). 

I(T)he verification of things either through 

sensory or extra-sensory perception is called the 

I knowledge of phenomena I (dhammehana) . Then, the 

Buddha, with the knowledge thus acquired draws 

inductive generalizations. This is called 
'knowledge of sequence' (anvayenana). Together, 

these two, perception and inference, constitute 

Buddhist epistemology. ' (Ibid., p. 224). 

Such has been the influence of the Buddhist Empiricism 

Thesis, that it has attained the status of 

intellectual orthodoxy in Western scholarship. For 

example, A. H. Lesser has taken Jayatilleke's lead and 

argued that the 'emphasis on experience as the basis 

of knowledge gives Buddhism a notable resemblance ... 
to Hume's philosophy ... The starting point is the 

same, and so are many of the conclusions, in 

particular the theory of personal identity ... it 

seems clear that Hume and Buddhists say the same thing 

for the same reasons: both analyse the 'soul' into a 

series of events or processes, and do so because this 
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is what experience reveals. ' ('Eastern and Western 
Empiricism and the "No-Self" Theory', Religious 
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