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Conception and intra-uterine life in the Pāli Canon©

by Mathieu Boisvert

Université du Québec à Montréal

This paper is part of a major research effort to investigate childhood in Theravāda Buddhism, in particular as represented in the Pāli Canon. The Buddhist tradition understands ‘birth’ to be the emergence of the first thought, the first consciousness in the mother’s womb
; birth is therefore seen to take place at the time of conception. Since age is calculated from this moment, and not from the day of birth as we understand it in the West, research into childhood in Buddhism cannot neglect conception and intra-uterine life. By analysing the various canonical and exegetical passages that refer to conception or to life in the womb, this article sheds light on how these stages of life were understood approximately 2,000 years ago, and on how tradition tried to deal with incongruities. It is crucial to note, however, that the literary corpus that we are working with is by no means of a medical nature (as is the Hindu Āyurveda, for example). As the Pāli canon is primarily concerned with monastic rules and Buddhist doctrine, it contains very little information about children, not to mention intra-uterine life. Many of the references are from later literature or from texts of a primarily hagiographic nature, such as the Jātakas. Nevertheless, such information as is to be found, is definitely surprising. For the purposes of this article, we have decided to leave aside all references to the conception and intra-uterine life of the Bodhisattva in his last life [to become a Buddha in that very life]. These fall into a category of their own, and are endowed with many ‘supernatural’ characteristics.

The words usually used for conception tin the sutta literature are gabbhassa avakkanti or gabbhassa okkanti 
.The terms avakkanti and okkanti signify “coming down into” and “descent into.” Gabbha has diverse meanings, as do many Pāli words. It can refer to an inner chamber, to a vessel, or to a cavity. In the context that interests us, gabbha is usually defined as the maternal womb, where the embryo and foetus develop. Paradoxically, gabbha is also taken to signify the embryo, or foetus, the distinction between the two remaining unclear. Yet, the term is not so easily defined, for the expression gabbhassa avakkanti implies something that ‘descends’ or ‘comes down into;’ the genitive relationship that unites the two words clearly indicates that gabbha is not the womb itself, it is rather that which descends into the womb. Whereas the womb is always present, as an integral part of the woman’s body, the gabbha inhabits the womb only when there has been fertilisation. The Papañcasūdanī defines the term as ‘the living being that grows in the womb’
; here, the word gabbha is used to indicate both the location where this being ‘grows’, and the being itself. Gabbha can therefore be interpreted as both a living being that grows in the womb and the ‘receptacle where that being dwells.’ The first interpretation is supported by the Vinaya, which defines a ‘pregnant woman’ as ‘one who is entered by.’
 However, the ‘location where the gabbha grows’ is never described as belonging to the mother, as we would expect for the womb. When the texts explicitly refer to the mother’s womb, the word kucchi is invariably used. This further stresses the independence of the gabbha; it does not belong to the mother as such, but has an autonomy of its own. Many passages of the sutta literature further stress the distinction between womb (kucchi) and gabbha by stating that ‘for nine to ten months, the mother nurtures the gabbha with her womb (kucchi).’
To summarize, we could say that the gabbha arises whenever there is conception within a maternal matrix.

But what exactly are the conditions for becoming pregnant? The sutta literature is very clear as to the prerequisites for conception. The Majjhimanikāya
states that in order to have conception in the human realm,
three things must invariably occur; there need to be the union of the mother and the father (mātāpitaro sannipatitā
), the mother must be in her season (mātā utunī hoti
) and a gandhabba must be ready. The gandhabba, here, is a being that is propelled by the mechanism of kamma [into another birth]
. If any of these three elements is lacking, conception cannot occur. The text is rather categorical about these three conditions.

Despite the fact that these three conditions are very clearly laid down, we encounter passages that not respect these prerequisites and whether pregnancy is achieved with only two of the conditions being met. One such episode is from the Vinaya itself; others are from texts of a more strongly hagiographic nature, the Jātaka and the Dhammapadahakathā. The story put forth by the Vinaya is used to legitimise the monastic rule that a monk should not have his robe washed, dyed, or beaten (to soften the tissue which had become stiff) by a nun who is not a relative. The former wife of Venerable Udāyin had also become a nun. However, they continued to meet regularly, in private. One day, Venerable Udāyin revealed his sexual organ to the nun and sat down; the nun also revealed hers to the monk, and sat down.
 Udāyin, overwhelmed with passion, contemplated her sexual organ, and emitted semen.
Then he asked the nun to fetch water so that he could wash his robe, but she wanted to wash his robe herself. She seized the soiled portion of the robe with her mouth, and inserted another soiled portion in her sexual organ. As a result, she became pregnant.
 From this story, we may infer that the nun was in her season and that a gandhabba was ready to be born; but no actual physical contact occurred between Udāyin and than nun, since both were seated. The contact, here, would be transposed, with the robe serving as a metaphorical bridge.

The next story comes out of Māta(gajātaka. The Bodhisatta Māta(ga was a caāla, a member of one of the lowest casts. One day, his path crossed that of the daughter of a Bārāasi merchant, Dihama(galikā, who abused him because of his low birth. Her attendants beat him and he lost consciousness. When he awoke, he told himself that he would win Dihama(galikā as his wife. He did so by standing in front of her house for seven days. Thereafter, they lived together for a while without ever transgressing the rules of cast (jātisambhedavītikkama), implying that they never had sexual relations. Then, Māta(ga realised that because he was a caāla, he could not bestow upon Dihama(galikā the highest honours and gifts that a merchant’s daughter expected to receive from her husband. He therefore resolved to become an ascetic in order to develop the supernatural powers necessary to satisfy his wife. He acquired these supernatural powers and Di((hama(galikā was honoured by the villagers. Later on in the story, during one of his visits to his wife, his thumb touches her navel, and she conceives. Then, Māta(ga told her: ‘Lady, you are pregnant, you will give birth to a son, and you both will receive the highest honour and tribute.’
 And so she did …

A very similar story is narrated in the Sāmajātaka. Here, Dukūlaka and Pārikā are married by their parents against their own consent; neither had longed for a consort, and both would have preferred to strive for ascetic attainment. Nevertheless, as a married couple they remain celibate
 and eventually became ascetics, both living in their respective huts by the Migasammatā river. Sakka, king of the devas, becomes aware that a danger threatens them: they will become blind. So he approaches Dukūlaka and entices him to have a son. Dukūlaka answers that even when they lived as householders, they avoided the duties of the world [meaning, procreation] like a pile of excrement infested by worms.
 Sakka’s solution is that Dukūlaka should touch Pārikā’s navel with his hand when she is in her season.
 And so, Pārikā becomes pregnant, and the Bodhisatta Sāma is born. A similar episode occurs in Kusajātaka,
with the slight difference that, here, the queen becomes pregnant by the touch of Sakka himself; she latter gives birth to the Bodhisatta.

These stores are more fantastic than the one from the Vinaya for this time, although there is actual contact between the couples, albeit minimal, there is no exchange of semen. Maybe the author frowned upon the idea of illegitimate sexual intercourse, whether due to caste restrictions (such as between a caāla and a rich merchant’s daughter), or to the involvement of people who had previously made the vow of celibacy as ascetics.
 But these would leave out the Kusajātaka whether the queen and the king most probably belonged to the same cast, and neither of them were ascetic. Alternatively, then, the hagiographic nature of these stories might be used to stress the purity and extraordinary character of the Bodhisatta, either as being capable of procreating while maintaining his ascetic purity, as in the Māta(gajātaka, or as a being born by immaculate conception, as in the Sāmajātaka and the Kusajātaka. It is important to mention that through the course of through the course of his hundreds of births, the Bodhisatta is not always born by immaculate conception. However, birth by immaculate conception is unequivocally (but not exclusively) the case in his last birth, the one in which he will become a Buddha.

The Jātakas contain another plot, found in two distinct stories, the Alambusājātaka and the Nainikājātaka
. There, the ascetic Bodhisatta begets a son from a doe.
 The animal becomes pregnant simply by eating grass and drinking water mixed with the Bodhisatta’s semen.
 How the semen got there, neither of the stories says… Here again, as in the case of the Vinaya’s story, there is no physical contact between father and ‘mother.’ The mere absorption of semen triggers pregnancy. We also have to remember that sexual relations with a woman would have been illegitimate since the Bodhisatta is an ascetic on both of these stories; presumably though, the author could have resorted to the scheme utilised in the Sāmajātaka and the Kusajātaka. However, since the remaining portion of the Alambusājātaka and the Nainikājātaka emphasises the importance of not falling under the charms of women, 
 it would have been rhetorically misconstrued to have the Bodhisatta’s son born of a woman.

These stories from the Jātaka and the Dhammapadahakathā do not abide by the three requisites for pregnancy, as laid down in the Majjhimanikāya. The is well aware of this breach and attempts to conciliate the differing points of view.
 King Milinda argues that either the Buddha’s statement that the conjunction of three events is necessary for triggering pregnancy is false, or that Sāma and Maabya were not born from the mere touching of the navel by the thumb or the hand. As counterclaim to the King’s statement, the monk Nāgasena summaries many stories of ‘extraordinary birth’ from the Jātakas as well as the Vinaya, and argues that the three conditions were indeed present. Although examples are taken from all these birth stories, only that of Sāmajātaka is dealt with in detail. Let us summarise his arguments. First of all the mother, whether human or doe, was always in her season. Secondly, a gandhabba was always ready to assume a new birth. For this second point, Nāgasena goes into some detail in explaining the intervention of Sakka in enticing a particular deva to enter a womb again. He then explains that a gandhabba may enter a woman under four circumstances: by means of kamma,
by means of mode of birth (yonivasena
), by means of family (kulavasena; which we will soon discuss in greater detail) and, lastly, by means of entreaty. The intervention of Sakka falls into this last category, that of entreaty, since he requested the deva three times to do his bidding.

Finally, as  the union of the parents (sannipatitā), Nāgasena asks Milinda whether he believes the nun became pregnant by placing the solid robe of Udāyin into her genitals. The king replies positively, for ‘when that nun was in season, when her kalala was established, when the motion of her blood was cut [i.e. her periods terminated], when her condition was laid down, she seized the semen and placed it in that kalala; because of this, she became pregnant.’
 Nāgasena further argues that everything that is eaten, drunk, chewed or licked, and enters the kalala will produce a growth in that very place.
 He then comes to the conclusion that what is drunk [or eaten] through the mouth (like the ‘fertile’ urine, grass and water absorbed by the doe) occasions the union (sannipatitā) of the two.
 Here, it would seem that the union of semen and kalala replaces the union of father and mother and, furthermore, that this conjunction ca be made through the mouth.

But what exactly is this mysterious kalala? In the sutta literature, the Yakkhasayutta classifies periods of gestation into five distinct stages, the first one being the kalala, followed by the abbuda, pesī, ghana and pasākhā.
 The same classification is enumerated in the Kathāvatthu as well
, where the text counters the argument of the Puggalavādin according to which the sense-mechanism enters into the womb all at once. The standpoint of the Theravādin is that human beings develop gradually in the womb, passing from one stage to another.
 But neither of these texts shed much light on the exact meaning of these stages. The Commentary of the Yakkhasayutta states that after seven days, the kalala passes away and yields its place to the abudda, which shares the same colour as the water used to rinse meat. After seven days, the abudda yields its place to the pesī; then, after seven more days, to the ghana. The ghana is said to be, on account of kamma, round on all sides, just like a hen’s egg. After seven days of existence, the ghana will yield to the last stage, that of pasākhā, wherein emerge the five piakas, the five extremities, consisting of the head, the two hands, and the two feet. The text further states that during these forty-two weeks of pregnancy, the hair, the nails, etc. will arise. From his [the child’s] navel, the ‘rising stem’ [umbilical cord; uhahitanālo] is connected only at one place to the ‘membrane of the stomach of the mother (mātu-udara-paala’; like a twig, it is hollow. With this [umbilical cord], the essence of the food is enjoyed and the matter generated by food arises. Thus, on the tenth month, in is caused to move out.

We do have significant information here. On the one hand, the kalala is viewed as the ovum which transforms itself after fertilisation.
 Thus, the union of the semen with the kalala would trigger the whole process (if a gandhabba is ready, of course). The entire gestation period is seen as lasting approximately forty-two weeks, with each of the first four stages (kalala, abbuda, pesī and ghana) lasting seven days each and the last stage (pasākhā) lasting thirty-eight weeks. The first four stages would belong to the embryo whereas the last, the pasākhā, where a distinct human form arises, would be the foetus. The text also reveals an awareness of the umbilical cord rising from the navel of the child (which is hard not to notice at birth…), and connected to a membrane attached to the stomach of the mother mātu-udara-paala). This membrane is the placenta.

Let us turn, for now, to the four types of matrixes (yoni) that receive beings: aaja, jalābuja, sasedaja and opapātika, those referred to by the Milindapa(ha as kulavasena.
 The Majjhimanikāya states that ‘all beings that are born breaking through an egg-shell are called born from ajā yoni; all those produced from breaking through a vatthikosa are called jalābujā yoni; all those produced in rotting fish, rotting corpses, rotting rice, or in dirty pond, are called sasedajā yoni, born from moisture; and finally, devas, beings in Niraya Hell, some humans, and some in states of woe (vinipātika), are born from opapātikā yoni without visible cause [without parents].

The first type of matrix is easily conceivable; birds and snakes, for example, arise from these. The second, we will soon discuss. The third is not at all clear; the Commentary simply states that it is born of moisture, without engaging in any further details.
 I am wondering whether the Hindu god Ganesh, known to be born from a drop of sweat of Pārvatī, would fall into this category? The forth category, opapātikā is defined by the Commentary as those beings that arise by other means (than the three first).

The second category, that of jalābuja yoni, would refer to the mode of birth of all mammals. I would argue here that the word jalābu refers to the placenta and to the amniotic sac for the text defines beings from jalābu as breaking through some kind of membrane (vatthikosa).
 Moreover, the jalābu membrane does not remain in the mother’s womb after birth. This is evidenced by a passage from the Jātaka where a woman is said to abandon her newborn child at the root of a tree; however, before doing so, she carefully covers him with the jalābu and other ‘impurities’ from the womb (gabbhamala).
 As the membrane (vatthikosa) in which the foetus grows, and which comes out of the mother at the time of birth, the jalābu can be understood to be a generic term referring to both the placenta and the amniotic sac. The word mātu-udara-paala, however, would refer exclusively to the placenta [according to PTS dictionary, the word udara is used in the context of pregnancy; it also seems that it shares the same etymology as the Greek and Latin word for uterus
.

Placenta, amniotic sac and umbilical cord

As stated in the introduction to this article, the main purpose of the Canon was not to provide medical information, but rather to indicate the path, to clarify the teaching of the Buddha, and to motivate those who were already engaged in this spiritual venture. Buddhaghosa’s comment on intra-uterine life finds meaning in this context, for it reminds the reader that dukkha¸ suffering, is present throughout (and Buddhaghosa certainly knows how to drive the point home …):

Here, the suffering classes as ‘rooted in the descent into the womb’ and so on, is this: when this being is born in the mother’s womb, he is not born inside a blue or red or white lotus, etc., but on the contrary, like a worm in rotting fish, rotting dough, cesspools, etc., he is born in the belly in a position that is below the receptacle for undigested food (stomach), above the receptacle for digested food (rectum), between the belly-lining
 and the backbone, which is very cramped, quite dark, pervaded by very fetid draughts redolent of various smells of ordure, and exceptionally loathsome.

And on being reborn there, for ten months he undergoes excessive suffering, being cooked like a pudding in a bag by the heat produced by the mother’s womb, and steamed like a dumpling of dough, with no bending, stretching, and so on. So this, firstly, is the suffering rooted in the descent into the womb.

* *

This article has shown that the sutta literature had a precise definition of conception. The Vinaya and the Jātakas, both present stories of conception that do not respect the three rules laid down in the sutta. Then comes the Milindapa(ha, a later text, whose author is aware of these discrepancies and attempts to convince the reader (or at least, King Milinda) that they are not really inconsistencies. This, in itself, is interesting, for we see the tradition recognising certain lacunas within its Canon, and trying to fill them. However, the primary aim of this article was to clarify how conception and intra-uterine life were perceived within Pāli literature. In doing so, we were able to elucidate the meaning of important terms that had never so far been translated as such: kalala (the ovum), mātu-udara-paala (placenta, exclusively), jalābu (placenta and amniotic sac), pasakhā (foetus; when the five extremities appear on the developing child) and uhahināla (umbilical cord).
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� Ya bhikkhave mātu kucchismi pahama cittam uppanna, pahama viññāa pātubhūta, tadupādāya sāvassa jāti. Anujānāmi bhikkhave gabbhavīsa upasampādetun. V i.93 See note 37 for more information on this matter.


� For canonical reference to these, see the Mahāpadānasutta (D ii.1 ff.) and the Acchariyabbhutadhammasutta (M iii.118 ff.). For more elaborate reflections, the reader may want to turn to André Bareau’s “La Jeunesse du Buddha dans les sūtrapiaka et les vinayapiaka anciens”, A. Foucher’s _La Vie du Buddha d’après les textes et les monuments de l'Inde,_ and from Sanskrit sources, P. É. de Foucaux’s _Le Lalitavistara: l’histoire traditionnelle de Çakyamuni.


� The Vinaya also utilises the expression sā gabbha gahi (she held a gabbha) to refer to a pregnant woman (V.iii.205). The expression gabbho uppanno is also quite current, and implies the arising of the gabbha (see, e.g., DhA iii.180); where also encounter gabbho patihāsi, “the gabbha was established” (J iv. 378).


� Gabbhassā ti gabbhe nibbattanasattassa. Papañcasūdanī, ii.310


� Gabbhinī nāma āpannasattā vuccati V iv.319


� Tam enam bhikkhave mātā nava vā dasa vā māse gabbha kucchinā pariharati. M.i.266, D.ii.14. etc. Note that kucchi is in the instrumental case, stressing the distinction between gabbha and kucchi, the former is nurtured by the latter.


� Yonippavasena, gabbho sambhavatīti. Mil. 125


�M i.266, M ii.157


� Idhā ti imasmi sattaloke. Papañcasūdanī, ii.310


�From sannipatati, to assemble, to come together; so far, the author of the sutta avoids any directs sexual connotations. The commentator to this text, however, is more precise by defining sannipātā as samodhānena piabhāvena, ‘being combined as one lump.’ Papa(casūdanī, ii.310.


� The Pāli Text Society Dictionary defines the term utunī as a ‘menstruating woman,’ which cannot be the case, for pregnancy is rather difficult to obtain during that period. Although utu does refer to the menstruation, the Papan(casūdanī defines utunī as a woman who has completed [sandhāya] her periods: Mātā ca utunī hotī ti idan utusamaya sandhāya vuttam. The text goes into further details by mentioning that in the ‘venerable’ habitat of the mothers’ womb where the child arises, a small clot first develops, breaks up at a later time, and then flows out; the ground is then purified (and ready to receive the gabbha). While the mother and the father are united, this purified ground becomes a [fertile]field for a period of seven days. [Mātugāmassa kira yasmi okāse dārako nibbattati, tattha mahati lohitapiakā sahahitvā bhijjitvā pāharati vatthu suddham hoti. Visudde vatthumhi mātāpitusu ekavāra sannipatitesu yāva satta divasāni khettam eva hoti. Papan(casūdanī, ii.310] I. B. Horner, in her translation of the Milindapa(ha makes a similar mistake in translating the passages describing the condition of the female ascetic Pārikā. The Pāli passage is ‘yadā tāpasī utunī hoti [bhavissati on p. 127 and ahoti further down on the same page] pupphavatī,’ which she translates as ‘when the woman ascetic has her season and it is her proper time.’ However, on the following page, she renders it as ‘when the woman ascetic will be [was] in her season and menstruating.’ [Milinda’s Questions, i.176]. The adjective pupphavatī literally means ‘flowering,’ ‘blooming.’ In botany, the flowering period is when the plant is fertile and can reproduce; the flowering state of a woman would therefore be after her periods. In its definition of the Sanskrit term Pu(pavat, The Sanskrit-English Dictionary [p. 628] also quotes the K.: pu(pavatyapi pavitrā, it is a state that is purified, just as defined by the quoted above [vatthu suddha hoti], as opposed to the impurity associated with menstruation in India.


� Kammayantayantito pana eko satto tasmi okase nibbattanako. Papa(casūdanī, ii.310. For a more detailed explanation, see O. H. de A. Wijesekera, ‘Vedic Gandharva and Pali Gandhabba.’


� Tassā bhikkhuniyā purato a(gajāta vivaritvā āsane nisīdi, sāpi kho bhikkhuni āyasmato Udayissa purato a(gajāta vivaritvā āsane nisīdi. V.iii.205. The word a(gajāta is used for both the male and female sexual organs; literally, the term refers to the organ characterising the male or female body.


� Tassa asuci mucci. Asuci means impure, not clean; mucci is from mucchati [muccati] and means to ‘curdle, to coagulate, to become stiff’; this could therefore be translated as ‘his impurity coagulated’.


� Ta asuci ekadesa mukhena aggahesi, ekadesa a(gajāte pakkhipi, sā tena gabbha gahi. V iii.206


� Tadā Dihama(galikā utunī hoti, athassā a(guhakena nābhi parāmasi, kucchiya gabbho patihāsi. Atha na Mahasatto āmantetvā ‘bhadde gabbho te patihito, tva puttam vijāyissasi, tvam pi putto pi te lābhaggayasaggappattā bhavissatha’. J iv.378. It is interesting to note that the highest honours come to Dihama(galikā indirectly; she receives them through her son.


� Te ubho pi kilesasamuddham anotaritvā. J.vi.72


� Maya agāramajjhe pi etam lokadhamma pahāya puavagūtharāsi viya jigucchima. J vi.73.


� Bhante sace na eva karotha Pāritāpasiyā utunikāle nābhi hatthena parāmaseyyāthā ti. J vi.73


� J v.278 ff.


� In Hindu mythology, the son of Shiva, called Skanda or Kārttikeya, was conceived into the Ganges and mothered by the six female Krittikās; because of his ascetics, Shiva’s semen was too hot for Pārvatī to carry … We may wonder whether the ascetic practices of Dukūla and Pārikā of the Sāmajātaka, who emitted heat as far as the Brahmaloka [tapatejena yāva brahmaloka santāpesu], could be a reason for this extraordinary conception …


� See M iii.121; D ii.12


� Alambusājātaka & Nainikājātaka; J v.152 ff & J v193 ff.


� A further study on the relationship of deer and ascetics is called for. Many elements suggest a strong bond. Deer seem to be the only animals impregnated by ascetics [see also the story of ((ya(((ga in Rāmayāna I,9]. The two ascetics Dukūlaka and Pārikā that where discussed earlier curiously established their hermitage on the banks of Migasammatā river, which literally means ‘honoured by the deer.’ The Buddha also gave his first discourse in a deer park (migadāya). [check Martin Wilthshire; Ascetic figures].


� Athekā migī tassa passāvahāne sambhavamissaka tia khādi udaka pivi, ettakeneeva tasmi paibaddhacittā gabbham pailabhitvā. J v.152


� In the Alambusājātaka, the Bodhisatta, father of Isisi(ga, tells his son: ‘My dear boy, in this Himalaya country are women as fair as these flowers: they bring utter destruction on all that fall into their power; you must not come under their sway.’ [Jātaka or Stories of Buddha’s Former Birth, vol. V, p. 80]. In the Nainikājātaka, however, Sakka is threatened by and jealous of the ascetic powers of Isisi(gā and so convinces the king of Bārāasi to impair Isisi(ga’s virtues and therefore to destroy his powers. The king sends his daughter Nainikā to seduce Isisi(ga. She is successful and Isisi(ga loses his powers.


� It is interesting to note that Rhys Davis, in his translation of the Milindapa(have did not translate this section; he simply stated that ‘this dilemma goes into details which can be bet consulted in the Pāli.’ Just as in 1938, I. B. Horner did not dare translate part of the Vinaya dealing explicitly with sexual offences (primarily Pārājika I and Sa(ghādisesa I); it is worth reading her comment in the introduction to the Suttabvibha(ga where she tries to justify her choice and, at the same time, to legitimise the inclusion of such explicit matters in the Vinaya. The following gives some indication of her thoughts on the matter: ‘Such lack of restraint as is found may be embarrassing to us, but it must be remembered that early people are not so much afraid of plain speech as we are.’ (Book of Discipline 1, xvii).


� Where kamma determines the new birth; however, those who have plenty of wholesome roots can arise wherever they wish. Ussannakusalamūlā mahārāja satta yadicchaka uppajanti. Mil. 128.


� This category explains the various means by which a being may descend into a matrix: chickens enter the gabbha by means of air; cranes, by means of the sound of clouds; devas are beings that do not lie in a gabbha. Kukkuāna mahārāja vātena gabbhāvakkanti hoti, balākāna meghasaddena gabbhāvakkanti hoti, sabbe pi devā agabbhaseyyakā sattā. Mil. 128. In her translation of the text, I. B. Horner mentions that ‘there appears to be some traditional connection between cranes, balāka, and storm-clouds, megha. […] This connection is not confined to India. Milinda’s Question, I, 179.


� Ehi me vacana karohīti yāci. Dutiyam pi tatiyam pi yaci sirasi pa(jalikato. Mil. p. 127


� Evam eva kho Bhante sā bhikkhuni utunī samānā sahite kalale ruhire pacchinnavege hapitāya dhātuyā ta sambhava gahetvā tasmi kalale pakkhipi, tena tassā gabbho saāsi. Mil. 125.


� Ya ki(ci bhutta pīta khāyita lehita sabban ta kalala osarati, hānagata vuddhim āpajjati. Mil. 125


� Sādhu mahārāja, bāhatara upagato si mama visaya, mukhappānena pi dvayasannipāto bhavati […] — Āma Bhante. Sannipāto osaratīti. Mil. P. 125. *Note on Western medieval view of conception; Hieronimus Bosch’s painting.


� S i.206. The English translation of this passage omits the fifth stage, pasākhā. Kindred Sayings i.263


� Kvu. P. 494 The Mahāniddesa also mentions these five stages in order to highlight the insignificance of life: the body will die within 100 years at the most, it could be within any of these five stages, or at any other time after birth. N. 120


� According to the Commentary of the Kathāvatthu only the manāyatana (mental organ) and the phassāyatana (touch-organ) are present at the time of conception; the other four organs take 77 days before arising. Points of controversy, pp. 283-284


� Kalalā hoti abbudan ti, tasmā kalā sattahā accayena masa-dhovana-udanka-vaa abudda nāma hot. Kalalan ti nāma antaradhāyati. […] Yathā kukkuiyā aa samantā parimaala eva ghanassa sahāna nibbatta kamma-paccayā ti. […] Ghanā pasākhā jāyantī ti, pa(came sattahi dvinna hattha-pādāna sīsassa catthāya pa( piaka jāyanti. […] Tassa his nābhito uhahitanālo mātu-udara-paalena ekābaddho hoti. So uppaa-daako viya chiddo. Tena āhāra-raso sasaritvā āhāra-samuhānarūpa samuhāpeti. Evan so dasamāse yāpeti. Sāratthappakāsini i.301. Here, the word nāla, usually referring to the hollow stalk of the water lily, refers to the umbilical cord.


� The Milindapa(have also uses word kalala to refer to what is contained within the egg aa) of a hen. Mil. 49. The kalala of a human would be the same, less the shell.


� Mil. 128-129


� Catasso kho imā Sāriputta yoniyo, katamā catasso: aajā yoni, jalābujā yoni, sasedajā yooni, opapātikā yoni. Ye kho te Sāriputta sattā aakosa abhinibbhijja jāyanti, aya( vuccati Sāriputta aajā yoni. […] Ye kho te Sāriputta sattā vatthikosa abhinibbhijja jāyanti, aya vuccati Sāriputta jalābujā yoni. […] Yo kho te Sāriputta satta pūtimacche vā jāyanti pūtikuape vā pūtikummāse vā candanikāya vā oigalle vā jāyanti, aya vuccati Sāriputta sasedajā yoni. […] Devā nerayikā ekacce ca manussā ekacce ca vinipātikā, aya(vuccati Sāriputta opapātikā yoni. M i.73. A simple enumeration of these four yonis is found at D iii.230.


� Sasede jātā sasedajā. Papa(casūdanī ii.36


� Vinā etehi kāraehi uppatitivā viya nibbattā ti opapātikā. Papa(casūdanī ii.36


� The placenta is part and parcel of the amniotic sac; it is the part that is directly attached to the mother’s uterus.


� Nigrodhamūle jalābu(ceva gabbhamala( ca attharitvā putta chaetvā agamāsi. J iv.38.


� PTS Dictionary, p. 134


� The image below is taken from the University of Readings’ web site: http://www.readings.account.uk/acadepts/Sangha/DMCB/molendo/research/placenta/role.html.


� The word used here is udarapaala. Since the placenta is usually attached to the frontal portion of the uterus, the embryo or the foetus would therefore lie between the vertebras and the placenta.


� Buddhaghosa’s, The Path of Purification, p. 569
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