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TRANSLATOR'S INTRODUCTION 

ABOUT seventy years have passed since T. "T· Rhys 
Davids (RhD.) published his Questions of King J.llilinda 
(Q/(111) in two volumes in the Sacred Books of the East 
(Vols. XXXV, XXXVI, 1890, 1804). This was the 
first translation of Milindapanlia (1l1iln.) into English. 
It has been out of print for nearly twenty years. Pali 
studies have advanced considerably since Q/(111. was 
published, and a new translation seems called for. I 
know of none other into English besides RhD.'s. There 
have been two into German (parts, by F. 0. Schrader, 
1905, and, complete, by Nyanatilolm, 19191) and one 
into French (Books I-III, by L. Finot, 1923). The 
complete translation now presented in these two volumes 
is based on Trenckner's "very able and accurate edition 
of the text, published in 1880" (QKM. i. xvii) and 
reprinted by the Royal Asiatic Society in 1928 with the 
helpful additions of a General Index, an Index of Gatha.s, 
and a Table of Contents. As difficulties in JJ1iln. text 
still exist, I consulted corresponding passages in the 
King of Siam's printed Siamese edition (Si.), and have 
usually recorded in the footnotes the readings found 
there if they appear to make better sense, verbal or 
grammatical, if they show interesting or useful variations 
from Trenckner's edition, or otherwise throw light on 
doubtful passages. I have not considered it part of a 
translation, however, to note discrepancies in the 
arrangement of passages or sections as between JJ1iln. 
and Si., curious and suggestive though these may be, 
but only to record here that a number exist, including 
now and again omissions and transpositions. 

In preparing my translation I have used RhD.'s own 
copy of Trenclmer's 1880 text, and his own copy of 

1 Both criticized by Mrs. Rhys Davids in The Milinda-Questions, 
1930, pp. xii f., 53. 

vii 
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Ql{M., in both of which some annotations and further 
references have been pencilled in by himself and by 
Mrs. Rhys Davids who naturally availed herself of her 
husband's books when she was writing Tlie JJiilinda­
Questions (London, 1930). This stimulating and pene­
trating study should be read in conjunction with any 
translation of Milindapanha. I have also derived some 
help, but perhaps less than I had hoped, from a small 
and rather unusual commentary named JJ1ilincla-fikii 
(111ilnf., P.T.S., 1961) that Dr. P. S. Jaini began to edit 
after my translation was practically finished. 1 I have 
been able to refer to it in a few footnotes; yet it must b~ 
admitted that its author comments on only a minimum 
of words and, even then, though on occasion his reading 
may be preferred to that of Miln., his exegesis can 
seldom be called revealing. Very valuable has been a 
typewritten "Pali-English Technical Glossary, J. of 
Epistemological words and word-meanings, 2. of vVords 
and word-meanings not in P.T.S. Dictionary," compiled 
by the late Nai;iamoli Bhikkhu and given to me by him 
a few years before he died. He also assisted me with 
two out-of-the-way subjects I found baffling: the phrase 
apatti sannavimokkha apatti no sannavimoldclui,2 and the 
compound catujatigandha,3 though the final word on at 
least the second of these topics still has to be said. But 
if we waited for perfection, for a complete understanding 
of what all words meant and implied at the time when 
any particular Pali work was being compiled, and for 
the resulting assurance and competence in rendering 
them into a modern tongue, very few translations would 
ever see the light of day. It is better to give the fruits 
of such advances as have been made and produce a 
translation that, while it will inevitably contain errors 
and even mere guesses and so cannot be regarded as 
more than a stop-gap and certainly not as definitive, 
nevertheless will give something of the spirit and the 

1 Owing to several reasons which combined to delay the completion 
of this Introduction, Miln:f. will appear first. 

2 The phrase occurs at Miln. 159; see discussion below, p. xlviii. 
3 Word at Miln. 254; discussed below, p. Ii. 
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meaning of the original. Naturally advance becomes 
easier as more tools for our work are made available: 
there are now a number of Dictionaries (Pali-English, 
English-Pali, of Pali Proper Names, of Buddhist Terms 
and Meanings, and so forth), and there is the Pali 
Tipi[ali:a Concordance (not yet completed), besides 
valuable concordances and glossaries included in several 
of the newer editions and translations issued by the 
Pali Text Society. All may be consulted with advantage. 

So we of today have a rather clearer conception of 
some of the meanings and some of the implications and 
allusions of various technical terms than had RhD., 
thanks to works that have been published since his 
death. This great, but more recent, literary output 
bearing on the Pali Canon and its commentaries has also 
enabled me to trace more of the allusions, references and 
quotations, in all of which 111iln. abounds, than he was 
able to supply. Nevertheless I have marvelled time and 
time again at the amount he managed to find even in 
works such as the J(athavattliu which had not then been 
edited, and the J atal.:,a, parts of which were still being 
prepared for the press and were not in print when he 
was translating .Lliiln. It is no wonder that a scholar of 
this calibre remains a lasting inspiration to Pali studies. 

The 111iln. is a long work, of Indian and not Sinhalese 
origin ;1 it has a wide range and covers much ground, 
denoting deep erudition on the part of its compiler. 
His name is not known. He draws on innumerable 
canonical sources for illustration of points, opposes 
apparently inconsistent canonical passages the one to 
the other for the purpose of making the debates and 
dilemmas lead to a clarification and a better under­
standing of the Teaching, makes use of V inaya and 
Jatalca material,2 introduces a few Abhidhamma terms, 
some non-canonical notions and terms, 3 and discusses a 
number of the points of controversy also brought 

1 See B. C. Law, A Hist. of Pali Lit., 1933, vol. ii, p. 353 ff. 
2 Vin. at e.g., Miln. 158, 170, 190, 192, 211 f.; Ja. at e.g., Miln. 

113, 172, 200 ff., 219 ff. 
3 See below, p. xxxix IT. 
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forward in the Katli.avatthu.1 Besides numerous 
" hidden " references to the Pali Canon in phrasing and 
allusions which appear to be introduced casually into 
the text and ascribed by it to no specific work or speaker, 
the compiler also refers to many canonical works and 
Suttas and personages by name, obviously using them as 
sources. 

On the reverse side, the Vism. and some of the com­
mentaries have drawn on the llfiln. Where I have 
known them I have shown all correspondences in the 
footnotes, but some allusions and " quotations " still 
defy the sternest attempts to trace them. If the 
following Tables of I. Canonical Passages, 2 II. V ism. am l 
Oommentarial Passages3 are studied in conjunction with 
RhD.'s valuable lists of the passages he traced and those 
he failed to trace, given in his Introduction to QKlli. 
vol. i, it will be possible, by a process of elimination, to 
determine which passages are still untraced. 

His lists comprise4 (a) Pali texts Miln. refers to 
silently, (b) Pali books it refers to by name-and by this 
canonical books are meant, (c) passages from the Pitakas 
it quotes without naming the book they come from. Of 
his 316 entries, he marked 88 as " untraced." I have 
been able to find some of these, as shown in the following 
Tables. The number of (a) "silent" references is so 
great that to collect them in a list would hardly justify 
the time that would have to be expended. Here too 
where, with the help of RhD.'s Tables or otherwise, I 
have known the reference or allusion, I have recorded 
it in the footnotes. Other allusions no doubt have 
escaped me, and I lay no claim to completeness in my 
:findings. 

1 See QI{M. ii. Intr. p. xx :ff. for a discussion of some of the 
questions common to Miln. and Kvu. I have found at least 
sixteen; references are given in the footnotes to my translation. 

2 See just below. 3 See below, Intr. p. xx. 
4 See also B. 0. Law, A Hist. of Pali Lit., vol. ii, p. 369 f., and 

E.W. Burlingame in H.O.S. 28, p. 60: "References to Dharnmapada 
Commentary Stories in Milindapafiha iv and vi," and his synoptical 
table, p. 61. 
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In supplement to RhD.'s Tables, I now give another, 
in two parts, corresponding in subject to (b) and (o) 
mentioned above: 

(b) Miln. 
p. 20 
Jl· 150 
p. 151 
p. 371 
p. 377 
p. 403 
p. 403 

(c) Miln. 
p.37 
p.138 
p. 138 
p. 142 
p. 154 
p. 154 
p. 159 
p. 160 
p. 160 

p. 164 
p. 170 
p. 181 
p.194 
p. 215 
p. 217 
p. 219 
p. 221 

p. 232 
p. 367 
p. 386 
p. 392 
p. 395 
p.396 
p. 411 

1'ABLE l 
Title 

Samacitta-pariyaya 
Khu.ndha-parittii.1 

Angulimii.la-paritta.1 

Kummi.i. pama-sutta. 
Ru.cca-sati1 yu tta 
Oullanii.rada-jii.talrn 
(Sa:rhyutta) 

Attributecl to 
n.2 

You3 

You 
B. 
You 
Yon 
B. 
You 
You 

You 
8iiriputta 

B. 
B. 
B. 
B. 
B. 

It was said 

You 
B. 

Subhiiti 
B. 

Maha-Kassapa 
Sariputta 
Sariputta 

Reference 
A. i. 64 

Vin. ii. 109; also at A. ii. 72 
M. ii. 103. 

8. i. 7; <f. S. iv. 179 
s. v. 418 

Ja. No. 477 
Cf. S. v. 414 

Reference 
A. i. 148, 149 

Of. Ud. 35, Vin. iii. 158, A. iii. 168 
Episode at S. v. 13 

A. i. 276 
Of . .A. iv. 399 

Episode at S. i. 113 f. 
D. iii. 76 

Of. D. iii. 172 
Of. Vin. n. 99 (as uoticed at 

QKM. I. 227, n.) 
Episode at A. iv. 128-135 

D. iii. 217 
Of. A. ii. 238 
Vin. iii. 82 
Iti. p. 101 
s. ii. 105 
D. iii. 166 

Untraced in these words, but cf. 
Jl.i. ii. 47, etc. 

Untraced, but cf. Vin. i. 5 
Ja. ii. 294 

Ap. i. p. 67 
A. iv. 111 

Thag. 1054-1056 
Thag. 987 

Budv. II. 195, but not there 
asrrihcn to S. 

1 These are not " books " of course, but two of the protective 
spells known to the Pa.Ii Canon. 

2 Bhagavan. 3 Nagasena. 
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As will be seen, I have been able to complete the 
seven sources under (b) which, out of a total of about 
fifty-four entries under this heading, were all that 
remained untraced by RhD.; and under (c) I have been 
able to add a number of references or correspondences 
that he did not find. There remain here, however, 
n.pproximately sixty refer(\nces still untrn.cea. 

Of these, some mystery appcn.rs to surround nna,rly 
n.ll the utterances, especi11lly the verses, attributl\il by 
Miln. to a number of Elders. rrhese arc distributccl 
throughout the work, though tending to occur most 
frequently in the final Book. Mrs. Rhys DavidR, in 
Psalms of tli,e Brethren, p. 424, has drawn n.ttention to 
this puzzle of "extra-canonical 'l'hera-verses in the 
Milinda, comprising fourteen by Snriputta, two hy 
Pil).9-ola-Bharadvaja, two by Subhuti, one by Moggallii.na 
the Great, three by Anurucldha, one by Upali, three by 
Ra.hula, one by Vangisa, one by Cu.Ja-Panthaka, one by 
Mogharajan, and five by Upasena-Vanganta-putta .... 
They are all quoted by tho author (of Jl,Iiln.) a,s bearing 
precisely as much, or as little, authority as those other 
verses, which he quotes, on five occasionR, from the 
Theragiitha. . . . But the source or sources from which 
they are drawn remains one of the many problcmR 
obscuring the history of Pali literature." 

Though practically all these thirty-four verses to 
which Mrs. Rhys Davids has referred are still untraced, 
we are now in a position to off er the following remarks 
on some of them: (1) Of the total of nineteen prose and 
verse utterances ascribed to Sariputta in Miln., I have 
been able to trace but two sources in addition to the 
two noted by Rhys Davids: the verse at Miln. 396 is 
taken from Thag. 987, and the prose passage atMiln. 170 
comes from the Sangiti Suttanta (D. iii. 217) which is 
supposed to have been first uttered by this Thera. It 
can now be added also that the verse ascribed to Sariputta 
at JJ,filn. 410 is attributed to the Buddha on its occurrence 
at DhA. i. 146. But where and when did he speak it? 
It occurs also at MA. ii. 387. And the verse ascribed to 
Sariputta at Miln. 411 appears at both Budv. II. 195 
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and Ja. i. 28 (which mentions Budv. by name), though 
in neither of these places is it assigned to Sariputta. 
The result up to date is that of the nineteen utterances 
that Miln. ascribes to Sariputta two are assigned to him 
elsewhere also; and elsewhere two are ascribed to other 
speakers. With the sources or parallels of fifteen of his 
111 iln. utterances still not found, no particularly fixed 
state of affairs can be said to have existed. 

Varying success has attended my efforts to trace the 
sources of the verses Miln. ascribes to other Theras: 
(2) The three verses attributed to Subhiiti at Miln. 
386-387 are also ascribed to him at Ap. i. 67 (ver. 5, 6, 7); 
the last verse occurs also at DhA. iv. 173, slightly 
differently worded; his verse at Miln. 391 is not yet 
found elsewhere. (3) Anuruddha's three verses (Mivn. 
376, 405, 407) are still untraced, though that on p. 376 
might be compared with Pv. p. 28 (ver. 72, 73) and Ap. 
ii. 444 (ver. 5, 6). Of Ra.hula's three verses (Miln. 372, 
376, 413) that at p. 413 has affinities with Ap. i. 42 
(ver. 76) though there it is ascribed not to Ra.hula but 
to Upali. (5) The first two of Upasena Vangantaputta's 
three lines at Miln. 395 are assigned to him also at 
Thag. 580, but the third line remains untraced. His 
verse at Miln. 371 was traced by RhD. to Thag. 577. 
As his verse at Mil?i. 393 and his two separated though 
kindred ones at M iln. 394 have not been found elsewhere, 
his verse-tradition gives the impression of more insta­
bility than stability. None of the verses attributed to 
the other six Theras mentioned by Mrs. Rhys Davids has 
been traced. 

In addition to the puzzle of these extra-canonical 
Thera-verses, there is the puzzle of the extra-canonical 
verses of the extra-canonical lay-woman follower, Cii.la­
Subhadda. She has a verse assigned to her at Miln. 383 
and another at Miln. 387, two at AA. iii. 35, and seven 
at DhA. iii. 467-468. All consist of two lines except 
the one at Miln. 383 which has four; and all end with 
the refrain tadisa samana mama, " such are my recluses." 
No parallel has yet been found to her verse at M iln. 
383, to her second one at AA. iii. 35, or to her fifth, six.th 



XIV TRANSLATOR 1S INTRODUCTION 

and seventh at DliA. iii. 4G7-468.1 Only that at 111iln. 
387 = DhA. iii. 468, fourth verse, and tl1at at DliA. 
iii. 467, first verse= AA. iii. 35, first verse. This 
results in the printed total of eleven verses (in P.T.S. 
edns.) being reduced to the actual number of nine that 
at present we know of as being attributed to the devout 
lay-woman who greatly preferred the Bncl<llia's monks to 
the unclothed ascetics her husband had been in tlw 
habit of supporting. :D'or the time lwiug it must he left 
an open question whether or 11ot there exist elsewhere 
otl1er verses ascribed to her, or whether her total never 
exceeded the nine we luwe been able to collect. 'l'hese 
certainly constitute something of a litemry curiosity, 
both because they are nowhere set out in fnll in one work 
but appear in three different ones, and because in these 
different works the verses are so arranged as to present 
one correspondence between a semi- or post-canonical 
work and a Commentary, and one further correspondence 
between this same Commentary and another. 

And this is not all. An added complication arises if 
her verses are placed beside those attributed to the Theri 
Rohn;ii in Thig. (271-290). Eleven of Rohil)i's verses 
also end with one refrain: tena rne sarnarJii piya, " there­
fore are recluses dear to me," which is not such a far 
cry from the note on which ends Cu!a-Subhacldi.i's verses. 
Even more remarkable is it that two of Rohini's verses 
(Thig. 277, 278) are so nearly identical with the second 
and third of CiiJa-Subhadda's as given at DliA. iii. 467, 
468, that there is virtually only a half-line with any 
real discrepancy in wording though not in sentiment. 2 

CiiJa-Subhadda's name does not appear to be known in 
the Nikayas at all, even in the Etad Aggas. But, of 
a certain post-canonical importance, it occurs in JJ;Jiln. 
(p. 350 as well as pp. 383, 387), in Vism. (p. 390), Ja. 
(i. 93), and in ApA. (p. 97) besides in the two Commen­
taries already mentioned. 

1 Her second ancl third DhA.. verses are considered just below. 
2 Rohiiµ at Tli'ig. 278: JJU'IJ/JJ,a sukkana dhammanam; and Ciila­

Subhaddii. at DhA.. iii. 468: pu1J11J,a suddhehi <lhammehi; but see 
ThigA.. 218; purJ1r;,,a sukkehi dhammehi. 
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The unsolved puzzle of these extra-canonical verses 
raises again the question that has been put so often in 
the course of Pali studies: Is literature lost 1 If so, 
then we may ask further whether these Milin. verses are 
but one more pointer in this direction, whether they be 
attributed to Elders or the lay-woman follower 1 Or, on 
the other hand, are we looking in the wrong place for 
them ? Perhaps, for example, we should be looking not 
in the Pali Canon but in the Sarvastivada Canon. 
Again, we may ask whether these unidentified verses 
were composed by the compiler of 11,liln. himself and 
ascribed by him to Theras or a devout lay-woman to 
assure them an authority they might have lacked 
otherwise ? Or did he so assign them owing to some 
lapse of memory ? 

There are at least two reasons why I think an affirma­
tive answer to these last two questions should not be 
considered. In the first place, we may call to mind the 
quite remarkable array of untraced passages in the 
Nettippakara'IJ,a, especially from about p. 176 onwards, 
none of which has been found yet in the Pali Canon,1 
though all give the appearance of being canonical. 

Secondly, the Milinda-piJca, though it does not quote 
all the verses found in Trenckner's version of the 
M ilindapanha, yet ascribes, in its Gathasariipam section, 
several of those it does quote to the same sources as 
does Miln., thus showing no break with the latter's 
tradition.2 For example, there are two verses which 
both Miln. (pp. 95, 242) and Miln'f. say were uttered by 
Sariputta, but neither of them so far is traced. There 
is also the problem of the verses which are introduced by 
the phrase bhavatiha, a form of introduction to " quota­
tions, real or pretended " which, according to Trenckn.er 
(Intr., p. vii), is found in no Pali writing other than Miln. 
The 'fika complicates this problem. While it introduces 
a number ·of verses by using bhavatiha, it sometimes 
differs from M iun. as to the speakers of these bhavatiha-

1 Ho.rdy, in his 1902 edn. of N ett·i, has given sou.roes for the 
passages he traced. 

2 See Milnf., lntr. p. x ff. for a discussion of the Gathastt.riipam. 
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verses, if indeed it notices them at all. ]for example, 
Miln. has two of these verses on p. 92 and four 011 p. 93, 
all appearing to have been spoken by the King. The 
'J_'ika reproduces these (p. 55) but without making any 
suggestion of their authorship or stating by whom, in 
Miln. they were recited. Much the same might be said 
of the two beautiful sets of ven;es in the Anumanapaiiha 
(Mim. 342-343 and 345-347; llliln'f.. 58 ff.). 1'he first 
of these two sets is introducc<l in both these works by 
the word bhavatilta, and in lliiln. appears to have been 
spoken by Na.gasena. It fa impossible to tell wJwtlier 
the Tildi considers t]w secon<l set of verses to be blw,va,t,ilta 
ones; as they run on directly from the first set. Jllliln. 
does not use this word to intro<lnce them; agnin they 
appear to liave been spoken by Nagasena. I have no 
solution to offer, except to say I think it cloubtful 
whether the compiler of Miln. was the author of this 
type of verse. 

We know, or we think we know, that at some time 
rnore Pali canonical literature existed than has come 
ii.own to us. We know too that some of the Suttas had 
alternative titles.1 If we knew what all of these were 
we might the more easily find the source for at least a 
few of the hitherto untraced quotations. What, for 
example, is the Dhammatadhamma-pariyaya (.lJfiln. 
193)? Is it a Sutta that has not survived? Or au 
alternative title for one that has survived? Or is it a 
part of a Sutta-a section-title, as it were, for example 
of the Mahapadana Suttanta §§ 17-30 ? These paragraphs 
deal with what is dhammata for all Bodhisattas and their 
mothers at the time of their nativity; and the Commen­
tary (DA. 428 ff.) discusses the "five great investiga­
tions " a Bodhisatta has to make. As the " eight great 
investigations," these form the topic of a dilemma at 
Miln. 193, one "horn" of which is the quotation there 
attributed to the Dhammatadhammapariyaya, the King 

1 Some are given at MLS. i. Intr., p. xvi. To these may be added 
Therapafihasutta, the alternative title for Sariputtasutta (Sn. 
955-975), as explained at SnA. 569 f.; this alternative name occurs 
at MA. ii. 246. 
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alleging that he is quoting words that had been uttered 
by the Bhagavan. Some correspondence is thus visible 
between this dilemma and this section oftheMahapadana 
Suttanta where in fourteen of its paragraphs the word 
dhammata is used as though these might have been 
known as the Dhammatadhammapariyaya. Unfortu­
nately I have not been able to find the alleged " quota­
tion " in these paragraphs, so my remarks on this whole 
complicated question must be regarded as extremely 
tentative. A further question is why eight great 
investigations are spoken of in Miln. and only five in the 
Commentaries. 

Whether Dhammatadhammapariyaya is or is not a 
name that once denoted some Sutta or portion of a 
Sutta, other Suttas seem to be referred to in Miln. but 
without receiving a title. For example, at Miln. 119 
two rather similar passages are cited as having been 
" said in a Sutta "; obviously the same one is meant. 
Though these passages are untraced so far to any Pali 
Sutta, they are so truly canonical in flavour as to suggest 
that the compiler either had some definite source in 
mind even if he had temporarily forgotten its name, or 
had thought this so well known as to make it superfluous 
to mention it. This mode of reference should not be 
confused with still another mode. Here the impression 
is created that a number of canonical passages of 
similar sentiment are condensed into one general state­
ment which is then quoted by the King or Nagasena. 
This would account for the source of the " quotation " 
not having come to light; for, in fact, no precise source 
may exist. 

I have hinted earlier at another possibility, and one 
which is not to be ignored, for finding the sources of 
quotations so far untraced. This is that the compiler 
of Miln., though he drew so extensively from the Pali 
Pitakas, may not have been altogether unacquainted 
with Sarvastivadin literature, and that this is where 
some at any rate of the untraced prose and verse passages 
may be found eventually. There is some internal 
support for this suggestion. For example, at Miln. 

2 
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268, 271 Nagasena uses a tenet of Sarvastivadin teaching 
when he assures the King that neither akasa nor nibbana 
is born of cause, kamma or chemical change. This is a 
tenet according to which akasa as well as nibbana is 
asainslcrta, m1constructed, unstructured or uncompoun­
ded, whereas in Theravada teaching nibbana alone 
occupies this category.1 

Another point in connection with untraced passages 
has been put forward before now. It is that there was, 
perhaps from early days, a stock, a common fund of 
verses floating about from which an author or compiler 
drew for his use as occasion seemed to him to demand. 
Such a fund might account for the slight variations in 
wording that sometimes exist in the different occurrences 
of otherwise similar verses. And here too compilers, in 
their ascriptions of the authorship of one and the same 
verse, might vary from one another for reasons presum­
ably best known to themselves. Such variations would 
be perfectly possible if there was no fixed and unalterable 
tradition that such and such a verse actually had been 
uttered by such and such a person. Examples of such 
possibly " floating " and traditionally unascribed verses 
may be found perhaps in the three" ascriptions" of the 
S. verse, quoted at Miln. 409: to the Bhagavan, to 
Somamitta and to Vimala; and some of the verses 
referred to above and ascribed to Sariputta, Ra.hula, 
Subhuti (last verse, ]}Jiln. 387) and Anuruddha (Jl;Jiln. 
376) also point in th.is direction, as do the two verses that 
are common to Rohini and Cula-Subhadda. 

There is too the somewhat different but still analogous 
question of whether, and if so how much, the V ism. and 
the Commentaries were taking M iln. itself as their 
point of reference and their authority, thus at the same 
time adding to the prestige it has enjoyed uninterruptedly 
in Buddhist countries since its inception. In th.is 
connection we can add an interesting piece of informa­
tion, noticed and discussed by Dr. Jaini in the Introduc-

1 For the Sarvastivadin teaching on akasa being asarhskrta, see 
Lamotte, Hist., p. 675. See also below, p. xlii, on" innovations." 
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tion to his edition of Miln'f.'. (p. xii). This is to the 
effect that since the Ven. Buddhaghosa is mentioned 
twice in this +ika and spoken of as the author of Miln.'s 
five opening verses, a tradition was in existence that he 
had played an active part in revising and even recasting 
this work. At all events he seems to have been very 
well acquainted with it, for the Vism. and some of the 
Commentaries quote a certain number of prose and 
verse passages found in it.1 When they do so, thus 
appearing to take it as their source, they may mention 
it by name, or they may speak of Nagasena or the King 
or both, or they may say that the passage they are citing 
occurs " in a Sutta." For example, AA. i. 93 thus 
quotes a passage traced by later editors to Miln. 133; 
and Asl. 108 quotes another passage that may be found 
at Miln. 60. 

It is likewise true that the Vism. and some of the Pali 
Commentaries occasionally contain verses found also in 
Miln., but do not give it as their source (see Miln. 74, 
370, 410 in my Table II below); and sometimes there are 
variations in wording. If, in such cases, 111iln. itself 
had not been taken as an original but silent authority, 
it would almost look as if such verses either belonged to 
a common stock that perhaps never was committed to 
writing, or were derived from some other, and more 
definite, source not now available or not in full, such as 
the Poranas to whom Si. ascribes the verse at Miln. 22, 
and Vism. a verse that occurs there on p. 270. But on 
the appearance of this same verse at Miln. 369 it is not 
there attributed to the Poranas but to the Elders who 
were the recensionists of Dliamma, thera dhammasan­
gahaka,2 those who, according to the Gandhavainsa.3 

'' took part in the three Councils, but with the exception 
of Mahakaccayana." 

The following Table gives a number of correspondences 
between prose and verse passages in Miln. on the one 

1 See Table II just below. 
2 The second word occurs without thera at Vv.A. 3, 169. 
3 JPTS. 1886, p. 58 f.; .see also E. W. Adikaram, Early Hist. of 

Buddhisrn in Ceylon, 1946, p. 16 ff., and Appendix II A and II B. 
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hand and Vism. and the Pali Commentaries 011 the 
other: 

lliiln. 
p. 3-i prose 
pp. 34-35 ,, 
p.37 ,, 

p. GO ,, 

p. 62 
" 

pp. 62-G3 
p. 74 verse 
p. 87 prose 

p.102 
" 

p. 106 ,, 

p. 133 ,, 

pp. 168-169 ,, 

pp. 236-239 ,, 

p. 300 ,, 
p.369 verse 
p.370 ,, 
p. 387 (1) ,, 
p. 387 (2) ,, 
p. 410 ,, 

TABLE II 

Vism. ancl Com,11.~. 
AA. iv. 56 (no source given) 
Asl. 119 ff. (mentions Nii.gaimn11) 
MA. i. 82-83, AA. ii. 52, Asl. 121 (source not 

given; abbreviated) 
Asl. 108 (quotes as a Sutta, using word 

maltaruja) 
Asl. 112 (quotation, "said by the them," 

otherwise no source given) 
A.~l. 114 (refers to Nii.gasena) 
Yism. l !)G, 10111A. 46 (no source given) 
Vism.. 438, MA. ii. 3-14, SA. ii. 294, A.~z. 142 

(ascribed to Nii.gasena) 
SA. ii. 99 (Miln. given as source), AA. i. 5\J 

(mentions Milinda and Nii.gasena) 
SA. ii. 99, AA. i. 59 (ending quotations from 

Miln. 102) 
AA. i. 93 ( quotes this passage calling it a 

Sutta) 
DA. 275-276, MA. iii. 369, SnA. 452 (all refer 

to Milinda and Nii.gasena and give 11 version 
of the cpi:,iodc that is both shortened and 
elaborated) 

DA. 900 ff. (refers to Milinda and Nii.gasena 
by name) 

AA. iii. 317, VbltA. 408 (no source given) 
Vism. 270 (ascribed to Porii.1~as) 
Vism. 42 (no source given) 
CJ. DhA. iv. 173 (no source given) 
DhA. iii. 468 (no source given) 
DltA. i. 146 (ascribed to Bhagavan, no source 

given); cf. MA. ii. 387 

It will be noticed that the Asl. references are to passages 
in Miln. Books I-III, and the DhA. references are to 
Books IV and VI. 

I think there are probably more correspondences than 
those given in this Table. Moreover, it ignores the few 
similes found, besides in Miln., also in Vism. and Asl., 
but I have included in the footnotes references to those 
I have traced. Everything shows that the Ven. Buddha-
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ghosa was familiar with Miln., which may have been 
compiled, in India or Kashmir, some 300-400 years 
before he came to Ceylon. In distinction to his own 
work, the V isuddhimagga, which " sets out detailed 
practical instructions for developing purification,"1 the 
basis, the approach and the appeal of the Milindapanha 
are on an intellectual and not a meditational plane. Its 
avowed aim is to dissipate occasions for doubts (p. I) 
that may arise from the apparent inconsistency of 
various canonical or other statements, and to resolve 
these inconsistencies and these doubts so that future 
generations may be in possession of the true answers to 
such perplexing dilemmas, and further contention about 
them be avoided (Miln. 95). It is a remarkable thing 
that a compiler at the end of the Early or Classical 
period of Pali literature faced these difficulties with 
courage, clear-sightedness and intelligence. He must 
either have recorded conversations that had actually 
taken place, or were believed to have taken place 
between the determined and extremely acute and able 
King (who was probably a Greek Bactrian or, better, a 
Bactrian Greek, yavana, yona) and the equally able monk 
Nagasena; or else he must have thought out the con­
versations himself, collecting and adding to them down 
the years, perhaps with the aid of colleagues and pupils, 
and then making them the substance, core and pivot of 
the comprehensive work he and/or his successors finally 
compiled. It is not necessary to think of Milindapanha 
as a unified product of no more than one author. If for 
no other reason, the terse style of the earlier part of 
the work, in such striking contrast to the developed 
literary skill characterising the later, helps to support 
this hypothesis. 

Nor is it necessary to believe that Milindapanha dates 
from Milinda's own times. S. Dutt thinks it was 
composed "probably much later,"2 and A. L. Basham 
speaks of it as " probably of the first century A.D."3 or 

1 NaJ).amoli Bhikkhu, Ppn. Intr., p. ix. 
2 The Buddha and Five After-Centuries, London, 1957, p. 165. 
3 The Wonder that was India, London, 1954, p. 227. 
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as "around the beginning of the Christian era."1 At 
least it must have been compiled before the Ven. 
Buddhaghosa came to Ceylon, either in whole or in 
part, and after the Canon had been settled into the 
Jataka (mentioned first), theDigha, Majjhima, Sari1yutta, 
Anguttara and Khuddaka (Nikayas). For the repeaters, 
bha'Y}alcas, of these Collections are included among thn 
people said by Nagasena to live in tho Lord's City 
of Dhamma, clhammanagara (Miln. 341-342). K W . 
.Adikaram remarks 0112 the strangeness of the inclusioll 
in this list of the Khuddakabhii:r;iakas to whom, as for 
as he is aware, there is no reference in any Commentary. 
I have found none either. He comes to the conclusion, 
on the basis of this Jl,Jiln. passage, that the bha1~w]m,s 
" arose in India and not in Ceylon." 

King Milinda was known as Menander to a number of 
classical Greek historians, and was a real person. 
Though his dates have not been settled with any 
certainty, modern authorities place him in the 2nd 
century B.C. Vincent Smith3 gives his regnal years as 
about 160-140 B.c.; Lamotte4 as about 163-150 n.c.; 
Narain5 as approximately 155-130 n.c.; A. von 
Gutschmid6 as 125-95 B.c.; while Rapson, accepting 
Gutschmid's date of 175 n.c. for Eucratides's accession/ 
says "Menander and Eucratides were almost certainly 
contemporary."8 A. L. Basham0 silently comments on 
this lack of accurate dating by assigning Menander to 

1 Ibid., p. 274. 
2 Early Hist. of B1tddhism in Ceylon, p. 25. On the portions of 

the Collections a bha'IJ,aka should know, see W. Rahula, Hist. of 
Buddhism in Ceylon, p. 294 f. He does not mention Khuddaka­
bhai;takas. 

3 Oxford Hist. of India, 2nd edn., 1923, p. 124. 
4 Hist., p. 414. 
5 The Indo-Greeks, Oxford, 1957, p. 181. I am greatly indebted 

to Dr, K. N. Jayatilleke for bringing this book to my notice. 
6 Geschichte Irans, Tiibingen, 1888, p. 104. 
7 CHI. i, p. 446. 
8 Ibid., p. 551, 699. Narain holds that Menander " started his 

royal career almost immediately after the death of Eucratides I " 
(Indo-Greelcs, p. 76). 

9 Wonder that was Indict, p. 221. 
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" at least two centuries earlier than the Periplus of the 
Erythraean Sea, a Greek text of the end of the I st 
Century A.D." 

Milinda, who as Menander, caught the attention of the 
ancient Greek historians, is but seldom mentioned in 
Pali works other than the Milindapanha. There is, 
however, an interesting passage in the Jlcm., a work 
written in Pali, probably in Thailand, by a Thai Elder 
in 1516 A.c., which says "Milinda was at1 Sagala2 in 
India when Kutakal).I).atissa was reigning in Anurad­
hapura."3 The latter's regnal years are given as 
16/17-38/39 A.c. 4 It is true that Reginald le May, 
frequently referring to Jlcm. in his Buddhist Art in Siam, 
speaks of it as " reputable " and as a " reliable history. "5 

But in view of the authorities cited above, we cannot 
place Menander so late as Kiitakal).];iatissa. This King 
happened to come to the throne 500 years after the 
parinibbana (reckoned as taking place in 483 B.c.), and 
Jkm. is clearly basing its date for Milinda on a passage 
found at JJ1iln. p. 3 and is moreover taking this in a 
literal sense. In this passage the Bhagavan is recorded 
as stating that 500 years after his parinibbana "these 
two" (i.e. Milinda and Nagasena) would be born. If 
this passage is taken literally it is easy to see that the 
dating thus assigned to Milinda would also have to 
agree with the dates of whatever king of Anuradhapura 
came to the throne, or was reigning at the time Milinda 
began to govern the North Indian provinces he inherited 
or annexed. This was the pious King K:iitakal).l;latissa. 
He was probably born about 44 B.C.,6 that is 500 B.E. 

1 N.B.-Not "reigning at"; probably Sa.gala was not his capital; 
see Miln. 1, Milinda came to Nagasena (who was in Sa.gala). 

2 Perhaps, but with caution, to be identified with the modern 
Sialkot. See A. K. Narain, Inda-Greeks, Appx. I. 

3 Jlcm. (PTS. edn.), p. 62; 1908 Thai edn., p. 88. 
4 Epigraphia Zeylanica (1928), III. 1, p. 7; DPPN.; E. W. 

Adikaram, Early Hist. of Buddhism in Ceylon, Appx. III; W. Rahula, 
Hist. of Buddhism in Ceylon, p. 309. 

5 Buddhist A.rt in Siam, Cambridge, 1938, pp. 11, 53. 
6 In a letter to me Dhanit Yupho (Dir.-Gen. of the Fine Arts 

Dept., Bangkok) sr.ys: "The Early Hist. of Ceylon gives the dat~ 
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(Buddhist Era) which would not be incompatible with 
his coming to the throne in 16 /I 7 A.O. and his death in 
38/39 A.O. at the age of 82. Nevertheless, not only do 
we have no corroborative evidence that Kutakannatissa 
and Menander were contemporaries, but it· wouid. seem 
highly probable that they were not. For if Kutaka1J­
:i:i.atissa's dates are right (and there seems no reason to 
doubt them provided the date of the parinibbana is 
right), then by that time the Indo-Grcek or Btwtrian 
power in India had come to an end, while under 
Menander it showed no signs of collapse and indeed wa:-, 
at its height. Once again we have to remember tlmt 
500, and hence the 500 years of which Miln. 3 speaks, is 
usually merely a conventional way of alluding to a long 
but indeterminate period of time to which no exactitude 
should be attached. 

For a thorough discussion, based on much carefully 
sifted evidence, of Menander's times, contemporaries, 
territories and conquests, and for a description of the 
distribution, character and amount of the rich record of 
his coins found at various sites up to date, and for other 
matters concerning this King, the reader is recommended 
A. K. Narain's excellent book The Inclo-Greelcs.1 This 
author says: "It is likely that it was the unsettled 
conditions of the time that produced a man ofremarkable 
ability, who was destined to become the most famous 
of the Yavana kings in India; he was Menander, the 
Milinda of Indian tradition ... (who perhaps) had 
some connections with Demetrius II and his family"2 . 

Rapson, followed by Narain, thought the lady Agatho­
cleia might have been his queen.3 

To convey some idea of Menander's territories, I will 
now give a brief abstract from Narain:4 "The recent 
publication of the Mir Zakah Treasure confirms the rule 

of this King's birth as 44 n.c., and The Hist. of Ceylon for Schools 
by L. E. Blaze as 42 n.c." 

1 Oxford, 1957. 2 Ibid., p. 74 f. 3 CHI. i, p. 552. 
4 Indo-Greeks, p. 75 ff. His territories and other interesting 

matters are also discussed in CHI. i, p. 551; Basham, Wonder that 
was India, p. 58 ff.; Lamotte, H1:st., p. 414 ff. 
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of Menander in Ghazni and adjoining areas of the Kabul 
valley in the north; the coins in that treasure ... are 
521 of Menander. Menander, who was born in Alasanda 
(Miln. 82) is called a king of Bactria by Plutarch, and 
Apollodorus regards him as a Bactrian Greek Icing; it is 
hardly likely that the Western classical sources would 
have referred to Menander thus had he not ruled over at 
least the Paropamisadae in the west. And now the 
discovery of an Attic tetraclrachm of Menander sets 
speculation at rest; he must have reigned over the 
Kabul region and may also have made some encroach­
ments north of the Hindu Kush. 

" With the Paropamisadae in his possession Menander 
may have advanced east and south to supplant the rule 
of Eucratides in Gandhara, Arachosia and Seistan. But 
there is hardly any evidence that he occupied the two 
latter regions. . . . It is possible, however, that some 
parts of northern and eastern Arachosia . . . were 
included in the lcingdom of Menander. 

" Menander's occupation of Gandhara, with its two 
great centres Pu~lmlava ti and Taxila, is amply proved 
by the numerous finds of his coins . . . Menander's . . . 
greatness lies in the fact that he extended the Indo-Greek 
kingdom beyond Gandhara. 

"In the north he occupied Hazara and the Swat 
valley. . . . And now, with the discovery of the Bajaur 
casket inscription of the reign of Menander, it is quite 
certain that the Swat valley was included within his 
kingdom .... 

" Since he was in possession of Taxila the command of 
Menander may have been obeyed in the Sind-Sagar 
Doab, 'which had belonged to the old Taxilan kingdom 
and extended right across the western Panjab as far as 
the Panjnad'. . . . 

"The evidence of Menander's possession of the 
Madra country sought in the Milindapanlia is weak. 
Even if Sa.gala proves to be Sialkot it does not seem to 
have been Menander's capital, for the Milindapanha 
states (p. I) that Milinda repaired to Sagala to meet 
Nagasena, just as the Ganges river goes down to the sea." 
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King Milinda must have been a man of immense 
vitality; his prowess in the field of battle was well 
matched by his philosophical aptitude, his inquiring turn 
of mind, his erudition, and the felicitous manner in 
which he put his questions until he received an answer 
that satisfied him. He never sought to overthrow the 
monk Nagasena in debate; his was purely a quest for 
wisdom and knowledge, and he asked his questions only 
from a genuine desire to learn tl1c answers and straighten 
out matters that puzzled him with the help of the monk 
he came so greatly to admire. It is not known why or 
how he became interested in the Buddha's Teachings, 
even perhaps a Buddhist.1 We can only say that if he 
were indeed the man responsible for the questions and 
the dilemmas and who probed so deeply for convincing 
answers, then his grasp of the range of the Teaching and 
his understanding of its purpose and meaning were, for 
a layman, extraordinarily comprehensive, the more 
especially if he had not been reared in the ways of thought 
indigenous to the Indian population of the Panjab. 
The Greeks however appear to have come under their 
influence, 2 the absorbent power of Indian thought being 
hard to withstand. 

Whether the monk Nagasena ever in fact had any 
real existence is a problem to be approached with 
caution. The Chinese version of the -11!£ ilindapanha3 

gives Kashmir as his birthplace-Kashmir which was the 
chief centre of Sarvastivadin activity4-while the Pali 
gives Kajangala (Miln. 8), a market-town on the 
eastern borders of the Middle Country. 5 Nagasena is 
shown as astute and able, a ready talker of vast learning 
and with an immense fund of similes at his command, 

1 See Miln. 88 and 419 (though the latter passage may be spurious), 
and below, p. :xxx. See also discussion by Narain, Indo-Greeks, 
p. 97 f. 

2 Basham, Wonder that was India, p. 59. 
3 See below, p. xxx f. 
4 The Abhidhamma Literature of the Sarvastivadins, by Takakusu, 

JPTS. 1904:-1905, p. 67 ff. 
6 Vin. i. 197. 
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" competent to converse with the King " and allay his 
doubts. He also performed, as it is recorded, the 
seemingly incredible feat of mastering the whole of the 
Abhidhamma-pitaka after only one exposition of it by 
Roha:r;ia, his preceptor (Miln. 12). Yet, does Nagasena's 
name occur in any other contemporary work 1 By the 
time of the Jkm., however, and perhaps earlier, at least 
one legend had become attached to it. This tells how 
his strong desire to make an image, pa#ma, of the 
Conqueror which at a future date would illumine the 
dynasties of Kamhoja, Arimaddana and Siam1 resulted 
in the formation, with the assistance of supernormal 
power, of the famous Emerald Buddha, still a centre of 

• veneration and devotion in Indo-China. This legend 
survives in the Sasanavamsa2 (1861 .A.a.). 

Turning to Nagasena's teachers, neither the name of 
Roha:r;ia, his preceptor, nor that of his later teacher, 
Dhammarakkhita, appears to occur elsewhere in Pali 
literature, except that the Jlcm. says that when this 
latter Elder was living in theAsokarama near Pupphavati 
(Pataliputta) Nagasena was a pupil of his.3 Again, 
though the Assagutta under whom Nagasena also studied 
appears in some of the Commentaries, 4 he does so only as 
an example of a kalya'Y}amitta. The virtual restriction 
to lliiln. of so many potentially important figures does 
not tend to place them in an authentic historical setting. 
On the other hand, the King definitely needed an 
interlocutor to whom he could express his perplexities 
so as to have them solved; and no doubt it would have 
been more satisfactory to have had one instructor only, 
rather than several. He does in fact sometimes say to 
Nagasena: " When you said earlier," thus bringing a 
certain· continuity into the debates. But then, why 
does he often use the plural in addressing him, tumhe 
bha'l'},atha 1 This can hardly be regarded as an honorific, 

1 Jkm. 99 f.: Kambojiirimaddana-Syamavamsa. Kamboja is 
well known in Pali literature, see DPPN. Arimaddana is Pagan 
in Burma; and Syiima is almost certainly Siam (Thailand). 

2 P. 50. 3 Jkm. 99. 
'DA. 779, AA. i. 48, VbhA. 272. 
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as he also addresses him in the singular: tvam pana 
pa#sandahissasi (" but will you be reborn f') and yarn 
pan' etarh brusi (" when you spoke thus") (Miln. 48, 49). 
Does the use of the plural therefore signify that Milinda 
is addressing Nagasena and an unspecified number of 
surrounding monks-he sometimes lauds him as ,qa1J,ivara­
pavara (e.g., Miln. 170, 328), ga~1.in meaning one who has 
a large concourse of followers-or does it contain a 
covert reference to unseen members of Nugasena's 
school of thought~ On the King's first approaching 
him he is said to be seated together with 80,000 monks 
(Miln. 23), but later the King says he wants to consult 
Nagasena in private with no third person present 
(Miln. 91). This is at the beginning of the section 
known as the Dilemmas, but whether this compact held 
good throughout the discussions of all the dilemmas 
propounded by the King it seems impossible to say. 

A kind of guide to the contents of Miln. occurs at 
Miln. 2. Here it is said that the work is divided or 
classified in a sixfold way:1 Former History, Milinda's 
Questions, Questions on Distinguishing Marks, Questions 
that are Dilemmas, a Question oflnference, and Questions 
on Talk of Similes. We may look at these in a little 
more detail. 

(I) Former History, pubbayoga, is also, at Miln. 24, 
that is, at the end of this section, called Secular Talk, 
bahirakatha. "Milinda's Questions" are divided into 
two sections: (2) Questions on Distinguishing Marks, 
laklcha1J,apanha, and (3) Questions on the Cutting Off of 
Perplexity, vimaticchedanapanha. (4) the Dilemmas, 
JJ1.e1J,if,akapanha, are likewise said at JJ,iiln. 2 to consist of 
two sections: The Great Division and Questions on 
Tallc about Yogins, Mahavagga yogilcathapanha. This is 
curious, since nothing in the text as it has come down to 
us is called by either of these names. Nor does what at 
Miln. 362 is termed Division IX immediately follow the 

1 Winternitz, Hist. ln(l. Lit. (1933), ii. 178, n. 1 rega,rds this paRsage 
as spurious. 



TRANSLATOR'S INTRODUCTION XXIX 

first eight Divisions, which are those devoted to the 
Dilemmas. These eight Divisions run from M iln. 
90-328, and each concludes in a similar way: "The First 
Division " down to " The Eighth Division." After 
Division VIII comes (5) "A Question of Inference," 
anumanapanha (Miln. 329-347). Here only one question 
is asked. The answer, developed at great length and 
with supreme accomplishment, occupies the whole of the 
remainder of the Division. And then, strangely, from 
Miln. 348-362 is inserted what is called the Ninth 
Division. It ends with the words: navamo vaggo 
me'l'},i/,akapanho samatto, "the Ninth Division; concluded 
are the Questions that are Dilemmas." Yet it contains 
no dilemma at all. RhD. has supplied" The Dhutangas," 
translated as "The Special Qualities of Asceticism," as 
the title for this Division. It may have been an 
understood thing that yogins, those yoked to mental 
endeavour through control of the body, were, above all 
other monlrn, those who undertook the ascetic practices. 

This Division on" The Special Qualities of Asceticism " 
is followed by (6) "Questions on Talk of Similes," Miln. 
363-419. The heading, table of contents or summary, 
matika, with which this Division opens, enumerates 105 
similes standing for qualities endowed with which a 
monk, or more accurately a yogin yogavacara, may be 
regarded as an arahant. But in the Division itself only 
67 types for similes are produced. Whether the compiler 
died before he came to the end, whether he got weary of 
well-doing, or whether at long last his lively imaginative 
powers became exhausted and there were no more 
similes he could think of after producing all the many 
and varied ones that form such an astonishing feature of 
Miln., or whether the conclusion got lost, it is idle to 
inquire. But break off the work does in the middle of a 
paragraph. Trenckner (Miln. v) says: "The close of 
the work has been lost long since. A spurious element, 
or rather two, were added, perhaps in Siam." Si. does 
not give either of these supplements. The first consists 
of one short paragraph (Miln. 419). This again speaks 
of " six parts," karida, and says that these are adorned 
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with 22 Divisions in which 262 Questions of l\'.Iilinda 
have been handed down. If it is difficult to know what 
these 22 Divisions are, it is equally difficult to account 
for the 262 Questions. ·with the 42 questions that this 
short " supplement " declares have not been handed 
down, it would seem that at one time or in some early 
version there had been a total of :104 questions.1 The 
Milnf., p. 20, says there are 91 questions in "Miliuda's 
Questions" (i.e., in II, I and 2, see Table of Contents) 
and 84 in the Dilemmas (i.e., III in the Table of Contents; 
see also JJ1iln:f..1., Intr., p. viii). 

The second " supplement," in couclu<ling vein, record1-i 
that Milinda went forth from home into homelessness 
and attained arahantship (Miln. 419 f'.). So, had the 
passage at Miln. 88 been forgotten? Here the King 
tells Nagasena that if he went forth, however greatly he 
would like to do so, he would not live long, so many were 
his enemies (perhaps referring to the neighbouring 
satraps, some of whom may have persecuted Buddhists). 
Or is this passage itself corrupt (see my footii.ote to it) '? 
Or was the King at that time simply not ready to go 
forth, having still to rely on the external guard provided 
by the four'' wings" of an army, instead of on the inner 
guard of self (cf. S. i. 72 f.) ? It is more likely, I think, 
that some monk or monks were asked to finish JJ1ilfr1,­
dapanha, to round it off, and that they gave it this 
conventional ending. 

One of the main conclusions to be drawn from the 
statements at Miln. 2 and 419 is that the text of 
'.l'renckner's J.v.l.iln., which as he says (.Miln. v) "has not 
reached us without suffering from the ravages of time," 
evinces a certain degree of confusion. Variations in 
arrangement between J.11iln. and Si. suggest that at some 
time the material was differently disposed. The arrange­
ment may have been altered by this scribe or that, in 
this country or that (China, Burma, Ceylon, Thailand), 
or in a translation from Sanskrit into Pali (see JJ1iln. vii), 
or when an original in an Indian prakrit was three times 

1 See also B. C. La.w, JJ,ist. of Pali L-it., ii. 366. 
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translated into Uhinese, respectively in the 3rd, 4th and 
5th centuries of our era. Of these translations, two 
recensions of the second version have come down to us, 
called in Chinese " Siitra of the bhikf?u Nagasena." 
This corresponds to the first part of JJ:liln., of which 
only the second and the third books and a small part 
of the first appear to be authentic. Books IV-VII were 
added at different times in Ceylon, Book IV having 
existed there since the 5th century.1 Enough has now 
been said to indicate that 111ilindapanha's long and 
distinguished history no doubt has added appreciably to 
its contents, no less than to discrepancies in their 
arrangement in the different versions. The Burmese 
canon adds the work to the Khuddakanikaya. 

The multitude of topics discussed or touched on in 
Miln. makes it difficult to think of any Buddhist theme 
it ignores entirely. One or two omissions, however, 
come to mind. For example, though there is a reference 
to a" talking tree" (Miln. 173) there are none to animals 
speaking with human voices as we find in the Jatakas 
and even in Vin. (Vin. iv. 5, but probably drawing here 
and in other similar passages on Jataka stories). And, 
as Lamotte notices,2 King Milinda did not put before 
his Buddhist interlocutors the artistic problem concerning 
images of the Buddha. The King therefore must 
antedate the representation of the Buddha in human 
form. Otherwise the subject for a dilemma would have 
been at hand. The Buddha had wished to continue to 
be represented merely by symbols so as to discourage the 
growth of a Buddha-cult once images of himself, however 
much stylised, were made. Why then were they 
allowed 1 It is rather strange that at some time the 
legend of efforts to make such an image, pa#ma, was 
introduced into a story about Nagasena, and persisted 
down the centuries.3 

1 For this summary I am indebted to Lamotte, Hist., p. 465. See 
also Winternitz, Hist. Ind. Lit., ii. 174 ff. 

2 Lamotte, Hist., p. 484. 
3 See above, p. xxvii. See also W. Rahula, Hist. of Buddhism in 
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The same tendency towards creating a Buddha-cult 
can be seen in the dilemma on the Veneration of the 
Bodily Relics (Miln. 172 ff.). Veneration of this nature 
is plainly shown to be not a proper occupation for monks, 
but one to be left to the rest of mankind and to devas. 
Monks are thus set apart as those whose main business 
it is to tend the inner fl.ame;1 had they abclicated this 
high calling ancl become obsessed for example with the 
Master's bowl2 and robe instead of making use, as the 
Lord himself clid, of the thirty-seven links in enlighten­
ment (JJ1iln. 330), they then might have taken the further 
and deleterious step of paying veneration to the Buddha 
himself. Little inner purification would have resulted 
from such external action; Dhamma and the under­
standing of it might have begun to decline. Though the 
cult of the bodily remains began immediately on the 
Buddha's pa1·inibbana,3 he could, while he was still alive, 
recommend his monks not to honour them after his 
decease. A growing cult of those arahants who had 
attained final nibbana is likewise manifest in the King's 
questions about Wonders at a Shrine (Miln. 309) and in 
Nagasena's replies. Wonders of this particular nature 
are unknown to the Pali Canon, I believe. 

Because meditation, J°hana, and super-knowledges, 
abliinna, are not controversial topics and hardly lend 
themselves to inconsistent utterances, no dilemma is 
based on them. Nor are they features of Miln. as they 
are of the Nikayas, especially the l\fajjhima. On the 
other hand, the defilements, kilesa, are mentioned 
frequently in M iln. as very real enemies of the spirit to 
be watched constantly and routed. The word kilesa, of 

0e?Jlon, Colombo, 1956, p. 127 f. for u.n interesting discussion of why 
the Pali commentaries do not give the image a place in the scheme 
of religious worship. But for the three types of Buddha-statues 
(sedent, standing and recumbent) to be found in temples in Ceylon 
see A. Bareau, La Vie et i'Organisationdes Oommunautes Bouddhiques 
Modernes de Oeylan, Pondichery, 1957, p. 44 ff. 

1 Of. S. i. 169: " only within burneth the flame I kindle." 
2 On the wanderings of the bowl, see Eliot, Hinduism and 

Buddhism, vol. iii, p. 24. 
3 D. ii. lfi4 ff. 
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rar~ occurrence in the Nikayas, is mainly, though not 
entirely, confined to works regarded as later as a glance 
at PTO. II. 54 will show. 

Nuns are referred to only three times. From the 
reference at Jl!liln. 212 where they are spoken of with 
sympathy, they seem to l1ave been still in existence at 
the date of the comJJilation of this portion of the 
work. 

Nor does Mara play much part other than in a dilemma 
at JJ1iln. 154 which is based on an episode at S. i. 113 f. 
One may suppose that references to him are infrequent 
because he principally stands for evil states of mind and 
untamed desires the unskill of which allows of no 
incertitude. It is these that are personified into Mara. 
Though he appears in the Pali Canon as a constant and 
persistent enemy, he is not a historical figure with a 
samsaric past behind him and a samsaric future before 
him. He is but the symbol of the death of the aspirant's 
hope of freedom-and whatever may be said to the 
contrary, hope is a perfectly recognisable feature in 
early Buddhism. 

Devadatta is a more problematical figure. He is not 
a symbol. He was a cousin of the Buddha. His charm 
and his gifts on the one side, and his treachery and 
soaring ambition on the other have always made a deep 
impression to which Miln. forms no exception. Was he 
not, the King asks, allowed to go forth into the monastic 
life by the Buddha, but then only to try his best to 
create a schism, a result of which was to bring untold 
torments upon himself (Miln. 107 ff.) 1 .And was he not 
one of the five people in historical times (etarahi, of the 
present times, perhaps meaning in this Buddha-era as 
opposed to atite and bhutapubbarh, in the past, once upon 
a time before Gotama was the Buddha) to have been 
swallowed up by the earth (Miln. 101) 1 The answer to 
this dilemma, which circles round the alleged callousness 
and ignorance of the Buddha, is that when he, omniscient • 
and compassionate, let Devadatta go forth he knew that 
a deed with " unlimited," apariyanta, results, that is 
as to their duration in time, would turn into one with 

3 
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" limited " results for anyone who had gone forth in 
his Dispensation; consequently Devadatta would get 
free of Niraya at last, owing to what the Buddha had 
done for him. And, in fact, he is supposed to have an 
auspicious future before him, for at some distant date, 
very far off though it may be, he will become a pacceka­
buddha named Atthissara, partly because when he was 
dying he went to the Buddha for refuge. The prosperity 
he had enjoyed in a number of previous birtl1s was 
likewise due to good deeds he had done formerly (ll!Jiln. 
204). The twenty-two Jatakas lVliln. refers to where the 
Bodhisatta and Devadatta were together are ones where 
the Bodhisatta was sixteen times inferior to DevadattR 
in birth or renown, and six times on an exact level in 
these respects. The Miln. compiler does not bring 
forward those other Jatakas where the Bodhisatta was 
Devadatta's superior in birth, virtue or quick-wittedness, 
for the good reason that these could provide no material 
for a dilemma and its discussion. 

It is true that in a few of his numerous former births 
the Bodhisatta's conduct was not always impeccable; 
see, e.g., Ja. Nos. 263, 279, 310, 318, 433 (the subject 
of a dilemma at Miln. 219 ff.) and 531. At Ap. i. 299 ff. 
(quoted at UdA. 263 ff.) these earlier lapses are collected 
together, the fruition of each is stated, and whether it 
was experienced by the Great Being as Bodhisatta or as 
Buddha. Miln. too refers to at least four of these 
fruitions of deeds done previously, lcammavipalca. The 
causal effects of three of them make their appearance 
after the Enlightenment, and of one the effect manifested 
itself when, in his final life, the Bodhisatta was striving 
for this supreme state. Thus the Buddha Gotama's foot 
was grazed by the stone Devadatta hurled down on him 
(Miln. 134, 179) because, as the Bodhisatta, he had 
thrown down a rock on two brothers; the fierce killer­
elephant was loosed against him by Devadatta (Miln. 
207) because in a former birth he had driven his chariot 
against a pacceka-buddha; he had to eat dried barley 
at Verafija (Miln. 231 f.) because in the time of the 
Buddha Phussa he had reviled some monks. And then, 
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while he was still the Bodhisatta, there was the practice 
of the austerities for as long as six years because as the 
brahman youth J otipala he had reviled the Buddha 
Kassapa (Miln. 221 ff.). 

Indeed the Bodhisatta who became the Buddha 
Gotama is said to have been the only Bodhisatta to 
practise physical austerities (Miln. 284)-referring of 
course not to the plethora of Mahaya,na bodhisattvas, 
but to the Bodhisattas who became the Buddhas who 
were the Buddha Gotama's predecessors. The six years 
he strove by bodily mortifications to :find the Way to 
Awakening are in sharp contrast to the period of striving, 
sometimes only weeks,1 months at most, that sufficed 
for all the other twenty-five Bodhisattas to attain 
omniscience (see Budv. under each Buddha's history). 

In a more general way, four differences among 
Bodhisattas are uniformly present: the family they are 
born into, the length of the period required to bring the 
perfections to fulfilment, the length of their life, and 
their height: lcula addhana ayu parna1Ja. Besides the 
differences among them in these respects, they also have 
features in common. All show forth ten special qualities 
(Miln. 276); and, according to Miln. 274, all give away, 
denti, their wife and children. I :find this general 
statement difficult to interpret. Does it mean that all 
Bodhisattas give them away in their penultimate birth 
only, as in the Vessantara Jataka? Births before that 
can hardly be intended; and in the :final Buddhahood­
birth part of the steadfast determination for carrying 
out the Renunciation or Going Forth is to leave the wife 
and child, but not to give them away. 

More obviously referring to the :final life of Bodhisattas 
is the ascription to them (at Miln. 193) of :five adjuncts, 
said to be determined beforehand: their parents, Tree of 
Awakening, chief disciples, son, and (monastic) supporter, 
upattliaka. A certain amount has been written about 

1 Even though the Budv. ascribes far longer life-spans to all the 
other Bod.hisattas in their final birth than it does to " our " 
Bodhisatta. 
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why a Bodhisatta has to have a son.1 It seems to me 
that if the Teaching were not to sound too hopelessly 
austere and impracticable of achievement, it was 
necessary to stress that the Buddha was a human being 
with a full range of human experience, affections and 
temptations; but that the Bodhisatta's inflexibility of 
purpose in completely severing worldly tics, imperative 
for the achievement of supreme Awakening, created an 
overwhelmin~ distinetion between him and the ordinary 
run of mortal men, hearing witness too as it did to the 
triumph of liis cleep-seated compassion for the anguish 
of the world at the expense oflris own domestic happiness 
and felicity. But King Milinda does not ask why, on 
the one hand, the Bodhisatta had a son, or why, on the 
other, he left home so soon after his son had been born. 

Turning to Buddhas or Tathagatas, we find from 
scattered passages in Jl,iiln. that all the various Buddhas 
have in common a number of qualities, features or 
activities. For example, (I) they are omniscient, 
possessed of the Ten Powers, the four Confidences, the 
eighteen special Buddha-qualities (mentioned in literature 
considered later than the Pali Canon}, and theirmentality 
arises buoyantly and proceeds buoyantly because it is 
utterly purified (Miln. 106}. This buoyancy of mind is 
connected with the iddhis, the psychic powers of the 
spirit where "in respect of the person," kayena, a 
meditator may win power as far as the Brahma-world, 
since his body is now completely mastered by his mind 
giving him access to his own super-consciousness, at that 
time called the Brahma-world. Such a conquest of the 
mind, and therefore of the body, is but an echo of the 
archaic, traditional and widely held concept of the 
"magical flight." This is an aspect of the "ascent to 
heaven," the meditator having vacated his body 
temporarily.2 (2) There is neither ill-temper nor a 
feeling of satisfaction in the Tathagatas (Miln. 187). 
(3) Because there are divers good qualities in solitary 

1 See, e.g., A. Foucher, La Vie dit Bouddha ... , Paris, 1949, 
p. 97 f. 

2 See, e.g., M. Eliacle, Myths, Dreams and Mysteries, London, 1960. 
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meditation, pa#salliina, all Tathagatas and fully­
awakened Buddhas practise it (Miln. 139). In making 
his mind one-pointed, it probably assisted a Tathagata 
when adverting (his mind), avaJjana (or, avajjati is 
simply to reflect, to ponder), to know what it pleased 
him, yadicchalcain, to know. That is to say, all­
embracing knowledge-and-vision are not continually and 
constantly before a Buddha. There was an occasion 
when the Buddha Gotama denied that they were, but he 
added, he could enter on whichever branch of the 
threefold knowledge he wished to enter on " whenever 
I desire," yavade iilcamlchami (M. i. 482). (4) .All 
Tathagatas teach Dhamma at the request of Brahma 
(Miln. 234 and see Budv.), (5) talk first of all a talk on 
giving (Miln. 228), and (6) teach the thirty-seven things 
helpful to Enlightenment (Milin,. 237). (7) Their words 
are never foolish (Miln. 41). They (8) neither utilise a 
requisite that has been spontaneously formed (ll!liln. 
224), nor (9) do they ask for things (Miln. 224). They 
(10) praise the gift of a dwelling-place (Miln. 212). It 
has been (11) a customary usage of all former Tathagatas 
to have the Patimokkha recited in the midst of monks 
and closed to other people (Miln. 190). (12) .All have 
followed the ancient Way (Miln. 218) and (13) the 
course by which they have acquired omniscience has 
been one of (mental) endurance and exertion, but not of 
physical mortifications (Miln. 245). (14) "Brahman" 
is the true appellation of Buddhas, for the word signifies 
final release from all unskilled states (Milin,. 226). 
Hence (15) all Buddhas have many high attributes in 
common: their physical beauty (for this see also the 
thirty-two Marks of a Great Man, D. ii. 16 ff., M. ii. 
136 f.), their morality, concentration, wisdom, and so on, 
and their entire Buddha-natures, biiddha-dhamma, in 
which they are exactly the same as one another (Milin,. 
285). Moreover (16} their "natural essence," sabha­
vapakati, is such that only one Buddha arises in the 
world at a time (Miln. 239) . 

.As there are various adjuncts to the final life of a 
Bodhisatta, so a number of concomitants in the life of 
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each Buddha are mentioned in Pali sources, the richest 
being the Buclv. Here, it becomes clear that all Buddhas 
have two chief male and two chief female disciples, a 
monastic supporter or attendant, as the Buddha Gotama 
had ..Ananda, and two chief lay-supporters, one of each 
sex; all attain omniscience under a Tree (not necessarily 
the same species); and all make a descent (by a jewelled 
ladder) to the city of Sankissa in the world of men at the 
time of the wonder of tho unveiling of the worldR 
(referred to at JJ!I.iln. 350 for the Buddha Gotama; sne 
also BurlvA. 131, Ja. iv. 265, etc.). It doos not seem 
definitely established whether they descend from the 
rravatirnsa deva-abode (BudvA. 298) after they have 
preached the Abhiclhamma, or from Tusita (SnA. 571 ). 
For other matters obligatory on all the Buddhas see 
DA. 424, BudvA. 297-208. 

Though Buddhas do not differ in their intrinsic 
natures, and though all have such adjuncts and activities 
as have just been mentioned, they yet vary in some of 
their more external aspects. BudvA. 296 (qf. DA. 424) 
enumerates these as liy·u pamli~,a 1.~ula padli.ana rainsi 
yana bodhiruldcha pallanka (life-span, height, family, 
effort or striving, rays, vehicle, Tree of Awakening, and 
(time spent in) the meditative position). At SnA. 407 
these features occur in a rather different order and with 
aMiniklchamana (the Going Forth) substituted for yana 
(the vehicle or mount by which the physical act of 
Going Forth was accomplished), and addhana (the time 
required to gain enlightenment) substituted for pallanka 
(the cross-legged position required for the gaining of 
enlightenment). It will be noticed that the two features 
covered by these four words more properly belong to a 
Bodhisatta than a Buddha. This is also true of padhana 
and, more doubtfully, of the Tree since he who had been 
the Bodhisatta continued to sit there for the remainder 
of the night after he had attained Buddhahood. 

The Miln. thus shows itself rather unusually occupied 
with Bodhisattas and Buddhas in comparison with 
canonical works. In this respect its affinities are with 
the Jataka for the Bodhisatta who became the Buddha 
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of our times; with the Op.; with the Budv. and to some 
extent with its Commentary for the twenty-five Buddhas 
recognized there; and with the Mahapadana Suttanta 
(D. ii. I ff.) for the six Buddhas preceding Gotama. 
This Digha Suttanta, enumerating some seventeen 
features regarded as dhammata, what is regulation, 
normal, forming a general rule, concerning a Bodhisatta's 
nativity,1 emphasizes the exalted position held by his 
mother ;2 and it implies, whether intentionally or not, 
that the five moral precepts existed in days preceding 
those of the Buddha Gotama. For while a Boclhisatta 
is in his mother's womb she scrupulously observes them 
all (D. ii. 12 f., M. iii. 120). There is nothing remarkable 
in this, however. The moral precepts were almost 
certainly pre-Buddhist; and as adherence to them is 
fundamental for the development of mentality and 
Wisdom, so they are part of the ancient Way trodden 
by the Buddhas of old (see Miln. 217). Similarly there 
are four dhammapadani, footprints, bases of Dhamma, 
spoken of as being long-standing, traditional and ancient 
(A. ii. 29; cf. D. iii. 229, Netti 170), but not referred to 
in Miln. 

An absence of innovations in a work so long and so 
rich as the Miln. would have been surprising. The 
words and concepts I have assembled here do not pretend 
to be an exhaustive compendium of those that do not 
appear to occur in the Pali Canon. Though the Miln. 
on the whole follows the Theravada tradition of the 
Satthasasana, the Master's Teaching, in the spirit and 
the letter, it is not bound to this in the sense that it is 
attempting to make or preserve a faithful record of the 
sayings and discourses attributed to the Buddha and 
his contemporaries. The compiler was not a bhafl,aka, 
a repeater. So, though he freely cites statements and 
sayings that had been recorded in the Pali Canon 
already, he was also perfectly at liberty to take what he 

1 See above, p. xvi. 
2 See also M. Sta. 123, the Acchariyabbhutadhammasutta. 



:-.1 TRANSLATOR'S INTRODUCTION 

liked from literature outside this; for example, I have 
already mentioned the belief which Nagn.sena persuaded 
the King to adopt that, as nibbana, is uncaused, so is 
akasa, space, the intangible.1 Or again, he was perfectly 
at liberty to interpolate his own or current ideas into 
canouical and other themes. Thus we find him speaking 
of the eight great investigations (non-canonical and 
whittled down in the Connnentn.ries to five); or going 
beyond the Snttas when, at Jl,Jiln. 168-169, he sayR, aH 
do the Commentaries, that the shadow was shown but, 
not the real object; or going beyond them again n.t, 
Miln. 170 in speaking of Sudinna's fear of the 'foaclwr on 
being called" foolish man" by him; or going beyond thn 
Jataka in the rather unusual dilemma, striking a personal 
note, at Miln. 105 ff., when he speaks of Amara's fidelity 
to her husband and enumerates twenty-eight qualitieR 
with which the husband is endowed. But when the 
compiler connects cranes and storm-clouds (Miln. 128) 
then he is only reiterating an association traditiona,Ily 
held to exist between the two. 

A word that is not new, but rare, in Pali literature is 
dhammakaya, used at Miln. 73 in the instrumental case. 
In Mahayana one of the three transcendental Bodies is 
called Dharmakaya. No such doctrine as this was 
presented by Theravada even if the rudiments for it 
were there. 2 Indeed the word dhammakaya makes a 
unique canonical appearance, but this once it does occur. 
This is at D. iii. 84 wlrnre, with Brahmakfiya, dham­
mabhiita and Brahmabliiita, it is given as a synonym 
for the Tathagata. ThagA. ii. 105 is justified therefore 
in explaining dhammabhuta by dhammakaya, that by 
which one may point to the Lord who cannot be seen by 
devas or inen now that his life-span is ended (cf. D. i. 46). 
Mahayana, in developing its great structure of the 
Dharmakaya, very likely took this D. iii. 84 passage as 
its basis and germ, and at all events must have known of 
it. The Miln. passage is arresting because there occurs 

1 See above, p. xviii. 
2 For a good account see Lama Anagarika Govinda, Fou,ndations 

of Tibetan Mysticism., 1959, p. 213 ff. 
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in it a word so very rare in Pali literature. Otherwise 
it adds but little to the conception of the identity of 
Buddha and Dhamma, summed up in the famous 
phrase:" Who sees Dhamma sees me; who sees me sees 
Dhamma" (S. iii. 120, Iti. 91). Yet it seems probable 
that Nagasena was building on and enlarging, even to 
some extent explaining this phrase when, trying to 
convince the King that the Lord was pre-eminent, he 
declared: " Who sees Dhamma sees the Lord, for 
Dhamma, sire, wastaughtbytheLord" (Miln. 71). He 
thus paved the way for his further remark which 
concludes this Division: " It is not possible to point to 
the Lord who has gone home and say that he is either 
here or there; but, sire, it is possible to point to the Lord 
by means of the body of Dhamma, dhammakayena, for 
Dhamma, sire, was taught by the Lord" (Miln. 73). 

Another innovation is the use, at JJ;Jiln. 214, 227, 236, 
of the Tathagata's epithet sayambhii, self-become. So 
far as I know it is not found in the Vinaya or Nikayas; 
but occurs at Budv. I. 53, XIV. l, P~s. ii. 3 (of a 
paccekabud<lha) and, e.g., at UdA. 85, 136, 283 as 
sayambhu-nar;,a in the exegesis of Tathagata, and a 
number of times in Ap. (see ApA. Index of Words and 
Phrases; also PED. for further references) and in KhpA. 
Its chief significance is that without a teacher, without 
another's instruction, the param'is have been fulfilled and 
brought to the highest perfection and Buddhahood 
attained. Sayambhu is therefore but another, and 
shorter, way of saying na me acariyo atthi (Vin. i. 8), 
" I have no teacher " and have become what I am 
entirely of myself. The epithet is equally applicable 
therefore to paccekabuddhas and to perfect or supreme 
Buddhas. There was no one to help or guide them in 
any but the most elementary stages of their quest. 

So that when mention is made of the Bodhisatta's 
"second teacher," this can only mean he was not a 
teacher who knew the Way to Awakening, any more 
than did the devata who is called the Bodhisatta's third 
teacher (Miln. 236). RhD. tentatively suggests that 
this devata may have been the devaputra Tsao-ping who, 



xiii TRANSLATOR'S INTRODUCTION 

in Beal's Romantic History, is recorded to have spoken 
to the Bodhisatta when he made his Renunciation. 
But he hesitates to identify the two positively partly on 
the grounds that this would be the only occasion when 
our compiler took Sanskrit, and not Pali works as his 
authority. 

Yet very striking in JJ/liln. is the survival of the 
non-canonical view of the unconstrnctedncss of iikaAa.1 

Doctrinally this marks a signal and material deviation 
from the Pali Pitakan teaching where akasa, space, 
possibly the " intangible," is regarded as no more than 
one of the five (M. i. 423) or six (e.g., D. iii. 247, ll!l. iii. 31, 
62, A. i. 176) dkatus or elements, and hence in no way i1-1 
comparable to nibbana. This, in Theravada, is held to 
be the one thing and the only thing, clkamma, that is 
uncompounded and not produced of cause. Nothing 
else is like it; and this tradition nowhere makes the 
slightest attempt to place akasa (or anything else) in 
the same category. In fact, it strenuously opposes any 
attempt of this kind as is shown by Moggaliputta-Tissa's 
dismissal of the views of the Uttarapathakas and the 
Mahimsasakas, recorded at Kvu. VI. 6. Even if the 
assumption of the unconstructedness of akasa had been 
put forward in some original version of Milindapanka, 
and according to Lamotte such a version existed,2 it 
was all the same a doctrine approved by the Sarva­
stivadins. The puzzle is why and how, even allowing 
that innovations were beingmadeinMiln., this particular 
tenet came to survive in it rather than being expunged 
as not only not in line with the teaching of the Elders 
on a matter of supreme and highest importance, but in 
actual and severe opposition to it. 

Then there is, if the translation be right, the non-Pali 
notion of the possibility of sharing skill with whomever 
one likes, tassa tam kusalarh sakka koti yathicckakehi 
saddhirh sainvibhajiturh (Miln. 297). In the Pali Canon 
it.is more usual to speak of a person's storing up merit 

1 See above, p. xl. 
2 Hist., p. 465, summarizing P. Demieville. Three Chinese 

versions were based on it. 
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for himself than of his increasing it by reflecting on it 
or adverting (his mind) to it over and over again, 
avaiJ"ite avaffite, and then sharing it according to his 
choice of recipients. We are put in mind of the 
Mahayanic " transference of merit," perhaps wrongly 
however, since "skill," kusala, is a concept superior in 
every way to merit, punna. 

Again the assumption, implied in the aspirations made 
by the monk and the novice, that, after successive births 
they will attain nibbana (111.iln. 3) is not strictly in line 
with the Pitakan Teaching where nibbana has to be 
resolutely striven for and is not the automatic end of 
even a vast number of births, or of anything else, for 
that matter. On the contrary, such a view seems 
somewhat "heretical," and puts one in mind of those 
recluses and brahmans who believe purity comes by 
faring-on, sainsara (JIil. i. 81), and nothing more. In 
Theravada, freedom from sa1hsara is one of the aims, 
but is incapable of realization merely by waiting, and 
can be achieved only by working diligently for it: 
"Diligence is the path to deathlessness" (Dhp. 21). 
In violent opposition to " those recluse,s and brahmans " 
is the whole trend of the Jataka Stories, stressing as 
many of them do the Bodhisatta's heroic self-conquest 
and self-control in the face of trials, tribulations and 
torments as he unflinchingly strove to bring each of the 
ten paramis to its most perfect expression. 

There is, too, the strange remark at Miln. 216 that 
the Lord would partake of a second, even a third meal 
on one and the same day instead of eating, as he so 
often insisted his monastic followers should do, at one 
session only (e.g., M. i. 124, 437). His admission that 
sometimes he ate more than his most austere disciples 
(Miln. 215 quoting M. ii. 7) only shows that for such a 
one as a Tathagata who bas won to perfection and has 
no obstructions remaining, all roots of greed have been 
extirpated in the process, and in fact there remains no 
karmically operative deed he could do. Even so, there 
appears to be no canonical source to account for the 
appearance, purveyance and survival of this remark. 
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Another innovation would appear to be introduce.cl 
,vith the statement that mindfulness, sati, arises in 
sixteen ways (Miln. 78); seventeen are in fact given. 
The Tildi. is therefore right (p. 66) in putting them into 
its category of seventeen items. The sati in this passage 
seems to mean something like awareness or attention 
(cf. Miln. 37-38) rather than the more restricted, if more 
fully developed meaning of sati, in satipaf.!luina, a 
technical term of first importance. Of. also Dhs. 14, 
Asl. 121, 147, Bud. Psycli. Ethic.,:;, p. 16. 

New too I think is not only the computation of the 
secular arts, sattha, but the computation of them as 
nineteen with, in addition, the naming of each art 
(Miln. 3-4). Most of these arts are known to the 
Pitakas where they occur either in small groups or 
separately; and if some are used in senses that do not 
seem appropriate in this Jl,Jiln. context, such as sammuti, 
purii1J,a and hetu, we nevertheless can get from this 
context a fairly reliable idea of the subjects that were 
known and could be learnt, though perhaps only 
" mastered," by a man of outstanding intelligence. 
Lists of what look like " arts " or " sciences " are to be 
found at Miln. 178 and at Mhvu. ii. 423, iii. 184, though 
all these passages accentuate the athletic side of life 
(in which King Milinda must have excelled) unless the 
training of elephants and horses and so on and the 
fighting and recruiting of Miln. 178 and the elephant­
craft, use of bows and arrows, leading an army and so 
on of Mhvu. be summed up for Milinda under the one 
word yuddha, fighting. It seems that fourteen or 
eighteen divisions of vidya, knowledge, philosophy, 
science, lore (possibly of a more secular kind than 
denoted by sastra) were known to Sanskrit (see M-W., 
s.v. vidya) and included the four Vedas as separate 
branches (in Miln. counted as one" art"), the Pura:r;i.as, 
and the Nyaya (apparently called niti in Miln.). Yet 
the Miln. passage just referred to (Miln. 178) gives a 
list numbering more than eighteen subjects which a 
brahman youth must train in. Interesting comparisons 
between some of the items on this list and some of the 
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"low arts and lying practices" of D. i. 9-10 could be 
made. 

With the expression " conditioned by craving is 
kamma," ta'Y},hapaccaya kamrnam, (Miln. 51 ), we have 
what I believe to be another innovation and certainly a 
departure from any formulation of the Paticcasamuppada 
I have yet met in the Pali Canon. In none of the various 
contexts where it is given there is kamma ever a term 
or link in the series; yet in this M iln. passage the activity 
of the five senses and the mind begins all over again 
from kamma, and no end to the series is to be seen. 
Kamma must mean therefore something like ignorant 
volitional action, or, perhaps more probably, actions. 
For, at JJlf.iln. 65, Nagasena is recorded to say that the 
five sensory :fields are produced from different kammas, 
not from one kamma. Miln'f. speaks of these different 
kammas as being akusala and kusala and producing 
respectively the five sense-fields of beings who are in 
the sorrowful ways and of those who are in good bourns. 
I cannot account otherwise for M iln. 's deviation from 
the standard method of formulation of the Paticca­
samuppada than by regarding it as another piece of 
evidence that the compiler felt himself to be under no 
obligation or compulsion to draw from the teachings of 
one "school" only. The use of part only of the 
formula, as here, is certainly not novel nor without a 
parallel; for example at D. ii. 32 namarupa and vinnaria 
are made interdependent before the normal procedure is 
resumed. The introduction of a term so utterly new to 
the Wheel of Conditioned Genesis as is kamma is a 
novelty, however, the more especially perhaps as the 
Wheel is given at Miln. 52 in the regular order from 
(sarn)phassa to the end. It looks a little as if the Milin. 
compiler thought of kamma, in at all events some 
aspect, as being specially connected with the sense­
organs, which it undoubtedly is. It must be admitted, 
however, that he approached this vast concept with 
caution and discretion and in an analytical manner. 
He is thus able to deny, at Mi"fln. 134-135, that all 
feelings that are experienced are rooted in kamma and 
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born from it; he argues that, on the contrary, most of 
them are produced without its agency. 

One small point may also be noticed: the word for 
salt appears in its Pali form, lo'IJ,a, at e.g., Miln. 63, and 
also in its Sanskrit spelling, lava'l),a, at 111ivn. 56, 112. 
It is doubtful whether this form is ever to be found in 
the Pali Canon, and one wonders why the compiler 
veered between the two. 

Then too, in a work so abounding in similes from 
beginning to end as is Miln., many are inevitably 
extra-canonical and to that extent new, while others 
have their counterparts in canonical literature. As the 
outcome of a fertile imagination applied to the cause 
of explanation of difficulties and clarification of under­
standing, they have to be accepted as part of the richness 
of M ivn., of the originality of its scheme and purpose, 
and of its method of presentation and argumentation. 
The very profusion of these similes together with their 
astonishing variety thwarts any useful discussion of 
them, and I can mention only one or two small points in 
connection with them. In the first place, though the 
majority are extremely apt, some may be thought 
inadequate or far-fetched, and others, because they are 
no more than analogies, to open the door to fallacies.1 

How, for example, could an earnest student of battle, 
sangamavacara, rout an opposing army with but five 
arrows (Miln. 44) 1 This simile is not used to show the 
equal difficulty of defeating the kilesas, the defilements 
of the mind, by the use of the five controlling faculties, 
indriya; it is given merely to encourage the King to 
think mental development is not impossible. 

Secondly, in the same debate, another curious simile 
raises different considerations (Miln. 42-43). For when 
it speaks of the people in the Eastern districts keeping 
five vessels of water in each house to put out any 
conflagration that might occur, we wonder what were 
these Eastern districts where such prudent people lived. 

1 See, e.g., Miln. 84 (§viii). 
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Were they districts to the east of the Majjhimapadesa,1 

or east of where Milindapanha was compiled, or east of 
some other locality2-for no matter where you are there 
is always an eastern quarter (Miln. 328) 1 

If the allusion is here difficult to trace, the same may 
be said of, thirdly, the headless corpses on the battlefield 
to which the King refers (Miln. 292) when he is arguing 
with Nagasena that unskill is more powerful than skill. 
The King seems to hold it to be " unskilful " of a headless 
corpse to rise up, uHhahati, after the 120 decapitations 
in this murderous battle have been completed, because 
then all the other headless corpses involved will come to 
calamity and ruin. This suggests that the corpse which 
rises up is the part of a man that has not been thoroughly 
subdued and tamed on the inner battleground where self 
must be conquered by self (cf. Dhp. 103). Nor have the 
other corpses won safety and security. Their death, 
that is the death of their unskilled qualities, is merely 
delusory; evil still lies latent in these warriors, only 
waiting to manifest itself the moment right endeavour is 
relaxed.3 The connection between the headless corpse 
that rises up and those that come to ruin belongs to a 
traditional mode of thought, the roots of which go far 
back into the past. The calamity is that death is not 
deathlessness; it still entails rise and fall of the kha'J'l,dhas 
and birth and anguish in sarilsara again and again ( cf. 
Dhp. 153 .duklcha iati pu'J'l,appuna1n) and not the :final 
cessation of existence which, broadly speaking, is 
nibbana4 (bhavanirodho nibbanarh, S. ii. 117, A. v. 9). 

Lastly, and less confusingly, the similes in the final 
section of Miln., called Talk on Similes, display a 
remarkable knowledge of animal characteristics and 
behaviour and a fine appreciation of points in natural 
history. But, strangely, the old legend of the huge 

1 Vin. i. 197 defines its boundaries. For further references see 
BD. iv. 266, n. 3. 

2 As given, e.g., at AA. ii. 139. 
3 One of the four factors of right endeavour is to stop evil unskilled 

states that have not arisen from arising. 
4 On the two kinds of nibbana, see ]ti. 38. 
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length attained by monsters of the deep is still adhered 
to (Miln. 85, 262). 

Varying degrees of difficulty have attended the 
translation of a number of words and phrases. If the 
results do not always appear satisfactory, no one is 
more conscious of deficiencies and obscurities than I am. 
Though I have on the whole confined my remarks to the 
footnotes so that they might easily be read with the 
translation, the ramifications of many Pali words are so 
extensive and the meanings so uncertain that some 
words have not readily lent themselves to this treatment. 
I decided therefore to try to give a background to three 
particularly intricate words or phrases in the greater 
space provided by the Introduction, and by this means 
to indicate how far and wide the net of research must be 
thrown. 

In one of the shortest of the dilemmas, Miln. 158-159, 
occurs one of the most troublesome phrases: apatti 
sannavimolckha apatti no sannavimoklclia, clearly a 
legalistic and strictly Vin., or better VinA. term. In 
order to render it as correctly as possible I sought the 
help of the late NaI,?.amoli Bhikkhu of Ceylon. He wrote 
to say that in this context he would take sanna (as 
"awareness") to be a "factor" which in some offences, 
apatti, has to be present in order to establish transgres-

• sion, vitikkama. Some offences, e.g., Par. II, are only 
established as such if there is awareness, while others, 
e.g., Pac. 6 (and possibly Pac. 5), are established as 
offences whether there was contemporary awareness of 
transgression or not. In Par. II, if there was awareness, 
there is apatti; but if there was not, there is anapatti. 
In Pac. 6 awareness does not count as a factor. 

Na:r;i.amoli Bhikkhu, secondly, would take vimokkha in 
this passage as" acquittal;" and indeed though the root 
muc varies much in its use, to be acquitted is tantamount, 
legally, to going free. Sannavimokklta, as he continues, 
would then be rather an elliptical legal idiom which, 
with the addition of apatti, would mean: "The (type of) 
offence in which (contemporary) awareness counts (as a 
factor) for acquittal "; and apatti no sannavirtwkkha 
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"the (type of) offence in which (contemporary) awareness 
does not count (as a factor) for acquittal." 

Though I was probably sending coals to Newcastle, I 
gave the Bhikkhu three relevant contexts I knew of: 
Vin. v. II 6 (which JHiln. follows exactly and presumably 
nsccl as its source), VinA. 1321, and Kkvt. 24. To these 
we may now add Milnf. 29. 

V inA. 1321 is extremely terse, merely saying: sacittaka 
apatti san-ntivitnol.:khii, acittakii iipatti no sail/iiavimoklchii. 
It thus simply, and correctly, equates sacittakii iipatti 
with saniiiivimolckha iipatti, because an offence which is 
an offence only if there is cognizance present is essentially 
the sarne as an offence in which awareness ( or not) counts 
as a factor for acquittal. Likewise, for reverse reasons, 
the other two terms are equated. 

The six lines at Kkvt. 24 might be translated as 
follows: " All offences are twofold in regard to awareness, 
sanna: those in which (contemporary) awareness (counts 
as a factor) for acquittal, and those in which (contem­
porary) awareness does not (count as a factor) for 
acquittal. Herein that (kind of offence) which (ya) 
entails acquittal, muccati, by the absence, abhiivena, of 
(contemporary) awareness of transgression, vitilclcama­
sanniiya, is 'that in which ( contemporary) awareness 
counts (as a factor) for acquittal'." J(lcvt. then goes on, 
possibly with VinA. in mind: "Again, all kinds are 
twofold according to cognizance, citta, namely they are 
with cognizance and without cognizance. Herein, that 
kind which (ya) is effected (samutthati) only through the 
kind of effectuation that is accompanied by cognizance 
(see sixfold classification of samutthana at Kkvt. 23) is 
'that with cognizance'; but that which is effected through 
the kind without cognizance is 'that without cogni­
zance".' Bhikkhu:Nal).amoliremarksthatKkvt. regards 
the sacittakii /acittakii pair and the sannavimokkha /no 
sannavimolckha pair simply as alternative classifications. 
This is undoubtedly the view of VinA. 1321, and also of 
ll!l.iln'f. 29. This latter passage unfortunately throws 
no new light. It could be translated as: "(Contem­
porary) awareness (as a factor) for acquittal (means): 

4 
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acquittal is from a state of having an offence because of 
the presence of awareness. (Contemporary) awareness 
(as a factor) for acquittal means an offence in which 
there is cognizance present. (Contemporary) awareness 
not ( as a factor) for acquittal means: there is no acquittal 
from the state of having an offence because of the presence 
of awareness. No (contemporary) awareness (as a factor) 
for acquittal means an offence in which there is no 
cognizance present." 

This legalistic problem is perhaps an extreme case of 
the difficulties a translator of llJiln. has to face and try 
to surmount. At the same time, that the compiler of 
M ilindapanha was able to produce this obscure passage 
to give Nagasena the means of escape from the horns of 
the dilemma the King had laid before him is but another 
indication of how wide was his knowledge and recondite 
his learning. 

Another word of considerable difficulty was ulckalissanti 
at llJiln. 143 in the phrase: ukkalissanti nu kho mama 
siiviilca maya vissajjapiyamana mam' accayena lchulldanu­
khuddalcani silckhi.ipadani udahu adiyissanti. I have 
translated this as: "Will my disciples on being left by 
me (maya vissajjapiyamani.i) adhere to (uklcalissanti) the 
lesser and minor rules of training after my passing, or 
will they repudiate (adiyissanti) them f' I have given 
footnotes on these three Pali words. But there is more 
to say about them, especially uklcalissanti. In our 
passage the reading seems doubtful. PED. under 
ukkalissati gives this reference only, saying: "[ = ukkilis­
sati? ud+kilissati] to become depraved, to revoke (?) 
Miln. 143." Ud has the meanings of (1) up (high) or 
high up, upward, on to (2) out of, forth. The remaining 
part of the verb, its main part, must be in the future to 
balance adiyissanti at the end of the sentence. A present 
tense, taking uk-kalissanti as a future, would be either 
kalati or kilati. The former would hardly do here (see 
kalita, Thag. 22 where, according to Pss. Breth., p. 27, 
n. 2, "the word denotes the musical call of a peacock"), 
though there is the commentarial variant reading kilita 
and kitita. The latter seems, however, otherwise 
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unknown (from which of course no definite conclusion 
can be drawn that it does not exist). 

Now, it is true that lcilisissati can mean to dirty 
oneself, stain oneself, or to corrupt, Thag. 954 (where 
kilisissanti should perhaps read lcilesissanti, as in the 
Corny.). But there are two reasons against adopting 
this reading for M iln. 143 : (a) the ud would become 
inexplicable and superfluous, (b) the verbal form it uses 
is kalissanti which as the putative future of lcalati or 
lcilati would give no sense here; and hence does not 
appear to be a future tense at all, thongh this is required 
by the sentence. 'l'he reading given by Si. seems better. 
This is ussalclcissanti, the third person plural of the future 
of ussakkati, from ud, out of or up to +saklcati, to go; 
thus to go out from or to go up to. Yet surely " to go 
from" would have taken the dative, and here we have 
an accusative: siklchapadani. Therefore, to go up to, 
that is, to stick to, adhere to, and thus to keep up, 
looks as if it would give a reasonable meaning. Moreover, 
there is the verb osalclcati (ava+sakkati) meaning to 
draw back from, to recede; this could have been used 
had some such meaning been intended. The whole 
difficulty of this sentence is further complicated by the 
two meanings of the verb adiyati: to grasp, appropriate; 
and to break, go asunder, split (from). If ussaklcissanti 
be taken, in spite of the accusative it governs, as "to 
go from " then adiyissanti would have to be taken in the 
meaning of to grasp, thus simply giving the reverse of 
the translation I suggest. ll!Jiln'f. makes no comment 
at all. 

Another compound I thought would take more than a 
footnote for adequate consideration was catu,}atiyagandha 
at Miln. 254. I was anxious to discover what exactly 
are the four scents alluded to. Though this compound 
is found in other Pali passages, none, so far as I know, 
says what the four scents are, only that they were used. 
I again applied to the Bhikkhu Na.J;1.amoli. The confu­
sion is as great as one would expect it to be in any matter 
concerning plants and the simples or compounds, 
medicines and scents produced from them. PED., 
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under catur-}ati, gives the four as "saffron, jasmine, 
Turkish (tarukkba) and Greek incense (yavana)." 
Bhikkhu Na:r;i.amoli thought that though PED.'s source 
must have been Abhidhanappadipika (Abhp.) 147, the 
entry looked like a quotation from memory and contains 
two mistakes: taruklcha for tw·itkkha, and yavana for 
yavanapupplia. Childers, under catuJ°jat~qandho, gives 
the right reference to Abhp. 147 and records the four 
perfumes as k:unkuma, yavanapuppha, tagara, turulckha,. 
He also refers to Burnouf, Lotus, p. 850. Burnouf's note 
is worth reading: "Le parfum que l'on nomme 'le 
parfum des quatre especes' represente, suivant Clough, 
une composition de ku,qlcurna, 'safran,' de yavanapuchpci, 
'encens,' de tagara, ~'myrrhe,' de t·ufuchlca, mot que 
Wilson traduit par encens, ce qui fait repetition avec le 
yavanapitehpa. (Clough, Singhal. Diction., t. II, p. 193). 
Lassen remarque justement que la denomination de 
turuchka n'est pas encore suffi.samment expliquee. Si 
elle designe l'encens, ce doit etre autre espece que le 
yavanapuchpa.'' 

I can only give a brief note here in supplement to 
Burnouf: Kunlcurna (Sinh. kokum) is saffron, crocus 
sativus. It should not be turmeric, but that is what 
one gets nowadays in Ceylon if one asks for saffron. 
Sir George Watt says the crocus has long been cultivated 
in Kashmir1 and has a delicious scent when it is in 
flower. If we are to lmow what the old compilers who 
speak of the four scents meant by them, obviously it is 
necessary for these scents to have been produced and 
used in their day. 

Y avanapupplia (Sinh. yon pup) so far is identified 
with no certainty. Y ona, yonaka, yavana usually mean 
Bactria or Bactrian (Greeks) or (Greek) Bactrians. 
Monier-Williams however seems to give a possible clue 
of a more definite nature for yavanapuppha when, under 
yavana, he gives olibanum (which is an aromatic gum 
resin; so perhaps the flower of this 1). 

Tagara (Sinh. tuvarala) appears to be a fragrant 

1 Oommen•ial P.rod·ucts of Incliit, 1908, p. 429. 
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powder, incense or frankincense prepared from the shrub 
Tabernaemontana coronaria.1 It is by no means 
unknown to the Pali canon (see PED., s.v.). 

Turukklia (Sinh. turuk tel) seems to be or have been 
a fragrant oil used as one of the four royal perfumes. 
Childers gives '' Indian incense.'' 

Fascinating as is this subject of the four scents, I can 
bring it forward here only as a complicated problem 
needing further investigation. As a minimum, the 
following works would have to be consulted: Ablip. 147, 
and the Ven. Subhuti Thera's renderings; also its '+ika; 
Monier-Williams's Sanskrit-English Dictionary; Sorata 
Thera's Sri Sumangala Sabdakosa (Dictionary of old 
and difficult Sinhalese words); the Vaidyalcasabdasindu 
(a medical dictionary); Carter's Sinhalese-English Dic­
tionary; and Sir George Watt, Commercial Prorlucts of 
India (an abridgement of "The Dictionary of the 
Economic Product of India"). Meanwhile, it is some­
times useful to know just how confused things are to us 
though no doubt at one time their connotations were 
crystal-clear and stood in no need of explanation. 

I have taken these three words as specimens of the 
toil and trouble, the care and anxious research that go 
to make a critical translation even passable. Accustomed 
as I am to the pitfalls of Pali literature and the surprises 
it may spring on one, that a translation should be slow 
and painstaking appears to me a glimpse of the obvious. 
It needs saying all the same. RhD. has called Miln. 
"the masterpiece of Indian prose,"2 and a masterpiece 
it certainly is. The translator therefore has perhaps even 
a greater degree of responsibility in regard to fidelity 
in his renderings and to style in his prose than is usual 
in handling these venerable and venerated records. It 

1 See also W. Geiger, Oulture of Ceylon in Mediaeval Tirnes, ed. 
H. Bechert, Wiesbaden, 1960, who refers to the four sorts of perfumes 
thus: "saffron (lcunkuma), a powder prepared from the blossoms 
of the tagara shrub (Tabernaemontana coronaria), the olibanmn of 
the turuklcha tree (Boswellia serrata) and the blossoms of the clove­
tree (Caryophyllus aromaticus)." Ree Mhvs. 89. 42. 

2 QKM. ii, p. xxvii. 
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is a matter of much regret to me that since I began 
making this translation, I have had little consecutive 
time to give to it and was interrupted far too often and 
for far too long by unforeseen and adverse circumstances. 
I am constantly asked if a translation of MilindaJJanlta 
is available, and a kind friend, Mr. R. E. W. Iggleden, 
most generously made a contribution to the costs of 
the production of my Milinda'.~ Questions. The late 
Na:r;i.amoli Bhikkhu, to whom I have referred earlier, w11R 
always ready with vnJuable assistance whenever I turnecI 
to him; and Dr. K. N. Jayatilleke of Ceylon and Mr. 
Dhanit Yupho of 'rhailand gave me many useful 
suggestions concerning Milinda's dates. I am most 
grateful for all the help I have received. With so much 
encouragement, not to say pressure, I have thought it 
best to publish the translation as it is, without the final 
polish it should have had and without a fuller Introduc­
tion, though " :final " is no doubt an inappropriate term 
to use in connection with Milindapanha. It is a fine 
work, infinite in its variety, point upon point still 
awaiting examination and exploration. It shows no 
signs of being forgotten, and is referred to in almost 
every modern book about Theravada Buddhism. 

Where the footnotes and the Introduction contain 
references to Miln. passages, the page numbers accom­
panying these references refer to the page numbers in 
Trenckner's Miln.; all these are given in heavy type in 
square brackets throughout my translation. Therefore 
the passages referred to should be as easy to trace in 
these two volumes of translation as in Miln. itself. 

I. B. HORNER. 
LONDON, JULY, 1961. 
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Milinda 's Questions 
PH,AISE TO THE LORD, THE ARAHANT, 

THE l'ERI!'ECT BUDDHA 

I. TALK ON SECULAR MATTERS 

r1J The King name<l Milinda approached Nagasena at Sa.gala, 
In the incomparable city, like the Ganges the ocean. 
To him, the eloquent, the torch-bearer, dispeller of dark­

ness, the king, drawing near, 
Asked many abstruse questions about correct or faulty 

conclusions. 
The solutions to the questions likewise were given over to 

profound meanings, 
Going to the heart, pleasing to the ear, wonderful, 

astounding,1 
Plunging into Further-Dhamma and Vinaya, deliberating 

the net of the Suttas, 
Nagasena's talk was varied with similes and in the method. 
Aspiring to knowledge herein while gladdening the mind, 
Hearken to the abstruse questions, dissipating occasions 

for doubt. 

According to what has been heard :2 There was a city 
called Sagala,3 a centre of all kinds of merchandise4 for 

1 lomahamsana, hair-raising, amazing. 
2 tamyatha 'nusuyate. According to Trenckner, Miln., p. vii, 

this phrase is found in no other Pali work. 
3 Lamotte, Hist., p. 415, and others, identify it with the modern 

Sialkot, between the Chenab and Ravi. See Lamotte, op. cit., for 
its once having had the name of Euthymedia. A. K. Narain, 
Inda-Greeks, Appx. III, thinks the identification must be approached 
with caution. 

4 nanapuJabliedana, a phrase applied to the breaking of the seed­
boxes of the plant Patali, and so referring in a special way to 
Pataliputta. See Vin. i. 229, D. ii. 87, Ud. 88, the art. on pu!a­
bhedana in PED., and the note at BD. iv. 312. 

I 
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the Greek Bactrians,1 graced with rivers and monntain­
slopes, having delightful districts and regions, possessed 
of parks, pleasure-grounds, woods, lakes and lotus­
pools-a lovely scene of rivers, mountain-slopes aud 
woods, it was laid ont by knowledgeable men. Enemies 
and adversaries had been destroyed, it was without, 
oppression; divers, varied and strong were its w1Lkh­
towcrs and ramparts,2 its splendid and nobln nrchm; 
curving over the city-gates; the palace was surronndml 
by a deep moat and pale encircling walls; well ln.icl out 
were its carriage-roads, cross-roads,3 sqtmreH mid t.h1i 
places where three or four roads met;~ t,hc baz11ar shops 
were filled inside6 with innumerable varieties of wdl­
displayed goods; [2] it was richly adorned with n 
hundred varieties of halls where gifts (were given); it 
was splendid with hundreds of thousands of magnificent 
dwellings like crests of snowy mountains; it was filled 
with elephants, horses, chariots and pedestrians, 0 with 
groups of handsome men and women; it was crowded 
with ordinary people, warriors, nobles, brahmam.;, 
merchants and workers; resounding with a variety of 
salutations to ascetics and brahmans, it was the resort 
of skilled men knowing a great variety (of things). It 
had divers and varied shops for cloths: Benares muslin, 
Kotumbara7 stuffs and so on. It was sweet-smelling 

1 The Yonakas are usually taken as Ionian Greeks who settled 
in Bactria; or a mixed people originating in Asia-Minor. For a 
useful discussion on Yavana, Yona, Yonaka, etc., see Narain, 
lnao-Greeks, Appx. I. He cites Mahabharata viii. 45. 36: sarvajna 
yavanah, " the all-knowing Yavanas." 

2 Reading ko!!haka for text's l.o??aka. Cf. description of a town 
at Miln. 330. 

3 caccara as at Vin. iii. 151, iv. 271. See BD. iii. 268, n. 2. 
4 singhafaka; see BD. iii. 105, n. 3; 268, n. 2. 
5 antara; the inside of a shop, as opposed to the outside which is 

often on the pavement where much of the business is done, the 
stores and supplies being kept inside. 

6 gaja-haya-ratha-patti. This must be regarded as the " peaceful " 
counterpart of the four "wings of an army," hatthi assa ratha patti 
(as at Vin. iv. 105), for Sa.gala was at peace. 

7 Kotumbara (v.l. Kodumbara) was noted for the excellence of 
its cloth, Ja. vi. 51, 500, 501. 
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with the great variety of shops for flowers and perfumes, 
well and tastefully displayed. It was filled with an 
abundance of alluring jewels. Its shops, well-displayed 
and facing (uJl) directions, were frequented by crowds of 
elegant merchants. Full of kahaparias, silver, bronze 
and :-;tone-ware, it was the abode of shining treasure. 
'J'hn w1.md10nscs were full of an abundance of riches and 
corn and wen.Ith; th ore were nmny foods and drinks, a 
great variety of solid and 80ft foods, sweets, beverages 
n.nd su.vourics as in Uttamknrn.1 Its harvests were 
heavy a:-; in .A,1a1rnmanda., the city of devas. 

Having set this forth, the former deeds2 of these3 

must be told; and they must be told while what is 
spoken about is divided into a sixfold heading; that is 
to say: Former History, Milinda's Questions, Questions 
on Distinguishing Marks, the Dilemmas, 4 a Question 
(solved by) Inference, Questions on Talk of Similes. 
·with reference to this Milinda's Questions are twofold: 
Questions on Distinguishing Marks, and Questions for 
the Cutting off of Perplexity. The Dilemmas are also 
twofold: the Great Division, and Questions on Talk 
about yogins.5 

[Former History] 
Former History means the former deeds of these. It 

is said that in the past when Kassapa was the Lord6 

1 A country often mentioned in the Nikayas and later literature 
as a mythical region. From a detailed description given in the 
Atanfitiya Suttanta (D. iii. 199) it would appear that food was 
.. '·:,:,, •.- .. •• '-.•·-'-'"·;' there. A!akamanda was one of its principal cities. 

:: , .. :_ • • : · · : , their earlier deeds or kamma, and so the story of 
their former births. 

3 Milinda and Nagasena. 
4 MeI].c;lakapafi.ha, questions belonging to the ram, or questions 

made of ram's horns, thus dilemmas. Note at Miln. 422-423 
suggests there is an allusion to the Ummagga Jataka (Ja. vi. 353-355) 
which is told in the form of such a difficult and puzzling question 
that only the Bodhisatta can answer it. 

5 On this table of contents, see Intr., p. xxviii. 
6 Kas:;apa was the Buddha before Gotama. 
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and was promulgating the Dispensation, a large Order of 
monks was living in a residence near the Ganges. The 
monks there were possessed of habitual morality. 
Rising early and taking a long-handled broom and 
sweeping the courtyard while reflecting on the special 
qualities of the Buddha, they would make the rubbish 
into a heap. Then a monk spoke to a novice,1 sa.ying: 
"Come, novice, throw out this rubbish." But he went 
away as though not hearing. Snmmonecl a second and 
a third time, he still went away as though not hearing. 
Then that monk was angry, and thinking: "This novice 
is difficult to speak to " 2 [3] he gave him a blow3 with 
the handle of the broom; and he, crying and throwing 
out the rubbish through fear, made the first aspiration: 
" Through this meritorious deed of throwing out the 
rubbish may I, wherever I am successively reborn until 
I attain nibbana, be of great might and great glory like 
the mid-day sun." 

After he had thrown out the rubbish he went to a ford 
of the Ganges to wash, and on seeing the swirling surge 
of the waves of the Ganges he made the second aspira­
tion: "May I, wherever I am successively reborn until 
I attain nibbana, be prompt in saying the right thing 
and prompt in answering questions ( carrying all before 
me) like this surge of waves." 

And when that monk had put away the broom in the 
place4 for brooms, he went to the ford of the Ganges to 
wash, and hearing the novice's aspiration he thought: 
" While he who was merely instigated by me aspires thus, 
in what may I not be successful?" And he made the 
aspiration: "May I, wherever I am successively reborn 
until I attain nibbana, be prompt in answering questions 

1 samar.i,era, see Vin. i. 62 :ff., 82 ff. 
2 dubbaca. A monk who is difficult to speak to is defined at 

Vin. iii. 178. 
3 At Vin. iv. 146 a monk who is angry and displeased must not 

strike another. If novices were disrespectful towards monks, the 
monks were able to prohibit them, within limits, from entering the 
monastery, Vin. i. 84. 

4 Lit. a hall, sala. 
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(carrying all before me) like this surge of the waves of the 
Ganges; and may I be able to unravel promptly and 
explain all the answers to the questions constantly asked 
me by this (novice)." Both of these spent the whole 
interval between (the uprising of) one Buddha and the 
next circling-on among devas and men. And even as 
Moggali's son, the Elder Tissa1 was seen by our Lord, 
even so were these also seen, as it is explained: " Five 
hundred years after I luwe attained complete nibbana 
these will uprise (again) and, disentangling it and making 
it, clear by asking questions and by the use of similes, 
they will explain what was made abstruse by me when 
I taught Dhamma and Discipline." 

Of these two the novice became the King called 
Milinda in the city of Sa.gala in India. He was wise, 
experienced, clever, able; he was one who acted con­
scientiously at the times of doing all2 the (magic) devices, 
ceremonies and observances concerning things past, 
future and present. Many were the arts3 he had 
mastered, that is to say: the revealed tradition, 4 secular 
lore,6 the Sankhya, Yoga, Nyaya6 and Vaisesika systems, 
accountancy, music, medicine, the four Vedas,7 the 
Pural_l.as, the oral traditions, astronomy, conjuring, logic, 
spells, fighting, poetry, reckoning on the fingers, [4] in a 
word, the nineteen (arts). A disputant hard to equal, 
hard to overcome, he was acclaimed chief of the leaders 
of the numerous schools of thought. 8 In the whole of 
India there was no one like King Milinda in fortitude, 
speed, courage and wisdom. He was rich, of great 

1 See Mhvs. V. 95 ff., 131 ff. 
2 Text sarnanta-, Si. kammanta-. 
3 sat/ha, lore, science, art, slistra. 
4 suti. See Miln. 178 where this word appears to have a different 

meaning. 
6 sammuti, convention. 
6 Here called niti. 
7 See Miln. 178, for this and the next two words, purli'Yj,O, and 

itihlisa, there in the singular. 
8 titthakara, the ford-makers or course-setters. The "ford" 

gives access to crossing the river of Death to the security of the 
Further Shore the other side. 
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wealth and great prosperity; his armed forces were 
without end. 

Now one day King Milinda issued forth from the town 
as he wished to see his endless armed forces in their 
fourfold array.1 When he had had the army mustered 
outside the town the king, who was fond of discussion 
and cager for conversation with natural phi1osophcrs,2 
sophists and others of the sort, looked at the sun r1nd 
addressed his ministers, saying: " Much of the day still 
remains; what should we do if we returned to the town 
now? Is there any learned ascetic or bnthman or 
leader of a company, leader of a group or teacher of a 
group who, perhaps claiming to be an arahant, a perfect 
buddha, could converse with me and dispel my doubts?" 

When this had been said five hundred Bactrian Greeks 
spoke thus to King Milinda: " There are six teachers, 
sire: Piira1:i.a Kassapa, Makkhali of the Cow-pen, 
Nataputta the Jain, Safijaya Belattha's son, Ajita of the 
Hair-blanket, Pakudho Kaccayana.3 These leaders of 
companies, leaders of groups, teachers of groups are well 
known, they are founders of schools of thought held in 
high repute by the manyfolk.4 Go you, sire, ask them a 
question and let your doubts be dispelled." 

1 Of. Vin. iv. 105: elephants, horses, chariots and infantry, ancl 
see above, p. 2, n. 6. 

2 lokayata, see Dial. i. 166-172. 
3 These six "heretical " teachers were all contemporary with the 

Buddha and therefore dead long before Milinda's time. Though the 
particular tenets each was credited with holding are given at 
D. i. 50 ff., a certain amount of confusion exists, specially perhaps 
with the views ascribed to Piiral)a Kassapa, Makkhali Gosii.la and 
Ajita Kesakambalin, other passages in the Piiakas on occasion 
ascribing the views of one (as found stated at D. i. 50 ff.) to either 
of the others. For another brief resume of their teachings and 
further references, see DPPN. under the names of each of these 
heretical leaders. That these names occur in our passage above 
caused RhD. to suspect an interpolation. But we must remember 
that the events being narrated here are supposed to be past history 
and that (see Miln. 3) the novice (King Milinda) had been seen by 
the Buddha. At all events the "compiler" of Miln. knew the 
Pitakas far too well to be in any doubt whether these teachers were 
living or dead by the time of Milinda. 

4 CJ. M. i. 198, ii. 2-3. 
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Then King Milinda, surrounded by the five hundred 
Bactrian Greeks, having mounted a splendid chariot, an 
auspicious vehicle, approached Piiral).a Kassa pa; hav­
ing approached, he exchanged greetings with Piiral).a 
Kassapa; and when he had exchanged greetings of 
friendliness and courtesy he sat down at one side. As 
he was sitting down at one side, King Milinda spoke thus 
to PiiraJ).a Kassa pa: 

" Who, revered Kassapa, rules the world ?" 
" The earth, sire, rules the world." 
" Hut if, revered Kassapa, the earth rules the world, 

then why do beings when they are going to Avici Niraya 
Hell go there passing1 the earth?" [5] When this had 
been said, PiiraJ).a Kassapa was able neither to swallow 
down nor spew out (the puzzle) ;2 he sat (there) with his 
shoulders drooping, silent, downcast. 

Then King Milinda spoke thus to Makkhali of the 
Cowpen: " Are there, revered Gosa.la, deeds that are 
skilled and unskilled ? Is there fruit, result of deeds 
that are well done and badly done ?"3 

"Sire, there are not deeds that are skilled and 
unskilled, there is no fruit, no result of deeds well done 
and badly done. Those, sire, who are warrior-nobles in 
this world, on going to a world beyond will be precisely 
warrior-nobles again. Those who are brahmans, mer­
chants, workers, members of low castes, sweepers, on 
going to a world beyond will be precisely brahmans . . . 
sweepers again. So what is the use of deeds, skilled or 
unskilled f' 

1 atikkamitva has this meaning besides the allied one of over­
coming, transcending, surpassing, passing beyond; cf. M. i. 192, 
Iti. p. 51. To translate the phrase as "thus getting outside the 
sphere of the earth" has landed RhD. in some difficulties. But this 
question of Milinda's is certainly, and perhaps intentionally, obscure. 

2 OJ. M. i. 393. 
8 The words of this question are sometimes found categorically 

stated in the Pitakas as an example of wrong view (e.g., M. i. 287, 
401, 515, S. iii. 206; cf. Kvu. 30-31). At D. i. 55 this is the view 
ascribed to Ajita Kesakambalin. For much information regarding 
Makkhali's life and tenets see A. L. Basham, History and Doctrines 
of the .J.j'ivikas, London, 1951. 

5 
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"If, revered Gosala, the warrior-nobles, brahmans 
. . . ~weepers in this world become precisely warrior­
nobles, brahmans . . . sweepers again in a world 
beyond, there is nothing to be done by deeds, skilled 
or unskilled. But then, revered Gosala, those who in 
this world have had their hands cut off, on going to a 
world beyond will be again precisely those who have 
had their hands cut off; those who have had their feet 
cut off will be again those with their feet cut off; those 
who have had their ears and nose cut off will be again 
those with their ears and nose cut off."1 When this 
had been said, Makkhali of the Cow-pen was silent. 

Then it occurred to King Milinda: " India is indeed 
empty,2 India is void2 indeed. There is no ascetic or 
brahman able to converse with me to dispel my doubts."3 

Then King Milinda addressed the ministers, saying: 
" Indeed, sirs, it is a lovely moonlight night. Suppose 
we were to approach an ascetic or a brahman tomorrow 
to ask a question. Who is able to converse with me to 
dispel my doubts 1"4 When he had spoken thus the 
ministers, falling silent, stood gazing at the King's face. 

Now at that time the town of Sagala had been empty5 

of clever ascetics, brahmans and householders for twelve 
years. But wherever the King heard that clever 
ascetics, brahmans or householders were living, he went 
there to ask them a question; [6] but all those who were 
unable to satisfy the King with answers to his questions 
went away to this (place) and that, and all those who 
did not go away to another district remained silent. 
But the monks mostly went to the Himalayas. 

Now at that time a hundred myriad arahants were 
living on the Guarded Plateau6 on an Hin1alayan 
mountain-slope. Then the venerable Assagutta, 7 having 
heard with the deva-like condition of hearing King 

1 Of. Kvu. 31. 2 tuccha ... paliipa; cf. Miln. 21. 
3 Of. below, Miln. 21. 4 Of. below, Miln. 19. 
6 sunna. 6 Rakkhitatala. 
7 At DA. 779, VbhA. 272 he is cited as an example of a kalyiirJ,a­

mitta who delights in meditation on loving-kindness (or, friendliness), 
and from association with whom ill-will is got rid of. 
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Milinda's speech, had the Order of monks convened on 
the summit of Yugandhara1 and asked the monks, 
saying: " Your reverences, is there any monk capable of 
conversing with King Milinda to dispel his doubts?" 
When he had spoken thus the hundred myriad arahants 
were silent. On being asked a second and a third time 
they were silent. Then the venerable Assagutta spoke 
thus to the Order of monks: 

" There is, your reverences, in the Abode of the 
Thirty-Three a mansion named Ketumati to the east of 
Vejayanta.2 A young devn.3 named Mahasena is living 
there. He is capable of conversing with this King 
Milinda to dispel his doubts." Then the hundred myriad 
arahants vanished from the slopes of Yugandhara and 
appeared in the Abode of the Thirty-Three. Sakka, 
chief of devas, saw these monks as they were coming 
from a distance; seeing them, he approached the 
venerable Assagutta; when he had approached the 
venerable Assagutta and greeted him he stood at one 
side. As he was standing at one side Sakka, chief of 
devas, spoke thus to the venerable Assagutta: " Revered 
sir, great is the Order of monks that has arrived. I am 
at the service of the Order of monks. What does it 
require? What is there I could do ?" 

" Sire, this King named Milinda in the town of Sagala 
in India is a disputant hard to equal, hard to overcome, 
he is acclaimed chief of the leaders of the numerous 
schools of thought. When he has approached an Order 
of monks, he worries that Order by asking questions by 
means of professing a wrong view." 

Then Sakka, chief of devas, spoke thus to the venerable 
Assagutta: " This King Milinda, revered sir, deceasing 
from here, has arisen among men. But, revered sir, this 
young deva called Mahasena who lives in the Ketumati 
mansion [7] is capable of conversing with King Milinda 

1 One of the Himalayan mountains. 
2 A pasiida or palace belonging to Sakka. 
3 devaputta, or perhaps just a deva or deva's son. I think some 

idea of youth is intended: a deva who had not been a deva for long, 
or who would not continue to be one for long. Of. Miln. 126. 
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to dispel (bis doubts). vVe will entreat1 this young deva 
to arise in the world of men." 

Then Sakka, chief of devas, having vanished from the 
Order of monks, entered Ketumati mansion and em­
braced Mahasena, the young deva, and spoke thus: 
" The Order of monks is entreating you, my dear, to 
arise in the world of men." 

"Revered sir, I have no desire for the world of men 
that is given over to kamma; the world of men is dark.2 

It is precisely here, revered sir, in a deva-world, that I, 
being one that attains ever higher and higher, will gain 
complete nibbana." And a second and a third time 
Mahasena, the young deva, on being entreated by Saldrn, 
chief of devas, spoke thus: "Revered sir, I have no 
desire for the world of men that is given over to kamma. 
The world of men is dark. It is precisely here, revered 
sir, in a deva-world, that I, being one that attains ever 
higher and higher, will attain complete nibbana." 

Then the venerable Assagutta spoke thus to the young 
deva Mahasena: " Now we, my dear, on surveying the 
world including the devas, see no one except you who, 
refuting what King Milinda says, is capable of supporting 
the Dispensation. My dear, the Order of monks is 
entreating you, saying: 'It were well, worthy one,8 if 
you, having been reborn in the world of men, should 
support and teach the Dispensation of Him of the Ten 
Powers.' " 4 When this had been said Mahasena, the 
young deva, thought: " It is said that I, refuting King 
Milinda, will be capable of supporting the Dispensation," 
and, feeling pleased and elated, he gave his consent, 
saying: " It is good, revered sir, I will arise in the world 
of men." 

Then these monks, having concluded that business in 
the deva-world, vanishing from among the devas of the 

1 Of. the four modes of descent into a womb, Miln. 127 f. 
2 tibba, dense, confused. Of. M. i. 341, gahanam h' etam yadidam 

manussa, this is a tangle, that is to say human beings. 
3 sappurisa, very man. Si. reads marisa, " my dear." 
4 The Ten Powers of a Tathii.gata are described at M. i. 69 ff., 

A. v. 32 ff. 
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Thirty-Three, appeared on the Guarded Plateau near the 
Himalayan mountain-slope. Then the venerable Assa­
gutta spoke thus to the Order of monks: " There is, 
your reverences, some monk not come to the convention 
of this Order of monks."1 When this had been said, a 
certain monk spoke thus to the venerable Assagutta: 
" There is, revered sir, the venerable Roha:i;ia who, having 
left here a week ago for [8] an Himalayan mountain­
slope, has attained cessation;2 send a messenger to him." 
The venerable Roha:,;i.a, emerging from cessation at that 
very moment, thought: " The Order is waiting for me " 
and, vanishing from the Himalayan mountain-slope, 
appeared before the hundred myriad arahants on the 
Guarded Plateau. Then the venerable Assagutta spoke 
thus to the venerable Roha:,;i.a: "Now, reverend Roha:i;ia, 
when the Buddha's Dispensation is dissolving, do not 
you see what is to be done for the Order 1" 

"I was lacking in attention, revered sir." 
" Well then, reverend Roha:,;i.a, do you undergo a 

punishment. "3 

" What shall I do, revered sir f' 
" Reverend Roha:i;ia, there is a brahman village called 

Kajangala; a brahman named So:i;iuttara lives there, and 
he will have a son, a boy named Nagasena. Well then, 
do you, reverend Roha:i;ia, visit that family for almsfood 
for seven years and ten months; when you have visited 
it for almsfood and drawn away the boy Nagasena, let 
him go forth. 4 When he ha~ gone forth you will be free 

1 This way of introducing RohaI.J.a into the narrative seems loosely 
based on the fact that an Order of monks had to be absolutely 
complete in order to contract official business ; and there also seems 
to be an echo of lnanda's absence from the First Council. 

2 nirodha. This probably refers to the ninth, last and highest 
meditative plane, that where knowing and feeling are arrested; 
Si. reads paJhamajjhana, the first meditation. 

3 MJYJ,i!,akammam karohi. Of. Mhvs. V. 101, darJ,i!,akammaraha; 
and Mhvs. V. 95 :ff. for the coming of Brahma Tissa to be reborn 
in the house of the brahman Moggali, the going forth of Siggava, 
a minister's son, and his visits to Tissa's house where he received 
the same kind of treatment as is related in Miln. of Rohana.. 

4 From home into homelessness. as Si. inserts. 
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of this punishment." And the venerable Roha:ga 
agreed, saying: "It is good." 

And the young deva Mahasena, deceasing from the 
deva-world, took on re-connection1 in the womb of the 
wife of the brahman S01.mttara. Contemporaneously 
with his taking on re-connection three wonderful and 
marvellous things occurred: arms and weapons burst 
into :flames; the first fruits of the crop riponcd; and a 
great rain-cloud poured down its rain. From the time 
that he (Maha.sena) took on re-connection, the venerable 
RohaJ?.a, though visiting that family for ahnsfoocl for 
seven years and ten months, did not obtain so much as 
a spoonful of rice or a ladleful of conjey or greetings or 
salutations with joined palms or any of the duties proper 
(from lay-people to monks). Rather, it was reviling and 
abuse that he received, and there was no one who said: 
"Pass on (to the next house2), revered sir." But one 
day, at the end of the seven years and ten months, he 
was addressed with at least the words: " Pass on, 
revered sir." And on that very day, the brahman [9] 
coming back from his business outside3 and seeing the 
Elder on the opposite side of the road, said to him: 
" Did you, you who have gone forth, come to our house 1" 

" Yes, brahman, I came." 
"Did you receive anything?" 
"Yes, brahman, I received." 
When the brahman had reached the house, being dis­

pleased, he inquired: " Did you give something to that 
one who has gone forth?" 

"We gave him nothing." 
The next day4 the brahman sat at the door of the house 

itself, thinking: "Today I will rebuke that one who has 
1 p04isandlii, re-linking, re-connection, especially of consciousness, 

implying a re-assemblage of nama-rupa after there had been cuti, 
dying, deceasing, falling from another birth. 

2 A polite way of indicating inability to give food to a mendicant. 
3 Outside the village is probably meant, but not necessarily " work 

in the fields" (QKM. i. 15). 
4 il,ut,iyadivase, on the second day, and referring on both occasions 

to one and the same day, namely the day after the brahman had 
inquired of his family whether they had given alms. 
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gone forth for his lying speech." The Elder arrived the 
same day1 at the brahman's house-door, and the brahman, 
on seeing him, spoke to him thus: 

"You received nothing at our house yesterday 
although you said you had received (something). Is 
lying speech allowed to you f' 

The Elder said: " For seven years and ten months, 
brahman, I have not received so much as a 'Pass on' at 
your house, but yesterday I was addressed with at least 
the words, 'Pass on.' It was in reference to these 
friendly words that I spoke thus.'' 

The brahman thought: "Having received only so 
little as these friendly words, they2 speak out in public, 
saying: 'I am receiving.' So how will they not speak 
forth on receiving some real3 solid or soft food?" and, 
being pleased, he had the rice that had been prepared 
for his own use given to him as a " spoon-alms " 4 with 
condiments and vegetables, saying: "You will obtain 
this almsfood for all time." And on the following day 
when he saw the Elder's calm as he was approaching, 
he became more and more pleased with him and invited 
the Elder to take his meal inside his own house in 
perpetuity. The Elder consented by becoming silent. 
Every day when he was going away after he had had 
his meal, he went after he had spoken some short part 
or another of the Buddha's words.5 

That brahman lady gave birth to a son at the end of 
ten months. He was called Nagasena. Growing up, 
he came in due course to be seven years old. Then his 
father spoke thus to the boy Nagasena: [10] "Dear 
Nagasena, you should train yourself in the trainings6 in 
this brahman family." 

1 dutiyadivase, on the second day, and referring on both occasions 
to one and the same day, namely the day afier the brahman had 
inquired of his family whether they had given alms. 

2 Probably referring to those that have gone forth. 
3 annarh kinci, anything else, something different. " How will 

they speak forth on receiving something else; solid and soft food~" 
4 katacchubhiklcha, as at Vin. i. 55, Thag. 934. See BD iv. 72, 

n. 2. 
5 Buddhavacana. 6 sikkhii. 
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" What, father, are called the trainings in this brahman 
family 1" 

" The three Vedas are called the trainings, dear 
Nagasena; the remaining crafts are called craft.ci." 

"Well then, father, I will learn (them.)" 
Then the brahman Sol).nttara gave a teacher's fee of 

a thousand1 to a brahman teacher, and when he had had 
a small couch laid down at thn Hide of a room inside a 
long honsc,2 Im spoke thus to the bralnuan teacher: 
"You, hmhman, must make this boy study the 
mantras." 

The brahman teacher said: "Well then, dear hoy, 
learn the mantras," and he studied3 them. After no 
more than a single repetition~ the three Vedas were 
learnt by heart, properly intoned in voice, properly 
understood, properly arranged and properly pondered by 
the boy Nagasena. All at once vision arose (in him) in 
regard to the three Vedas with their vocabularies and 
rituals, with the phonology and exegesis and the oral 
tradition as the fifth ;4 he was learned in the lines ( of the 
Vedas), the expositions and popular philosophy of the 
marks of a Great Man. Then the boy Nagasena spoke 
thus to his father: 

"Father, is there anything further than this to be 
trained in in this brahman family, or is this simply the 
full extent?" 

" Dear Nagasena, there is nothing further than this 
to be trained in in this brahman family; this is simply 
the full extent." 

Then the boy Nagasena, having passed the teacher's 
examination, leaving the long house, his heart rebuking 
him for his former impressions, 5 meditating in solitude, 
and considering the beginning, middle and ending of his 
own craft, 6 but not seeing even the slightest pith in 

1 Probably kaliiiparJ,as to be understood. 
2 piisiida, also meaning a king's palace. 3 sajjhiiyati. 
4 Of. D. i. 88, M. ii. 133, A. i. 163, etc. 
6 pubbavasana. OJ. Sn. 1009. Also Miln., p. 263, pubbe viisita­

viisanii. 
6 Cf. SnA. 327. 
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either the beginning, middle or ending, thought: 
" Empty indeed are these Vedas, void indeed are these 
Vedas, pithless, without pith," and he was remorseful 
and displeased.1 

Now at that time the venerable Rohai:ia, sitting in the 
Vattaniya hermitage,2 knew by mind the reasoning in 
the mind of the boy Nagasena and, dressing himself and 
taking his bowl and robe, vanished from the Vattaniya 
hermitage and appeared before the brahman village of 
Kajangala. The boy Nagasena who was standing in the 
porch of his own gateway saw the venerable Rohai:ia 
coming from the distance; when he saw him he was 
pleased, uplifted, joyous, rapturous and happy, and he 
thought: "Perhaps this one who has gone forth might 
know what is the pith." And he approached the vener­
able Rohai:ia; having approached, [11] he spoke thus to 
the venerable Rohai:ia: " Who are you, dear sir, that you 
are thus shaven and wear saffron robes ?" 

"Boy, I am called one that has gone forth." 
"Why are you, dear sir, called one that has gone 

forth?" 
" One that has gone forth has to banish evil stains; 

therefore am I, boy, called one that has gone forth." 
" Why is your hair, dear sir, not as that of other men ?" 
" When one has cut off the hair and the beard one 

goes forth, boy, after seeing these sixteen impediments.3 

What sixteen? The impediment of ornamenting one­
self, the impediment of decking oneself out, of smearing 
oneself with oil, of shampooing oneself, of using garlands, 
of using scents, of using unguents, of using yellow 
myrobalan,4 of using emblic myrobalan,4 of using dyes, 
of using ribbons, of using combs, the impediment of 
barbers, of disentangling (curls), the impediment of 

1 No doubt at having given the time to learning them. 
2 Vattaniyasenasana, mentioned at Vism. 430, Asl. 419 as the 

scene of a daily miracle. 
3 Ten quite different palibodlw, are given at Vism. 90. Only 

fifteen are given above in the text, but sixteen in Si., five of which do 
not occur in our text. 

4 One of the fruits allowed to monks as medicines, Vin. i. 201. 



r6 MILINDA'S QUESTIO:-;!'S 

vermin. When their hair falls out people arc grieved, 
they mourn and lament, they beat their breasts and fall 
intodisillusion.1 Impeded bythesesixteenimpediments, 
boy, men expel all the subtlest crafts." 

"Why are your clothes, dear sir, not as those of 
others 1" 

" Beautiful clothes, connected with sense-pleasures, 
are marks of householders. Whatever be the perils that 
spring from clothes, they exist not for one who wears 
saffron garments. That is why neither my clothes are 
like those of others." 

" Do you know, dear sir, what are the crafts f' 
" Yes, boy, I do know the crafts. And that which ii-. 

the supreme mantra in the world, that too I know." 
"Are you able to teach it to me, dear sir 1" 
"Yes, boy, I can." 
"Well then, teach me." 
" But it is not the right time, boy, we have entered 

among the houses for almsfood." 
Then the boy Nagasena took the venerable Rohal).a's 

bowl from his hand and led him into the house; and, 
having with his own hand served and satisfied the 
venerable Rohal).a with sumptuous food, solid and soft, 
he spoke thus to him when he had eaten and withdrawn 
his hand from the bowl: "Good sir, teach me the 
mantra now." 

" When you, boy, are without the impediments and 
have got your parents to give their consent2 and when 
you wear the apparel, as I do, of one who has gone forth, 
then I will teach you." 

Then [12] the boy Nagasena approached his parents 
and said: "Mother and father, this one who has gone 
forth said: 'I Im.ow that which is the supreme mantra 
in the world,' but he does not teach it to one who has 
not gone forth in his own presence. I would learn that 
mantra after I had gone forth in his presence." 

His parents thought: "Let our son learn the mantra 
1 This sequence of words is stock, sec, e.g., M. i. 86. 
2 Parents have to give their consent to their sons in order that 

they may enter the Order, Vin. i. H. 
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even though (it means his) going forth; once he has learnt 
it he will return."1 And they gave their consent, 
saying: "Learn it, son." 

Then the venerable RohaI).a took the boy Nagasena 
and approached the Vattaniya hermitage and Vijambha­
vatthu. Having approached it and spent a night in 
Vijambhavatthu, he approached the Guarded Plateau, 
and having approached, he let the boy Nagasena go 
forth in the midst of the hundred myriad arahants. 
And when the venerable Nagasena had gone forth he 
spoke thus to the venerable Rohal).a: "I have taken 
your dress upon myself, revered one; now teach me the 
mantra." 

Then the venerable Rohal).a thought: "Now, in what 
should I first of all train2 Nagasena: the Suttantas or the 
Abhidhamma 1 But this Nagasena is clever and easily 
able to master the Abhidhamma itself." So he trained 
him in the Abhidhamma :first. 

And the venerable Nagasena mastered the whole of the 
Abhidhamma-pitaka after only one exposition, that is 
to say the Dhammasanga'r},i adorned with triads and 
dyads, saying: 'Skilled mental states,3 unskilled mental 
states, indeterminate mental states' ;4 the Vibhanga­
composition adorned with eighteen analyses beginning 
with that on the khandha; the Dhatukatha-composition, 
its fourteenfold division beginning with inclusion, 
non-inclusion; the Puggala_pannatti with its sixfold 
division beginning with the exposition of the khandha 
and the exposition of the ayatana; the Kathavatthu­
composition, divided by combining a thousand dis­
courses-five hundred from our own speakers, :five 
hundred from dissenting speakers; the Y amaka with its 

1 Cf. M. ii. 60 where Ratthapala's parents, giving him their 
consent to go forth, said that after he had done so he must return 
and see them. 

2 vineti is to train, control, avert, divert, in the sense of leading 
away from. 

8 dhammii,. 
4 These are the opening words in the mii,tika to Dhs., and the 

exposition of these three categories occupies Dhs. §1-364, §365-430, 
§-131-565,.respectively. 
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tenfold division beginning with the pair on roots, 1 and 
the pair on the lchandhii,; the Pat,thana-composition with 
its twentyfourfold division beginning with ' conditioned 
by cause, conditioned by objective support' (for medita­
tion)-[13] and he said: " Let be, revered sir, do not 
propound it again, I can study it from merely this 
amount (of listening to it)." 

Then the venerable Nagasr.rn1 approached thOFm 
hundred myriad arahants; and when he had approached 
them he spoke thus to them: "I, revered sirs, thinking 
of skilled mental states, unskilled mental states, indeter­
minate mental states, and having arranged them in these 
three parts, will propound the whole of the Abhidhamrna­
pitaka in detail." 

"It is good, Nagasena, propound it." 
Then for seven months the venerable Nagascna 

propounded the seven compositions in detail. The 
earth roared, the devatas applauded, the Brahmas 
clapped their hands, and deva-like perfumes and powders 
and deva-like flowers of the manrliirava rained down. 
Then when the venerable Nagasena was full twenty 
years old the hundred myriad arahants ordained him2 

on the Guarded Plateau. And when the venerable 
Nagasena had been ordained, he dressed early in the 
morning towards the end of that night, took his bowl 
and robe, and on entering a village together with his 
preceptor,3 he reasoned like this: "Empty indeed is my 
preceptor, foolish indeed is my preceptor, in that, having 
set aside the remainder of the Buddha's word, he 
trained me :first in the Abhidhamma.'' 

Then the venerable Roha1_1a, knowing by mind the 
reasoning in the mind of the venerable Nagasena, spoke 
thus to him: " You reasoned that reasoning unsuitably, 
Nagasena, and it was not suitable in you, Nagasena." 

Then it occurred to the venerable Nagasena: "Indeed 
it is wonderful, indeed it is marvellous, that my preceptor 

1 mula. 
2 Men had to be twenty years old for full ordination, upasampadii, 

to be permissible, Vin. iv. 130 (Pac. 65). 
3 upajjhiiya. 



TALK ON SECULAR MATTERS 19 

can know by mind a reasoning in (someone else's) mind. 
Indeed my preceptor is clever. Suppose I were to 
apologise to him?" Then the venerable Nagasena 
spoke thus to the venerable RohaI_la: " Forgive me, 
revered sir, I will not reason like that again." 

Then the venerable RohaI_1a spoke thus to the venerable 
Nagasena: [14] " I do not forgive you, Nagasena, to 
that extent. But there is, Nagasena, a town called 
Sa.gala where the king named Milinda is reigning. He 
worries the Order of monks by asking questions by 
means of professing a wrong view. If you go there and 
tame that king and make him pleased (with our teaching}, 
then I will forgive you." 

"Let be, revered sir, this one king, Milinda. If all 
the kings in the whole of India were to come and ask 
me questions, revered sir, and if, in replying, I were to 
mow them all down, would you forgive me, revered 
sir?" When he had said: "I do not forgive you," he 
said: "Well then, revered sir, in whose presence1 shall 
I spend the three months of the rains ?"2 

"Nagasena, the venerable Assagutta is staying in the 
Vattaniya hermitage. Go you, Nagasena, and approach 
the venerable Assagutta; having done so, in my name 
salute the venerable Assagutta's feet with your head, 
and speak thus to him: 'My preceptor, revered sir, 
salutes your feet with bis head, and asks if you are free 
from disease, without illness, buoyant, strong and living 
in comfort ;3 he sent me to stay near you for these three 
months.' And if he says: 'What is your preceptor's 
name?' you should say:' He is called the Elder RohaI_la, 
revered sir.' And if he says: 'What is my name?' you 
should say: 'My preceptor knows your name, revered 
sir.' " 

"Very well, revered sir," and the venerable Nagasena, 

1 Having been only just ordained, he still had need of a preceptor. 
2 Though the rains last four months, each monk was supposed 

to spend either the first three months or the last three in the same 
residence or monastery and was not allowed to go on tour or travel 
while the rains lasted. See Vin. i. 137 f. 

3 Stock. 
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having greeted the venerable Roha]_'.l.a, keeping his right 
side towards him, took his bowl and robe and, walking 
on tour, gradually approached the Vattaniya hermitage 
and the venerable Assagutta. Having approached and 
greeted the venerable Assagutta, he stood at a respectful 
distance. The venerable Nagasena, standing at a 
respectful distance, spoke thus to the venerable Assa­
gutta: 

"My preceptor, revered sir, salutes your feet with his 
head and asks whether you are free from disease, without 
illness, buoyant and living in comfort. My preceptor, 
revered sir, sent me to stay near you for these three 
months." 

The venerable Assagutta spoke thus to the venerable 
Nagasena: [15] " What are you called ?"1 

"I, revered sir, am called Nagasena." 
"What is your preceptor's name?" 
"My preceptor, revered sir, is called the Elder 

Rohana." 
"What is my name?" 
"My preceptor, revered sir, knows your name." 
" It is good, Nagasena, put away your bowl and robe." 
"Very good, revered sir," and he put away his bowl 

and robe. And on the next day, after he had swept the 
cell, he set out water for washing the face and tooth­
cleaners.2 The Elder swept again the place that had 
been swept, threw out the water, fetched other water, 
and having removed the tooth-wood3 he chose other 
tooth-wood, but he did not make conversation. He did 
this for seven days, and on the seventh day asked (the 
same questions) again, and when he had spoken as 
before, he allowed him residence for the rains. 

1 Of. the following passage with VinA. 40. 
2 dantaporJ,a. These are among the services a saddhivikarika, one 

who shares a cell, has to render his preceptor, Vin. i. 46, and a 
pupil, antevasika, his teacher, Vin. i. 61. 

3 danta-ka//ka. A method of giving this to the preceptor or teacher_ 
is given at VinA. 977. Whether the preceptor chooses a piece of 
wood of long, middling or short length, it lasts for three days and 
then has to be replaced by another stick of the same size. 
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Now at that time an important woman lay-follower1 

had supported the venerable Assagutta for thirty years. 
At the end of the three months she approached the 
venerable Assagutta and, having approached, she spoke 
to him thus: " Is there another monk with you, father 12 " 

" Great lady lay-follower,3 there is a monk called 
Nagasena with me." 

" Well then, father Assagutta, consent to a meal on 
the morrow together with Nagasena." The venerable 
Assagutta consented by becoming silent. Then the 
venerable Assagutta, dressing in the early morning 
towards the end of that night and taking his bowl and 
robe, approached that important woman lay-follower's 
dwelling together with the venerable Nagasena as his 
attendant and, having approached, he sat down on the 
appointed seat. Then that important woman lay­
follower with her Qwn hand served and satisfied the 
venerable Assagutta and the venerable Nagasena with 
sumptuous foods, solid and soft. Then when the 
venerable Assagutta had eaten and had withdrawn his 
hand from his bowl, he spoke thus to the venerable 
Nagasena: " Do you, Nagasena, give the benedictive 
thanks4 to the important woman lay-follower." And 
having said this, he rose from his seat and departed.6 [16] 
Then that important woman lay-follower spoke thus to 
the venerable Nagasena: " I, dear2 Nagasena, am old, 
give me the benedictive thanks by means of a profound 
talk on Dhamma." 

Then the venerable Nagasena gave benedictive thanks 
to that important woman lay-follower by means of a 
profound talk on Abhidhamma that was supermundane 
and connected with (the concept of) emptiness. Then as 

1 mahaupasika, maha meaning important or venerable here. 
2 tata, a term of endearment often used by parents to children. 
8 He addresses her as mahaupasika. 
4 .After a meal monks have to give some short talk on Dhamma to 

those who provided the meal (as at Miln. 9); the woman lay-follower 
however wanted a more profound talk. 

6 It is doubtful whether, according to the Vinaya ruling, a monk 
is entitled to go away before the thanks have been uttered. 
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that important woman lay-follower was sitting on that 
very seat, Dhamma-vision, dustless and stainless, arose 
to her: that whatever is of the nature to arise all that is 
of the nature to stop.1 

And after he had given the benedictive thanks to that 
important woman lay-follower and was reflecting 011 the 
Dhamma he himself had taught (her), the venerable 
Nagasena aroused insight2 and was established in the 
fruit of stream-attainment as he was sitting on that 
very seat. 

Then tho venerable Assagutta who was sitting in a. 
pavilion knew that these had both acquired Dhamma­
vision, and he burst forth into applause: "It is good, it 
is good, Nagasena, that by one shot of an arrow two 
great persons3 are pierced." And various thousands of 
devatas burst into applause. Then the venerable 
Nagasena, rising from his seat, approached the venerable 
Assagutta, and when he had approached and greeted 
him he sat down at a respectful distance, The venerable 
Assagutta spoke thus to the venerable Nagasena as he 
was sitting at a respectful distance: 

" Go you, Nagasena, to Pataliputta. 4 The venerable 
Dhammarakkhita is living in the Asoka monastery in 
the town of Pataliputta. Master the Buddha's words in 
his presence." 5 

" How far from here, revered sir, is the town of 
Pataliputta ?" 

" A hundred yojanas, 6 Nagasena." 
"The way is long, revered sir, and on the way food 

will be hard to get. How can I go ? " 
" Go you, Nagasena; you will get ahnsfood on the 

way: fine rice, rice-water with the black specks removed 
and with various curries, various condiments. " 7 

"Very well, revered sir." And the venerable 
Nagasena, having greeted the venerable Assagutta, 

1 Stock, see, e.g., Vin. i. 16, 18, 19. 2 vipassana. 
3 mahakii,yii,. 4 Modern Patna. 
6 Jkm. 99 speaks of Nagasena's having been Dhammarakkhita's 

pupil, sissa. 
8 A yojana is about seven miles. 7 Of. M. i. 31, 38. 
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keeping his right side towards him, took his bowl and 
robe and set out on tour for Pataliputta. 

[17] Now at that time a merchant of Pataliputta was 
travelling on the road to Pataliputta with five hundred 
wagons. And the merchant of Pataliputta saw the 
venerable Nagasena coming in the distance; and when 
he had seen him he had the five hundred wagons turned 
back and approached the venerable Nagasena. When he 
had approached and greeted him, he said: "Where are 
you going, my dear 1"1 

" To Pataliputta, householder." 
"That is good, my dear, for we too are going to 

Pataliputta. Come in ease with us." Then because the 
householder of Pataliputta was pleased with the way in 
which the venerable Nagasena comported himself, he 
served and satisfied him with his own hand with 
sumptuous foods, solid and soft, and he took a low seat2 

after the venerable Nagasena had eaten and withdrawn 
his hand from his bowl and sat down at a respectful 
distance. As he was sitting down at a respectful 
distance, the merchant of Pataliputta spoke thus to the 
venerable Nagasena: "What is your name, my dear f' 

" I, householder, am called Nagasena." 
" Do you, my dear, know what are called the Buddha's 

words 1" 
"I, householder, know the Abhidhamrna parts." 
"It is a ga.in for me, my dear, it is well gotten by me, 

my dear, for I too am an Abhidhamrna man, my dear, 
and you are an Abhidhamma man. Speak the parts of 
the Abhidhamma, my dear." 

Then the venerable Nagasena taught Abhidhamma to 
the merchant of Pataliputta, and while he was teaching 
him again and again, Dhamrna-vision, dustless and 
stainless arose to the merchant of Pataliputta that: 
whatever is of the nature to arise all that is of the nature 
to stop. Then the merchant of Pataliputta sent the 
five hnndred wagons on ahead and, himself walking after 
them, stopped at a forked path not far from Pataliputta 
and spoke thus to the venerable Nagasena: 

l tiita. 2 As a mark of respect. 
6 
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" This, dear Nagasena, is the road to the Asoka 
monastery. This lovely woollen blanket of mine, my 
dear, is sixteen cubits in length and eight cubits in 
breadth. Out of compassion, do accept this lovely 
woollen blanket, my dear." [18] And the venerable 
Nagasena accepted that lovely woollen blanket1 out of 
compassion. The merchant of Pataliputta, pleased and 
uplifted, his heart elated, zestful and happy, greeted the 
venerable Nagasena and departed, keeping his right side 
towards him. 

Then the venerable Nagasena approached the Asoka 
monastery and the venerable Dhammarakkhita. Three 
months after he had approached and greeted the 
venerable Dhammarakkhita and had told him the reason 
for his coming, he had mastered the three Pitakas-the 
word of the Buddha-under the venerable Dhamma­
rakkhita after only one recitation as to their spirit;2 

and for another three months he worked mentally on 
the substance.3 Then the venerable Dhammarakkhita 
spoke thus to the venerable Nagasena: " As a herdsman 
tends the cows, Nagasena, but others enjoy the products. 
even so are you, Nagasena, though remembering the 
three Pitakas-the word of the Buddha-not one who 
even partakes of the life of recluseship."4 

"Let that be, revered sir, this extent suffices," and 
during the night following that self-same day he at­
tained arahantship together · with the analytical in­
sights. 6 With this penetration of Truth, all the devas 
applauded the venerable Nagasena, the earth roared, the 
Brahmas clapped their hands, and deva-like perfumes 

1 kambala, allowed to monks at Vin. i. 281. 
2 vyanjana means trimmings, details, implicit meaning, developed 

meaning, spirit or flavour, connotation. 
8 attha means substance," the real thing," literal sense, application, 

meaning, denotation. 
' samanna, asceticism, striving. Defined at S. v. 25 as the 

ariyan eightfold Way, while the substance, attha, of it is the 
destruction of attachment, aversion and confusion. 

5 pa#sambhida. The four (attha, d/W,mma, nirutti, p~ibhana) 
are given in detail at A. ii. 160, iii. 113, etc.; see also Miln. 
22,339. 
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and powders and deva-like flowers of the mandarava 
rained down.1 

Now at that time the hundred myriad arahants who 
had assembled on the Guarded Plateau on the Himalayan 
slope sent a messenger to the venerable Nagasena to 
say: " Let Nagasena come; we are anxious to see 
Nagasena." When the venerable Nagasena had heard 
the messenger's words, vanishing from the Asoka 
monastery, he appeared before the hundred myriad 
arahants on the Guarded Plateau on the Himalayan 
slope. Then those hundred myriad arahants spoke thus 
to the venerable Nagasena: " This king Milinda worries 
the Order of monks, Nagasena, with his talk and counter­
talk and with the questions he asks ;2 good it is, Nagasena; 
go you to King Milinda [19] and tame him." 

" Let be the one King Milinda, revered sirs. If all 
the kings in the whole of India were to come to me, 
revered sirs, asking questions, I would mow them all 
down in replying to them. Go you, revered sirs, to the 
city of Sagala without fear." Then the monks who were 
Elders made the city of Sagala a glow of yellow robes 
stirred by the breeze of seers.3 

Now at that time the venerable Ayupala4 was dwelling 
in Sa:rhkheyya PariveI).a. 4 Then King Milinda spoke 
thus to the ministers: " Indeed sirs, it is a lovely moon­
light night. Suppose that we were to approach an 
ascetic or a brahman tomorrow for conversation and for 
asking questions. Who is capable of conversing with 
me to dispel my doubts?" When this had been said, 
the five hundred Bactrian Greeks spoke thus to King 
Milinda: " Sire, there is an Elder called Ayupala, he is 
versed in the three Pitakas, one who has heard much, 
one to whom the tradition has been handed down, and 
he is now staying in the Samkheyya Parivei;i.a. Go you, 
sire, and ask questions of the venerable Ayupala." 

"Very well, sirs, let the revered one know." Then an 

1 As at Miln. 13. 2 vadapapivadena panhapucchaya. 
3 kasavapajjotarh isivataparivatam akarhsu. This phrase is also 

found at Vbh. 247, Ja. iii. 142, Mhbv. 114, Vism. 18 (-papivatarh), etc. 
4 Apparently mentioned only in Miln. 
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astrologer sent a messenger to the venerable Ayupala 
to say: "Revered sir, King Milinda wishes to see the 
venerable Ayupala." And the venerable Ayupala spoke 
thus: " Well then, let him come." Then King Milinda, 
attended by at least five hundred Bactrian Greeks, 
mounted a splendid chariot and approached Sam.kheyyu 
Parive~n. and the venerable Aynpala; having_ approached, 
he exchanged greetings with the venerable .Aynpala, and 
when he had exchanged greetings of friendliness and 
courtesy he sat down at a respectful distance. As he 
was sitting down at a respectful distance, King Milinda 
spoke thus to the venerable Ayupala: 

" Of what use to you, revered Ayupala, is the going 
forth, and what is the highest goal1 for you?" 

The Elder said: " Going forth, sire, is for the sake of 
the Dhamma-faring, the even-faring."2 

"But is there, revered sir, any householder at all who 
is a Dhamma-farer, an even-farer ?" 

" Yes, sire. There is even a householder who is a 
Dhamma-farer, an even-farer. When the Lord, sire, 
[20] set rolling the Dhamma-wheel in the Deer-park at 
Isipatana near Banaras3 there was an understanding of 
Dhamma by eighteen myriads of Brahmas. 4 But there 
was an understanding of Dhamma by (other) devatas 
beyond calculation. All these were householders, not 
those who had gone forth. 5 And again, sire, when the 
Lord was teaching the Mahasamaya Suttanta,6 when he 
was teaching the Suttanta on the Greatest Blessing, 7 when 
he was teaching the Suttanta that was the disquisition 
of (the devas of) Even Mind, 8 when he was teaching the 

1 paramaUha, the utmost good or goal; philosophical truth. Also 
below. Miln., p. 31. 

2 Dharnmacariya with samacariya is of fairly frequent occurrence 
in the Suttas. 

3 Vin. i. 10. 
4 Budv. XXVI. 2 says that this understanding, abhisamaya, was 

the first of three. Of. Ja. i. 82, and Miln. 350. 
5 Of. Miln., p. 349. 6 D. Sta. No. 20. 
7 Mahii.mangala, at Sn. p. 46, Khp. V. These and other discourses 

are mentioned again at Miln. 349. 
8 Samacittapariyaya, at. A. i. 64 f. 
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Suttanta of the Exhortation to Rahula,1 when he was 
teaching the Parabhava Suttanta,2 there was an under­
standing of Dhamma by devatas beyond calculation. 
All these were householders, and not those who had gone 
forth." 

"Well then, revered Ayupala, your going forth is 
useless, a.nd it must be because of some evil kamma done 
in the past tlmt sons of the Sakyans go forth as ascetics 
and observe the ascetic practices.3 Revered Ayupala, 
those monks who eat but one meal a day4 are perhaps 
thieves who formerly robbed others of their food and 
who, because they plundered the food of others are now, 
as a result of that kamma, those who eat but one meal a 
day and have no chance to enjoy (food) constantly. 
There is no moral habit on their part, no incandescence, 
no Brahma-faring. And, revered Ayupala, those monks 
who live in the open air5 are perhaps thieves who formerly 
infested whole villages and who, because they destroyed 
the houses of others are now, as a result of that kamma, 
those who live in the open air and have no chance to 
enjoy lodgings. There is no moral habit on their part, 
no incandescence, no Brahma-faring. And, revered 
Ayupala, those monks who remain in a sitting posture6 

are perhaps thieves who were formerly highwaymen and 
who, because they seized people on the highroad, bound 
them and made them sit (there) are now, as a result of 
that kamma, those who remain in a sitting posture and 
have no chance of lying down on a bed. There is no 

1 Mahii.-Rahulovada-sutta is M. Sta. No. 62 (mentioned in the 
longer list at Miln. 349), Cii}a-Rahulovada is M. Sta. No. 147, and 
Ambalatthika-Riihulovada is M. Sta. No. 61. 

2 Sn. ·91 ff. These five discourses, suttanta, are referred to in a 
verse atSnA.174where that on the Rolling of the Wheel ofDhamma 
is added. 

3 The thirteen dhutanga are described at Vism. 60 il See also 
M iln. 348 ff. 

4 ekasana is I think eka+asana (Skrt. as, to eat), one eating, and 
not, as taken by RhD., eka+asana, one seat, though it is to be 
understood that the one meal is taken at one sitting or session, as 
RhD. recognises a few lines lower. It is the fifth ascetic practice. 

5 The tenth ascetic practice. 6 The thirteenth ascetic practice. 
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moral habit on their part, no incandescence, no Brahma­
faring." 

When this had been said, thevenerable.A.yupala became 
silent; he said nothing in reply. Then the five hundred 
Greek Bactrians spoke thus to King Milinda: " The 
Elder, sire, is learned; all the same he is diffident and says 
nothing in reply." Then King Milinda, seeing the vener­
able Ayupala had become silent, clapped his hands [21] 
and shouted and spoke thus to the Greek Bactrians: 

" India is indeed empty, India is void indeed. There 
is no ascetic or brahman capable of conversing with me 
so as to dispel my doubts."1 

Then as he was looking round at all that company 
and saw how fearless and unashamed were the Greek 
Bactrians it occurred to King Milinda: " I think there is 
certainly some other learned monk who is capable of 
conversing with me since these Greek Bactrians are not 
ashamed." And King Milinda spoke thus to the Greek 
Bactrians: " Is there some other learned monk, sirs, 
who is capable of conversing with me so as to dispel my 
doubts f' 

Now at that time the venerable Nagasena was 
surrounded by a group of ascetics. He was the leader 
of an Order, the leader of a group, the teacher of a 
group. He was well known, famous, highly esteemed 
by the manyfolk; wise, experienced, clever, abstruse, 
learned, intelligent, disciplined, confident; he was one 
who had heard much, he was versed in the three Pitakas, 
a master of knowledge,2 grown in discretion ;3 he was 
one to whom the tradition had been handed down, 
grown in analytical insight, expert in the nine divisions 
of the scriptures4 in the Teacher's Dispensation; he was 
one that had attained to the perfections;5 he was skilled 

1 Of. M iln. 5. 2 vedagu, or master of the Vedas. 
3 Again of Nagasena at Miln. 90. 
4 pariyatti, the scriptures themselves, or the study of them. The 

nine divisions of Dhamma are enumerated at, e.g., M. i. 133. 
5 parami, " goings beyond," transcendents, transcendings, each 

JJii.rami being practised in excess of the normal exercise of these ways 
of ron.'l.uct. There are ten according to the Pali tradition. 
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in the penetration of the teaching on the substance of 
Dharnma1 (found) in the word of the Conqueror; he was 
prompt in answering a variety of questions, a speaker on 
a variety (of topics), of lovely enunciation; he was hard 
to equal, hard to overcome, hard to excel, hard to 
oppose, hard to check; he was imperturbable as the sea,2 
immovable as the king of mountains; getting rid of 
conflict, 3 dispelling darkness, bringing light, he was a 
mighty talker, confounding the followers (of teachers) 
of other groups, crushing the followers of other sects; 
he was revered, venerated, reverenced, esteemed and 
honoured by monks, nuns, men and women lay-devotees, 
kings and kings' great ministers; and, the recipient of the 
requisites of robe-material, almsfood, lodgings and 
medicines for the sick, he had attained the highest gain 
and the highest fame; explaining the ninefold jewel4 of 
the Conqueror's instruction, to those who, by giving ear, 
were possessed of wisdom and intelligence, pointing out 
the Way of Dharnma, 5 carrying the torch of Dhamma, 
bearing aloft the sacrificial post of Dhamma, offering the 
gift of Dhamma,6 supporting the flag of Dhamma, 
bearing aloft the banner of Dhamma,7 blowing the 
trumpet of Dhamma, sounding the drum of Dhamma, 
roaring [22] a lion's roar, thundering out Inda's thunder,8 

1 dhammattha. 
2 No doubt referring to the indifference of water whether clean or 

soiled things are thrown into it. 
3 ra?J,an}aha. See PED. under raiia: "the term is not sufficiently 

clarified yet." Of. the title of M. Sta. No. 139, Aral}.avibhangasutta, 
where ara?J,a appears to mean the peace due to the absence of the 
defilements. BHSD., largely following PED., gives as a primary 
meaning "abandoning impurities." 

4 A reference to the nine divisions into which the teaching was 
arranged at some time. 

5 dhammamagga as at Sn. 696. This is either the Dhamma-Way 
to nibbana, or it means "the foremost is Dhamma," dhammam 
aggarh, SnA. 489. 

6 dhammayaga, the charity, giving, gift. OJ. A. i. 91: dve yaga, 
amisayago ca dhammayago ca. 

7 dhammaketu, A. i. 109, iii. 149, with the previous word, 
dhammaddha}a. 

8 Indra, the Vedic god of clouds, rain and thunder. 
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and thoroughly satisfying the whole world by thundering 
out sweet utterances and wrapping them round with the 
lightning flashes of superb knowledge, filling them with 
the waters of compassion and the great cloud of the 
deathlessness of Dhamma-Nagasena, walking on tour 
among villages, market-towns and capital cit:ies, gradually 
arrived at the town of Sa.gala. While he was there he 
stayed in the Sankheyya Parive:i;ia together with the 
eighty thousand monks. Therefore it wa::; said :1 

He who has heard much, a speaker on various (topirni), 
abstruse and confident, 

Skilled in agreement and clever in exposition, 
And those monks, versed in the three Pitakas and t.hc five 

Nikayas2 

As well as in the four Nikayas, the revered Nagasena, 
Of deep wisdom, wise, clever in the Way and what is not 

the Way, 
Attained to the highest goal; Nagasena, confident, 
Surrouncled by these abstruse, truth-speaking monkA, 
Walking in villages and market-towns, arrived at Sa.gala. 
Nagasena dwelt there in the Sankheyya Parivel').a--
Like a maned lion on a mountitin-slope he speaks with m<"n. 

Then Devamantiya3 spoke thus to King Milinda: " Do 
you wait, sire; wait, sire. There is the Elder named 
Nagasena, sire, who is wise, experienced, clever, disci­
plined and confident; he is one who has heard much, a 
speaker on a variety (of topics), prompt in speaking 
what is lovely; and he has attained to perfection in the 
analytical insights of meanings, of Dhamma, of language 
and of perspicuity (in expression and knowledge).4 He 
is now staying in the Sankheyya Parive:i;ia. Do you go, 

1 By the Poral).as, according to Si. If so, the verses would not be 
canonical. 

2 According to M. Winternitz, Hist. of Indian Lit., vol. ii, 1933, 
p. 18, " the earliest literary evidence of the existence of the ' three 
baskets' as a triad of piiakas (pitakattayarp.) and of Nikayas is 
only to be found " in this passage. 

3 At QKM. i. xix, RhD. suggests this name may be formed on 
Demetrius. 

4 See Miln. 18. 
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sire, and ask questions of the venerable Nagasena. He 
is capable of conversing with you so as to dispel your 
doubts." 

But when King Milinda suddenly heard the name 
Nagasena1 he was greatly afraid, greatly agitated and 
his hair stood on end. He spoke thus to Devamantiya: 
" Is the bhikkhu Nagasena really able to converse 
with me 1" 

" Sire, he is capable of conversing even with Inda, 
Yama, VaruI_1.a, Kuvera, Pajapati, [23] Suyama, with 
the guardians of the world of the Contented, even with 
Great Brahma, the progenitor;2 so why not then with a 
human being 1" . 

Then King Milinda spoke thus to Devamantiya: 
" Well then, do you, Devaniantiya, send a messenger to 
the revered sir." 

" Yes, sire," and Devamantiya sent a messenger to the 
venerable Nagasena to say: "King Mihnda, revered sir, 
wishes to see the venerable one." The venerable 
Nagasena said: " Well then, let him come." 

Then King Milinda, surrounded by at least five hundred 
Bactrian Greeks, having mounted a splendid chariot, 
approached the Sankheyya PariveI_la and the venerable 
Nagasena together with his great array of troops. Now 
at that time the venerable Nagasena was sitting in a 
pavilion together with the eighty thousand monks. 
When, from a distance King Milinda saw the venerable 
Nagasena's company, he spoke thus to Devamantiya: 
" Whose is this large company, Devamantiya 1" 

" It is ·the company of the venerable Nagasena, sire." 
And when, from the distance King Milinda had seen the 
venerable Nagasena's company, he was greatly afraid, 
greatly agitated and his hair stood on end. Then, like 
an elephant surrounded by rhinoceroses, like a cobra 
surrounded by eagles,3 like a jackal surrounded by 

1 The King had probably heard already of Nagasena's great fame. 
The name means the army, sena, of cobras, naga. 

11 A reference to such passages as D. i. 18 is probably intended here. 
3 Though garu1a (Skrt. garu4a) is usually a mythical bird, there 

seems no reason to take it in that sense here. 
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rock-snakes,1 like a bear surrounded by buffaloes, like 
a frog pursued by a cobra, like a deer pursued by a 
leopard, like a snake met with a snake-charmer, like a 
rat met with a cat, like a demon met with an exorcist, 
like the moon entering Rahu's mouth, like a snake in a 
basket, like a bird in a cage, like a fish in a net, like a 
man got into a forest of wild beasts, like a yakkha 
offending Vessava:r;ia,2 like a deva whose life-span is 
exhausted, King Milinda was fearful, alarmed, frightened, 
moved by awe, his hair standing on end,3 in consternation 
and dismay, his thoughts in a turmoil, his purpose 
changed, and thinking, "Do not let these despise me," 
yet, summoning up his courage he spoke thus to 
Devamantiya: " Do not you, [24] Devamantiya, indicate 
the venerable Nagasena to me, I will certainly recognize 
(the venerable) Nagasena without his being pointed out." 

" Very well, sire, find him yourself." 
Now at that time the venerable Nagasena had been 

ordained more recently than the forty thousand (monks) 
of that company of monks who were in front of him, 
but was senior to the forty thousand (monks) of that 
company of monks who were behind him. Then King 
Milinda, closely observing that whole Order of monks­
those in front and those behind and those in the middle­
from a distance saw the venerable Nagasena sitting in 
the midst of that Order of monks like a maned lion 
devoid of fear and dread, devoid of terror, devoid of fear 
and trepidation. It was by this means that when he 
saw him he knew: "The one who is there is Nagasena." 
Then King Milinda spoke thus to Devamantiya: " This 
one, Devamantiya, is the venerable Nagasena." 

" Yes, sire, this is Nagasena; it is happy that you, sire, 
recognized Nagasena." The King was pleased in con­
sequence and thought: "I recognized Nagasena without 

1 ajagara, as at Miln. 303, 406. Often confused with a boa­
constrictor on account of its size, QKM. ii. 349, n. 2. 

2 One of the names of Kuvera; he rules over the yakkhas, and his 
kingdom is in the north, see, e.g., D. ii. 207. 

s Of. D. i. 49 (§10) where Ajatasattu was full of fear when Jivaka 
was pointing out the Buddha to him. 



TALK ON SECULAR MATTERS 33 

his being pointed out to me." But when King l\Iilinda 
saw the venerable Nagasena he was greatly afraid, 
greatly agitated and his hair stood on end. So itis said:1 

When the King saw Nagasena, endowed with right 
behaviour, 

Tamed in the supreme taming, he spoke these words: 
" Many are the speakers I have seen, many the discussions 

I have held, 
But there was no fear like unto this, no terror as is mine 

today. 
Undoubtedly there will be defeat for me today 
And victory for Nagasena, since (my) mind is not com­

posed." 

Told is the Talk on Secular Matters 

1 Again Si. attributes the verses to the Poral)a. 



Questions of King Milinda and Nagasena 

[II. DISTINGUISHING MARKS] 

[First Division] 
[25] Then King Milinda, approached the venerable 

Nagasena; having approached, he exchanged greetings 
with the venerable Nagasena; and, having exchanged 
greetings of friendliness and courtesy, he sat down at 
a respectful distance. And the venerable Nagasena 
greeted him in return so that he gladdened the heart of 
King Milinda. Then King Milinda spoke thus to the 
venerable Nagasena : 

(I) " How is the revered one known ? What is your 
name, revered sir ? " 

" Sire, I am known as Nagasena; fellow Brahma-farers 
address me, sire, as Nagasena. But though (my) parents 
gave (me) the name of Nagasena or Surasena or Virasena 
or Sihasena, yet it is but a denotation, appellation, 
designation, a current usage, for Nagasena is only a 
name since no person1 is got at2 here." 

Then King Milinda spoke thus: " Good sirs, let the 
five hundred Bactrian Greeks and the eighty thousand 
monks hear me: This Nagasena speaks thus: ' Since no 
person is got at here.' Now, is it suitable to approve of 
that?" And King Milinda spoke thus to the venerable 
Nagasena: 

"If, revered Nagasena, the person is not got at, who 
then3 is it that gives you the requisites of robe-material, 
a]msfood, lodgings and medicines for the sick, who is it 

1 puggala. 
2 upalabbhati. The " getting at a person " or individual, puggala, 

is the first point to be controverted in Kvu. Its Corny. explains 
puggala by atta satto jivo, self, creature, life-principle (or, soul). 
In the Abhidhamma puggala has something of the same meaning 
as atta in the other two Pitakas. 

3 ko carahi, emphatic: who can it be ? Who on earth is it ? 

34 
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that makes use of them; who is that guards moral habit, 
practises (mental) development, realizes the Ways, the 
fruits, nibbana ;1 who is it that kills a living thing, takes 
what has not been given, goes wrongly amid the sense­
pleasures, speaks lyingly, drinks toddy; and who commits 
the fivefold kamma (the fruit of which comes with) no 
delay ?2 Therefore there is not skill, there is not unskill, 
there is not one that does or makes another do deeds 
that are skilled or unskilled,3 there is no fruit or ripening 
of deeds well or ill done.3 [26] If, revered Nagasena, 
someone killed you there would be no onslaught on 
creatures for him. Also, revered Nagasena, you have 
no teacher, no preceptor, no ordination. If you say: 
' Fellow Brahma-farers address me, sire, as Nagasena,' 
what here is Nagasena ? Is it, revered sir, that the 
hairs of the head are Nagasena ? " 

" 0 no, sire." 
"That the hairs of the body are Nagasena f' 
" 0 no, sire." 
" That the nails . . . the teeth, the skin, the flesh, 

the sinews, the bones, the marrow, the kidneys, the 
heart,· the liver, the membranes, the spleen, the lungs, 
the intestines, the mesentery, the stomach, the excre­
ment, the bile, the phlegm, the pus, the blood, the sweat, 
the fat, the tears, the serum, the saliva, the mucus, the 
synovic fluid, the urine, or the brain in the head4 are 
(any of them) Nagasena ?" 

1 • ·.: .. :-. ?,.., • ,,.,.-; -:· _.: cf. Kh11A. 19, "some say maggaplwla­
nibl :• :,, • · • ·:·, ·· ,_-· :--:. ··.as -nibbanarh. 

2 pancanantariya-lcamma. These are the five "impossibles " for 
a person of right view: that he should deprive his mother, father, an 
arahant of life, that with his mind set on murder he should draw 
a Tathagata's blood, that he should cause a schism in the Order, 
see Vbh. 378. Each is a deed that comes to fruition in this existence, 
its results being immediate. At Vin. ii. 193 Devadatta's attempt 
to murder Gotama is called hls :first anantarikalcamma. At V ism. 
177 this type of kamma is given as the explanation of obstructive 
kamma. See also Asl. 358. 

3 Of. D. i. 55 where these phrases form part of the " creed " 
attributed to some of the heretical leaders. 

4 Making the 32nd part of the body, as at Khp. III. Often only 
31 are given, the brain being omitted, as e.g., at JIil. i. 57. 
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" 0 no, sire." 
" Is Nagasena material shape, revered sir ? " 
" 0 no, sire." 
"Is Nagasena feeling ... perception ... the habitual 

tendencies ? Is Nagasena consciousness?" 
" 0 no, sire." 
"But then, revered sir, is Nagasena material shape 

and feeling and perception and habitual tendencies and 
consciousness f' 

" 0 no, sire." 
"But then, revered sir, is there Nagasena apart from 

material shape, feeling, perception, the habitual ten­
dencies and consciousness?" 

" 0 no, sire." 
"Though I, revered sir, am asking you repeatedly, 

I do not see this Nagasena. Nagasena 1s only a sound, 
revered sir. For who here is Nagasena ? You, revered 
sir, are speaking an untruth, a lying word. There is no 
Nagasena.'' 

Then the venerable Nagasena spoke thus to King 
Milinda: " You, sire, are a noble delicately nurtured, 
exceedingly delicately nurtured. If you, sire, go on foot 
at noon-time on the scorching ground and hot sand, 
trampling on sharp grit and pebbles and sand, your feet 
hurt you, your body wearies, your thought is impaired, 
and tactile consciousness arises accompanied by anguish. 
Now, did you come on foot or in a conveyance?" 

"I, revered sir, did not come on foot, [27] I came in a 
chariot." 

" If you, sire, came by chariot, show me the chariot. 
Is the pole the chariot, sire?" 

" 0 no, revered sir.'' 
"Is the axle the chariot?" 
". 0 no, revered sir." 
" Are the wheels the chariot ?' • 
"0 no, revered sir." 
" Is the body of the chariot tlie chariot . . . is the 

flag-staff of the chariot the chariot . . . is the yoke the 
chariot ... are the reins the chariot ... is the goad 
the chariot ? " 
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"0 no, revered sir." 
" But then, sire, is the chariot the pole, the axle, the 

wheels, the body of the chariot, the flag-staff of the 
chariot, the yoke, the reins, the goad ? " 

"0 no, revered sir." 
" But then, sire, is there a chariot apart from the pole, 

the axle, the wheels, the body of the chariot, the :flag-staff 
of the chariot, the yoke, the reins, the goad 1" 

"0 no, revered sir." 
" Though I, sire, am asking you repeatedly, I do not 

see the chariot. Chariot is only a sound, sire. For 
what here is the chariot ? You, sire, are speaking an 
untruth, a lying word. There is no chariot. You, sire, 
are the chief rajah in the whole of India. Of whom are 
you afraid that you speak a lie? Let the :five hundred 
worthy Bactrian Greeks and the eighty thousand monks 
listen to me: This King Milinda speaks thus: ' I have 
come by chariot.' But on being told: 'If you, sire, 
have come by chariot, show me the chariot,' he does not 
produce the chariot. Is it suitable to approve of that?" 

When this had been said, the five hundred Bactrian 
Greeks, applauding the venerable Nagasena, spoke thus 
to King Milinda: " Now do you, sire, speak if you can." 
Then King Milinda spoke thus to the venerable Nagasena: 

" I, revered Nagasena, am not telling a lie, for it is 
because of the pole, because of the axle, the wheels, the 
body of a chariot, the flag-staff of a chariot, the yoke, 
the reins, and because of the goad that' chariot' exists 
as a denotation, appellation, designation, as a current 
usage, as a name." 

" It is well; you, sire, understand a chariot. Even so 
is it for me, sire, because of the hair of the head and 
because of the hair _of the body . . . [28] . . . and 
because of the brain in the head and because of material 
shape and feeling and perception and the habitual 
tenclencies and consciousness that' Nagasena ' exists as a 
denotation, appellation, designation, as a current usage, 
merely as a name. But according to the highest meaning1 

1 I.e., philosophically speaking, in the ultimate sense, paramattha. 
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the person is not got at here. This, sire, was spoken 
by the nun Vajira face to face with the Lord: 

Just as when the parts are rightly set 
The word ' chariot ' is spoken, 
So when there are the kllandlu"i, 
It is the convention to say' heing '."1 

" It is wonderful, revered Nagasena, it is marvellous, 
revered Nagasena. 'l'hc explanations of the questions 
that were asked are very brilliant. If the Bn<l.dha were 
still here he would applaud. It is good, it is good, 
Nagasena. The explanations of the questions that were 
asked are very brilliant. 

(ii) Of how many years' standing2 are you, revered 
Nagasena ?" 

" I am of seven years' standing, sire." 
"What are these seven, revered sir? Is it you that 

are seven or the reckoning that is seven?" 
Now at that moment the King's shadow, decked with 

all his ornaments, adorned and dressed, was to be seen 
on the ground and was to be seen in a water-pot. Then 
the venerable Nagasena spoke thus to King Milinda: 
" This shadow of yours, sire, is to be seen on the ground 
and in the water-pot. But, sire, are you the king or is 
the shadow the king ? '' 

" I, revered sir, am the king, this shadow is not the 
king. But it is owing to me that the shadow exists." 

"Even so, sire, the reckoning of the years is seven, it 
is not that I am seven. But it is owing to me that 
seven exists as in the simile does the shadow, sire." 

" It is wonderfol, revered Nagasena, it is marvellous, 
revered Nagasena. The explanations of the questions 
that have been asked are very brilliant." 

(iii) The King said: "Revered Nagasena, will you 
converse with me ?" 

1 S. i. 135, where it is recorded that she spoke the verse, not to the 
Buddha, but to Mara; quoted Kw. 66. Of. Maitri Up. II. 3, 6; 
Kaush. Up. III. 8. 

2 I.e., since his ordination. 
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" I will converse if you, sire, will converse in the 
speech of the learned, but if you converse in the speech 
of kings I will not converse." 

" How, revered Nagasena, do the learned converse ?" 
"When the learned are conversing, sire, a turning 

over (of a subject) is made and an unravelling is made 
and a refutation is made1 [29] and a redress is made 
and a specific point is made and a specific point is made 
against it, and the learned are not angry in consequence­
it is thus, sire, that the learned converse." 

" And how do kings converse, revered sir ? " 
" When kings are conversing, sire, they approve of 

some matter and order a punishment for whoever 
disagrees with that matter, saying: 'Inflict a punishment 
on him '-it is thus, sire, that Icings converse." 

" I, revered sir, will converse in the speech of the 
learned, not in the speech of kings. Let the revered 
one converse unreservedly as he converses with a monk or 
novice or lay-follower or with a monastery-attendant­
let the revered one converse thus, let him be not afraid." 

The Elder assented by saying: " It is well, sire." 
The King said: "Revered Nagasena, I will ask." 
" Ask, sire." 
"You have been asked by me, revered sir." 
" It has been answered, sire." 
"But what was answered by you, revered sir?" 
" But what was asked by you, sire ?" 
Then it occurred to King Milinda: "This monk is 

learned, he is competent to converse with me, but I 
have so many matters to ask (him) about that the sun 
will set before I have asked (him). Suppose I were to 
converse with him tomorrow in the palace ?"2 So King 

1 I am not sure of the exact meanings of these three expressions: 
iivethanam pi kayirati, nibb~hanam pi kayirati, niggaho pi kayirati. 
It would seem that the first two are in the nature of a pair; but 
the third does not form a pair with the next, patikammam pi kayirati, 
which is followed by the final pair: viseso pi kayirati, pa#veso pi 
kayirati. Same expressions at Jii. ii. 9 where pa#ggaha (acceptance) 
occurs instead of patilcamma (redress) which is also the reading at 
Si. Of. Miln. 231. 

2 antepura, especially the inner or private quarters. 
7 
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Milinda spoke thus to Devamantiya: " Well then, do 
you, Devamantiya, let the revered one know that 
tomorrow he must converse with the Icing in the palace." 
When he had said this, King Milinda rose from his seat 
and asked the Elder Nagasena (for permission to depart)1 

and, mounting his horse repeating ' Nagasena, 
Nagasena,'2 he departed. Then Devamantiya spoke 
thus to the venerable Nagasena: " Revered sir, King 
Milinda speaks thus: Tomorrow there must be conversa­
tion in the palace." 'J.1he Elder assented by saying: 
"It is well." Then Devamantiya and Anantakaya and 
l\fankura and Sabbadinna3 approached King Milinda 
towards the end of that night, and when they had 
approached King Milinda they spoke thus to him: 
" Sire, shall the revered Nagasena come ? " [30] " Yes, 
let him come." " With how many monks shall he 
come f' " Let him come with as many monks as he 
likes." Then Sabbadinna said: "Let him come, sire, 
with ten monks." And a second time the King said: 
" Let him come with as many monks as he likes." And 
a second time Sabbadinna said: "Sire, let him come 
with ten monks." And a third time the King said: 
" Let him come with as many monks as he likes." 
And a third time Sabbadinna said: "Sire, let him come 
with ten monks." 

"All this hospitality has been prepared and I say: 
' Let him come with as many monks as he likes,' but 
although I have said this, Sabbadinna says otherwise. 
Are we not competent to give food to the monks?" 
When this had been said, Sabbadinna was ashamed. 

(iv) Then Devamantiya and Anantakaya and Mankura 
1 apucchitva, a Vin. expression. 
2 Milnf. 8 says that according to Buddhaghosacariya the king 

said this to show his great respect for Nagasena. 
8 Rh.D. in QKM. i, p. xix says that the compound Ananta-kaya 

" may possibly be made up to represent Antiochos. What Mankura 
and Sabbadinna (called simply Dinna at Miln. 56) may be supposed 
to be intended for it is difficult to say." Lamotte, Hist., p. 415, 
suggests Pacoros for Mankura, and Sabbadotos for Sabbadinna. 
Devamantiya appears to stand for Demetrius. There is no 
suggestion that any of these was a king. 
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approached the venerable Nagasena, and when they had 
approached, they spoke thus to him: "Revered sir, 
King Milinda speaks thus: ' Let him come with as many 
monks as he likes.' " And the venerable Nagasena 
dressed early in the morning and, taking his bowl and 
robe, entered Sagala with the eighty thousand monks. 
Then as Anautakaya was walking beside the venerable 
NlLgasena he spoke thus to him: "Revered sir, that 
which I call 'Nagasena,' which here is Nagasena ?" 

" But who do you think ' Nagasena ' is here ?" 
"Revered sir, whatever is the inner mobile principle,1 

the life-principle2 that enters and issues forth, I think 
that is 'Nagasena.' " 

"But if this breath3 has issued forth and does not 
enter (again) or has entered but does not issue forth 
(again), could that man live?" 

" 0 no, [31] revered sir." 
"But when those who are conch-blowers blow on a 

conch, does their breath enter (again) ?" 
"No, revered sir." 
"Or when those who are blowers on bamboo-pipes 

blow on a bamboo-pipe, does their breath enter (again) ?" 
" 0 no, revered sir." 
" Or when those who are horn-blowers blow on a horn, 

does their breath enter (again) ?" 
"No, revered sir." 
" Then why do they not die ?" 
" I am not competent to converse on this assertion 

with you. It were good, revered sir, if you uttered the 
meaning." 

"This is not the life-principle; in-breathing and out­
breathing are bodily activities,"4 and the Elder gave a 
talk on Abhidhamma. 5 Then Anantakaya declared his 
status as a lay-follower. 

(v) Then the venerable Nagasena approached King 
Milinda's dwelling, and when he had approached he sat 

1 abbhantare vaya, motion. 
2 jiva, or soul; cf. abbhantarefivo at text, p. 54. 3 vata, wind. 
4 kayasankhiira, see M. i. 301. 5 Si. says Dhamma. 
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(viii) The King said: "What is the distinguishing 
mark of consideration, what the distinguishing mark of 
wisdom, revered sir ? '' 

" Examination1 is the distinguishing mark of con­
sideration, sire, cutting off is the distinguishing mark of 
wisdom."2 

"How does considerntion hav!\ t,lw clisting11ishing 
mark of examination, how does wi:-irlom havo t,lw dis­
tinguishing mark of cutting off? Make a similo." 

"Do you, sire, know abont barley-reapers?" 
[33] "Yes, revered sir, I <lo." 
" How, sire, do barley-reapers reap the harley f' 
" Revered sir, grasping a handful of barley in the Ir.ft 

hand anrl a sickle in the right, they cut it off with the 
sickle." 

"As, sire, a barley-reaper grasps a handful of barley 
in the left hand and a sickle in the right and cuts it off 
with the sickle, even so, sire, does the earnest student of 
yoga,3 taking hold of the mind with consideration, cut 
off the defilements with wisdom. It is thus, sire, that 
examination is the distinguishing mark of consideration, 
thus that cutting off is the distinguishing mark of 
wisdom." 

" You are dexterous, revered Nagasena." 

(ix) The King said: " Revered Nagasena, wl1en you 
said: 'And because of other skilled mental states,'4-

which are these skilled mental states?" 

1 uhana. At Visin. 142=Asl. 114 used to explain vitak/i.a, 
initial or applied thought, or just thinking. Translated at P. Pn., 
p. 148 as "hitting ·upon " which might also :fit the translation of 
uhananti at M. i. 243, etc. The BHS. meaning (see BHSD) seems 
to be removal, getting rid of, destruction, putting away, which 
would accord with this passage, as does the " prescinding " of 
Expos. i. 150. Proper mind-work, with its removal of attention, 
is a necessary preparation for cutting off unskilled states of mind. 

2 "The sword of wisdom" at Dlis. 16 is for cutting off the defile­
ments; cf. Asl. 148. At Miln. 86 comprehending is given as the, 
or a, distinguishing mark of wisdom. At M. i. 144 sword is given 
as a synonym for ariyan wisdom. 

3 yogavacara. 4 Above, p. 43. 
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" Moral habit, sire, faith, energy, mindfulness and 
concentration1-these are those skilled mental states." 

"Revered sir, what is the distinguishing mark of moral 
habit~,, 

"Moral habit, sire, has as its distinguishing mark that 
it is the basis of all skilled mental states; the controlling 
facnlties,2 the powers,3 the limbs of awakening,4 the 
Way, the applications of mindfulness, 5 the right efforts, 6 

the bases of psychic power, 7 the meditations, 8 the 
deliverances0 and concentration (all) have moral habit 
as the basis of their attainment. In one who is based on 
moral habit, sire, none of these skilled mental states 
decreases." 

"Make a simile." 
" As, sire, whatever vegetable growth and animal 

growth comes to growth, increase and maturity all does 
so in dependence on the earth and based on the earth; 
even so, sire, does the earnest student of yoga, depend­
ing on moral habit and based on moral habit, develop 
the five controlling faculties: the controlling faculty of 
faith, of energy, of mindfulness, of concentration, of 
wisdom." 

1 These five " cardinal virtues" arc given and shortly explained 
at S. v. 199-200. For some extracts from the Pali Canon concerning 
each separately sec B.T.T.A., p. 50 ff. 

2 The five indriyani, faith ... concentration, as above, and wisdom. 
3 Also five, with the same names as the five indriyani. 
4 bojjhanga, numbering seven: mindfulness, investigation of 

things, energy, rapture, impassibility, concentration and even­
mindedness. 

5 Numbering four: mindfulness as to body, feelings, the mind 
and mental states. See the two main Stas. on mindfulness: D. Sta. 
No. 22 and M. Sta. 10. 

6 Four in number: not to allow unskilled mental states to arise, 
to expel them if they do, to encourage skilled mental states to arise, 
and to develop and make much of them when they have arisen. 
See M. ii. 11. 

7 Four in number: that which is possessed of concentration of 
intention, of concentration of energy, of concentration of conscious­
ness, of concentration of investigation ( each) with activities of 
striving. See M. ii. 11. 

8 jhiina, four (or five) in number. 
9 vimokha, the eight are given at D. ii. 70 f. 
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"Make a further simile." 
" As, sire, whatever may be the occupations to be 

carried out that require strength, they are all in depenu.­
ence on the earth and based on the earth; even so, sire, 
does the earnest student of yoga,,1 depending on moral 
habit and based on moral habit, develop the five con­
trolling faculties: the controlling faculty of faith, of 
energy, of mindfulness, of concentration, [34] of 
wisdom." 

" Make a further simile." 
" As, sire, a city-architect, when he wants to build a 

city, first has a site for the city cleared, and has it 
levelled when the stumps of the trees and the thorns 
have been removed, and builds the city after that and 
after he has planned the distribution of the carriage­
roads, the squares and the places where three or four 
roads meet-even so, sire, does the earnest student of 
yoga, depending on moral habit and based on moral 
habit, develop the five controlling faculties: the con­
trolling faculty of faith . . . of wisdom." 

"Make a further simile." 
" As, sire, a tumbler2 who wants to show his craft has 

the ground dug, the grit and gravel removed and the 
ground made level, and then shows his craft on soft 
ground-even so, sire, does the earnest student of yoga, 
depending on moral habit and based on moral habit, 
develop the :five controlling faculties: the controlling 
faculty of faith ... of wisdom. And this, sire, was 
said by the Lord: 

' The man of wisdom, based on moral habit, 
May develop thought3 and wisdom. 
Then as a monk, ardent and sagacious, 
'Tis he may this tangle disentangle.4 

1 yogavacara, a word occurring frequently at Miln. 366 ff. 
2 langhaka, see below, p. 272, n. 5. 
3 citta, the second of the categories in the threefold training, is 

given in the Nikayas sometimes as samiidhi, sometimes as citta. 
4 This verse occurs at S. i. 13, 165. It is also the opening verse 

of Vism. The terms are all explained at Vism. 1 ff. 
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This is the base-as is earth to breathing things­
And this the root for much growth in skill, 

47 

And this the fount of the Teaching of all the Conquerors­
This category of Moral Habit is to be supremely binding '."1 

"You are dexterous, revered Nagasena." 

(x) The King said: "Revered Nagasena, what is the 
distinguishing mark of faith f' 

"Faith, sire, has tranquillizing2 as a distinguishing 
mark, and it has leaping forward as a distinguishing 
mark."3 

" How, revered Nagasena, is tranquillizing a distin­
guishing mark of faith ?" 

"When faith is arising, sire, it extirpates the hin­
drances; when thought is without the hindrances [35] it 
is clear, pure, serene. Thus it is, sire, that tranquillizing 
is a disfanguishing mark of faith." 

'' Make a simile.'' 
"As, sire, a king,4 a wheel-turner, going along a high­

road together with his four-limbed army, might cross 
over a small piece of water and that water, disturbed by 
the elephants, horses, chariots and infantry would 
become fouled, turbid and muddy; yet the king, the 
wheel-turner, crossed over, might command people, 
saying: "Bring drinking-water, good fellows, we will 
drink." The king might have a water-clearing gem,6 
so that these people, having answered the King in 
assent, saying: ' Yes, your majesty,' might cast that 
water-clearing gem into the water; and as soon as it had 
been cast into the water the various water-plants6 would 
disappear and the mud subside and the water become 

1 This second verse is untraced. 
2 Vism. 156 says "faith is called tranquillising," sampasadana, 

translated at P. Pn. by "confidence." Of. Vbh. 258. The word 
sarripasadana is used in the formula of the second jhana. 

3 Quoted at AA. iv. 56, transposing the two" marks." They are 
also given at Asl. 119, with which compare the following passage. 
"Leaping forward" is sampakkhandana. 

4 This simile also occurs at Asl. 119. 
5 udakappasailaka ma'l),i. Referred to at Vism. 464. 
6 See PED. under pa'l),'l),aka and sevala; also BD. i. 309, n. 6. 
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clear, pure, serene. Then they would offer drinking­
water to that king, a wheel-turner, saying: ' Let his 
majesty drink the drinking-water.' Sire, like the water, 
so is thought to be understood; like these people, so is 
the earnest student of yoga to be understood; like the 
water-plants and the mud, so are the defilements to he 
understood; like the wa.ter-clearing gem, so is faith to 
be understood; as the water-plants would disappear and 
the mud subside as soon as the water-clearing gem had 
been cast into the water and the water would become 
clear, pure and serene, even so, sire, faith, as it is up­
rising, extirpates the hindrances, a,nd thought that is 
without the hindrances is clear, pure, serene. It i:c1 
thus, sire, that tranquillising is a distinguishing mark 
of faith." 

"How, revered sir, is leaping forward a distinguishing 
mark of faith '?" 

"As, sire, the earnest student of yoga, on seeing that 
the minds of others are freed, leaps forward after the 
fruit of stream-attainment or after the fruit of once­
returning or after the fruit of non-returning or after 
arahantship and performs yoga1 for the attainment of 
the unattained, for the mastery of the unmastered, for 
the realization of the unrealized,2 even so, sire, is leaping 
forward a distinguishing mark of faith.'' 

" Make a simile." 
"As, sire, [36] a great rain-cloud might pour down 

rain on a high mountain so that the water, coursing 
along according to the incline, after filling up the gullies, 
crevices and tributaries on the mountain-slope would 
fill up a river so that it would run along overflowing 
both its banks ;3 and then, if a great crowd of people 
were to come but, knowing neither the width nor the 
depth of that river, might stand terrified and hesitant 
on the bank; but then if a man were to come along who 
recognized his own power and strength, and if he. were 
to tie on his loin-cloth tightly and leap,4 he would cross 

l yogam karoti. 2 M. iii. 79, A. iii. 101-105, etc. 
3 Of. A. i. 243, 8. ii. 32. 4 paJ..:khanditvii,; cf. Miln. 156, 325. 
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over. The great crowd of people, seeing that he had 
crossed over, would cross over too. Even so it is, sire, 
that an earnest student of yoga, having seen that the 
minds of others are freed, leaps forward after the fruit 
of stream-attainment or after the fruit of once-returning 
or after the fruit of non-returning or after arahantship 
and performs yoga for the attainment of the unattained, 
for the mastery of the unmastered, for the realization 
of the unrealized. It is-thus, sire, that leaping forward 
is a distinguishing mark of faith. And this, sire, was 
spoken by the Lord jn the excellent Sarhy1,tta-nikaya:1 

By faith the flood is crossed, 
By diligence the sea; 
By vigom ill is passed, 
By wisdom cleansed is he." 

" Yon are dexterous, revered Nagasena." 

(xi) The King said: "Revered Nagasena, what is the 
distinguishing mark of energy?'' 

"Consolidation,2 sire, is the distinguishing mark of 
energy.3 No skilled mental state that is consolidated 
by energy decreases." 

" Make a simile." 
" Sire, suppose a house were falling down and a man 

consolidated it with more wood so that, consolidated 
thus, that house did not fall down4-even so, sire, is 
consolidation a distinguishing mark of energy; no skilled 
mental state that is consolidated by energy decreases." 

" Make a further simile." 
"Sire, as a large army might break up a small army, 

1 S. i. 214; also Sn. 184. 
2 upatthambhana. Though I follow the translation at P. Pn. 523 

(of Vism. 464) because it seems to make good sense in this passage, 
the word upatthambhana is better, etymologically, as supporting, 
sustaining, holding up, stiffening, steadying. See upatthambha at 
Miln. 415, 417. 

3 At V ism. 464 it is said that the function, rasa, of energy is " to 
consolidate" or support conascent (states). 

4 This simile also occurs at Asl. 120. 
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but then if the king were to let it go1 to another (king ? 
army 1) and were to send it forth1 (to him), the small 
army together with this (reinforcement) might break up 
the large army2-even so, sire, is consolidation a distin­
guishing mark of energy; no skilled mental state that is 
consolidated by energy decreases. [37] And this, sire, 
was spoken by the Lord: "The ariyan disciple, monks, 
who has energy gets rid of what is unskilled and develops 
what is skilled, he gets rid of what is blameworthy and 
develops what is blameless; he looks after the purified 
self."3 

" You are dexterous, revered Nagasena." 

(xii) The King said: "Revered Nagasena, what is the 
distinguishing mark of mindfulness ?"4 

"Not wobbling,5 sire, is a distinguishing mark of 
mindfulness and taking up6 is a distinguishing mark of 
mindfulness." 

'' And how, revered sir, is not wobbling a distinguishing 
mark of mindfulness ?" 

" When mindfulness is uprising, sire, one does not 
wobble in regard to mental states that are skilled and 
unskilled, blamable and blameless, low and lofty, dark 

1 anusareyya with the next anupeseyya are both doubtful in 
meaning. RhD. says (QKM. i. 57, n. 2) "both the words are new, 
and I am not sure that the fust ... does not come from the root sar, 
to follow." OPD. gives "to let go after." If, however, we were 
to take it as a synonym for anusamyayitva, which is a variant 
reading at D. ii. 175 for anusaritva, we would then get the easier 
reading above: if the king were to inspect another (army, to be 
understood). For the second word Si. reads anuppadeyya, to hand 
over, bestow. 

2 This same simile occurs in other words at A.sl. 121. 
3 A.. i. 148, 149. 
'On how mindfulness arises see Miln. 78-79. 
5 apilapana, "not allowing any floating, not forgetting," as at 

Vism. 464, not drifting; ef. A.sl. 121, Netti. 15, 28, 54, MA.. i. 82; 
also see Pug. 25, avilapanatii (w.r. for api-) and Dlis. 14, both of 
sati. See too Bud. Psych. Ethics, p. 16, n. 3. 

8 upaga'TJ,hanii, i.e. the meditation; or it can mean learning. At 
MA.. i. 82-83 this characteristic appears as upaffkiina, the arousing, 
application or establishment (of mindfulness). 
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and bright or evenly mixed ;1 but, thinking: ' These are 
the four applications of mindfulness, these the four right 
efforts, these the four bases of psychic power, these the 
five controlling faculties, these the five powers, these the 
seven limbs of awakening, this the ariyan Eightfold 
Way,2 this is calm, this insight, this is (clear) know­
ledge,3 this is freedom,' the earnest student of yoga then 
follows the things that should be followed and does not 
follow the things that should not be followed, 4 he 
associates with the things that should be associated with 
and does not associate with the things that should not 
be associated with. It is thus, sire, that not wobbling 
is a distinguishing mark of mindfulness." 

" Make a simile." 
" As, 6 sire, the store-keeper of a wheel-turning king 

evening and morning reminds the wheel-turning king of 
his glory, saying: 'So many elephants are yours, your 
majesty, so many horses, so many chariots, so many 
foot-soldiers, so much unwrought gold, so much wrought 
gold, so much wealth; let his majesty remember it,' and 
does not wobble in regard to the king's wealth-even so, 
sire, when mindfulness is uprising one does not wobble 
in regard to mental states that are skilled and unskilled, 
blamable and blameless . . . the earnest student of 
yoga does not associate with the things that should not 
be associated with. It is thus, sire, that not wobbling 
is a distinguishing mark of mindfulness.'' 

'' How, revered sir, is taking up a distinguishing 
mark of mindfulness 1" 

" Sire, when mindfulness is uprising one examines6 the 

1 sappafibhaga. This may refer only to dark and bright, ka'fJ,ha-
sukka, as at M. i. 320, A. iv. 32. 

2 See above, p. 45. 
3 vijja; the reference may be to the three knowledges, tevijja. 
4 See M. Sta. No. 114; and cf. Asl. 123 where what appears to be 

a version of the above is used in respect of pannii. 
5 This simile is quoted at MA. i. 82-83, AA. ii. 52, Asl. 121, with 

slightly different wording. 
6 samannesati is to examine, to study as well as to seek for; cf. 

M. i. 317 ff., ii. 171 f. ~., 

~;; 4 ,, 
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qualities1 of mental states that are beneficial and 
detrimental, and, thinking: 'These mental states are 
beneficial, these [38] mental states are detrimental, these 
mental states are helpful, these mental states are not 
helpful,' the earnest student of yoga then removes the 
detrimental mental states and tnkes up the beneficiul 
mental states, he removes the unhelpful mentn.I states 
and takes up the helpful mental states. It is thus, 
sire, that taking up is a distinguishing mark of mind­
fulness." 

" Make a simile." 
"As,2 sire, the adviser-treasure3 of a wheel-turning 

king knows what is beneficial and what is detrimental 
for the king and thinks: ' These are beneficial for the 
king, these detrimental, these are helpful, these unhelpful,' 
and then removes what is detrimental and takes up 
what is beneficial, removes what is unhelpful and ta.kes 
up what is helpful, even so, sire, when mindfulness is 
uprising one examines the qualities of mental states that 
are beneficial and detrimental . . . and takes up the 
helpful mental states. It is thus, sire, that taking up is 
a distinguishing mark of mindfulness. And this, sire, 
was said by the Lord:' And I, monks, say that mindful­
ness is of value in everything.' "4 

" You are dexterous, revered Nagasena." 

(xiii) The Ring said: " Revered Nagasena, what is the 
distinguishing mark of concentration 1" 

"The distinguishing mark of concentration, sire, is 
being the chief.6 All those mental states that are skilled 
have concentration as the chief, they lean, tend and 
incline towards concentration." 

" Make a simile." 
" As, sire, in a house with a ridge-pole all the rafters 

go to the ridge-pole, lean towards it and join it, and the 

1 gati, course, going, movement. 2 Of. Asl. 121. 
3 pari'IJ,ayaka-ratana, the last of the seven treasures or jewels of 

such a king, see M. iii. 175-176. 
4 Untraced. 
6 Of. AsZ. 118. " Chief" here is JJamulclia, foremost, principal. 
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ridge-pole is pointed to as their chief,1 even so, sire, all 
those mental states that are skilled have concentration 
as the chief, 2 they lean, tend and incline towards con­
centration." 

" Make a further simile." 
" As, sire, some king might go into battle with his 

fourfold army, and as of the whole army-elephants 
and horses and chariots and infantry-leaning, tending 
and inclining towards him, ho would be the chief and 
it would range round him-even so, sire, all those mental 
states that are skilled have concentration as the chief, 
they lean, tend [39] and incline towards concentration. 
It is thus, sire, that the chief is the distinguishing mark 
of concentration. And this, sire, was said by the Lord: 
'Monks, develop concentration; he who is concentrated 
knows as it really is.' "3 

" You are dexterous, revered Nagasena." 

(xiv) The King said: " Revered Nagasena, what is the 
distinguishing mark of wisdom 1" 

" Earlier I said, sire: Cutting off is a distinguishing 
mark of wisdom.4 But illuminating5 is also a dis­
tinguishing mark of wisdom." 

'' How, revered sir, is illuminating a distinguishing 
mark of wisdom ? " 

" Sire, when wisdom is uprising it dispels the darkness 
of ignorance, produces the effulgence6 of clear know­
ledge, 7 makes the light of knowing7 appear, and makes 
plain the ariyan truths. In consequence, the earnest 

1 agga, topmost, highest, foremost. This simile is at S. iii. 156, 
A. iii. 364. 

2 With the phrase ye keoi lcusala dhamma sabbe te samadhipamukha 
honti, cf. A. iv. 339 samadhipamukha sabbe dhamma. 

3 S. iii. 13, v. 414; cf. Asl. 162. 4 At Miln., p. 32. 
5 obhasana, lighting up. 6 obltasa, see MLS. iii. 202, n. 2. 
7 vijja . . . natia, Though the latter is perhaps more genera.I in 

range than the former, it is very difficult to decide on the exact 
English words to fit the Pali words or to indicate what precisely 
each of the latter intends. nfja not infrequently stands for te-vijja, 
the threefold knowledge of one's former births, of the deceasing and 
uprising elsewhere of other beings, and of the destruction of the 
iisava. Vijja can also mean lore. 
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student of yoga sees what is impermanent or what is 
anguish or what is not-self by means of right wisdom." 

"Make a simile." 
" As, 1 sire, a man might bring a lamp into a dark 

house and when he has put it down the lamp dispels 
the darkness, produces effulgence, makes light appear, 
makes plain the material shapes-even so, sire, when 
wisdom is uprising it dispels the darkness of ignorance, 
produces the effulgence of clear knowledge, makes the 
light of knowing appear, and makes plain the ariyan 
truths. In consequence the earnest student of yoga secs 
what is impermanent or what is anguish or what is not­
self by means of right wisdom. It is thus, sire, that 
illuminating is a distinguishing mark of wisdom." 

" You are dexterous, revered Nagasena." 

(xv) The King said: " Revered Nagasena, though these 
mental states are different, do they obtain one goal 1" 

" Yes, sire, though these mental states are different, 
they obtain one goal. They slay the defilements." 

"How, revered sir, though these mental states are 
different, do they obtain the one goal: they slay the 
defilements. Make a simile." 

"As, sire, though an army is different, (with its) 
elephants and horses and chariots ·and infantry, it 
obtains one goal: it conquers an opposing army in 
battle, even so, sire, do these mental states, though they 
are different, obtain the one goal: they slay the defile­
ments." 

" You are dexterous, revered Nagasena." 

The First Division 

[Second Division] 

[40] (i) The King said: "Revered Nagasena, is he 
who uprises the same or is he another?" 

The Elder said: " He is not the same and he is not 
another." 

1 A.sl. 122. 
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"What do you think about this, sire 1 Now that you 
are grown up are you the same as you were when you 
were a boy, young, tender, lying on your back 1" 

"0 no, revered sir. That boy, young, tender, lying 
on his back was one thing. I who am now full-grown am 
another." 

" ':l1hat being so, sire, you can have no mother nor can 
you have a father nor can you have a teacher nor can 
you be a master of a craft, nor can you be one of moral 
habit nor can you be one of wisdom. Can it be, sire, 
that the mother of the embryo at the first stage1 in 
pre-natal development is different from the mother at 
the second stage and she .different from the mother at 
the third stage and she different from the mother at the 
fourth stage? That the mother of the small (creature) 
is one thing and the mother of the full-grown (creature) 
another 1 That one trains in a craft and another 
becomes trained ? That one does an evil deed and they 
cut off the hands and the feet of another ?"2 

" 0 no, revered sir. But what would you say, 
revered sir, when it is spoken thus?" 

The Elder said: "It is one 'I,'3 sire, that was the boy, 
young, tender, lying on his back, and it is the same ' I,'3 

that am now full-grown, 4 and all these are held together 
as a unity6 in dependence on this body itself." 

" Make a simile." 
" It is as if, sire, some person might light a lamp. 

Would it burn all night long ? " 
"Yes, revered sir, it might burn all night long." 
" Is the flame of the first watch the same as the flame 

of the middle watch?" 
"No, revered sir." 

1 kalala, as at Miln. 125. Four other stages in pre-natal develop­
ment: abbuda, pesi, ghana and pasakha, are mentioned at S. i. 206, 
Kvu. 494, Nd. I. 120, Vism. 236, SA. i. 300. The last stage is not 
referred to above. 

2 Of S. ii. 20. 
3 ahan neva, "I myself." 
4 Cf. A. iii. 6, where it is assumed that the boy, now grown up, 

is the same as the baby-boy who had been lying on his back. 
6 ekasangahita. 

8 
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"Is the flame of the middle watch the same as the 
flame of the third watch?" 

" No, revered sir." 
"Is it then, sire, that the lamp in the first watch was 

one thing, the lamp in the middle watch another, and 
the lamp in the last watch still another f' 

" 0 no, revered sir, it was burning all through the 
night in dependence on itself."1 

"Even so, sire, a continuity of dharnmas2 runs on; 
one uprises, another ceases; it runs on as though there 
were no before, no after; consequently neither the one 
(dhamma) nor another is reckoned as the last con­
sciousness."3 

" Make a further simile." 
" As, sire, [ 41] milk on being taken from a cow would 

turn after a time into curds and from curds into butter 
and from butter into ghee, so, sire, would he who might 
speak thus: ' That milk itself is precisely those curds, it 
is precisely that butter, it is precisely that ghee '-would 
he, sire, speaking thus, be speaking rightly?" 

"0 no, revered sir, they come into being because 
of it." 

"Even so, sire, a continuity of dharnmas runs on; 
one uprises, another ceases; it runs on as though there 
were no before, no after; consequently neither the one 
(dhamma) nor another is reckoned as the last con­
sciousness." 

"You are dexterous, revered Nagasena." 

l tam yeva nissii,ya. 
2 dharnma-santati. RhD's rendering of this passage is rather 

confused because he took dhammasantati, the fl.ow, continuum, or 
continuity of dhammas, mental elements, to be the " continuity of 
a person," and in consequence makes this passage refer to the 
passing away and rebirth of a person. It is better taken to refer 
to the ever and quickly changing consciousness of a living person, 
a consciousness in which each " moment " determines the next. 
The inoments are really discrete; it is only the speed of their coming 
to be and passing away that gives the illusion of a continuum. 
Of. Kvn., p. 41, §193 ff. 

3 pacchima-vifiJnatta. Consciousness does not stop, even at the 
death of the body. 
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(ii) The King said: "Does he who does not reconnect1 

know: 'I will not reconnect' ?" 
"Yes, sire. He who does not reconnect knows that 

he will not reconnect. " 
"How does he know, revered sir?" 
" It is from the termination2 of whatever is the cause, 

whatever is the condition of reconnecting that he knows 
he will not reconnect." 

" Make a simile." 
" As, sire, an agriculturist, a householder, when he 

had ploughed and sown, would fill his granary; but if, 
after a time, he should neither plough nor sow but should 
use his stored up grain or should dispose of it or deal 
with it according to circumstances, then, sire, would 
that agriculturist, the householder, know that his 
granary would not be filled ? " 

"Yes, revered sir, he would know (this)." 
"How would he know?" 
"It is from the termination of whatever is the cause, 

whatever is the condition of filling the granary that he 
would know: 'My granary will not be filled.'" 

" Even so, sire, it is from the termination of whatever 
is the cause, whatever is the condition of reconnecting 
that he knows he will not reconnect.'' 

" You are dexterous, revered Nagasena.'' 

(iii) The King said: " Revered Nagasena, has wisdom 
arisen in him in whom lmowledge3 has arisen?" 

" Yes, sire, wisdom has arisen in him in whom know­
ledge has arisen.'' 

"What, revered sir, [42] is knowledge the same as 
wisdom?" 

" Yes, sire, knowledge is the same as wisdom." 
" But, revered sir, would he in whom knowledge, 

which is the same as wisdom, has arisen be bewildered 
or would he not be bewildered ?" 

1 p~isanrlahati; cf. above, Miln. 32. 
2 u11arama, finish, stopping. 
3 nar;a, knowledge in a general sense. 
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" He would be bewildered at some thi.ugs,1 sire, a,t 
some1 he would not be bewildered." 

"Where would he be bewildered, revered sir, where 
not f' 

" He would be bewildered, sire, in regard to those 
parts of the crafts that he did not already know, or in 
regard to those districts he lmrl not already visited, or 
in regard to those names and designations he had llOt 
already heard." 

"Where would he not be bewildered, revered sir?'' 
" In regard to that done through this wisdom, sire, 

namely (the thought of) impermanence or anguish or 
not-self.-here he would not be bewildered." 

" But where, revered sir, does his confusion go f' 
" Sire, confusion is stopped the very moment knowledge 

arises." 
" Make a simile." 
"It is as if, sire, some person might bring a lamp into 

a house. In consequence the darkness would cease and 
light appear. Even so, sire, confusion is stopped the 
very moment knowledge arises." 

"But where does wisdom go, revered sir 1" 
" Although wisdom, sire, is stopped then and there 

when it has done its task, yet that which is done by 
means of this wisdom, namely (the thought of) imper­
manence or anguish or not-self-that is not stopped." 

"Revered Nagasena, make a simile of this that you 
have said: 'Although wisdom is stopped then and there 
when it has done its task, yet that which is done by 
means of this wisdom, namely (the thought of) imper­
manence or anguish or not-self-that is not stopped.'" 

" Sire, it is like a man who wants to send a letter2 

during the night. When he has had a scribe3 summoned 
and has brought a lamp, he makes him write the letter. 
But if he has the lamp put out after the letter has been 
written, the letter would not be lost because the lamp 
was put out. Even so, sire, though wisdom is stopped 

1 katthaci ... katthaci, really, somewhere ... elsewhere. Hence 
the following lcultim, where 1 Or, we might say: At what 1 

2 lekha, writing, inscription. 3 lekhaka. 
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as soon as it has done its task, yet that which is done 
by means of this wisdom, namely (the thought of) 
impermanence or anguish or not-self-that is not 
stopped.'' 

" Make a further simile." 
" Sire, it is as [43] people in the eastern districts place 

five vessels of water in each house so as to put out any 
conflagration. If a house wore on fire and they threw 
these five vessels of water over it and if in consequence 
that fire went ont, would it, sire, occur to these people 
thus: ' We must use these vessels again ' ?"1 

" 0 no, revered sir, these vessels have sufficed, what 
(further need is there for) these vessels ?" 

" As, sire, are the five vessels of water, so should the 
five controlling faculties be understood: the controlling 
faculty of faith, of energy, of mindfulness, of concen­
tration, of wisdom; as are these people, so should the 
earnest student of yoga be understood; as is the fire, so 
should the defilements be understood; as the :fire is put 
out by means of the five vessels of water, so are the 
defilements put out by means of the five controlling 
faculties; and when the defilements have been put out 
they do not come into being again. Even so, sire, 
though wisdom is stopped as soon as it has done its 
task, yet that which is done by means of this wisdom, 
namely (the thought of) impermanence or anguish or 
not-self-that is not stopped." 

" Make a further simile." 
" It is, sire, as a physician takes the five medicines 

that are roots,2 approaches the invalid, crushes these 
five medicines that are roots and makes the invalid 
drink them; and if, because of them, his malady3 should 
be removed, would it, sire, occur to that physician thus: 
'I must use these medicines that are roots again' ?" 

"No, revered sir, these root-medicines have sufficed, 
what (further need is there for) these root-medicines ?" 

1 puna tehi ghafehi gha!akiccam karissiima, lit. we must do a 
vessel's task again with these vessels. 

2 See Vin. i. 206, 278. 
3 dosa, disturbance of the humours (of the body). 
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"As, sire, are the five medicines that are roots, so 
should the five controlling faculties be understood: the 
controlling faculty of faith, of energy, of mindfulness, 
of concentration, of wisdom; as that physician so should 
the earnest student of yoga be understood; as a disease, 
so should the defilements be understood; as the man 
who has the disease, so should the manyfolk be under­
stood; as the invalid's malady is removed by the five 
medicines that are roots and when his malady has been 
removed the invalid is well, so are the defilements 
removed by means of the :five controlling faculties, and 
when the defilements have been removed they do not 
come into being again. Even so, sire, though wisdom is 
stopped as soon as it has done its task, yet that which is 
done by means of this wisdom, namely (the thought of) 
impermanence [44] or anguish or not-self-that is not 
stopped." 

" Make a further simile." 
"As, sire, an earnest student of battle,1 a warrior, 

might take five arrows and go into battle to defeat an 
opposing army, and when he had gone into the battle 
might loose those five arrows so that the opposing army 
were routed by them, would it, sire, occur thus to that 
warrior, an earnest student of battle: 'I must use these 
arrows again ' 1" 

"0 no, revered sir, these arrows have sufficed, what 
(further need is there for) these arrows 1" 

" As, sire, the five arrows, so should the five controlling 
faculties be understood: the controlling faculty of faith, 
of energy, of mindfulness, of concentration, of wisdom; 
as the warrior, the earnest student of battle, so should 
the earnest student of yoga be understood; as an 
opposing army, so should the defilements be understood; 
as the opposing army is routed by the five arrows, so are 
the defilements routed by the five controlling faculties; 
and when the defilements have been broken down they 
do not come into being again. Even so, sire, though 
wisdom is stopped as soon as it has done its task, yet 

1 sangamavacara, as at Ja. ii. 95. 
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that which is done by means of this wisdom, namely (the 
thought of) impermanence or anguish or not-self-that is 
not stopped." 

"You are dexterous, revered Nagasena." 

(iv) The King said:" Revered Nagasena, does he who 
does not reconnect feel any painful feeling?" 

The Elder said: " He feels some, some he docs not 
feel." 

"What does he feel, what does he not feel'?" 
" He feels bodily feelings, sire, he does not feel mental 

feelings." 
"How is it, revered sir, that he feels bodily feelings, 

how is it that he does not feel mental feelings ?" 
"It is from the non-termination1 of whatever is the 

cause, whatever is the condition which is the cause and 
the condition of the uprising of a painful bodily feeling 
that he feels a painful bodily feeling; but it is from the 
termination of whatever is the cause, whatever is the 
condition which is the cause and the condition of the 
uprising of a painful mental feeling that he feels no 
painful mental feeling. And this, sire, was said by the 
Lord:' Hefeelsonefeeling:thebodily,notthemental.' " 2 

" Revered Nagasena, why does he who feels (not)3 a 
painful feeling not attain complete nibbana 1" 

"Sire, arahants have neither approval nor repug­
nance; nor do arahants destroy what is unripe; wise 
men wait for full maturing.4 [45] And this, sire, was 

1 anuparama; cf. Miln. 41, uparama. 
2 Untraced. Of. Miln., p. 253. At S. iv. 231 there are said to be 

two feelings, vedana: the bodily, kiiyikii, and the mental, cetasika. 
These are referred to at M. i. 397 when the Buddha is recorded to 
tell Ananda that "two feelings are spoken of by me." 

3 Si. reads na. 
4 na ca arahanto apakkam patenti, paripakam agamenti parJ,ij,ita. 

Of D. ii. 332: na kho samarJ,a-brahmarJ,a silavanto kalyarJ,adhamma 
apakkam paripacenti (v. I. pacenti), api ca paripakam agamenti 
parJ,if,ita. According to DA. 810 apakkam paripacenti means to cut 
off midway a life-span that is not mature and has not worn to its 
(karmi'c) close. In the light of the supporting quotation, the reference 
must be to suicide; see below, Miln. 195 on na attanam patetabbam. 
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spoken by the Elder Sariputta, • the General under 
Dhamma: 

I delight not in dying, I delight not in living, 
But I wait for the time, as a hireling his wages. 

I delight not in dying, I delight not in living, 
But I wait for the time, clearly conscious and minclful."1 

" You are dexterous, revered Nagasena." 

(v) The King said: "Revered Nagasena, are pleasant 
feelings skilled or unskilled or indeterminate ?"2 

"They may be skilled, sire, they may be unskilled, 
they may be indeterminate." 

"If, revered sir, (feelings that are) skilled are not 
painful, jf (feelings that are) painful are not skilled, to 
say: 'That which is skilled is painful' does not arise." 

" What do you thinl{ about this, sire ? If one should 
place a red-hot ball of iron in a man's hand and in his 
other hand should place an ice-cold lump of snow, would 
these both hurt him, sire?" 

"Yes, revered sir, both would hurt him." 
" Is this, sire, because both are hot ?" 
" No, revered sir." 
"Is it then that both are cold, sire?" 
"No, revered sir." 
"Acknowledge your refutation:3 if what is red-hot 

hurts, but if not both of them are hot, (the pain) does 
not arise from that; if what is cold hurts, but if not both 
of them are cold (the pain) does not arise from that. 
So how is it, sire, that both of them hurt since not both 
of them are hot nor both of them cold; and how is it 
that, though the one being hot and the other cold, one 

1 These verses, quoted at DA. 810, are attributed to Sariputta 
at Thag. 1002, 1003, but are tb.ere in reverse order and with one 
variation. Of. also Thag. 20, 196, 606, and Manu, vi. 45. 

2 Of. V ism. 60; and on the sequence kusala akusala abyiikata in 
other connections see Vin. ii. 91, and as applied to dhammii see 
Dhs. 1 ff. 

3 iijanahi niggaharh, as at Kvu. 1, 4, 8-11, etc., KvuA. 9. 
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says: 'Both of them hurt,' (yet the pain) does not arise 
from that?" 

" I am not competent to converse on this assertion 
with you. It were good, revered sir, if you uttered the 
meaning." 

Thereupon the Elder instructed King Milinda with a 
talk connected with Abhidhamma,1 saying: "Sire, six 
are these happinesses connected with the world, six the 
happinesses connected with renunciation, six are the 
sorrows connected with the world, six the sorrows 
connected with renunciation, six are the equanimities 
connected with the world, six the equanimities connected 
with renunciation2-there are these [ 46] six sets of six. 
And there is a thirty-sixfold feeling that is past, and a 
thirty-sixfold feeling that is future, and a thirty-sixfold 
feeling that is present; (so that) assembling them and 
bringing them together there are one hundred and eight 
(modes of) feeling."3 

"You are dexterous, revered Nagasena." 

(vi) The King said: "Revered Nagasena, who re­
connects ?"4 

The Elder said: "Name-and-shape, sire, re-connects." 
"What, is it this name-and-shape itself that re­

connects ? " 
"This name-and-shape does not itself re-connect, sire; 

but, sire, by means of this name-and-shape one does a 
lovely or an evil deed, and because of this deed another 
name-and-shape re-connects.'' 

"If, revered sir, this name-and-shape itself does not 
re-connect, one would not be freed from evil deeds." 

1 abhidhamniasamyuttaya kathaya, as at Miln. 56. I do not hold 
Mrs. Rhys Davida's view that Abhidhamma-Samyutta was a unique 
title Nagasena used for the seven Abhidhamma books, none of which, 
as she points out, does he mention by their names (The Milinda 
Questions, London, 1930, p. 80). I am more inclined to the opinion 
that samyutta in these two passages has the force of " connected 
with, associated with." 

2 Of. M. iii. 217; S. iv. 232. 
3 See M. i. 397-398, S. iv. 231, 232. 
4 pafisandahati. Sec Miln. 32, 41. 
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The Elder said: " If, sire, it did not re-connect one 
would be freed from evil deeds. But because, sire, 
it re-connects one is therefore not freed from evil 
deeds." 

" Make a simile." 
" Suppose, sire, some man were to steal another 

man's mangoes and the owner of the mangoes were to 
seize him and bring him before the king, saying: 'Your 
majesty, my mangoes were stolen by this man'; and he 
were to say:' I, your majesty, did not steal his mangoes; 
the mangoes he planted were different from these that I 
stole; I do not deserve punishment.' Would he, sire, 
not deserve punishment f' 

"Yes, revered sir, he would deserve punishment." 
"For what reason?" 
" Whatever he may say, revered sir, that man, while 

not disclaiming responsibility for the mangoes (men­
tioned) first,1 would deserve punishment for the mangoes 
(mentioned) second."2 

" Even so, sire, one does a lovely or an evil deed by 
means of this name-and-shape; another name-and-shape 
re-connects because of this deed; therefore one is not 
freed from evil deeds." 

"Make a further simile." 
"Suppose, sire, some man were to steal another man's 

paddy ... sugar-cane ... [47] Suppose, sire, some 
man were to light a fire in the winter-time and warm 
himself, were to go away without putting it out, and 
that then the fire were to burn another man's field and he 
were to seize him and bring him before the king, saying: 
' Your majesty, my field was burnt by this man'; and 
he were to say, 'Your majesty, I did not burn his field; 
the fire that I did not put out was different from the 

1 The mangoes the other man planted. 
2 I.e., those that were stolen. But this translation is only 

tentative. It may mean that the thief does not disclaim the owner­
ship of the mangoes that were planted earlier, but deserves punish­
ment in respect of the mangoes that came later. Or it may mean 
"lacking perception that the first mangoes (had something in 
common) with the second mangoes." 
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fire that burnt his field; I do not deserve punishment.' 
Would that man, sire, not deserve punishment 1" 

"Yes, revered sir, he would deserve punishment." 
"For what reason 1" 
"Whatever he might say, revered sir, that man, 

while not disclajming responsibility for the fire (men­
tioned} first, would deserve punishment for the fire 
(mentioned) second." 

" Even so, sire, one does a lovely or an evil deed by 
means of this name-and-shape; another name-and-shape 
re-connects because of this deed; therefore one is not 
freed from evil deeds." 

" Make a further simile." 
" Suppose, sire, some man, taking a lamp and 

mounting up in a pavilion, were to make use of it; and 
while the lamp was burning it should set fire to the 
grass (thatch); and while that was burning it should set 
fire to the house; and while that was burning it should 
set fire to a village; and the village-people, having seized 
that man, were to speak thus: ' Why do you, my good 
man, set fire to the village 1' And if he were to say: 
' I, sirs, did not set fire to the village; the fire of the 
lamp that I used for light was different from the fire 
by which the village was burnt.' And were these to 
come before you while they were disputing, whose case 
woul_d you support, sire 1" 

"That of the village-people, revered sir." 
" For what reason 1" 
" Whatever he might say, this :fire was produced 

precisely from that." 
" Even so, sire, however much one name-and-shape 

ends with death, another name-and-shape is in re­
connection and this moreover is produced precisely 
from that. Therefore one is not freed from evil deeds." 

" Make a further simile." 
" Suppose, sire, some man having asked for a young 

girl in marriage and given the purchase-money1 should 

1 sunka. Of. Thig. 420. It is the price paid by the prospective 
husband to his bride's parents. 
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then go away, and that she, [48] after a time, reached 
full marriageable age; and then another man, having 
given purchase-money, should hold a wedding. (The 
first man) having come back might speak thus: ' But 
how is it that you, my good man, took away my wife ?' 
(The second man) might speak thus: ' I did not take 
away your wife. The young and tender girl asked for 
in marriage by you and for whom you gave purchase­
money is different from this girl who, come to full 
marriageable age, has been asked for in marriage by me 
and I have given purchase-money.' And were these to 
come before you while they were disputing, whose case 
would you support, sire ? " 

"That of the first man, revered sir." 
"For what reason ?" 
"Whatever (the second man) might say, that grown-up 

girl is produced precisely from that (other girl)." 
"Even so, sire, however much one name-and-shape 

ends with death, another name-and-shape is in re­
connection and this is produced precisely from that. 
Therefore one is not utterly freed1 from evil deeds.'' 

" Make a further simile." 
"Suppose, sire, some man, having bought a bowl of 

milk from a herdsman, were to leave it in his care and 
go away thinking: ' I will come back for it tomorrow.' 
But on the next day it might have turned to curds, and 
if on his return he were to speak thus: ' Give me the 
bowl of milk'; and if (the herdsman) were to show him 
the curds the other might speak thus: ' I did not buy 
curds from you, give me the bowl of milk,' then (the 
herdsman) might speak thus: ' Without your knowing it 
the milk has become curds.' And if these were to 
come before you while they were disputing, whose case 
would you support, sire?" 

"That of the herdsman, revered sir." 
" For what reason ?" 
" Whatever (the other man) might say, it is produced 

precisely from that.'' 

1 pariinutta here; mutta earlier. 
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"Even so, sire, however much one name-and-shape 
ends with death, another name-and-shape is in re­
connection and this is produced precisely from that. 
Therefore one is not utterly freed from evil deeds." 

" You are dexterous, revered Nagasena." 

(vii) The King said: " But will you, revered Nagasena, 
re-connect f' 

" Enough, sire. What is the use of asking this ? 
Have I not already pointed out to you1 that if I should 
have attachment, sire, [49] I will re-connect, but if I 
should be without attachment I will not re-connect?" 

"Make a simile." 
" Suppose, sire, some man should render a king a 

service2 and the Icing, delighted, should repay that 
service so that, because of this, (the man) should go 
about possessed of and provided with the five strands of 
sense-pleasures. But if he should announce to the popu­
lace: 'The king did not provide me with anything,' 
would that man, sire, be acting properly 1" 

" Certainly not, revered sir." 
"Even so, sire, what is the use of asking this? Have 

I not already pointed out to you that if I should have 
attachment I will re-connect, but if I should be without 
attachment I will not re-connect ? " 

" You are dexterous, revered Nagasena." 

(viii) The King said: "Revered Nagasena, as to that 
which you mentioned: name-and-shape. 3 Which therein 
is name, which shape 1" 

" That which is gross therein, sire, that is shape. 
Those subtle mental states that are mental factors in 
consciousness, 4 this is name." 

"Revered Nagasena, what is the reason that name 
does not re-connect alone, nor shape alone f' 5 

1 Miln., p. 32. 2 As at Miln. 60. 3 Miln. 46. 
4 sukliumii, cittacetasika dhamma, a term for the four immaterial 

or _mental khandha, Dhs. 1022 ff., 1189, Kvu. 537, SA. i. 50 and 
Comp. I, 94, 239, n. 1. 

6 At S. i. 13, 35, etc., the simultaneous ceasing to be of these 
appears taken for granted. 
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" These things, sire, are dependent the one upon the 
other; they simply uprise together."1 

" Make a simile." 
"As, sire, there could not be just a yolk or just an 

egg-shell from a hen, since both the yolk and the egg-shell 
are dependent the one upon the other and there is no 
separate arising of these, even so, sire, if there were not 
name there would not be shape, for that which is name 
and that which is shape are both dependent the one upon 
the other and there is no separate arising of these. 
Thus is produced this long (samsaric) time."2 

"You are dexterous, revered Nagasena." 

(ix) The King said: '' Revered Nagasena, as to that 
which you have mentioned: long (samsaric) time. 
What is this (samsaric) time called ?" 

"The past, sire, is (sa:rnsaric) time, the future 1s 
(sarhsaric) time, the present is (sa:rnsaric) time.''3 

"But does (samsaric) time exist, revered sir ?" 
"Some (sa:rnsaric) time exists, sire, some does not." 
"But which exists, revered sir, [50] which does not?" 
"Those karmic formations,4 sire, that are past, 

departed, stopped or changed-(here) that (sa:rnsaric) 
time does not exist. But those mental states that are 
results5 and those mental states liable to have results0 

1 As e.g., in the paticca-samuppada. Both are said to be mutually 
interdependent with consciousness, D. ii. 56. 

2 evam etam digham addhanam sambhavitam, apparently the nom. 
case. Addha, addlianam is an extent, a period of time, perhaps 
duration. 

3 Of D. iii. 216, A. i. 197, lti. 53. At Kvu. 511 the point ii:! 
controverted whether addha is predetermined. 

4 samkhara. I take this word ·here not as referring to one of the 
five khandlia but to the second term in the formulation of the 
paticca-samuppada, stated at the beginning of the next Division, 
where it certainly has a karmical intention. 

5 dhamma vipaka. " On ' result,' vipaka, as technically a conscious 
or mental phenomenon" (Pts. Oontr. 309, n. I) see Pts. Oontr., 
pp. 205-209, in the notes. 

6 vipakadhammadhamma. At Kvu. 357 the point is controverted 
whether: vipako vipakadhammadhammo, is the result of a state 
entailing results 1 That is, do results (always) produce or cause 
result.CJ again 1 Until the result of a deed is ended, and worn away, 
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and those giving re-connection elsewhere-(here) that 
(samsaric) time exists. And for those beings1 who have 
done their (karmic) time2 and arise elsewhere-(here) 
that (samsaric) time exists. But for those beings who 
have done their (karmic) time and do not arise elsewhere 
-(here) that ( samsaric) time does not exist. And for 
those beings who have attained final nibbana-(here) 
that (samsaric) time does not exist because of the attain­
ment of final nibbana." 

" You are dexterous, revered Nagasena." 

The Second Division 

[Third Division] 

(i) The King said: "Revered Nagasena, what is the 
root of past (samsaric) time, what the root of future 
(samsaric) time, what the root of present (samsaric) 
time~" 

"Of past (samsaric) time, sire, and of future (samsaric) 
time and of present (samsaric) time the root is ignorance; 
conditioned by ignorance are the karmic formations, 
conditioned by the karmic formations is consciousness, 
conditioned by consciousness is name-and-shape, con­
ditioned by name-and-shape are the six (sensory) fields, 
conditioned by the six (sensory) fields is sensory 
impingement, conditioned by sensory impingement is 
feeling, conditioned by feeling is craving, conditioned by 
craving is grasping, conditioned by grasping is (karmic) 
becoming, conditioned by (karmic) becoming is birth, 
karmic or samsaric time cannot be said to have stopped. Cf. 
Dhs. 987 for states which are dhamrna vipaka; and Dhs. 988 for 
states which are dhamma vipakadhammadhamma (the results of 
skilled and unskilled mental states, the sensuous, :fine-material and 
immaterial realms, the unincluded, the khandha of feeling, perception, 
the habitual tendencies and consciousness). 

1 Nagasena appears to be implying here that there is a possible 
re-linking or re-connection, pafisandhi, of beings, satta, though 
earlier he has said it is name-and-shape that re-connects. The 
triad of sankhara, dhamma and sattli is noteworthy for its unusualness. 

2 Mlakata. 
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conditioned by birth there come into existence old age 
and dying, grief, sorrow, suffering, lamentation and 
despair.1 Thus the earliest point2 of this whole (saril­
saric) time cannot be shown." 

" You are dexterous, revered Nagasena." 

(ii) The King said: "Revered Nagasena, as to that 
which you mentioned: the earliest point cannot be 
shown-make a simile for that." 

"As, sire, a man might throw a small seed on to the 
earth, and a shoot springing from that and gradually 
reaching growth, increase and maturity might yield 
fruit; and then [51] taking a seed from that, he might 
plant again, and a shoot springing from that and 
gradually reaching growth, increase and maturity might 
yield fruit-is there thus an end of this series ? "3 

"No, revered sir." 
"Even so, sire, the earliest point of (samsaric) time 

cannot be shown either." 
" Make a further simile." 
"As, sire, an egg comes from a hen and a hen from an 

egg and an egg from an hen-is there thus an end of this 
series?" ' 

"There is not, revered s.i:r." ' 
"Even so, sire, the earliest point of (samsaric) time 

cannot be shown either." 
"Make a further simile." The Elder traced a circle4 

on the ground and spoke thus to King Milinda: " Is 
there an end to this circle, sire?'' 

"There is not, revered sir." 
" Even so, sire, are those cycles' that are spoken of by 

1 This " chain " of Dependent Origination or Conditioned Genesis, 
paJiccasamuppada, here gives the formula as almost invariably 
found in the Pali Canon, e.g., at Vin. i. I. 

2 Of. S. ii. 178 ff. 
3 santati, see below, Miln., p. 72. Of. the agricultural operations 

that never stop, Vin. ii. 181; and a similar simile below, Miln. 77. 
Also cf. the sequence of verses each line of which begins punappunam 
at S. i. 174. 

4 "Circle" and "cycle" are both cakka in Pali, as is "wheel." 
The word occurs in the same sense as above at Vin. iii. 170. 
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the Lord: ' Visual consciousness arises because of eye and 
material shapes, the meeting of the three is sensory 
impingement;1 conditioned by sensory impingement is 
feeling; conditioned by feeling is craving; conditioned 
by craving is kamma ;2 vision is born again from kamma 
-is there thus an end of this series ?" 

" rrhere is not, revered sir." 
"And auditory consciousness arises because of ear 

and sounds. . . . And mental consciousness arises 
because of mind and mental objects; the meeting of the 
three is sensory impingement;1 conditioned by sensory 
impingement is feeling; conditioned by feeling is craving; 
conditioned by craving is kamma; mind is born again 
from lmmma-is there thus an end of this series?" 

" There is not, revered sir." 
"Even so, sire, the earliest point of this (sarilsaric) 

time cannot be shown either." 
" You are dexterous, revered Nagasena." 
(iii) The King said: "Revered Nagasena, as to that 

which you mentioned: the earliest point cannot be 
shown-but which is this earliest point?" 

" This earliest point, sire, is that which is past 
(sarilsaric) time." 

" Revered Nagasena, as to that which you mentioned: 
the earliest point cannot be shown-is it, revered sir, 
that every earliest point cannot be shown?" 

" Some can be shown, sire, some cannot be shown." 
"Which can be shown, revered sir, which cannot be 

shown?" 
" Earlier than this, sire, there was no ignorance 

anywhere or in any way-this earliest point cannot be 
shown; what had not b!3en came into existence and,­
having been, fell asundt :-can this earliest point [52] 
be shown?" 

" Revered Nagasena, if what had not been came into 
1 M. i. 112, S. iv. 32. The " wheel " of pa?iccasamuppada, given 

at the beginning of this Division, will be recognised again in these 
paragraphs. 

2 This is something of an innovation. At Miln. 65 it is said that 
the five sensory fields are produced from different kammas. 

9 
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existence and, having been, fell asunder, would it not 
' go home,'1 cut off from both (modes) f' 

"If, sire, (ignorance)2 'goes home,' cut off from both 
(modes), is it possible for it, cut off from both (modes), 
to increase ? " 

"Yes, it is able to increase." 
" I, revered sir, am not asking this (but whether) it is 

possible for it to increase from a point." 
"Yes, it is able to increase." 
"Make a simile." The Elder made him a simile of 

a tree, saying: "The aggregates3 are the seeds of this 
whole mass of anguish." 

"You are dexterous, revered Nagasena." 

(iv) The King said: " Revered Nagasena, are there 
any karmic formations4 that are produced ?"5 

" Yes, sire, there are karmic formations that are 
produced." 

" Which are they, revered sir ?" 
"Sire, when there is eye and when there are material 

shapes there is visual consciousness; when there is 
visual consciousness there is sensory impingement on the 
eye; when there is sensory impingement on the eye there 
is feeling; when there is feeling there is craving; when 
there is craving there is grasping; when there is grasping 
there is (continued) becoming; when there is (continued) 
becoming there is birth; when there is birth there come 
into existence old age and dying, grief, sorrow, suffering, 

1 attliarh gacchati, to set, like the sun, to become non-existent or 
annihilated. Of DhA.. iii. 453 . 
. 2 RhD. notes the "odd change of gender here," and Trenckner, 
who says this passage is corrupt, suggests that the word " ignorance " 
has been omitted. I agree that in the Elder's answer this seems to 
be the case, since chinna, cut off, appears to be fem. nom. The 
King's question, just preceding, I take to refer to something more 
general, and therefore chinnarh is the neut. nom. 

3 khandha, also meaning the trunks of a tree. RhD. takes the 
simile of the tree to refer to the simile of the tree and the seed, 
i.e., the :first simile ascribed to the Elder in this section. But this 
may not be so. It may, e.g., refer to the similes of trees at S. ii. 87 ff., 
which are used in connection with pOficcasamuppada. 

' sarnkhara. 5 jayanti. 
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lamentation and despair. Thus is the origination of 
this whole mass of anguish. But, sire, when there is not 
eye or material shapes there is no visual consciousness; 
when there is not visual consciousness there is no 
sensory impingement on the eye; when there is not 
sensory impingement on the eye there is no feeling; 
when there is not feeling there is no craving; when there 
is not craving there is no grasping; when there is not 
grasping there is no (continued) becoming; when there 
is not (continued) becoming there is no birth; when there 
is not birth there are no old age and dying nor grief, 
sorrow, suffering, lamentation or despair. Thus is the 
stopping of this whole mass of anguish." 

" You are dexterous, revered Nagasena." 

(v) The King said: "Revered Nagasena, are there 
any karmic formations that are produced without 
a (continued) becoming?" 

"Sire, there are not any karmic formations that are 
produced without a ( continued) becoming. The karmic 
formations, sire, are produced only when there has been 
(continued) becoming." 

" Make a simile." 
" What do you think about this, sire 1 Was this 

house where [53] you are sitting produced without a 
(continued) becoming?" 

"There is nothing here, revered sir, that has been 
produced without a ( continued) becoming; it is produced 
only when there has been a (continued) becoming. 
Revered sir, these pieces of wood were in the forest and 
this clay was in the ground, and it is through proper 
effort on the part of women and men that this house is 
existing as it is." 

"Even so, sire, there are not any karmic formations 
that are produced without a (continued) becoming. 
The karmic formations are produced only when there 
has been a (continued) becoming." 

"Make a further simile." 
"As, sire, some of those seeds and plants that are 

put into the earth, gradually reaching growth, increase 
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and maturity, might yield flowers and fruit, but these 
trees are not produced with a (continued) becoming; 
these trees are produced only when there has been a 
(continued) becoming; even so, sire, there are not any 
karmic formations that are produced without a (con­
tinued) becoming. The karmic formations are produced 
only when there has been a (continued) becoming." 

" Make a further simile." 
"As, sire, a potter, taking clay from the earth, makes 

a variety of vessels, and as these vessels are not produced 
without a ( continued) becoming, but are produced only 
when there has been a (continued) becoming, even so, 
sire, there are not any karmic formations that are 
produced without a ( continued) becoming. The karmic 
formations are produced only when there has been a 
(continued) becoming." 

'' Make a further simile.'' 
"Suppose, sire, there were no sling1 (to support) a 

lute, no parchment sounding-board, no belly, no arm, 
no head, no strings, no plectrum,2 and no proper effort 
on the part of a man-would sound be produced 1" 

" 0 no, revered sir." 
"But if, sire, there were a sling (to support) the lute, 

a parchment sounding-board, a belly, an arm, a head, 
strings, a plectrum, and proper effort on the part of a 
man, would sound be produced 1" 

"Yes, revered sir, it would be produced." 
"Even so, sire, there are not any karmic formations 

that are produced without a ( continued) becoming. 
Karmic formations are produced only when there has 
been a (continued) becoming." 

" Make a further simile." 
"Suppose, sire, there were no (lower) piece of wood 

for making fire, no twirling-stick, no cord for the 

1 With the exception of this first mentioned part of an Indian 
lute, vi"t1,a, which is called patta, all the others are found at S. iv. 197. 
I follow the translations given convincingly by A. K. Coomaraswamy 
in his article: The Parts of a Vitia, JAOS., vol. 50, No. 3. 

2 After patta, the following is the sequence of the words: camma, 
<lri'TJ,i, dat1,q,a, upavi"t1,a, tanti, k0t1,0,. 
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twirling-stick, no upper piece of wood for making fire, 
no little piece of cloth1 (for tinder), and no proper effort 
on the part of a man-would a fire be produced ? " 

" 0 no, revered sir." 
"But if, sire, there were a (lower) piece of wood for 

making fire, a twirling-stick, a cord for the twirling-stick, 
an upper piece of wood for making fire, a little piece of 
cloth, and proper effort on the part of a man-would 
that fire be produced ? " 

"Yes, [54] revered sir, it would be produced." 
" Even so, sire, there arc not any karmic formations 

that are produced without a ( continued) becoming. 
Karmic formations are produced only when there has 
been a (continued) becoming." 

" Make a further simile." 
"Suppose, sire, there were no burning-glass, no heat 

from the sun, no cow-dung-could a fire be produced?" 
" 0 no, revered sir." 
" But if, sire, there were a burning-glass, heat from 

the sun and cow-dung-could that fire be produced?" 
"·Yes, revered sir, it could be produced." 
" Even so, sire, there are not any karmic formations 

that are produced without a ( continued) becoming. 
Karmic formations are produced only when there has 
been a (continued) becoming." 

" Make a further simile." 
"Suppose, sire, there were no mirror, no light and no 

face-could an image2 be produced?" 
"0 no, revered sir." 
"But if, sire, there were a mirror, light and a face­

could an image be produced?" 
"Yes, revered sir, it could be produced." 
"Even so, sire, there are not any karmic formations 

that are produced without a ( continued) becoming. 
Karmic formations are produced only when there has 
been a (continued) becoming." 

" You are dexterous, revered Nagasena." 
1 colaka. PED also tentatively suggests "bark." 
2 According to OPD this is the only occasion where at.ta means 

a person's reflection in a looking-glass. 
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(vi) The King said: " Revered Nagasena, 1s an 
experiencer1 got at ? " 

"But what does this 'experiencer' mean, sire f' 
"The life-principle2 within that sees material shape 

with the eye, hears sound with the ear, smells smell with 
the nose, tastes flavour with the tongue, feels touch 
with the body, and discriminates mental states with the 
mind. Just as we who are sitting here in the palace 
can look out of whichever window we want to look out 
of-the cast, west, north or the south window-even so, 
revered sir, this life-principle within can look out of 
whichever door it wants to look out of." 

The Elder said: " I will talk to you, sire about the :five 
doors,3 listen and attend carefully. If the life-principle 
within sees material shape through the eye-just as we 
who are sitting here in the palace can see material shapes 
through any window that we care to look out of, whether 
the east, [55] west, north or the south window-could 
[ a material shape be seen] by this life-principle within 
[by means of the eye], 4 and a material shape be seen by 
means of the ear, and a material shape be seen by means 
of the nose, and a material shape be seen by means of the 
tongue, and a material shape be seen by means of the 
body, and a material shape be seen by means of the 
mind ? And could a sound be heard by the eye, the 
nose, the tongue, the body, the mind ? And could a 
smell be smelt by the eye, the ear, the tongue, the body, 
the mind ? And could a taste be savoured by the eye, 
the ear, the nose, the body, the mind ? And could a 
touch be felt by the eye, the ear, the nose, the tongue, 
the mind? And could a mental state be discriminated 
by the eye, the ear, the nose, the tongue, the body?" 

"No, revered sir." 
1 vedagu, also used in a peculiar sense here, as noted in PED. 

and no doubt to be regarded as vedaka as at, e.g., Vism. 576, 578, 
610; see BHSD. s.v. vedaka. Of Miln. 71. 

2 jiva. With this passage cf. Vism. 487. See also Miln. 30. 
3 Though he speaks about the five sense-organs and the mind, he 

arranges them by fives. 
4 Trenckner puts square brackets round these words, and they 

should not occur at all. 
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"The latter was not fitted by you, sire, to the former, 
nor the former to the latter. But suppose again, sire, 
that we who are sitting here in the palace see material 
shapes out there before us1 more clearly in the great 
space when these network windows2 have been removed. 
Thus too this life-principle within would see material 
shapes more clearly in the great space when the doors of 
the eyes had been removed. And if the ears were 
removed, the nose removed, the tongue removed, the 
body removed, would it hear a sound, smell a smell, 
taste a flavour, and feel a touch more clearly on account 
of the great space 1"3 

" 0 no, [56] revered sir." 
"The latter was not fitted by you, sire, to the former 

nor the former to the latter. But again, sire, suppose 
that this Dinna4 had gone out and were standing on the 
porch outside the gateway. Would you know, sire, that 
he had done so f' 

"Yes, I would know, revered sir." 
"Or again, sire, suppose that this Dinna, having 

come in again, were to stand in front of you. Do you 
know, sire, that this Dinna, having come in again, is 
standing in front of you 1" 

" Yes, I know, revered sir." 
" Even so, sire, if a flavour had been put on the tongue 

would the life-principle within know whether it were acid 
or salt or bitter or sharp or astringent or sweet ?"5 

"Yes, revered sir, it would know." 
"But when the flavour had passed into the stomach 

would it know whether it had been acid or salt or bitter 
or sharp or astringent or sweet?" 

1 bahimukha. 
2 jalavatapana is a type of window like a grille, so one can only see 

out through the interstices of the " network " or lattice. 
3 Of. M iln. 86. 
4 Dinna is probably an abbreviation of Sabbadinna, mentioned 

at Miln. 29 f., though Trenckner says "Dinno possibly means 'a 
page,' comp. Jat. i., p. 135." 

5 These six tastes or rasa are also mentioned at Miln. 63. In 
both these contexts, the second one, salt, is spelt lavati,a for the 
Pi~aka l0t1,a. 
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"No, revered sir." 
" The latter was not fitted by you, sire, to the former 

nor the former to the latter. Suppose, sire, some man 
had a hundred jars of honey brought to him, had a 
vessel1 filled with honey and, covering (another) man's 
moutl1, should cast him into the vessel of honey-would 
that man know whether the honey were sweet or not?" 

"No, revered sir." 
" Why not 1" 
"Because the honey could not get into his mouth, 

revered sir." 
" The latter was not fitted by you, sire, to the former 

nor the former to the latter." 
" I am not competent to converse on this assertion 

with you. It were good if you uttered the meaning." 
The Elder instructed King Milinda with a talk connected 
with Abhidhamma,2 saying: 

"Because there are vision here and material shape, 
sire, visual consciousness arises. Co-nascent with that 
are sensory impingement, feeling, perception, volition, 
one-pointedness, the life-principle, attention3-thus these 
things are produced from a condition and no experiencer 
is got at here. Because there are ear and sound ... 
because there are mind and mental states, mental 
consciousness arises. Co-nascent with that are sensory 
impingement, feeling, perception, volition, [57] one­
pointedness, the life-principle, attention-thus these 
things are produced from a condition and no experiencer 
is got at here." 

" You are dexterous, revered Nagasena." 

(vii) The King said: " Revered Nagasena, where 

. 1 doi:ii is usually a long trough, made of stone, perhaps used for 
the dyeing of robes, or as a receptacle for the rice that is to be 
distributed to a large number of monks, or as a medicine bath. 

2 Of. Miln. 45. 
3 These are the seven primary mental formations or properties, 

cetasika, recognised in Abhidhamma as bound up with all conscious­
ness. For the co-nascency, cf. Kvu. 620. See also Dhs. 556 and 
Netti 78, P?s, i. 83 (of namakaya). 
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visual consciousness arises, does mental consciousness 
arise there also ?" 

" Yes, sire. There where visual consciousness arises, 
mental consciousness also arises." 

" Now, revered Nagasena, does visual consciousness 
arise first and mental consciousness later, or does mental 
consciousness arise first and visual consciousness later?'' 

" Visual consciousness arises first, sire, mental con­
sciousness latcr."1 

"Now, revered Nagasena, does visual consciousness 
instruct mental consciousness, saying: 'Where I arise, 
do you likewise arise,' or does mental consciousness 
instruct visual consciousness, saying: ' Where you arise, 
I will likewise arise '1 " • 

" No, sire, there is no conversation between them." 
" Then how is it, revered Nagasena, that where visual 

consciousness arises there mental consciousness also 
arises?" 

" It is because of tendency, sire, and because of' door ' 
and because of habit and because of practice." 

"How is it, revered Nagasena, that because of 
tendency mental consciousness also arises there where 
visual consciousness arises ? Make a simile." 

" What do you think about this, sire ? When it is 
raining by what means may the water run away?" 

"It might run away by means of some slope or other, 
revered sir." 

" But if it continued to rain, by what means would 
that (increased amount of) water run away f' 

" It would follow the same course as that taken by the 
earlier (rain-)water, revered sir." 

"But, sire, does the earlier water instruct the later, 
saying: 'You run away by the same course as I do,' 
or does the later water instruct the earlier, saying: ' I 
also will run away by the same course as you will take '? '' 

"No, revered sir, there is no conversation between 
them; they run away because there is a slope." 

1 OJ. D. i. 185 where the Buddha tells PoHhapada that sanna 
arises :first and nat1,a afterwards. 
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" Even so, sire, it is because of tendency1 that where 
visual consciousness arises, mental consciousness arises 
there too. [58] Visual consciousness does not instruct 
mental consciousness, saying: ' Where I arise, do you 
likewise arise,' nor yet does mental consciousness instruct 
visual consciousness, saying: 'Where you arise, I will 
likewise arise.' There is no conversation between them. 
They arise because of tendency." 

" How is it, revered Nagasena, that because of door 
mental consciousness also arises there where visual 
consciousness arises. Make a simile." 

"What do you think about this, sire? A Icing's 
border-town has strong ramparts and an arched gateway 
(but only) one door; if there were a man who wanted to 
leave that (town) how would he do so?" 

"By the door, revered sir." 
"And if another man wanted to leave, how would he 

do so?" 
"In the same way as the first man, revered sir." 
" But, sire, does the first man instruct the second, 

saying: 'You go out in the same way as I do,' or does 
the second man instruct the first, saying, 'I too will go 
out by the same way as you '1" 

"No, revered sir, there is no conversation between 
them; they go out because there is the door." 

" Even so, sire, it is because of door that where visual 
consciousness arises mental consciousness arises there 
too. Visual consciousness does not instruct mental 
consciousness, saying: ' Where I arise, do you likewise 
arise,' nor does mental consciousness instruct visual 
consciousness, saying: ' Where you arise, I will likewise 
arise.' There is no conversation between them. They 
arise because of door." 

"How is it, revered Nagasena, that because of habit 
mental consciousness also arises there where visual 
consciousness arises ? Make a simile." 

" What do you think about this, sire ? If one cart 
went ahead, then which way would the second cart go ?" 

1 "Slope" and" tendency" are both ninna in Pali. 
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"By the same way as the first cart, revered sir." 
" But, sire, does the first cart instruct the second, 

saying: 'You go by the same way as I go,' or does the 
second [59] cart instruct the first, saying: 'I too will 
go by the same way as you'? " 

"No, revered sir, there is no conversation between 
them. They go because there is habit." 

" Even so, sire, it is because of habit that where visual 
consciousness arises mental consciousness arises there 
too. Visual consciousness does not instruct mental 
consciousness, saying: ' Where I arise, do you likewise 
arise,' nor does mental consciousness instruct visual 
consciousness, saying: 'Where you arise, I • will likewise 
arise.' There is no conversation between them. They 
arise because of habit." 

" How is it, revered Nagasena, that because of practice 
mental consciousness also arises there where visual 
conscjousness arises 1 Make a simile." 

" What do you think about this, sire ? As, sire, a 
beginner is clumsy in the crafts of reckoning on the 
fingers,1 calculation,2 (mental) reckoning3 and writing/' 
but after a time by practice in careful working he becomes 
deft, even so, sire, it is through practice that where 
visual consciousness arises there too mental consciousness 
arises, but visual consciousness does not instruct mental 
consciousness, saying: ' Where I arise, do you likewise 
arise,' nor does mental consciousness instruct visual 
consciousness, saying: 'Where you arise I will likewise 
arise.' There is no conversation between them. They 
arise because of practice." • 

" Revered Nagasena, does mental consciousness like­
wise arise there where auditory consciousness arises? 
. . . Does mental consciousness arise there where 
olfactory consciousness ... gustatory ... tactile con­
sciousness arises ? " 

1 muddii, see BD. ii, p. 176, n. 4. 2 ganar.J,a, see ibid., n. 5. 
3 sankha or sankhana; not mentioned at Vin. iv. 6-7, but see 

BD. ii. 176, n. 5. 
4 lekha, see BD. ii. 177, n. 1. 
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" Yes, sire. There where tactile consciousness arises, 
mental consciousness also arises." 

"Now, revered Nagasena, does tactile consciousness 
arise :first and mental consciousness later, or does 
mental consciousness arise first and tactile consciousness 
later 1" 

"Tactile consciousness arises first, sire, mental con­
sciousness later." 

"Now, revered Nagasena ... [60] ... " 
". . . There is no conversation between them. They 

arise because of practice.'' 
" You are dexterous, revered Nagasena." 

(viii) The King said: "Revered Nagascna, does 
feeling arise there where mental consciousness arjses 1" 

" Yes, sire, where mental consciousness arises there 
sensory impingement arises and there feeling arises and 
there perception arises and there volition arises and there 
applied thought1 arises and there sustained thought1 

arises, and all mental states that arise there are headed 
by sensory impingement. " 2 

"Revered Nagasena, what is the distinguishing mark 
of sensory impingement?" 

" Touching, sire, is the distinguishing mark of sensory 
impingement. "3 

" Make a simile." 
" Suppose, sire, there were two rams :fighting. 4 One 

of these rams should be understood as the eye, the other 
as material shape, the meeting6 of the two as sensory 
impingement." 

" Make a further simile." 

1 vitakka and viciira are two of the six cetasika, mental properties, 
called at Abhirthammatthasangaha, p. 6, pakirJ,rJ,aka (lit. scattered 
about), special, particular, i.e., not present in every act of conscious­
ness. Of. Miln. 56-57. 

2 Of. M. iii. 17. 
3 Of. DA. 63, Vism. 463. "Touching" is phusana. 
4 This simile is quoted at Asl. 108 which refers to the source as 

sutta. 
5 sannipiita, concurrence, the "bedding down together." 
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"Suppose, sire, two hands were clapped together.1 

One of these hands should be understood as the eye, the 
other as material shape, the meeting of the two as 
sensory impingement." 

" Make a further simile." 
"Suppose, sire, two cymbals2 were clashed together. 

One of these cymbals should be understood as the eye, 
the other as material shape, and the meeting of the two 
as sensory impingement." 

"You are dexterous, revered Nagaseua." 

(ix) "Revered Nagasena, what is the distinguishing 
mark of feeling ? " 

"Sire, being felt3 is a distinguishing mark of feeling, 
and a distinguishing mark is experiencing."4 

" Make a simile." 
" Suppose, sire, some man should render a king a 

service, 5 and that the king, delighted, should repay the 
service and that, because of this, (the man) should go 
about possessed of and provided with the five strands of 
sense-pleasures, and that it should occm to him: ' Earlier 
I rendered the king a service and the king, delighted, 
repaid that service of mine so that, from this source, I 
am (now) experiencing such and such feelings'; or suppose, 
sire, [61] that some man, having done a good deed, 
should arise at the breaking up of the body after dying 
in a good bomne, a heaven-world and should go about 
there possessed of and provided with the five deva-like 
strands of sense-pleasure, and that it should occur to 
him: 'Earlier I did a good deed so that, from that 
somce, I am (now) experiencing such and such feelings.' 

1 This and the following simile appear combined at Asl. 108, 
which also says that the nature, rasa, of phassa is striking, 
sangha{tana. 

2 samnw,. The reference at QKM. i. 93 should be Thag. 893, 911 
(not Thig.) where the word is sammatala. 

3 vedayita. Of. M. i. 293, Vism. 460, Asl. 109, also MA. ii. 342, 
vedana yeva hi vedeti, na anno koci vedita nama atthi ti. 

4 anubhavana, enjoying or suffering: the rasa of feeling at Asl. 109. 
Of. UdA. 42, Netti. 28, Miln. 384. 

5 As at Miln. 49. 
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Even so, sire, being felt is a distinguishing mark of 
feeling and a distinguishing mark is experiencing." 

" You are dexterous, revered Nagasena." 

(x) "Revered Nagasena, what is the distinguishing 
mark of perception ? " 

"Perceiving,1 sire, is the distinguishing mark of 
perception. What does one perceive?, One perceives 
dark green and one perceives yellow and one perceives 
red and one perceives white and one perceives crimson. 
Even so, sire, is perceiving the distinguishing mark of 
perception.'' 

" Make a simile." 
"As, sire, when a Icing's store-keeper has gone into 

the store-room and seen the material shapes that are the 
property of the king, he perceives that they are dark 
green, yellow, red, white, and crimson. Even so, sire, 
is perceiving the distinguishing mark of perception.'' 

" You are dexterous, revered Nagasena." 

(xi) "Revered Nagasena, what is the distinguishing 
mark of volition 1" 

"Being willed,2 sire, is a distinguishing mark of 
volition and a distinguishing mark is e:ff ective prepara­
tion. "8 

" Make a simile." 
" Suppose, sire, some man has prepared poison and 

were to drink it himself or make others drink it-either 
he or the others would become afflicted. Even so, sire, 
some man here, having through volition willed an 
unskilled deed, would arise on the breaking up of the 
body after dying in the sorrowful ways, a bad bourn, 
the Downfall, Niraya . Hell, and those who follow his 
example also arise on the breaking up of the body after 
dying in the sorrowful ways, a bad bourn, the Downfall, 

1 sanjanana, the act of perceiving. Of. M. i. 293, Vism. 461, 
Asl. 110. 

2 cetayita. Of. Vism. 463, Asl. 111. 
3 abhisankhararJ,a, volitional formation, determining. Of. S. iii. 87, 

UdA. 129. 
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Niraya Hell. Or suppose, sire, that some man has 
prepared a mixture of ghee, butter, oil, honey and 
molasses and were to drink it himself or make others 
drink it-either he or the others would become happy.1 

[62] Even so, sire, somemanhere,havingthrough volition 
willed a skilled deed, would arise at the breaking up of 
the body after dying in a good bourn, a heaven-world, 
and those who follow his example also arise on the 
breaking up of the body after dying in a good bourn, 
a heaven-world. Even so, sire, is being willed a dis­
tinguishing mark of volition and effective preparation is 
a distinguishing mark." 

"You are dexterous, revered Nagasena." 

(xii) "Revered Nagasena, what is the distinguishing 
mark of consciousness 1" 

" The distinguishing mark of consciousness, sire, is 
discriminating. "2 

" Make a simile." 
" As, sire, were the superintendent of a city to be 

sitting at cross-roads in the middle of the city, he could 
see a man coming from the eastern quarter or from the 
southern or the western or the northern quarter, even 
so, sire, whatever material shape a man sees he dis­
criminates it by consciousness, and whatever sound he 
hears, whatever smell he smells, whatever taste he 
savours, whatever touch he feels, and whatever mental 
state he discriminates he discriminates it by conscious­
ness. Even so, sire, is discriminating the distinguishing 
mark of consciousness." 

" You are dexterous, revered Nagasena." 

(xiii) "Revered Nagasena, what is the distinguishing 
mark of applied thought f' 

1 sukhita, perhaps meaning healthy here, both in opposition to 
the dukkhita, the " afilicted " of the preceding simile, and because 
the mixture consisted of the five recognized medicines. 

2 viJ°iinana, or the act of cognizing. Cf. Asl. 112 which quotes 
the simile; and see M. i. 293: " what one experiences one perceives, 
what one perceives one discriminates." 
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"Fixing (the mind),1 sire, is the distinguishing mark 
of applied thought." 

" Make a simile." 
" As, sire, a carpenter fixes a well turned piece of 

wood in a socket, so, sire, is fixing (the mind) the 
distinguishing mark of applied thought." 

" You are dexterous, revered Nagascma." 

(xiv) "Revered Nagasena, what is tho diHt.iuguiHliing 
mark of sustained thought?" 

"Constantly pondering,2 sire, is the distinguishing 
mark of sustained thought." 

" Make a simile." 
"As, sire, a bronze gong that has been strnck:3 [63] 

reverberates4 afterwards and (the sound) lingers on,6 so, 
sire, applied thought is to be understood thus as 
'striking,' sustained thought is to be understood thus as 
'reverberating.'" 

" You are dexterous, revered Nagasena." 

The Third Division 

(xv) The King said: " Revered Nagasena, isit possible, 
having again and again analysed these mental states the 
nature of which it is to arise together,6 to point to a 
difference between them, 7 saying: ' This is sensory 
impingement, this is feeling, this perception, this volition, 

1 appana; in the Suttas the word occurs only at M. iii. 73. See 
P.Pn., p. 85, n. 4. 

2 anumajjana. Of Miln. 176, Asl. 114 f., DA. 63, 122. It means 
" thrashing " or " thrashing out " so that the simile of the beaten 
gong is not far-fetched. 

3 Of. Vism. 283. 4 anuravati. 
5 PED. says that anusandaltati should here read anusandati. 

Asl. 114 reads anusaddayati and the simile used is a drum, not a 
bronze gong. At AA. iv. 31: anusandati ti pavattati. Anusandahati 
can also mean to fit, to :fix, to apply, see Asl. 143, where an archer 
fits or fixes an arrow to the bowstring. 

6 Referring back to Miln. 60. 
7 Of M. i. 293, of feeling, perception and consciousness. Also 

Asl. 311, V ism. 438, especially for vinibbhujitva, analysing or breaking 
up, sifting. 
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this consciousness, this applied thought, this sustained 
thought'? " 

" It is not possible, sire."1 

"Make a simile." 
" Suppose, sire, a king's cook were to make a soup2 

or a sauce3 and were to throw curds into it and salt and 
ginger and cummin-seed and black pepper" and other 
ingredients; and suppose the king should speak thus to 
him: ' Bring me a sauce of curds, bring me a salt-sauce, 
bring me a ginger-sauce, bring me a cummin-seed sauce, 
bring me a black pepper-sauce, bring me a sauce into 
which everything has been thrown '-now, is it possible, 
sire, having again and again analysed these sauces the 
nature of which it is to arise together, to bring forward a 
sauce and speak of its acidity or saltness or bitterness 
or sharpness or astringency or sweetness?" 

"It is not possible, sire1 ... [64] ... or astringency 
or sweetness, though (all these tastes) are present each 
with its own distinguishing mark." 

"Even so, sire, it is not possible, having again and 
again analysed these mental states the nature of which 
it is to arise together, to point to a difference between 
them, saying: 'This is sensory impingement, this is 
feeling, this perception, this volition, this consciousness, 
this applied thought, this sustained thought, though 
(all) are present each with its own distinguishing mark." 

" You are dexterous, revered Nagasena." 

(xvi) The Elder said: " Is salt, sire, cognizable by the 
eye ?" 

" Yes, revered sir, it is cognizable by the eye." 
"Do you find out well, sire." 
" But is it cognizable by the tongue, revered sir ?" 
" Yes, sire, it is cognizable by the tongue." 
" But is every kind of salt discriminated by the 

tongue ?" 5 

1 The Elder repeats the King's words in full. 
2 yusa. Four kinds are mentioned at M. i. 245. 
3 rasa, a flavouring. 4 marica. 
5 kirh pana sabbarh loiiarh .fivhaya vijiiniiti. 
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" Yes, sire, every kind of salt is discriminated by the 
tongue.'' 

"If, revered sir, every kind of salt were discriminated 
by the tongue, then why do bullocks bring it in carts 1 
Should not salt only be brought?" 

" It is not possible, sire, to bring salt only. These 
things are of the nature of a unity1 (but) there 1s a 
difference in their range. 2 And, besides, salt has 
heaviness." 

" Is it possible, sire, to weigh salt on scales ? " 
" It is not possible, sire, to weigh salt on scales; the 

J;i.eaviness is weighed on the scales." 
• " You are dexterous, revered sir." 

Ended are Questions of King Milinda and Nagasena. 3 

1 elcatobliavarigata ete dltamma, which might mean: these things 
go along together, because it is of their essence, bhava, to do so. 

2 goca·ra, lit. pll.Sturage for cattle. It can also mean the range or 
scope of, e.g., the sense-organs. Therefore it might be more correct 
to translate dhamma here (see previous note) not as "things" 
(i.e., salt and carts) but as "mental states" resultant on vision 
and taste, for the whiteness of salt can be seen and thus it may be 
recognized as salt as much by vision as by taste. 

3 This is, as RhD. says, "most odd." Though Nii.gasena has 
kept on asking the King what he thinks and has asked him many 
questions, and though the King too has asked Nagasena many 
questions, they have by no means finished. Si. does not have this 
litt.le colophon but proceeds straight to the Fourth Division after 
the end of the Third, and includes in it paragraphs I and 2 of this 
appendix as its second section, the :first being a brief statement 
that the distinguishing mark of proper attention is avajjana, 
adverting (the mind), an Abhidhamma term. 
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[III. QUESTIONS FOR THE CUTTING OFF OF 
PERPLEXITY] 

[Fourth Division] 
[65] (i) The King said:" Revered Nagasena, are these 

five (sensory) fields1 produced from different kammas2 or 
from one kamma 1" 

" They arc produced from different kammas, sire, not 
from one kamma." 

"Make a simile." 
" What do you think about this, sire 1 If five (kinds 

of) seed were sown in one field would different fruits be 
produced from these different seeds?" 

"Yes, revered sir, they would be so produced." 
"Even so, sire, these five (sensory) fields are produced 

from different kammas, not from one kamma." 
" You are dexterous, revered Nagasena." 

(ii) The King said: "Revered Nagasena, what is the 
reason that men are not all the same, some being 
short-lived, some long-lived, some weakly, others healthy, 
some ugly, others comely, some of few wishes, others of 
many wishes, some poor, others rich, some belonging to 
low families,3 others to high families, and some being 
weak in wisdom, others having wisdom 1"4 

The Elder said: "But why, sire, are trees not all the 
same, some being acid, some salt, some bitter, some 
sharp, some astringent, others sweet 1" 

"I think, revered sir, that it is because of a difference 
in seeds." 

" Even so, sire, it is because of a difference in kammas 

. 1 ayatana. 
2 OJ. VbhA. 410: kammayaf-anesu ti ettha kammam eva kammii,­

yatanam; where also 2 kinds of kamma are giyen. At D. iii. 230, 
M. i. 389, 4 kinds; at Vbh. 378, 5 kinds; see also P/s. ii. 78. 
OJ. above Miln. 51, where it is said that kamma (deed) is conditioned 
by craving, tarJ,ha. 

8 Low and high families are defined at Vin. iv. 6. 
4 OJ. Mallikii.'s questions at A. ii. 203. 
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that men are not all the same, some being short-lived, 
others long-lived, sorne weakly, others healthy, some 
ugly, others comely, some of few wishes, others of many 
wishes, some poor, others rich, some belonging to low 
families, others to high families, and some being weak in 
wisdom, others having wisdom. And this, Rire, waR 
also said by the Lord : ' Young man, beings have their 
own kamma, they are heirs to kamma, kamma is the 
matrix, kamma the kin, kamma the arbiter, kamma 
divides beings, that is to say into low and lofty.' "1 

" You are dexterous, revered Nagasena." 

(iii) The King said: " Revered sir, you told (me that 
the reason for your going forth was that) this anguish 
might be stopped and another anguish [66] might not 
arise."2 

"This was the goal of our going forth, sire." 
"Was it because there had been previous endeavour? 

Should one not endeavour at the present time f' 
The Elder said: "Sire, endeavour at the present time 

is useless,3 previous endeavour is useful.'' 
" Make a simile.'' 
" What do you think about this, sire ? If you were 

to become thirsty4 would you then have a well dug or a 
reservoir dug and say: 'I will drink water'? " 

"No, revered sir." 
"Even so, sire, endeavour at the present time is 

useless, previous endeavour is useful." 
"Make a further simile.'' 
" What do you think about this, sire ? If you were 

to become hungry6 would you then have a :field ploughed, 
paddy planted and the grain brought in and say:' I wil] 
eat rice'? " 

"No, revered sir." 
"Even so, sire, endeavour at the present time is 

useless, previous endeavour is useful.'' 

1 M. iii. 203. See also A. iii. 186, v. 288; and Bud. Psych. Ethics, 
p. 331, n. 3 on Dhs. 1366. 

2 See Miln. 31, 81. 3 akiccakara. 
4 Of. M iln. 81. 6 Of. M iln. 82. 
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'' Make a further simile.'' 
" What do you think about this, sire ? If you were 

to be offered battle would you then have a moat dug, a 
rampart built, a city-gateway built, a watch-tower built, 
the grain brought in ? Would you then learn how to 
use an elephant, a horse, a chariot, a bow, a sword?" 

"No, revered sir." 
" Even so, sire, endeavour at the present time is 

useless, previous endeavour is useful. And this, sire, 
was also said by the Lord :1 

Doing formerly what should be born for the welfare of self, 
He who is steadfast in wisdom, 2 in exertion has no 

' carter's thoughts.' 
As a carter who has left the recognised3 even4 highroad 
And taken an uneven way, just broods,5 his axle broken­

[67] Even so, he who departs from Dhamma, following 
not-Dhamma, 

And is indolent, 6 just grieves when he comes to face 
death,7 his axle broken." 

" You are dexterous, revered Nagasena." 

(iv) The King said: " Revered Nagasena, you told me 
that the fire of Niraya Hell was far fiercer than an 
ordinary fire and that if an ordinary fire were smoking 
all day, a small stone cast into it would not be dissolved; 
but that if a rock, the size of a gabled house, had been 
thrown into the fire in Niraya Hell it would be dissolved 
in a moment. I do not believe this assertion. And on 
the other hand you said that those beings who have 
arisen in Niraya Hell, though boiling there for several 

1 S. i. 57, with one or two differences. 
2 mantadhira, translated as " firm in doctrine " at K.S. i. 82. 

OJ. Sn. 159, where manta is opposed by musa, lying, and SnA. 204 
which explains manta as panna, wisdom. 

3 nama, reading at S. i. 57 is pantham. 
4 Of. "ariyans are even amid things uneven," S. i. 48, and note 

that samacariya, the even faring, is also called Dhammacariya, the 
Dhamma-faring in the Pali Canon. 

5 va jhayati. 
6 Reading mando as at S. i. 57 for mano, and see QKM. i. 103, n. 2. 
7 maccumukliam patto; cf. Sn. 776. 
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thousands of years, are not dissolved. I do not believe 
this assertion either." 

The Elder said: "What do you think about this, 
sire ? Do not female monsters of the deep1 and the 
females of crocodiles and turtles and peacocks and pigeons 
eat hard bits of stone and grit?" 

"Yes, revered sir, they do." 
"But then, are these (hard things) disRolve<l wlrnn 

they have entered their stomachs and bellies ('2 

" Yes, revered sir, they are dissolved." 
"But is the embryo in the womb2 also dissolved?" 
"No, revered sir," 
"What is the reason for that f' 
"I thinl{, revered sir, that it is through the influence 

of kamma3 that it is not dissolved." 
"Even so, sire, it is through the influence of Imm.ma 

that beings in Niraya Hell, though boiling for several 
thousands of years in Niraya Hell, are not dissolved 
(but are born there, grow up there and die there). 4 

And this too, sire, was said by the Lord :5 ' He does not 
do his karmic time until he makes an end of that evil 
deed.' " 

"Make a further simile." 
" What do you think about this, sire ? Do not the 

females of lions and tigers and panthers and dogs eat 
hard bits of bone and flesh ? " 

" Yes, sire, they do." 
"But then, are these (hard things) [68] dissolved when 

they have entered their stomachs and bellies?" 
"Yes, revered sir, they are dissolved." 
"But is the embryo in the womb also dissolved?" 
"No, revered sir." 
"What is the reason for that?" 
"I think, revered sir, that it is through the influence 

of kamma that it is not dissolved." 
" Even so, sire, it is through the influence of kamma 

1 makarini. 2 kucclii is womb or belly, a cavity. 
3 kammadhikata. 4 In square brackets in the text. 
5 M. iii. 166, 183; .A. i. 141. 



THE CUTTING OFF • OF PERPLEXITY 93 

that beings in Niraya Hell, though boiling for several 
thousands of years in Niraya Hell, are not dissolved." 

" Make a further simile." 
" What do you think about this, sire ? Do not the 

delicately nurtured women among the Bactrian Greeks, 
the nobles, the brahmans and the householders eat ha.rd 
pieces of cake and meat?" 

"Yes, revered sir, they do." 
" But then, are these hard things dissolved when they 

have entered their stomachs and bellies ? " 
"Yes, revered sir, they are dissolved." 
"But is the embryo in the womb also dissolved 1" 
"No, revered sir." 
"What is the reason for that ?" 
"I think, revered sir, that it is through the influence 

of kamrna that it is not dissolved." 
" Even so, sire, it is through the influence of kamma· 

that beings in Niraya Hell, though boiling for several. 
thousands of years in Niraya Hell, are not dissolved. 
(but are born there, grow up there and die there). And 
this too, sire, was said by the Lord: ' He does not do his 
karmic time until he makes an end of that evil deed.' " 

" You are dexterous, revered Nagasena." 

(v) The King said:" Revered Nagasena, you say that 
this great earth is established on water, water is estab­
lished on the air, and air is established on space.1 I do 
not believe this assertion either." 

The Elder took water in a regulation water-pot2 and 
convinced King Milinda, saying: "As this water is kept 
ups (to a certain height) by the air, so too is that water· 
held ups by the air." 

" You are dexterous, revered Nagasena." 
1 See D. ii. 107. Of. Brhad. iii. 6, where instead of the Pali 

sequence of mahap04havi, U<laka, vata, akasa there is idam sarvam, 
apo, vayu, antariksa loka. 

2 dhammakaraka, as at Vin. ii. 118, 177, 302; cf DhA. iii. 290; 
and see notes at QKM. i. 106 and Vin. Texts iii. 100 which seem to 
suggest that the water is kept at a certain height in the water-pot 
by the pressure of the atmosphere. 

3 Both words are adharita, perhaps peculiar to Miln. 
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(vi) The King said: " Revered Nagasena, is stopping 
nibbana 1" 

"Yes, sire, stopping is nibbana."1 

"How, [69] revered sir, is stopping nibbana ?" 
"All those foolish average men, sire, who rejoice in 

the inner and outer sense-fields, approve of them and 
cleave to them2-they are carried away by that Rtream, 
they are not utterly free from birth, old age and dying, 
from grief, sorrow, suffering, lamentation and despair, 
they are not, I say, utterly free from anguish. But, sire, 
the instructed disciple of the ariyans does not rejoice in 
the inner and outer sense-fields, does not approve of 
them or cleave to them. For him, not rejoicing in them, 
not approving of them or cleaving to them, craving is 
stopped; from the stopping of era ving is the stopping of 
grasping; from the stopping of grasping is the stopping of 
(karmic) becoming; from the stopping of (karmic) 
becoming is the stopping of birth; from the stopping of 
birth, old age and dying, grief, sorrow, suffering, lamenta­
tion and despair are stopped. Thus is the stopping of 
this whole mass of anguish. In this way, sire, stopping 
is nibbana." 

"You are dexterous, revered Nagasena." 

(vii) The King said: " Revered Nagasena, does 
everyone obtain nibbana f' 

"Not everyone, sire, obtains nibbana, but he obtains 
nibbana who, practising rightly, knows thoroughly the 
things that should be thoroughly known, comprehends 
the things that should be comprehended, gets rid of the 
things that should be got rid of, develops the things that 
should be developed, and realizes the things that should 
be realized. " 3 

"You are dexterous, revered Nagasena." 

1 Cf.S. ii. 11, A. v. 9: bhavanirodho nibbanam. 
2 Sequence of verbs as at M. ii. 265. 
3 Cf. S. iv. 29, v. 52; also M. ii. 144, Sn. 558, etc. S. iii. 26 gives 

the five khandha as the things that should he accurately known or 
comprehended. 
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(viii) The King said : " Revered Nagasena, does he 
who does not obtain nibbana know that happiness is 
nibbana 1"1 

" Yes, sire, he who does not obtain nibbana knows that 
happiness is nibbana." 

"But how, revered Nagasena, does (anyone), without 
obtaining (nibbana), know that happiness is nibbana 1" 

" What do you think about this, sire ? Would those 
who have not had their hands and feet cut off know that 
the cutting off of them is anguish 1" 

"Yes, revered sir, they would know." 
"How would they know?" 
"They know, revered sir, from having heard the 

lamentations of those whose hands and feet have been 
cut off ['iO] that the cutting off of them is anguish.'' 

"In the same way, sire, (anyone) who has heard those 
who have seen nibbana knows that happiness is nibbana." 

" You are dexterous, revered Nagasena." 

The Fourth Division 

[Fifth Division] 

(i) The King said: "Revered Nagasena, have you 
seen the Buddha ?"2 

"No, sire." 
"Then have your teachers seen the Buddha 1" 
"No, sire." 
"Well then, revered Nagasena, there is l!_O Buddha." 
"But have you, sire, seen the river Uha3 in the 

Himalayas ? " 
"No, revered sir." 
"Then has your father seen it 1" 
"No, revered sir." 
"Well then, sire, there is no river -Oha." 

1 Of. M. i. 508, Dhp. 204, Sn. 257, Ja. iii. 195. 
2 Of. Tevijja Sta. §12-15, where the Buddha asks the brahmans 

whether they have seen Brahma. 
3 Apparently only mentioned here. Probably a small river 

difficult to find. 
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'' There is, revered sir. Although neither my father 
nor I have seen the river Uha, nevertheless there is the 
river -Oha." 

" In the same way, sire, though neither my teachers 
nor I have seen the Lord, nevertheless there is the Lord." 

" You are dexterous, revered Nagasena." 

(ii) The King said: " Revered Nagascna, is the Buddha 
pre-eminent ? " 

" Yes, sire, the Lord is pre-eminent." 
" But, revered Nagasena, how do you know that the 

Buddha is pre-eminent considering you have never seen 
him?" 

" What do you think about this, sire ? Would those 
who have never seen the great ocean know: ' Vast is the 
great ocean, deep, immeasurable, unfathomable,1 but 
though these five great rivers: the Ganges, Jumna, 
Aciravati, Sarabhii and Mahi constantly and continually 
:flow into it, yet neither its emptiness nor its fullness is 
affected thereby f " 2 

"Yes, revered sir, they would know that." 
" In the same way, sire, when I think of the great 

disciples [71] who have attained final nibbana I know 
that the Lord is pre-eminent." 

"You are dexterous, revered Nagasena." 

(iii) The King said: " Revered Nagasena, is it possible 
to know that the Buddha is pre-eminent ?" 

" Yes, sire, it is possible to know that the Lord is 
pre-eminent.'' 

"How, revered Nagasena, is it possible to know that 
the Buddha is pre-eminent ? " 

" Once upon a time, sire, the Elder named Tissa was a 
teacher of writing. Many years have passed since he 
died. How is he (still) known ?" 

"By his writing, revered sir." 

1 Like the Buddha himself, see M. i. 386, 487 . 
. 2 Two of the similes of the ocean at Vin. ii. 237-8, A. iv. 206, 

Ud. 53 appear to be combined here. 
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" In the same way, sire, who sees Dhamma sees the 
Lord ;1 for, Dhamma sire, was taught by the Lord."2 

" You are dexterous, revered Nagasena." 

(iv) The King Raid: "Revered Nagasena, have you 
seen Dhamma ?" 

"DfacipleR have to proceed for aR long as they live, 
sire, with the Buc1dha as guide, with t]rn Buddha as (the 
one) laying down (the rules)."a 

" Yon arc rlexteromi, revered Nfi,gaRnm1. '' 

(v) The King said: " Revered Nftgascna, does that 
which does not pass over1 reconnect?" 

" Yes, sire, that which does not pass over re­
connects.'' 

" How, revered Niigasena, does that which does not 
pass over reconnect? Make a simile." 

"Suppose, sire, some man were to light a lamp from 
(another) lamp; would that lamp, sire, pass over from 
that (other) lamp f' 

"No, revered sir." 
"In the same way, sire, that which does not pass over 

reconnects." 
"Make a further simile." 
" Do you remember, sire, when you were a boy 

learning some verse from a teacher of verses?" 
" Yes, revered sir." 
"But, sire, does that verse pass over from the 

teacher?" 
" 0 no, revered sir." 
"In the same way, sire, that which does not pass 

over (yet) reconnects." 
" You are dexterous, revered Nagasena." 

1 Of S. iii. 120, !ti. 90-91. 2 As below, Miln. 73. 
3 Trenckn.er thinks there is a lacuna here. Rhys Davids is not 

certain and thinks this passage may have been meant as a kind of 
riddle. The words Buddhanetti and Buddhapannatt'i may have 
a reference to D. ii. 154: rnaya dhammo ca vinayo ca desito pannatto. 
Of. also: dhamma Bhagavarhnettikli at M. i. 310, A. i. 199, etc. 

4 sankamati, to go on, pass over, transfer, sometimes to join. 
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(vi) The King said: "Revered Nagasena, is an 
experiencer to be got at f' 1 

The Elder said: " In the ultimate meaning, sire, an 
experiencer is not to be got at." 

"You are dexterous, revered Nagasena." 

[72] (vii) The King said:" Revered Nagasena, is there 
any being2 that passes over from this body to another 
body?" 

" No, sire." 
" If, revered Nagasena, there is no passing over from 

this body to another body, is not one freed from evil 
deeds?" 

" Yes, sire, if one did not reconnect, one would be 
freed from evil deeds. But as, sire, one reconnects, 
therefore is one not utterly freed from evil deeds." 

" Make a simile." 
'' Suppose, sire, some man were to steal another man's 

mangoes,3 would he deserve punishment?" 
"Yes, revered sir, he would deserve punishment." 
" But if those mangoes that he stole, sire, were not 

those that had been planted, why would he deserve 
punishment?" 

"These mangoes, revered sir, exist because of (those 
others), therefore he would deserve punishment." 

" In the same way, sire, it is through the deed one 
does with this name-and-shape, be it lovely or unlovely, 4 

that one reconnects (in) another name-and-shape and 
therefore is not utterly freed from evil deeds." 

" You are dexterous, revered Nagasena." 

(viii) The King said:" Revered Nagasena, a deed that 
is either skilled or unskilled has been done by this 
name-and-shape: where do these deeds remain?" 

" Those deeds would follow it, sire, ' like a shadow 
that never leaves it.' " 5 

" Is it possible to point to those deeds, revered sir, and 
say that they remain either here or there?" 

1 As above, Miln. 54. 2 satta. 
4 sobhanam va asobhanam va. 

3 Of. above, Miln. 46. 
6 Dhp. 2. 
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"It is not possible, sire, to point to those deeds and 
say that they remain either here or there." 

" Make a simile." 
" What do you think about this, sire 1 Is it possible 

to point to the fruits of a tree that has not yet borne 
fruit and say that the fruits are either here or there 1" 

" 0 no, revered sir." 
" In the same way, sire, so long as the (life-)continuity1 

is not cut off, it is not possible to point to those deeds 
and say that they remain either here or there." 

" You are dexterous, revered Nagasena." 

[73] (ix) The King said: "Revered Nagasena, does 
he who uprises know that he will uprise 1" 

"Yes, sire, he who uprises knows that he will uprise." 
" Make a simile." 
"As, sire, when a householder who is a farmer casts 

seeds on the ground and it rains well, does he know that 
crops will be produced 1" 

"Yes, revered sir, he would know that." 
"Even so, sire, he who uprises knows that he will 

uprise." 
"You are dexterous, revered Nagasena." 

(x) The King said: "Revered Nagasena, is there the 
Buddha 1" 

" Yes, sire, there is the Lord." 
" But is it possible, revered Nagasena, to point to the 

Buddha and say that he is either here or there 1" 
"Sire, the Lord has attained final nibbana in the 

element of nibbana that has no substrate remaining (for 
future birth).2 It is not possible to point to the Lord 
and say that he is either here or there." 

" Make a simile." 
"What do you think about this, sire 1 When the 

1 santati, continuity, series, as above Miln. 51. Two kinds 
('l"upa- and a'l"upasantati) at Vism. 431. Of. also VbhA. 173: ropam 
pana sakasantati-pariyapannam. Santati or santana may also 
refer to the continuity of citta, of khandha and of bhavanga, conscious­
ness, the groups or aggregations, and subconsciousness. 

11 Of. Iti., p. 38. 
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flame of a great burning mass of fire has gone out1 is it 
possible to point to that flame and say that it is either 
here or there ?" 

"0 no, revered sir, that flame has stopped, it has 
disappeared. "2 

"Even so, sire, the Lord has attained final nibbana in 
the element of nibbiina that has no substrate remaining 
(for future birth); it is not possible to point to the Lord 
who has gone home1 and say that he is either here or 
there; but, sire, it is possible to point to the Lord by 
means of the body of Dhamma,8 for Dhamma, sire, was 
taught by the Lord." 

"You are dexterous, revered Nagasena.'' 

The Fifth Division 

[Sixth Division] 

(i) The King said: "Revered Nagasena, is the body 
dear to those who have gone forth r 

" Sire, the body is not dear to those who have gonr. 
forth." 4 

" Then why, revered sir, do you treasure and foster it ? " 
" But when you have gone into battle, sire, have you 

been wounded by an arrow from time to time?" 
"Yes, I have, revered sir." 
"Then, [74] was not the wound anointed with 

ointment, smeared with oil and bandaged with a soft 
cloth ?" 

"Yes, revered sir, it was."5 

1 aUham gata, gone out, gone home, "set" like the sun whose 
kinsman the Buddha was. 

2 appannaUim gata, cannot be designated, even as there is no 
way of " reckoning " the Lord by any one of the five khandha, 
M. i. 487 f. On the simile of the fire (or :flame) that has been 
quenched, nibbuta, see M. Sta. 72. 

3 dhammakayena; cf. dhammakaya as an epithet of the Buddha 
at D. iii. 84, and as a synonym of dhammabhuta at ThagA. ii. 205 .. 

4 Of. Parajika III where monks were so much ashamed of their 
bodies that they committed suicide and deprived one another of life. 

5 The King repeats the Elder's words in full. • • 
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" But was that wound dear to you, sire, that it was 
anointed with ointment, smeared with oil and bandaged 
with a soft cloth 1" 

"That wound was not dear to me, revered sir, and it 
was only anointed with ointment, smeared with oil and 
bandaged with a soft cloth so that the flesh might heal." 

" Similarly, sire, the body is not dear to those who 
have gone forth; but those who have gone forth and are 
without cleaving look after1 the body so as to help 
forward the Brahma-faring.2 Moreover, sire, the body 
was likened to a sore3 by the Lord, and in consequence 
those who have gone forth and are without cleaving 
look after the body as (they would) a sore. And this 
too, sire, was said by the Lord:4 

Covered with moist skin, the nine-doored (thing), 5 a great 
sore, 

Oozes evil-smelling bodily secretions6 all round." 

"You are dexterous, revered Nagasena." 

(ii) The King said: " Revered Nagasena, was the 
Buddha all-knowing, all-seeing 1" 

1 pariharati is both to look after and to carry about. 
2 Of. S. iv. 177 where a man who has a sore or a wound anointed 

to make it heal is the prototype of the monk who takes nourishment, 
duly reflecting, so as to help him forward in the Brahma-faring. 
The Bodhisatta himself had found starvation and austerity to be of 
no avail. 

3 Vati,a is both sore and wound. At M. ii. 260 it is said to be a 
synonym for the six internal sense-organs. At M. i. 500, the body 
is likened to other things including a boil, gat;if,a, but not to a vati,a. 
Of. also Miln. 4:18 f. 

4 Untraced. Also quoted at Vism. 196 as vuttam h'etam, and at 
KhpA. 4:6. While Miln. and KhpA. give this single verse, Vism. 
places it between two other verses which also appear at Ja. i. 14:6, 
but in reverse order to the Vism. order. This verse itself does not 
occur however at Ja. i. 14:6. 

5 I.e., the body. Of. Gita v. 13 and Svet. Up. iii. 18. The nine 
gates or doors are the two eyes, two ears, two nostrils, the mouth 
and the organs of excretion and generation. 

6 asuci (not a-suci, impure) means a secretion of the body. Of. 
Sn. 197-198 = Ja. i. 146; and also A. iv. 38fl. 
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" Yes, sire, the Lord was all-knowing, all-seeing. "1 

" Then how is it, revered Nagasena, that he laid down 
the rule of training2 for disciples (only) gradually?" 

" But, sire, have you any physician who knows all the 
medicines on this earth?" 

"Yes, revered sir, I have." 
" Well, sire, does that physician make the invalid 

drink the medicine at the time when he is ill3 or at the 
time when he is not ill?" 

"He makes the invalid drink the medicine, sir, at 
the time when he is ill, not at the time when he is not ill." 

"Even so, sire, the Lord, all-knowing, all-seeing, did 
not lay down the rule of training for disciples at the 
wrong time, 4 but when the time had come he laid down 
a rule of training for disciples, not to be transgressed as 
long as they lived." 

" You are dexterous, revered Nagasena." 

[75] (iii) The King said: " R!3vered Nagasena, was the 
Buddha possessed of the thirty-two marks of a Great 
Man6 and distinguished as to the eighty lesser charac­
teristics ?6 Was he golden in colour, with a golden­
coloured skin ? Had he a halo spreading round him for 
a fathom's length ?"7 

" Yes, sire, the Lord was possessed of the thirty-two 
marks of a Great Man and . . . had a halo spreading 
round him for a fathom's length." 

"But, revered sir, were his parents also possessed of 
the thirty-two marks of a Great Man . . . and did they 
have a halo spreading round them for a fathom's length ?" 

1 At M. i. 482 the Buddha declares that this is not true of him; 
cf M. i. 92, 519, ii. 31, 126-127; A.. i. 220. See also below, 
pp. 142, 303. 

2 sikkhapail,a, no doubt referring to the Patimokkha rules of 
monastic discipline, some of which had to be amended, even more 
than once, as the first version came to be found too lax or too lenient 
to stand. 

3 sampatte kale, when a time has come, an occasion arisen. 
4 akale. 
5 See D. ii. 17, M. ii. 136, and notes at M.L.S. ii. 320 f. 
6 Enumerated in Milnf., p. 17. 
7 See Ja. i. 12, Buav. I. 45. 
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" 0 no, sire." 
"That being so, revered sir, you are saying that the 

Buddha arose possessed of the thirty-two marks of a 
Great Man and distinguished as to the eighty lesser 
characteristics, that he was golden in colour with a 
golden-coloured skin, and had a halo spreading round 
him for a fathom's length. But surely a son is either 
like his mother or those on the mother's side, or he is 
like his father or those on the father's side." 

The Elder said: " Sire, is there any lotus with a 
hundred leaves 1" 

" Yes, revered sir, there is." 
"And where is its origin 1" 
" It is born in the mud, it thrives1 by means of 

water." 
"But is the lotus like the mud, sire, in colour, smell 

or taste 1" 
"0 no, revered sir." 
"Even so, sire, the Lord was possessed of the thirty­

two marks of a Great Man and . . . had a halo spreading 
round him for a fathom's length, but yet his parents 
were not possessed of the thirty-two marks of a Great 
Man nor distinguished as to the eighty lesser charac­
teristics, nor were they golden in colour with golden­
coloured skins, nor had they a halo spreading round them 
for a fathom's length." 

" You are dexterous, revered Nagasena." 

(iv) The King said: " Reve_red Nagasena, was the 
Buddha a Brahma-farer 1" 

"Yes, sire, the Lord was a Brahma-farer." 
" Well then, revered Nagasena, the Buddha was a 

pupil of Brahma." 
"But have you, sire, a chief state elephant r 
"Yes, revered sir, [76] I have." 

1 asiyati. See PED. for this meaning rather than Morris, JPTS. 
1884, p. 72, "comes to perfection." In the Pali Canon the Buddha 
is likened to a lotus that is born in the water, grows up in it but yet 
is unsoiled by it. 

11 



MILINDA'S QUESTIONS 

"Now, sire, does that elephant trumpet the 'heron's 
cry '1 from time to time 1" 

"Yes, revered sir, it (so) trumpets." 
" Well then, sire, this elephant is a pupil of herons." 
" 0 no, revered sir." 
" But, sire, is Brahma one who has discernment2 or 

is he without discernment?" 
"He is one with discernment, revered sir." 
"Well then, sire, Brahma is a pupil of the Lord." 
" You are dexterous, revered Nagasena." 

(v) The King said: " Revered Nagasena, is ordination 
good ra 

" Yes, sire, ordination is good." 
"But was the Buddha ordained, revered sir, or not?" 
"Sire, the Lord attained' (enlightenment) at the root 

of the Tree of Awakening together with omniscience. 
There was no conferring of ordination upon the Lord by 
others, sire, in the way the Lord laid down in the rule of 
training for disciples, 5 not to be transgressed as long as 
they lived." 

" You are dexterous, revered Nagasena." 

(vi) The King said: " Revered Nagasena, who weeps 
for the death of his mother, .who weeps out of regard for 
Dhamma-for which of these two who are weeping are 
his tears a medicine, for which are they not a medicine 1" 

" The tears of the one, sire, are hot and stained with 
attachment, aversion and confusion; the tears of the 
other are cool, unstained by rapture and joy.6 That 

1 koncanada, a technical word for an elephant's trumpeting, " in 
etymological play with konca" (PED), a word used by the Elder 
in the next sentence meaning heron. 

2 sabuddhika, perhaps here meaning "enlightenment." 
a· sundara. 
4 upasampanna means, in a general sense, obtained, received, 

and has the special sense of having attained bhikkhu-status, of being 
ordained. 

5 Vin. i. 56, 93 ff. 
6 As arahantship is cool; rapture, piti, and happiness or joy, 

somanassa, arc allayed in the fourth jhana. 
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which is cool, sire, is a medicine, that which is hot is not 
a medicine." 

" You are dexterous, revered Nagasena." 

(vii) The King said: " Revered Nagasena, what is the 
difference between one who has attachment and one who 
is without attachment?" 

"Sire, the one cleaves (to things),1 the other does not 
cleave." 

"But what does this mean, revered sir: 'cleaves' 
and ' does not cleave f " 

"The one is desirous,2 sire, the other is not desirous." 
"As I see it, revered sir, whoever has attachment and 

whoever is without attachment-both of them alike­
want lovely3 solid food or soft food, they want nothing 
that is bad."3 

" Sire, he who is not without attachment eats his food 
experiencing the taste and experiencing attachment to 
the taste. But he who is without attachment [77] eats 
his food experiencing the taste but not experiencing 
attachment to the taste." 

" You are dexterous, revered Nagasena." 

(viii) The King said: " Revered Nagasena, where does 
wisdom dwell?" 

"Nowhere, sire." 
" Well then, revered Nagasena, there is no wisdom." 
" Where does the wind dwell, sire f' 
"Nowhere, revered sir." 
" Well then, sire, there is no wind." 
" You are dexterous, revered Nagasena." 

(ix) The King said: "Revered Nagasena, as to that 
which you mentioned: ' circling-on ' 4 what is this 
circling-on r' 

"Sire, what is born here dies here; having died here it 

1 a:fjhosita, has caught hold of: things, becoming, perhaps views 
on the body, see M. i. 65, A. ii. 25, S. ii. 94, and Miln. 74. 

2 atthika, liking to have; in want. 
3 sobhana and papaka are in contrast also at Miln. 46. 
4 samsara. 
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uprises elsewhere; being born there, there it dies; having 
died there it uprises elsewhere. Such, sire, is 
circling-on. "1 

" Make a simile." 
"Suppose, sire, some man, having eaten a ripe mango, 

should plant the stone and a large mango-tree should 
grow from it and yield fruit; and that the man, having 
eaten a ripe mango from it too, should plant the stone 
and a large mango-tree should grow from it too and yield 
fruit. In this way no end2 to those trees can be seen. 
Even so, sire, what is born here dies here; having died 
here it uprises elsewhere; being born there, there it dies; 
having died there it uprises elsewhere. Such, sire, is 
circling-on." 

" You are dexterous, revered Nagasena." 

(x) The King said: " Revered Nagasena, by what 
does one remember3 what was done long ago in the 
past f' 

" By mindfulness, 4 sire." 
" Revered Nagasena, does not one remember by mind, 5 

not by mindfulness 1" 
'' Have not you, sire, had personal experience6 of 

some business you have done but have forgotten?" 

1 No doubt the reference is to volitional beings. 
2 lco#. OJ. purimakoti, of samsara, at Miln. 50 f. above, S. ii. 

178, iii. 149. In fact, pubba-, purima-, and pacchima-koti are used 
only of samsara and, as such, ko/i is a division of time. Here, while 
the allusion of lcoti appears to be to samsara, it represents number 
regarded successively. .Above, Miln. 51, the word translated as 
" end " is anta. 

3 sarati, the usual word for remember. This dialogue and the 
next abound in difficult and subtle terms. 

4 sati, not here in its technical sense of the four applications of 
mindfulness, but more nearly connected with memory, as also at 
D. i. 180: Bhagavantarh yeva arabbha sati udapadi, memory arose 
directed only to the Lord, where sati must have the implication of 
closely applied memory. 

6 cittena. 
6 abhijiinasi. A.bhijanati appears to have the meanings of to 

remember, to know objectively and to experience personally. See 
CPD. The translation in this dialogue and the next as well as in 
the following Division is extremely tentative. 
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" Yes, revered sir." 
"But at that time were you without a mind, sire 1" 
"No, revered sir. But there was no mindfulness at 

that time." 
"Then how can you, sire, say that one remembers by 

mind, not by mindfulness f' 
" You are dexterous, revered NiLgascna." 

(xi) The King said: " Revered Nagasena, does all 
mindfulness arise knowing objectively1 [78] or is mind­
fulness an artificial aid 1 "2 

" Mindfulness arises knowing objectively, sire, and 
mindfulness is an artificial aid.'' 

"If thus all mindfulness arises lmowing objectively,3 
revered Nagasena, there is 110 mindfulness that is an 
artificial aid." 

"Sire, were there no mindfulness that is an artificial 
aid, there would be nothing to be done by craftsmen in 
the field of work or in the field of the craft or through 
study;' teachers would be useless. But inasmuch, sire, 
as there is mindfulness that is an artificial aid, there is 
in consequence something to be done in the field of 
work or in the field of the craft or in the field of study;5 

and there is need for teachers." 
" You are dexterous, revered Nagasena." 

The Sixth Division 

1 abhijananta, perhaps "as knowing personally." 
2 Trenckner says the text is corrupt. Ka?umika, " artificial aid ", 

artificiality, outward help, is no doubt opposed to the inner remem­
bering and experiencing. It is not a canonical word. See 
J. J. Jones's Transln. of Mhvu. i. 102, n. 3, "a ruse,'' and BHSD. 
s.v. kartrma, "trick, trickery." Of. Pali kittima. The word 
does not seem to have a pejorative sense in our passage; it is 
something to be developed through practice. 

3 I here follow Milnf.: sabba sati abhijananta uppajjati in 
preference to Miln.'s rather obscure sabbarp, satirp, abhijananti. 
The result is that the king, by his repetition of the word sabba, all, 
tries intentionally or not, to ignore the second part of the Thera's 
answer. 

4 vijjU4Jhana. Eighteen subjects of a study are given at Ja. i. 259. 
" "ijjayatana here. 
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[Seventh Division] 

(i) The King said:" Revered Nagasena, in how many 
ways does mindfulness arise?" 

"Mindfulness arises in sixteen ways,1 sire. In what 
sixteen ways? Mindfulness arises from personal ex­
perience,2 and mindfulness arises from artificial aid,3 

and mindfulness arises from consciousness of a great 
occasion, 4 and mindfuhtess arises from consniommess of 
welfare, and mindfulness arises from consciousness of 
woe, and mindfulness arises from a similar appearance, 
and mindfulness arises from a dissimilar appoarancr, 
and mindfulness arises from understanding due to 
speech, and mindfulness arises from distinguishing mark, 
and mindfulness arises from remembering, 6 and mindful­
ness arises from reckoning, and mindfulness arises from 
calculation, and mindfulness arises from bearing in 
mind, 6 and mindfulness arises from (mental) development, 
and mindfulness arises from reference to books, and 
mindfulness arises from association of ideas, 7 and 
mindfulness arises from what was experienced.8 

How does mindfulness arise from personal experience ? 
As, sire, the venerable Ananda and the woman lay­
devotee Khujjuttara9 or [79] any others. who have 

1 Seventeen given. The following tabulation appears to be 
something new in Buddhist literature. 

2 abhijana, or direot knowing, and therefore remembering as 
shown in the explanation just below. 

3 kaiumika, as at Miln. 78. 
4 olii,rikavinna'l'J,a, oonsoiousness that ooours in a large objeotive 

support for meditation, Milnf., p. 18. 
6 sarar.J,a. 6 dhara'l'J,a. 
7 upanikkhepa, perhaps meaning oontiguity. Of. nikkhepana, 

laying alongside, at S. ii. 276. 
8 Milnl'., p. 19: from what was formerly experienoed of the six 

objeotive supports for meditation. 
9 Foremost of the women lay-devotees who have heard (learnt) 

muoh, A. i. 26. Neither she nor .Ananda seems speoially oonneoted 
with the power of remembering former " habitations," however. 
At ltA. i. 28 it is said that the Disoourses in lti. are those that 
Khujjuttara learnt by heart from the Buddha and later repeated to 
Samii.vati and her five hundred women attendants. 
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remembrance of (former) births, remember a (former) 
birth, thus does mindfulness arise from personal experi­
ence. 

How does mindfulness arise from artificial aid ? If 
others fasten on to whoever is usually muddled in 
mindfulness so as to make him. remember-thus does 
mindfulness arise from artificial aid. 

How does mindfulness arise from consciousness of a 
great occasion? When there is a consecration into 
sovereignty or an attainment of the fruit of stream.­
winning-thus does mindfulness arise from the con­
sciousness of a great occasion. 

How does mindfulness arise from consciousness of 
welfare ? One remembers when one was happy: ' Thus 
there was happiness in that '-thus· does mindfulness 
arise from consciousness of welfare. 

How does mindfulness arise from \~~~ciousness of 
woe? One remembers when one was m.ij.icted: 'Thus 
there was affiiction in that '-thus does' mindfulness 
arise from consciousness of woe. --~, 

How does mindfulness arise from a similar appearan-ce ? 
If one sees a person similar (to himself) he remembers 
(his) mother or father or brother or sister; or if one sees 
a camel or ox or donkey one remembers another camel 
or ox or donkey-thus does mindfulness arise from a 
similar appearance. 

How does mindfulness arise from a dissimilar appear­
ance ? If one remembers that such and such is the colour 
of a certain thing, such and such the sound, smell, taste 
and touch-thus does mindfulness arise from a dissimilar 
appearance. 

How does mindfulness arise from understanding due 
to speech ? If others remind one who is usually of 
muddled mindfulness and he duly remembers-thus does 
mindfulness arise from understanding due to speech. 

How does mindfulness arise from a distinguishing 
mark? Whoever (recognizes) a plough-ox by its 
branding, recognizes it through its distinguishing mark. 

How does mindfulness arise from remembering ? If 
someone says to one who is usually of muddled mindful-
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ness: ' Remember, sir, remember, sir' and makes him 
remember over and over again-thus does mindfulness 
arise from remembering. 

How does mindfulness arise from reckoning ? From 
his being trained in (regard to) writing, he knows: 'This 
letter is to be made immediately after that letter '1-

thus does mindfulness arise from reckoning. 
How does mindfulness arise from calculation? From 

their being trained in calculation, accountants calculate 
even a large sum-thus does mindfulness arise from 
calculation. 

How does mindfulness arise from bearing in mind ? 
From those who bear in mind being trained to bear in 
mind, they bear even much in mind-[80] thus does 
mindfulness arise from bearing in mind. 

How does mindfulness arise from (mental) develop­
ment? As to this, a monk in many a :figure recollects 
his former habitations, that is to say, one birth, and two 
births . . . thus with their mode and detail he recollects 
his former habitations-thus does mindfulness arise 
from (mental) development. 

How does mindfulness arise from reference to books ? 
When kings are recollecting a rule (of government), they 
have a book brought (to them) and recollect by means of 
that book-thus does mindfulness arise from reference 
to books. 

How does mindfulness arise from association of ideas ? 
If one has seen goods deposited nearby and remembers 
(other goods)2-thus does mindfulness arise from associa­
tion of ideas. 

How does mindfulness arise from what was experi­
enced ? From what was seen one remembers a material 
shape, from what was heard one remembers a sound, 
from what was smelt one remembers a smell, from what 
was tasted one remembers a flavour, from what was 
touched one remembers a touch, from what was cognized 

1 akkhara, syllable, letter of the alphabet. Of S. i. 38. 
2 The translation is here very conjectural. It might be quite 

literally: having seen goods laid aside, he remembers; upanikkhitt,am 
bh011J,ef,a,m disva sarati. 
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one remembers a mental state-thus does mindfulness 
arise from what was experienced. Mindfulness arises, 
sire, in these sixteen ways." 

" You are dexterous, revered Nagasena." 

(ii) The King said: "Revered Nagasena, when you 
speak1 thus: 'If anyone should do what is unskilled 
for a hundred years but at the time of dying should 
obtain one mindfulness occupied with the Buddha,2 he 
would uprise among the devas' -this I do not believe. 
And when you say this,' Through one (case of) onslaught 
on creatures, he would arise in Niraya Hell '-neither do 
I believe this."3 

" What do you think about this, sire ? Could even a 
small stone float4 on the water without a boat f' 

"No, revered sir." 
"But would it not float on the water, sire, if even a 

hundred cartloads of stones had been loaded into a 
boatr 

" Yes, revered sir, it would float." 
" You must thus regard skilled deeds as a boat, sire." 
" You are dexterous, revered Nagasena." 

(iii) The King said: "Revered Nagasena, are you5 

striving for getting rid of past anguish ? " 
" No, sire." 
" Then are you striving for getting rid of future 

anguish 1'' 
"No, sire." 

1 tumhe bha1J,atha. The plural probably implies that Nagasena 
was speaking both his own thoughts and those that other bhikkhus 
held in common with him, rather than that it is a plural majesticus, 
addressed to one person. For though Milinda often uses the singular 
in addressing Nagasena he constantly uses this plu:ral form as well. 

2 ekam Buddhagatam satim; cf. S. i. 211. One might also compare 
the verses in the Sahassavagga of Dhp. 

3 At M. iii. 212 the Buddha is made to object to the statement 
that everyone who makes onslaught on creatu:res, etc. will arise in 
Niraya, because through kamma some might arise in a heaven world. 

4 uppilaveyya. See Morris, JPTS. 1887, p. 139. 
5 tumhe throughout. 
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" Then, [81] are you striving for getting rid of present 
anguish?" 

"No, sire." 
" If you are not striving for getting rid of either past, 

future or present anguish, then what are you striving 
for f' 

The Elder said: "That this anguish should stop and 
no other anguish arise1-I am striving for that." 

"But, revered Nagasena, is there a future anguish 
(now) ?" 

" There is not, sire." 
" You are very clever, revered Nagasena, you who 

Rtrive for getting rid of anguishes that do not exist." 
" But are there, sire, any hostile kings, adversaries or 

opponents, who have risen up against you ?" 
"Yes, revered sir, there are." 
" Was it then that you, sire, had a moat dug, a rampart 

raised, a city-gateway built, a watch-tower built and the 
grain brought in f '2 

"No, revered sir, that had been attended to already." 
"Was it then that you, sire, trained yourself in 

elephant-craft, in horsemanship, in chariot-craft, in 
archery, in swordsmanship 1''2 

"No, revered sir, I had trained in those matters 
already." 

" For the sake of what ?" 
'' For the sake of warding off future perils, revered sir.'' 
"So there is a future peril (now), sire ?" 
"There is not, revered sir." 
"You are very clever, sire, in that you prepare for the 

warding off of future perils." 
"Make a simile."3 

" What do you think about this, sire ? If you were 
to become thirsty is it then that you would have a well 
dug, a tank dug, a reservoir dug, saying, ' We will drink 
water 1'" 

1 As at Miln. 31; also Miln. 66. 2 Sequence as at Miln. 66. 
3 Trenckner has apparently added:bhiyyo to read bhiyyo opammarh 

karohi ti, though he says it is t wanting in all the MSS." The 
addition seems hardly necessary. 
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"No, revered sir, that has been attended to already." 
" For the sake of what 1" 
"It has been attended to, revered sir, for the sake of 

warding off thirst in the future." 
" So there is a future thirst (now), sire ?" 
" There is not, revered sir." 
" Yon are very clever, sire, [82] in that you prepare 

for the warding off of future thirst.'' 
" Make a further simile." 
" What do you think about this, sire 1 If you were 

to become hungry is it then that you would have a field 
ploughed and paddy sown, saying:' We will eat rice 1'" 

"No, revered sir, that has been attended to already.'' 
"For the sake of what?" 
"For the sake of warding off hunger in the future, 

revered sir." 
" So there is a future hunger (now), sire ?" 
"There is not, revered sir." 
" You are very clever, sire, in that you prepare for the 

warding off of non-existent1 future hunger." 
"You are dexterous, revered Nagasena." 

(iv) The King said: " Revered Nagasena, how far is 
the Brahma-world from here?" 

"Far from here, sire, is the Brahma-world. If a 
rock the size of a gabled house fell from it, falling day 
and night for forty-eight thousand yojanas, it would 
come to rest on the earth after four months. "2 

" Revered Nagasena, you speak thus: ' As a strong 
man might stretch forth his bent arm or bend back his 
outstretched arm, even so a monk who has psychic power 
and has attained to mastery over his mind3 may disappear 
from India and become manifest in the Brahma-world.' 

1 asantanam omitted in the cases of perils and thirst. 
2 This turns the Brahma-world into an upper region a measurable 

distance from the earth. It is not a world therefore that transcends 
time and "historical" events. Of. R. Graves, The Greek Myths, 
vol. i, p. 37: " Tartarus, a gloomy place in the Underworld, which 
lies as far distant from the earth as the earth does from the sky; 
it would take a falling anvil nine days to reach its bottom." 

3 Of. M. i. 377. 
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I do not believe these words (for) how could he go so 
many hundreds of yojanas so quickly ? " 

The Elder said: " Now where is the district, sire, 
where you were born?" 

"There is a land between two rivers1 called Alasanda,2 

revered sir. I was born there." 
"How far is Alasanda from here f' 
"The distance is two hundred yojanas,3 revered sir. 
"Have not you, sire, personal experience of some 

business you had done there, 4 being one who 
remembers ?"5 

"Yes, revered sir, I do remember." 
"Speedily have you gone the distance of two hundred 

yojanas, sire." 
"You are dexterous, revered Nagasena." 
(v) The King said: " Revered Nagasena, if someone 

died here and uprose in the Brahma-world, and if 
someone died here and uprose in Kashmir, which of 
them is the longer, which the quicker (in uprising) ?" 

" They are equal, sire." 
" Make a simile." 
"Where [83] is the town, sire, where you were born f' 
"There is a village called Kalasi, revered sir. I was 

born there." 
"How far, sire, is the village of Kalasi from here?" 

1 See Cambridge Hist. of India, i. 550 for this meaning of dvip(I, 
(doab) being right here, and referring to "the country between the 
Panjshir and Kabul rivers, in which the ruins of Alexander's city 
have been recognised near Charikar." 

2 See DPPN. which takes this name as fem., but here it is masc. 
Probably" Alexandria-under-the-Caucasus-Alasanda of the Yonas, 
as it is called in the Mahavaril.sa (xxix. 39)," OHI. i. 550. Geiger, 
Mhvs. Transln., p. 194, n. 3, explains it in this passage as" Alexandria 
in the land of the Yonas, i.e., the Greeks, probably the town founded 
by the Macedonian king in the country of the Paropanisadae near 
Kabul. See Arrian, ..4.nabasis iii. 28, iv. 22." See Lamotte, 
Hist., p. 414, for some varying views as to the identity of this 
Alasanda. 

3 See OHi. i. 550 for the short yojana equal to about two and a 
half miles. If it is so interpreted here the distance would be 
correct, thus giving the statement "the appearance of truth." 

4 As at Miln. 77. 6 Taking sarita in sarita ti as saritar. 
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" The distance is two hundred yoJ°anas, revered sir." 
"How far is Kashmir from here, sire?" 
"Twelve yojanas, revered sir." 
" Please do you, sire, think of the village of Kalasi." 
"I have thought of it, revered sir." 
"Please do you, sire, think of Kashmir." 
" I have thought of it, revered sir." 
"Now, which thought was the longer, sire, which the 

quicker (on the journey) f' 
"They were equal, revered sir." 
"Even so, sire, he who has died here and uprisen in 

the Brahma-world and he who has died here and uprisen 
in Kashmir arise exactly simultaneously."1 

"Make a further simile." 
" What do you think about this, sire ? If two birds 

were to :fly through the air and one should alight on a 
tall tree and the other on a short tree, and if they came 
to rest simultaneously, whose shadow would fall on the 
earth first and whose shadow would fall on the earth 
later f' 

" rrhey (would fall) simultaneously, revered sir." 
"Even so, sire, he who has died here and uprisen in 

the Brahma-world and he who has died here and uprisen 
in Kashmir uprise exactly simultaneously." 

" You are dexterous, revered Na.gasena." 

(vi) The King said: "Revered Nagasena, how many 
limbs of awakening are there?" 

" There are seven limbs of awakening, sire." 
"By how many limbs of awakening does one awaken, 

revered sir ? " 
"One awakens by one limb of awakening, sire: by the 

limb of awakening that is investigation into things." 
"Then why are seven limbs of awakening spoken of, 

revered sir ? " 
"What do you think about this, sire? If a sword 

has been put into a sheath and not taken in the hand, 
is it able to cut anything you wanted to cut (with it)?" 

1 Bamakam, equally; in an equally long or short time from the 
time of death. 
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"No, revered sir." 
"Even so, sire, without the (other) six limbs of 

awakening one does not awaken by the limb ofawakening 
that is investigation into things."1 

" You are dexterous, revered Nagasena." 

(vii) The King said: " Revered Nagasena, which is the 
greater, merit or demerit ?"2 

"Merit, [84] sire, is the greater, demerit is a trifk'' 
" In what way f' 
"Sire, (someone) doing demerit is remorseful and says, 

' An evil deed was done by me '-therefore evil does not 
increase. But (someone), sire, doing merit, is not 
remorseful. Rapture is born of the absence of remorse, 
joy is born of rapture, the body of one who is joyful is 
impassible, when the body is impassible, he experiences 
happiness, the mind of one who is happy is concen­
trated,3 and he who is concentrated comprehends as it 
really is-in this way merit increases.4 If a man who 
has had his hands and feet cut off, sire, had given 
(merely) one handful of lotuses to the Lord, he will not 
go to the Downfall for ninety-one eons. 6 It is for this 
reason that I say merit is the greater, demerit a trifle." 

" You are dexterous, revered Nagasena." 

(viii) The King said: " Revered Nagasena, for whom 
is the greater demerit: he who does an evil deed knowingly, 
or he who does an evil deed unknowingly?" 

The Elder said: " His is the greater demerit, sire, 
who does an evil deed unknowingly." 

1 Of. Asl. 217 (Expos. ii. 294) on the" harmony" or the being all 
present of the seven limbs of awakening. 

2 Of Miln. 290 (kusala, skill). 
3 As at e.g., Vin. i. 294, D. i. 73, M. i. 283; cf A. v. 2. 
4 Of Kvu. 345 f. 
5 Ninety-one eons appears in the Pali Canon as some special unit 

of time. For example, 91 eons ago Vipassin was the Buddha 
(D. ii. 2); the Buddha Gotama claims that he can remember his 
former births for 91 eons (M. i. 483); and Ja. i. 390 says that 
91 eons ago the Bodhisatta went forth as a Naked Ascetic-almost 
certainly the one the Buddha refers to at M. i. 483 as gaining heaven. 
See also S. iv. 324. 
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" Well then, revered Nagasena, do we doubly punish1 

that royal son of ours or the chief minister who does an 
evil deed unknowingly 1" 

" What do you think about this, sire ? If one (man) 
should unknowingly take hold of a red-hot ball of iron, 
aglow, aflame, ablaze, and another should take hold of it 
knowingly, which would be the more severely burnt?" 

"He who took hold of it unknowingly, revered sir, 
would be the more severely burnt." 

" Even so, sire, the greater demerit is his who does an 
evil deed unknowingly." 

" You are dexterous, revered Nagasena." 

(ix) The King said: "Revered Nagasena, is there 
anyone who, while bearing this bodily frame, could go to 
Uttarakuru or the Brahma-world or another continent ?'' 2 

" There is he, sire, who by means of this body (formed) 
of the four great elementals3 could go to Uttarakuru or 
the Brahma-world4 or another continent." 

"How, revered Nagasena, could he go by means of 
this body (formed) of the four great elementals to 
Uttarakuru or the Brahma-world or another [85] 
continent?" 

" Have you the personal experience, sire, of having 
jumped a span or a cubit on this earth ?" 

"Yes, revered sir, I have the personal experience. 
I jump even eight cubits, revered Nagasena." 

" How do you, sire, jump eight cubits 1" 
"Revered sir, I get the thought, 'I will alight here.' 

With that thought my body is buoyant." 

1 da?J,if,ema. 
2 dipa, island; referring no doubt to the four great continents 

into which Indian thought divided the world. 
3 rnahabhuta, of earth, water, heat and wind, standing for 

extension, cohesion, radiation and motion of which body is composed. 
In the Pali Canon these are four of the dhatu, elements. 

4 Of. the Pitaka expression: yiilva Brahmaloka pi kayena vasam 
vaUeyyam, by means of the body could he exert power even as far 
as the Brahma-world 1 But for kaya, "body," meaning three 
mental factors, see P. Purity, 806, n. 2, and Expos. i. 199; this 
interpretation has not been adopted at P.Pn., p. 770 f. 
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" Even so, sire, the monk who has psychic power and 
has attained to mastery over his mind, co-ordinating his 
body to his mind goes above ground1 by means of the 
mastery over his mind.'' 

" You are dexterous, revered Nagasena." 

(x) The King said: "Revered Nagasena, when you 
speak thus: ' There are long bones extending for oven a 
hundred yojanas,' considering that there is not a tree 
extending for a hundred yoja;nas, how then could there 
be long bones extending for a hundred yojanas f' 

"What do you think about this, sire? Have you 
never heard that in the great ocean there are fishes 
extending for five hundred yoja;nas ?"2 

"Yes, revered sir, I have heard that." 
"Surely the long bones of a fish that extends for five 

hundred yojanas must extend even for a hundred 
yojanas ?" 

"You are dexterous, revered Nagasena." 

(xi) The King said: " Revered Nagasena, you speak 
thus: 'It is possible to stop in-breathing and out­
breathing.'" 

" Yes, sire, it is possible to stop in-breathing and 
out-breathing."3 

"How is it possible, revered sir, to stop in-breathing 
and out-breathing?" 

" What do you think about this, sire 1 Have you 
ever heard anyone snoring?" 

"Yes, I have heard (that)." 
"Now, sire, would not that sound be restrained if the 

body were bent ?" 
"Yes, revered sir, it would be restrained." 
" As that sound, sire, can be restrained if the body be 

1 For vehasam gacchati see B.D. i. 79. 
2 At Vin. ii. 238, A. iv. 200, Ud. 54 it is said that in the great 

ocean there are individualities, attabhava, five hundred yojanas long. 
8 As Gotama did before he attained Enlightenment, see M. i. 

243 ff., ii. 212; Jii,. i. 67. 
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bent by (a person whose) body is undeveloped,1 whose 
moral habit is undeveloped, whose mentality is un­
developed, whose wisdom is undeveloped, why, (in the 
case of a person) whose body is developed, whose moral 
habit ... whose mentality . . . whose wisdom is de­
veloped and who is possessed of the fourth medita­
tion, could not his in-breathing and out-breathing be 
stopped 1 "2 

" You are dexterous, revered Nagasena." 

(xii) The King said: " Revered Nagasena, it is called 
'the sea, the sea.'3 For what reason is water spoken 
of as the sea 1" 

[86] The Elder said: "As is the size4 of the water so 
is the amount4 of salt; as is the amount of salt so is the 
size of the water. Therefore it is spoken of as the sea." 

" You are dexterous, revered Nagasena." 

(xiii) The King said: "Revered Nagasena, what is 
the reason that the sea is of one taste, the taste of salt ?"5 

"Because the sea of water has been established for a 
long time, sire, it is of one taste, the taste of salt." 

"You are dexterous, revered Nagasena." 

(xiv) The King said: " Revered Nagasena, is it possible 
to cut through everything subtle 1" 

1 Undeveloped, abhavita, probably means uncontrolled, here 
referring to the body of a person who has not learnt how to control 
reaction to his sense-data. See inii,riyabhavana at M. iii. 298 ff., 
the Indriyabhii.vanasutta, and notes on_ indriya and bhavana at 
MLS. iii. 346. Of also M. Sta. 118, the Anapiinasatisutta, and see 
M. i. 301. See also undeveloped body, moral habit, mind and 
wisdom at Miln. 102. 

2 Though very painful feelings arose in the Bodhisatta and 
persisted, they did not impinge on his mind because he had subdued, 
re1;1trained and dominated it. See M. i. 243 f. 

3 See 8. iv. 157, but where the sea stands for the six: senses. 
4 yattakam . . . tattakam. 
6 Vin. ii. 239, A. iv. 203, Ud. 56. In the Vinaya (e.g., i. 188) 

and the Nikayas (e.g. D. 1. 8) speculation about the sea (samudda­
kkhayika) was held in disfavour as being" worldly talk" (tiraccha­
nakatha). But Nagasena appears to have had no such scruples, 
cf. Miln. 316. 

12 
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" Yes, sire, it is possible to cut through everything 
subtle." 

"What, revered sir, is everything that is subtle 1" 
"Dhamma, sire, is all-subtle, but not all dhammas,1 

sire, are subtle; this is a synonym of dli.ammas, sire, 
' subtle ' or ' coarse.' Whatever is to be cut through, 
one cuts through it all by wisdom ;2 there is no second 
cutting through (than) by wisdom." 

"You are dexterous, revered Nagascna." 

(xv) 1,he King said: " Revered Nagasena, when it is 
said' consciousness' or 'wisdom' or 'the life-principle3 

in a creature,' are these things4 different in connotation 
as well as in denotation, or are they the same in connota­
tion and different only in denotation ?"5 

" Sire,a distinguishing mark of consciousness is discrim­
inating, a distinguishing mark of wisdom is comprehend­
ing,0 (but) the life-principle in a being cannot be got at." 

"If the life-principle is not to be got at, how then 
does it see a material shape with the eye, smell a smell 
with the nose, hear a sound with the ear, taste a :flavour 
with the tongue, feel a touch with the body, discriminate 
a mental state with the mind 1" 

The Elder said: " If the life-principle sees a material 
shape with the eye ... discriminates a mental state 
·with the mind, could that life-principle, if the doors of 
the eyes were destroyed, see a material shape still more 
clearly out there before it in the great space ? If the 
ears were destroyed, the nose destroyed, the tongue 
destroyed, the body destroyed, could that life-principle 
hear a sound, smell a smell, taste a :flavour, feel a touch 
more clearly in the great space ?"7 

1 I have retained th.is word for mental states, elements, things, 
conditions, etc. in the Pali here, to show clearly, as the Pali does, a 
distinction between the Dhamma and these dltamma. 

2 See M iln. 32. 
3 jiva; see above p. 41, n. 2 (on puggala) and Miln. 54. 
4 dltamma. 5 See M. Sta. No. 43. 
6 pajanana. At Miln. p. 32 cutting off (or through) is said to be 

a distinguishing mark of wisdom, and at p. 39 illuminating. 
7 Of above, Miln. 55. 
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"No, [87] revered sir." 
" Well then, sire, the life-principle m a creature is 

not lio be got at." 
"You are dexterous, revered Nagasena." 

(xvi) The Elder said: " What is difficult to do, sire, 
was done by the Lord." 

" But what was done by the Lord that is difficult to do, 
revered sir 1" 

"':I.1his that is difficult to do, sire, was done by the 
Lord: he pointed out the arrangement of these incorporeal 
mental states that are mental factors in consciousness1 

and occur in one objective support (for meditation),2 

saying, ' This is sensory impingement, this is feeling, 
this is perception, this is volition, this is thought.' " 3 

"Make a simile."4 

" Supposing, sire, some man had gone to the great sea 
in a boat and had taken some water in the hollow of his 
hand and tasted it with his tongue, would he know, sire, 
that that was water from the Ganges, that water from 
the Jumna, that water from the AciravatI, that water 
from the Sarabhii, that water from the Mahi t' 

" It would be difficult to know (which water), revered 
sir." 

" What is more difficult to do than this, sire, was done 
by the Lord when he pointed out the arrangement of 
these incorporeal mental states that are mental factors 
in consciousness and occur in one objective support (for 
meditation), saying: 'This is sensory impingement, this 
is feeling, this is perception, this is volition, this is 
thought.' " 

The King was much pleased and said, "Well done, 
revered sir. " 

The Seventh Division 

1 cittacetasika dhammii, as at Miln. 49. 
2 ekiiramma'IJ,e. 
3 This paragraph is quoted at Vism. 438, MA. ii. 344, SA. ii. 294, 

Asl. 142. Cf. Miln. 60, S. ii. 3. 
4 Simile also given at Asl. 142. 
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The Elder said:1 "Do you know, sire, what time it is 
now?" 

"Yes, revered sir, I know. The first watch (of the 
night) is now passed, the middle watch is in progress, the 
torches are glowing, four flags are raised, royal offerings 
will go out from the treasury." 

The Bactrian Greeks spoke thus: " Yon are dexterous, 
sire, and the monk is clever." 

" Yes, sirs, the Elder is clever. Should tlwrc be a 
teacher such as he is and [88] a pupil such as I am, tt 
clever person would soon learn Dhamma." 

As the King was pleased with the answers to his 
questions he presented the Elder Nagasena with a woollen 
blanket worth a hundred thousand (kahapa:i;i.as), saying: 
"Revered sir, from this day forth I will have eight 
hundred meals prepared for you and invite you to 
whatever is allowable (to you) in the palace." 

"No, sire, I am (already) subsisting."2 

" I know, revered Nagasena, that you are (already) 
subsisting, yet you must protect yourself and protect 
me.3 How do you protect yourself ? Against the 
censure of other people who may come saying that 
though Nagasena pleased King Milinda4 yet he received 
nothing. That is how you protect yourself. How do 
you protect me ? Against the censure of other people 
who may come saying that though King Milinda is 
pleased he gives no sign of being pleased. This is how 
you protect me." 

" Let it so be, sire." 
"As, revered sir, a lion, the Icing of beasts, that has 

been put in even a golden cage, is still 'facing outside,'5 

even so do I, revered sir, live as master in the house but 
remain ' facing outside.' But if I, revered sir, were to 

1 As the Third Section has an appendix so does this Seventh 
Section and in this Si. includes the above question. 

2 At M. ii. 102 Angulimala refused King Pasenadi's offer to support 
him with the four requisites. 

3 By accepting his proposed gift. 
4 J.e., with his teaching or conversation. 
5 bahimukha, as at Miln. 54, 86, "out there before it." 
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go forth from home into homelessness I would not live 
long, so many are m.y enemies. " 1 

Then the venerable Nagasena, having answered King 
Milinda's questions, rising from. his seat went to a 
residence for members of the Order. 2 Not long after 
the venerable Nagasena had departed, it occurred to 
King Milinda: " What did I ask 1 What did the 
revered sir reply 1" Then it occurred to King Milinda: 
"Everything was properly asked by me, everything 
properly answered by the revered sir." And this also 
occurred to the venerable Nugasena when he had arrived 
at the residence for members of the Order: "What did 
King Milinda ask 1 What did I reply?" Then it 
occurred to the venerable Nagasena: " Everything was 
properly asked by King Milinda, everything properly 
answered by me." Then, as that night was waning, the 
venerable Nagasena, having dressed early in the morning, 
took his bowl and robe and approached King Milinda's 
dwelling; when he had approached, he sat down on 
the appointed seat. When King Milinda had greeted 
the venerable Nagasena [89] he sat down at a respectful 
distance and so sitting spoke to the venerable Nagasena 
thus: " Do not let this occur to the revered sir: ' Nagasena 
was asked a question by me, and because of that did 
not sleep all through the night for rejoicing;' this should 
not be understood by you thus. This occurred to me, 
revered sir, all through the night: 'What did I ask 1 
What did the revered sir reply 1 Everything was 
properly asked by me, everything properly answered by 
the revered sir.'" The Elder too spoke thus: "Do not 
let this occur to your majesty: ' I answered King 
Milinda's questions, and because of that went all through 
the night rejoicing,' this should not be understood by 
you thus. This occurred to me, sire, all through the 

1 This view is in rather strong antithesis to Bimbisara's decree 
that "there is nothing to do against those who go forth among the 
sons of the Sakyans," Vin. i. 75. Milinda seems to have thought 
that his enemies would destroy him if he gave up the protection 
of his armed forces. 

2 samgharama. 
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night:' WhatdidKingMilindaask 1 Whatdidlreply 1 
Everything was properly asked by King Milinda, 
everything properly answered by me.' " 

In this way these two great beings applauded what the 
other had said (so) well.1 

Concluded are the Questions and Answers to Milinda's 
Questions 

1 These words form the conclmdon of M. Sta. 211. (ff. M. i. ::J2. 
Miln'f ., p. 20, lets us know that tl1c Questions on Talk of Secmlar 
Matters finishes here and that there have been 91 qucstion11. 



[IV. THE DILEMMAS]1 

[First Division I : If the Buddha accepts homage] 
[90] Experienced in debating, skilled in discussion, very 

discerning, attentive, 
Milinda came to Nagasena for the reception of know-

ledge. 2 

Living in his shadow, asking again and again, 
Grown in discernment, he too was a thrce-Pitaka-man. 
Pondering thoroughly the nine Divisions,3 secluded 

during the night, 
He saw the questions that are dilemmas, hard to solve, 

with (their) refutations. 
There is speech that is disquisition, there is speech in 

reference to, 
There is speech with the essence in the Teaching of the 

King under Dhamma. 
Through not knowing the meaning of these dilemmas in 

the Conqueror's words 
There will be contention about them in the distant future. 
Come, being pleased with the speaker, I will have the 

dilemmas solved. 
In the future (people) will explain in the way that is 

explained (now). 

Then at day-break when the sun was rising, King 
Milinda bathed his head and stretched his joined palms 
to his forehead in salutation, and when he had recollected 
the perfect Buddhas of the past, the future and the 
present, he undertook eight items of good practice, 4 

1 See Miln., p. 2. 
2 nlitw,bheda, the effecting of knowing, the breaking through of 

knowledge. 
3 Into which the Teaching came to be classified, see M. i. 133. 
4 vatapada. Seven vatapadani, ways of conduct, paths of duty, 

were undertaken by an unclothed ascetic at D. iii. 9; another, and 
a more Buddhist, seven by Sakka at S. i. 228; and a third seven, 
somewhat similar to S. i. 228, occur at Ja. i. 202, fulfilled by the 
Bodhisatta. Milinda's eight vatapadlini have nothing in common 
with any of these sets of seven. 

125 
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thinking: " For seven days from now, undertaking eight 
special qualities1 I must fare as an ascetic, so that I, 
being an ascetic who has practised and won the favour 
of a teacher, will ask questions that are dilemmas." 

Then King Milinda removed his usual pair of cloths, 
unfastened his ornaments, clothed himself in saffron 
garments, and tying the (imitation) topknot of a sha veling 
to his head, assumed the status of a sage2 and undertook 
the eight special qualities: " During these seven days no 
advice is to be given by me on royal affairs; I am not to 
harbour a thought accompanied by attachment; nor am 
I to harbour a thought accompanied by aversion; nor 
am I to harbour a thought accompanied by confusion; 
I am to speak unassumingly3 to the slaves, workmen and 
servants; [91] I am to guard myself as to body and 
speech;4 I am to guard the six sense-fields completely; 
I am to direct my mind to the development of loving­
kindness."6 

When he had undertaken these eight special qualities 
and had fixed his mind on these same eight special 
qualities, he passed the seven days without deviating 
from them. At day-break on the eighth day he had 
breakfast early and then with his eyes cast down, with 
measured speech, being firmly established in the postures6 

and having a mind that was clear, happy, elated and 
pure, he approached the Elder Nagasena. Honouring 
the Eider's feet with his head and (then) standing at a 
respectful distance, he spoke thus: 

" Revered Nagasena, I have a certain matter to discuss 
with you and want no third person to be present. I 
could question you on it in some empty place in a 
secluded forest that is suitable in eight respects for a 

1 gur_ia. 2 munibhava. 
3 nivatavuttin, humbly, as at D. iii. 192, A. iii. 43. Explained by 

the Comys as nica, low, lowly. 
4 Restraint of body and speech constitutes sila, morality. 
6 The :first of the brahmavihara. See M iln. 199 for rnettabhavana, 

and for the method of developing this loving-kindness or friendliness 
see V ism. 195 :ff. 

8 The four postures, iriyapatha, are those of walking, standing 
still, sitting down and lying down, see S. v. 78. 
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recluse. Nothing therein should be hidden or kept 
secret from me; I am fit to hear what is kept secret after 
we have gone into proper consultation. The meaning 
can be tested by a simile, as it might be: ' As, revered 
Nagasena, it is to the great earth1 that it is fitting to 
consign (treasure) when occasion arises for so consigning 
it, even so am I fit, revered Nagasena, to hear what is 
kept secret after we have gone into proper consulta­
tion." 

When he had entered a secluded wood2 with the 
teacher,3 he said: "Revered Nilgasena, there are eight 
places to be shunned by the man who here is anxious for 
consultation; no wise man deliberates a matter in these 
places because the matter deliberated comes to naught 
and is of no avail. What are the eight places 1 An 
uneven place is to be shunned, one that is frightening 
. . . a very windy place . . . a concealed place . . . 
a shrine to a deva4 ••• a roadway ... a bridge5 ••• 

a ford across the water is to be shunned. These are the 
eight places to be shunned." 

The Elder said: "What is the objection6 to an uneven 
place, to one that is frightening, to one that is very 
windy, to one that is concealed, to a shrine to a deva, to 
a roadway, a bridge and a ford across the water f' 

" In an uneven (place), [92] revered Nagasena, the 
matter deliberated gets confused and shuffied about, it 

1 The earth is used in similes several times in Miln. 
2 pavana. For this being forest or wood, see authorities cited in 

BHSD, and also Jones, Mhvu. Trans. ii. 328, n. 2. Cf. below, 
Miln. 201 f. We should perhaps discriminate between the three 
words aranna, forest, pavana, wood, and vana, woodland. 

3 guru, here Nagasena. 
4 devatthana. Word also at Miln. 330. At Ja. iii. 55 it refers 

to Sakka's abode. But above it must be taken in the more general 
and terrestrial sense of a temple or shrine, cetiya, several of which 
were dedicated to, and supposed to be inhabited by, yakkhas and 
devatas. For further references to these shrines see BD. ii. p. 1, n. i. 

6 sankama, bridge or causeway; probably a suspension bridge 
made of bamboo, creepers or rattan. Below it is called caliicala, 
oscillating, trembling, unsteady. 

8 dosa, the trouble, the stain; "the blemish," the defect, when 
used in a sense similar to the above at Miln. 245. 
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meanders1 and is of no avail. In a frightening (place) 
the mind is disturbed; when it is disturbed it does not 
follow the matter properly. In a very windy (place) the 
sound of the voice is not distinct. In a concealed (place 
people) stand listening. In a shrine to a deva the matter 
deliberated changes considerably. On a roadway the 
matter deliberated becomes vain. On a bridge it 
becomes unsteady.2 At a ford across the water it 
becomes public property. So it is :3 

What is uneven, frightening, very windy, concealed, 
inhabited by devas, 

A roadway and a bridge, a ford-these eight are to he 
shunned." 

" Revered Nagasena, when these eight (kinds of) 
persons are deliberating they spoil the matter that is 
being deliberated. Which are the eight 1 The one 
faring with attachment, the one faring with aversion, 
the one faring with confusion, the one faring with pride, 
the greedy man, the lazy man, he who thinks of one 
thing (only), and the fool. These eight (kinds of) persons 
spoil the matter that is being deliberated." 

The Elder said: "What is the objection to them?" 
"Revered Nagasena, the one faring with attachment 

spoils the matter that is being deliberated through (his) 
attachment, the one faring with aversion spoils . . . 
through (his) aversion, the one faring with confusion 
spoils ... through (his) confusion, the one faring with 
pride spoils the matter that is being deliberated through 
(his) pride, the one who is greedy spoils ... through 
(his) greed, the one who is lazy spoils ... through (his) 
laziness, the man who thinks of one thing (only) spoils 
the matter that is being deliberated by thinking of one 
thing (only), the fool spoils the matter that is being 
deliberated by (his) foolishness. So it is: 

1 paggharati, oozes, trickles, perhaps " peters out " (1). 
2 calacala, as at Divy. 180, 281 (of the wheel of sarhsara), in 

constant motion. 
3 Trenckner, Miln. Intr., p. vii, says "it is only in the Milindapafiho 

that quotations, real or pretended, are introduced by " bhavatiha ' ". 
See also bhavati ca at Miln. 302. 
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Attached, malignant, and astray, and the proud (man), 
the greedy one, likewise the slothful, 

He of one thought (only), and the fool-these ruin the 
matter. 

Revered Nagasena, these nine individuals disclose a 
secret that has been deliberated, they do not keep it in 
their own minds. Which are the nine ? One faring 
with attachment, one faring with aversion, one faring 
with confusion, a coward, one bent on material things, 
a woman, a drunkard, a eunuch, a youngster." 

The Elder said: "What is the objection to these?" 
"Revered Nagasena, one faring with attachment 

discloses a secret that has been deliberated and does not 
keep it to himself through (his) attachment, one faring 
with aversion discloses ... through (his) aversion, one 
faring with confusion discloses ... through (his) con-
fusion, [93] a coward discloses ... through fear, one 
bent on material things discloses . . . . because of 
material things, a woman discloses . . . through fickle­
ness, a drunkard discloses . . . through eagerness for 
strong drink, a eunuch discloses a secret that has been 
deliberated and does not keep it to himself through 
uncertainty, a youngster discloses a secret that has been 
deliberated and does not keep it to himself through 
unsteadiness. So it is: 

Attached, malignant, and astray, and a coward, one with 
eyes for material things, 

A woman, a drunkard, and a eunuch, the ninth is a 
youngster--

These nine individuals in the world are fickle, wavering, 
unsteady. 

A secret deliberated by these quickly becomes public 
property. 

Revered Nagasena, in eight ways does discretion1 

ripen and come to maturity. In what eight ? By a 
ripening in age ... by a ripening in reputation 
by frequent questioning . . . by association with a 
leader2 • • • by proper attention . . . by conversation 

1 buddhi. 
2 tittha, a ford, a harbour. So here it appears to mean someone 

who makes another safe. 
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... by following what is (worthy of) affection ... by 
living in a suitable district does (a man's) discretion 
ripen and come to maturity. So it is: 

Through age, reputation, questions, association with a 
leader, proper (attention), 

Through conversation, following what is (worthy of) 
affection, and in a suitable (place)--

These eight causes make discretion clear. 
In those in whom they exist, discretion is burst open. 

Revered Nagasena, this part of the world is lacking jn 
the eight objections to deliberation, and in the world I 
am the best friend of deliberators; I am one that guards 
a secret, and will keep a secret for as long as I live. And 
in the eight ways my discretion has been ripening. A 
pupil such as I am is hard to obtain at present. 

[94] When a pupil is practising rightly the teacher 
should rightly practise twenty-five special qualities of a 
teacher. What twenty-five special qualities ? As to 
this, revered sir, the teacher should constantly and 
continuously keep a guard over his pupils; he should let 
each know what is not to be followed and what is to be 
followed ;1 he should let him know about slothfulness and 
diligence; he should let him know the occasions for lying 
down; he should let him know about illness;11 he should 
let him know what food he may accept or reject;3 he 
should let him know a particular quality (in food ?) ;3 

he should share with him what has gone into his bowl; 
he should console him, saying: 'Do not be afraid, the 
goal is approaching for you'; thinking: ' He is visiting 
this man,' he should let him know about the visit; he 
should let him know about a visit to a village; he should 

1 See M. iii. 45, Switabba-asevitabba-sutta. 
2 This may mean that the teacher tells the pupil something about 

medical matters; or there may be a reference to neither leaving the 
other until he recovers from an illness, see Vin. i. 50, 53. 

3 Food to be rejected is referred to at Vin. i. 318, and the visesa, 
the " particular quality" may be covered by this. 
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let him know about a visit to a monastery;1 he should 
not hold (foolish) conversation with him; having seen a 
defect he should have patience with it;2 he should be 
zealous;3 he should do nothing partially;4 he should keep 
nothing secret; he should hold nothing back; he should 
arouse the attitude of a begetter,5 thinking: 'I have 
begotten him in the crafts; thinking: ' How should he 
not deteriorate 1' he should arouse an attitude for growth; 
thinking: ' I will make him strong with the strength of 
the rules of training,' he should arouse the attitude (for 
strength); he should arouse an attitude of friendliness; 
he should not forsake him in distress; he should not be 
slothful in anythjng to be done; by means of the rule6 

he should befriend him if he stumbles. These, revered 
sir, are twenty-five special qualities in a teacher. May 
you treat me rightly in accordance with these special 
qualities. Doubt has arisen in me, revered sir. In the 
words of the Conqueror there are questions that are 
dilemmas. Contention about them will arise in the 
distant future, and in the distant future discerning (men) 
like you will be hard to find. Give insight' to these 
questions of mine for the refutation of those holding 
other tenets."8 

The Elder, having agreed, saying: "It is good," 

1 The visits to a man (puggala), village (gama) and monastery 
(vihara) perhaps contain an allusion to M. iii. 59 f., where these 
could be visited if certain good states ensued. 

2 adhivaseti can also mean to pardon; but it more likely means 
here that the teacher should patiently try to correct the pupil's 
chidda, fault, defect. 

3 sakkaccakarin, as at S. iii. 267. 
4 akharJ,q,akarin, as at A. ii. 187, 243. 
6 }anakacitta,· cf. pitucitta and puttacitta at Vin. i. 45: the attitude 

of a father and the attitude of a son (as between teacher and pupil). 
6 dhamme;n,a; see Vin. i. 61 where the teacher must make an 

effort to get the pupil to mend his ways so that any formal act that 
the Order proposes to carry out against him may be revoked. 

7 cakkhu, eye, eyesight, vision. D. iii. 219 gives three kinds: the 
physical eye, deva-like vision, and the eye of wisdom. 

8 In the Commentaries, at least, paravada appears to have the 
same meaning as parappavada, for SA. i. 25 defines the former 
ancl MA. ii. 5 the latter as the 62 " heretical " sects. 
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explained to the lay-devotee ten special qualities of 
a lay-devotee, saying: " These ten, sire, are special 
qualities in a lay-devotee. What ten 1 As to this, sire, 
a lay-devotee is of the same happiness and anguish 
as is the Order; he is under the dominating influence of 
Dhamma;1 he delights in distributing (gifts) according 
to his strength; if he sees a decline in the Dispensation 
of the Conqueror he strives for an increase; he is of right 
view;2 giving up the celebration of feasts, he does not 
propose (for himself) another teacher even for the sake 
of his livelihood.; he is one delighting in peace, delighted 
by peace; he is not envious and he does not fare in the 
Dispensation [95] by hypocrisy; he has gone to the 
Buddha for refuge, he has gone to Dhamma for refuge, 
he has gone to the Order for refuge. These, sire, are ten 
special qualities in a lay-devotee. All these special 
qualities exist in you. It is fit and right, suitable and 
becoming that you, seeing a decline in the Dispensation 
of the Conqueror, wish for an increase (in it). I give 
you leave3-as you please, so question me." 

Then, when leave had been given to him, King 
Milinda, falling at the teacher's feet and stretching his 
joined palms to his forehead in salutation, spoke thus: 
" Revered Nagasena, these leaders4 ( of other sects) 
speak thus: ' If the Buddha accepts homage, then the 
Buddha has not attained final nibbana,6 he is (still) 
fettered to the world, is within the world, a sharer in the 

1 See A. i. 147 for three dominations, adhipateyya: that of self, 
t.hat of the world, and that of Dhamma. At A. i. 149 the meaning 
of the domination of Dhamma is set forth. 

2 There is much in the Pali Canon about the importance of right 
view. See especially M. iii. 71 ff., in the Mahacattarisaka-sutta, 
where it is constantly repeated that right view comes first: sammii­
diWii pubbangamii hoti. MA. iv. 135 says there are five kinds of 
right view in this Discourse: through insight, vipassana, of specific 
kamma, of the Way, of the fruits, and through reflection on. 

3 karomi te okiisam, I give you permission or the opportunity (to 
ask questions). See Vin. i. 114, iv. 344. 

4 titthiya, ford-makers. 5 parinibbuto. 
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world,1 therefore service rendered to him becomes barren 
and fruitless. But if he has attained final nibbana he 
is released from the world, 2 he has escaped from all 
becomings; homage for him does not arise; one who has 
attained final nibbana does not accept anything; service 
rendered to one who does not accept becomes barren 
and fruitless.' 'l'his is a double-pronged3 question, this 
is not the sphere of those who have not attained perfec­
tion, this is the very sphere for great (men). Tear 
asunder this net of wrong views, set it to one side; this 
question is put to you. Give insight to the future sons 
of the Conqueror for the refutation of those holding 
other tenets." 

The Elder said: " Sire, the Lord has attained final 
nibbana, and the Lord does not accept homage. At the 
root of the Bodhi-tree itself acceptance was got rid of 
by the Tathagata, all the more then now when he has 
attained final nibbana in the element of nibbana that 
has no substrate remaining (for further existence).4 

This, sire, was spoken by the Elder Sariputta, the 
General under Dhamma :6 

' Unequalled ones, 6 though homage is being paid them 
by men and devas, 

Accept no reverence-this is natural to Buddhas.' " 7 

The King said: " Revered Nagasena, a son speaks 
praise of his father or a father speaks praise of his son, 

1 lokasadhara'Y),a; he has still the khandhas by which he may be 
reckoned as the man so-and-so. 

2 Of. A. i. 260, S. ii. 279. 
3 ubliatoko#lca, a point at both ends. At M. i. 393 the Jain!! 

arranged to ask the Buddha a question of this type. It is in fact 
a dilemma, a question having a " horn " both ways. 

4 See lti., pp. 38-39. 
6 The Buddha was the King under Dhamma, and Sariputta his 

second-in-command, his general or captain, see Sn. 555-557, M. 
Sta. 92. 

6 asamasama is an epithet of past and future Buddhas, see BudvA. 
p. 188. 

7 Untraced; not one of Sariputta's verses as recorded in Tha,g. or 
Ap. 



r34 l\ULINDA'S QUESTIONS 

but this is not a reason for the refutation of those holding 
other tenets; it is only an expression of their own 
satisfaction. Please do you tell me fully about this 
reason for [96] establishing your own tenets and dis­
entangling the net of false views." 

The Elder said: "Sire, the Lord has attained final 
nibbana, and the Lord does not accept homage. If devas 
and men, after making a site for the jewel of the relics 
of the Tathagata himself who does not accept (homage), 
then practise the right procedure with the (meditational) 
objective support1 of the Tathagata's jewel of know­
ledge, they achieve three attainments.2 If, sire, an 
enormous mass of fire, having blazed up, should go out, 
yet, sire, would that mass of fire accept a (new) supply 
of grass and sticks ? " 

"While it was burning, revered sir, the great mass of 
fire did not accept a (new) supply of grass and sticks, so 
why should it accept one now when it has gone out, is 
allayed and incognizant ?"3 

" But, sire, when this mass of fire had ceased and was 
allayed would the world be empty of :fire?" 

"No, revered sir. Sticks are the foundation and fuel 
for :fire and any people who desire a fire can, by their 
own sturdiness, strength and energy, each man acting 
individually,' twirling5 a stick and producing a fire, do 
with this fire any work that is to be done by a fire." 

"Well then, sire, false is the statement of members 
of other sects who say: 'A service rendered to one who 
does not accept becomes barren and fruitless.' As, sire, 

1 arammai;ia, two kinds at Vbli.A. 403. 
2 sampatti. See Miln. 410: dibba-, miinusika- and -nibbanasukha­

sampatti. DhA. iii. 183 gives manussa-, devaloka-, nibbana-sq,mpatti, 
the first two no doubt referring to future states and the third to the 
here and now. Netti. p. 126 gives sila-, samiidhi-, pannii-sampatti. 
Other passages give more than three. 

3 acetana appears to be applied to various things in the realm 
of nature rather than to men. It means: unconscious, insensate, 
senseless, unthinking, having no volition. See Miln. 172 f. 

4 paccattapurisakara as at Miln., p. 347. 
5 manthayitvii. Of matthena (a churning-stick 1) at M. iii. 141, 

and see note at MLS. iii. 186. 
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the enormous mass of fire blazed, even so did the Lord 
blaze with a Buddha's splendour in the ten-thousand­
world-system. As, sire, when the enormous mass of 
fire had blazed up it went out, even so did the Lord, 
when he had blazed with a Buddha's splendour in the 
ten-thousand-world-system, attain final nibbana in the 
element of nibbana that has no substrate remaining (for 
further existence). As, sire, the mass of fire that has 
(now) gone out does not accept a (new) supply of grass 
and sticks, even so for the welfare of the world is (his) 
acceptance got rid of and allayed. As, sire, when a mass 
of fire has gone out and there is no fuel, people by their 
own sturdiness, strength and energy, each man acting 
individually, having twirled a stick and produced a fire, 
do with this fire work that is to be done by a fire-even 
so do devas and men, after making a site for the jewel 
of the relics of the Tathagata himself who has attained 
final nibbana and does not accept, [9?] then practising 
the right procedure with the objective support of the 
Tathagata's jewel of knowledge, achieve three attain­
ments. It is in this way, sire, that service rendered to 
the Tathagata who has attained complete nibbana and 
does not accept becomes not barren but fruitful. 

And moreover, sire, listen to this further way in 
which a service rendered to the Tathagata who has 
attained complete nibbana and does not accept becomes 
not barren but fruitful. Suppose, sire, after a huge 
wind had blown up it were to abate, then would that 
wind that has abated, sire, accept renewal1 again 1" 

"Revered sir, when that wind has abated there is no 
(mental) concernedness or attention2 (given) for renewal 
again. What is the reason 1 It is that this element of 
motion3 is incognizant." 

1 nibbattapana, reproducing, generating, being reborn. 
2 abhogo vii manasikaro va. The former is the mind's concerned­

ness with a special aspect; the latter is (proper, reasoned) attention, 
bringing to mind, mind-work, and is defined at Vbh. 373. 

3 "Wind" is vata; "motion" or "mobility" is vayo, one of the 
four or six elements, dhatu. 

13 
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" Yet even, sire, when that wind has abated, would it 
receive the designation of ' wind '? " 

"No, revered sir. Palmyra-leaf fans and fans for 
fanning the fire1 are (among the) conditions for producing 
a wind.2 Any persons who are tormented by heat, 
oppressed by fever, can, through their own sturdiness, 
strength and energy, each person acting individually, 
create a wind by means of a palmyra.-leaf fan or a fan 
for fanning the fire, and thus allay the heat and assuage 
the fever by means of that wind." 

" Well then, sire, false is the statement of members of 
other sects who say: 'The service rendered to one who 
does not accept becomes barren and fruitless.' As the 
huge wind blew, sire, even so has the Lord blown 
towards the ten-thousand-world-system with the cool, 
sweet, peaceful, exquisite wind of friendliness. As, sire, 
the huge wind which had blown then abated, even so 
did the Lord, when he had blowu [towards the ten­
thousand-world-system]1 with the cool, sweet, peaceful, 
exquisite wind of friendliness, attain complete nibbana 
in the element of nibbana that has no substrate remaining 
(for further existence). As·, sire, the wind that abated 
did not accept renewal again, even so for the welfare of 
the world is (his) acceptance got rid of and allayed. 
As, sire, were those persons who were tormented by 
heat and oppressed by fever, ~o are the devas and men 
who are oppressed by the fever and the scorching of the 
threefold fire. 4 As palmyra-leaf fans and fans for 
fanning the fire are (among the) conditions for producing 
a wind, so are the Tathagata's relics and the jewel of 
(his) knowledge the condition for [98] achieving three 
attainments. As when persons who are tormented by 
heat and oppressed by fever produce wind by means of 
a palmrya-leaf fan or a fan for fanning the fire, even so 

1 talavati{,a-vi<lhupanani. 
2 See M. i. 189, and note at MLS. i. 236. 
3 '.!.'hough the words in the brackets are omitted in the text, I think 

they a.re needed to balance not only the prior clause, but also the 
corresponding clauses in the similes of the great fire. 

4 No doubt of raga, dosa and moha. 
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do devas and men produce what is skilled when they 
have paid homage to the relics and the jewel of the 
knowledge of the Tathagata who has attained complete 
nibbana and does not accept. And through what is 
skilled they allay and assuage the fever and the torment 
of the threefold fire. It is in this way too, sire, that 
service rendered to the 11athagata who has attained 
complete nibbana a.nd does not accept becomes not 
barren but fruitful. 

And moreover, sire, listen to this further way of 
refuting those who hold other tenets. As, sire, a man 
who has beaten on a drum might produce a sound, yet 
whatever be that sound of a drum the man has produced, 
it is a sound that must vanish. Moreover, sire, would 
the sound accept renewal again 1" 

"No, revered sir, the sound has vanished. There is 
no (mental) concernedness or attention (given) for it to 
uprise again. When each sound of a drum that has been 
produced then vanishes, that sound of the drum has 
been cut off, but the drum, revered sir, is the condition 
for producing the sound. If there is that condition, 
then a man who has beaten the drum through his own 
effort produces the sound."1 

" Even so, sire, only when the Lord had appointed2 

as the teacher the jewel of the relics and Dhamma and 
Discipline and the instruction that are set round with 
moral habit, concentration, wisdom, freedom, the vision 
of knowledge and freedom, did he himself attain complete 
nibbana in the element of nibbana that has no substrate 
remaining (for further existence). But though the 
Lord has attained complete nibbana, (the possibility 
that others can gain the) achievement of the attainments 
is not destroyed: beings who desire the attainments but 
are oppressed by the anguish of continued becoming, 
having made the jewel of the relics and Dhamma and 
Discipline and the instruction the condition, ( can) 

1 Of. D. ii. 337-338, the allegory of tbe conch-blower. 
2 phapayitva, an unusual form in Pali; cf. BHS. sthapayitva, 

" except," setting to one side. The implication intended here may 
be that, Buddha excepted, no one else can make such appointments. 
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achieve the attainments. It is in this way too, sire, 
that a service rendered to the Tathagata, who has 
attained complete nibbana and does not accept, becomes 
not barren but fruitful. 

And this, sire, was seen and spoken of and said and 
pointed out by the Lord concerning the distant future: 
' It may be, .Ananda, that it occurs to you thus: [99] 
In the past there was the word of the Teacher. There is 
no Teacher now. But this must not be understood by 
you thus, A.nanda. Whatever was the Dhamma taught 
by me for you, A.nanda, and the Discipline that was laid 
down, that, after my passing, is (to be) your Teacher.' 1 

That statement of those members of other sects who say: 
' A service rendered to the Tathagata who has attained 
complete nibbana and does not accept becomes barren 
and fruitless,' is false, lying, not truthful, contrary, 
obstructed, equivocal, it is a giver of anguish, its result 
is anguish, leading to a sorrowful state. 

And moreover, sire, listen to this further way in which 
a service rendered to the Tathagata who has attained 
complete nibbana and does not accept becomes not barren 
but fruitful. Now, sire, does this great earth accept, 
thinking: ' Let all seeds germinate on me '~ " 

"No, revered sir." 
"But why is it, sire, that the seeds though not being 

accepted by the great earth yet germinate and, established 
with a strong tangle of roots, a trunk, pith, and spreading 
branches, bear flowers and fruit 1" 

" Although, revered sir, the great earth is not one 
that accepts, it is the foundation for these seeds, it gives 
the condition for their growth; these seeds, depending 
on that foundation and germinating because of that 
condition, are established with a strong tangle of roots, 
a trunk, pith and spreading branches, and bear flowers 
and fruit.'' 

"Well then, sire, members of other sects are con­
founded by their own utterances, they are defeated and 
obstructed if they say: ' A service done to one who does 

1 D. ii. 154. 
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not accept is barren and fruitless.' As, sire, is the great 
earth, so is the Tathagata, arahant, perfect Buddha. 
As, sire, the great earth accepts nothing, so the Tathagata 
accepts nothing. As, sire, those seeds, depending on the 
great earth and germinating, are established with a strong 
tangfo of roots, a trunk, pith, and spreading branches, 
and bear flowers and fruit, even so devas and men, 
depending on the relics and the jewel of knowledge of 
the rrathagata who has attained complete nibbana and 
docs not accept, are established with a strong root of 
skill, trunk of concentration, tl1e pith of Dhamma,1 the 
branches of moral habit,2 and they bear the flowers of 
freedom and the fruits of recluseship. It is in this [100] 
way too, sire, that a service rendered to the Tathagata 
who has attained complete nibbana and does not accept 
becomes not barren but fruitful. 

And moreover, sire, listen to this further way in which 
a service rendered to the Tathagata who has attained 
complete nibbana and does not accept becomes not 
barren but fruitful. Now, sire, do these camels, oxen, 
asses, goats, beasts and men accept the occurrence of 
families of worms3 inside them?" 

"No, revered sir." 
"Then how is it, sire, that these worms, though not 

being accepted by these (animals), occur inside them and 
increase enormously through their multitudinous off­
spring 1" 

"It is through the strength of evil kamma, revered 
sir, that, though these creatures do not accept, the 
worms inside them yet increase enormously through their 
multitudinous offspring." 

" Even so, sire, it is through the strength of the 
objective support (of meditation) on the knowledge and 
the relics of the Tathagata who has attained complete 
nibbana and does not accept, that a service rendered to 
the Tathagata is not barren but fruitful. 

1 dhammasara at S. v. 402. 
2 OJ. silusakhappasakha at Ja. vi. 324. 
3 These are the kimi-kulani. For their life and habits, see 

Vism. 235 (32 kinds) and 258 (80 kinds); see also KhpA. 58 (32 kinds). 
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And moreover, sire, listen to this further way in which 
a service rendered to the Tathagata who has attained 
complete nibbana and does not accept becomes not 
barren but fruitful. Now, sire, do these people accept, 
saying: 'Let these ninety-eight diseases1 be produr.ed in 
the body'? " 

" 0 no, revered sir." 
"Then how is it, sire, that diseases attack the body 

of those who do not accept (them) ?" 
" It is because of former wrong faring, revered sir." 
" If, sire, unskill done formerly is to be experienced 

here, then, sire, a deed, whether skilled or unskilled that 
was done formerly and done here, becomes not barren 
but fruitful. It is in this way too, sire, that a service 
rendered to the Tathagata who has attained complete 
nibbana and does not accept becomes not barren but 
fruitful. 

Have you ever heard, sire, that after he had struck the 
Elder Sariputta the yakkha named N andaka2 entered 
the earth ?" 

" Yes, revered sir, that has been heard (by me), it is 
commonly known in the world." 

" But, sire, did the Elder Sariputta consent to the 
great earth swallowing up the yakkha Nandaka ?" 

[101] "Even if the world with the devas were being 
torn apart, 3 revered sir, even if the moon and the sun 
were falling to the earth, even if Sineru, monarch of 
mountains, were crumbling away, the Elder Sariputta 
would not consent to another's anguish. What is the 
reason for that? Any reason for which the Elder 
Sariputta might get angry or do wrong has been com­
pletely rooted out and destroyed in the Elder Sariputta, 

1 At Sn. 311 it is said that formerly there were only three diseases, 
but through the slaughtering of animals these (gradually) amounted 
to ninety-eight. D. iii. 75 also looks back to the time when the only 
diseases were wants, hunger and old age. 

2 The incident of a yakkha offending against Sariputta is related 
at Ud. iv. 4, but the name of the yakkha is not given; also at 
MA. iv. 8, the yakkha there being called Nanda; and the incident 
is referred to at ThagA. iii. 103. • 

3 ubbattiyante, cf. Ja. i. 199. 
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and because it is completely extirpated, revered sir, the 
Elder Sariputta would not evince ill-will even were his 
own life being taken."1 

" If, sire, the Elder Sariputta did not consent to the 
earth swallowing up the yakk:ha N andaka, how was it 
that the yakkha Nandaka entered the earth 1" 

" It was owing to the strength of an unskilled deed, 
revered sir." 

" If, sire, the yakkha N andaka entered the earth 
owing to the strength of an unskilled deed, a crime 
committed against one even though he does not consent 
becomes not barren but fruitful. Well then, sire, the 
service done through the strength of a skilled deed to 
one who does not consent also becomes not barren but 
fruitful. It is in this way too, sire, that a service 
rendered to the Tathagata who has attained complete 
nibbana and does not accept becomes not barren but 
fruitful. 

How many are the people in present times, 2 sire, 
who have entered the great earth~ Have you heard 
about that f' 

" Yes, revered sir, it has been heard (by me)." 
"Please do you tell me, sire." 
"The brahman girl Cinca,3 revered sir, and Suppa­

buddha the Sakyan4 and the Elder Devadatta6 and the 
yakkha Nandaka and the brahman youth Nanda.6 I 

1 Of. Parable of the Saw, M. i. 129. 
2 etarahi, probably here meaning during the present Buddha­

epoch. 
3 A female wanderer. For the story of her offending against the 

Lord, see Ja. iv. 187 f., Dh.A. iii. 178 f. Referred to at It.A. i. 86. 
4 Father of Devadatta and Bhaddakaccana (possibly). The 

story of the earth swallowing him for his having been annoyed with 
the Buddha is given at Dk.A. iii. 44 f. 

6 The story occurs at Dh.A. i. 147 f. See also Miln. 205. 
6 Nando mat;tavako. DPPN under Nanda ~o. 17, says this 

probably refers to the man whom Dk.A. ii. 49 calls Ananda-mat;tavaka 
who raped Uppalavat;tt;ta; at MA. iv. 8 her seducer is called Nanda­
mii"Q.avaka, while at Vin. iii. 35 he is simply marJ,avaka and at Vin.A. 
i. 273 papapurisa. See BD. i. 53, n. 5 for the possibility that two 
Uppalava1:rr.tii.s are known to the Pali Canon. 
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have heard, revered sir, that these five persons have 
entered the great earth." 

"Against whom did they offend, sire f' 
'' Against the Lord, revered sir, and against disciples.'' 
" But, sire, did the Lord or the disciples consent to 

their entering the great earth r' 
" No, revered sir." 
" Well then, sire, a service rendered to the rrathiigata 

who has attained complete nibbana and docs not accept 
is not barren but fruitful." 

" Revered Nagasena, the deep question that was 
properly formulated has been made clear, that which was 
hidden [102] has been made manifest, the knots l1ave 
been severed, the thicket cleared, destroyed are those 
holding other tenets, shattered are wrong beliefs, without 
splendour are the wrong members of other sects; you 
have come to be the most excellent teacher of a host of 
followers." 

[First Division 2: Was the Buddha omniscient?] 

" Revered Nagasena, was the Buddha omniscient ? "1 

" Yes, sire, the Lord was omniscient, but knowledge­
and-vision was not constantly and continuously present 
to the Lord.2 The Lord's omniscient knowledge was 
dependent on the adverting3 (of his mind); when he 
adverted it he knew whatever it pleased (him to know)." 

" Well then, revered Nagasena, the Buddha was not 
omniscient if his omniscient knowledge was due to 
searching." 

" If there were4 a hundred cartloads, sire, and each 
cart had seven and a half measures of a certain capacity5 

1 See also Miln. 74, 209. 2 Cf. M. i. 482. 
3 iivaj}ana, an Abhidhamma term for the first member of the 

cittavithi. 
4 Trenckner markfl this passage as corrupt, and it is certainly 

extremely difficult. It is quoted in rather different words at 
AA. i. 59. 

5 amma~a. Word occurs at Mhvs. xxx. 7, 9. See Mhvs. Transl., 
p. 198, n. ~-
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of rice and two measures of (another) capacity,1 could 
(anyone) to whom the thought occurred to compute2 the 
number of laks of rice-grains come to an end of them3 

and size up4 their number in one moment ? 
As to this, these seven kinds of mentality occur: the 

mentality of those, sire, who have attachment, who have 
aversion, who have confusion, who have defilements, 
whose body is not developed (for meditation), whose 
moral habit is not developed, whose mentality is not 
developed, whose intuitive wisdom is not developed. 5 

The mentality of these arises with difficulty, proceeds 
sluggishly. For what reason? The undeveloped state 
of (their) mentality. As, sire, difficult and sluggish is 
the movement of a (group of) bamboo-canes which are 
wide, broad, extended, entwined and entangled, the 
branches matted, as it is being dragged along-for what 
reason? That the branches are entwined and entangled 
-so, sire, that mentality of those who have attachment, 
aversion, confusion, the defilements, whose body is not 
developed (for meditation), whose moral habit is not 
developed, whose mentality is not developed, whose 
intuitive wisdom is not developed, arises with difficulty, 
proceeds sluggishly. For what reason? It is that they 
are entwined and entangled with the defilements. This 
is the first kind of mentality. 

As to this, this second kind of mentality is distinguished 
(thus): the mentality, sire, of those stream-attainers for 
whom the sorrowful ways are shut off,8 who have 

1 tumba. RhD., Ancient Ooin.s and Measures of Ceylon, p. 18, 
gives 16 pasata (handfuls) = 4 pattha or na/i = 1 a/haka or tumba. 

2 thapiyamii,ne, while making established; reading at AA. i. 59 
samkharh upenti. OJ. !hapayitva at Miln. 98. 

3 parikkhaya, waste, exhaustion. 
4 pariyadana, invasion, seizure, one of two kinds mentioned at 

MA. ii. 61 f. being khepana, a word perhaps to be connected with 
(pari-)kkhaya in above meaning. 

5 Eight types of citta enumerated here, and seven also referred 
to at Vbh. 401. For the last four see Miln. 85J 

6 pihitapaya. The stream-winner is bound for enlightenment 
and will not be reborn in any state of woe. Of. SA. i. 282 apaya­
maggam pidahitva, having closed the way to the states of woe and 
so having opened the way to heaven. Beings who have other 
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attained right views and have understood the Teacher's 
instruction, uprises buoyantly,1 [103] proceeds buoyantly 
as far as the three (lower) stages2 are concerned, but as 
regards the higher planes3 it arises with difficulty, 
proceeds sluggishly. For what reason? Because of 
utter purification of mentality in the three (lower) 
stages, and because of not having got rid of the defile­
ments (to be got rid of) in the higher (planes). As, Rire, 
(a group of) bamboo-canes that is free from knots as far 
as the third section comes buoyantly as it is being 
dragged along, yet because its branches arc fangled 
above it is resistant above. For what reason ? Bccanso 
it is utterly clear below but there is a tangle of brancheR 
above. Even so, sire, the mentality of those stream­
attainers to whom the sorrowful ways have become 
shut off, who have attained right views and understood 
the Teacher's instruction, uprises buoyantly, proceeds 
buoyantly as far as the three (lower) stages are con­
cerned, but as regards the higher planes it arises with 
difficulty, proceeds sluggishly. For what reason 1 
Because of utter purification4 in the three (lower) stages, 
and because of not having got rid of the defilements (to 
be got rid of) in the higher (planes). This is the second 
kind of mentality. 

As to this, this third kind of mentality is distinguished 
(thus): the mentality, sire, of those once-returners who 
have reduced attachment, aversion and confusion to the 
minimum arises buoyantly, proceeds buoyantly in the 
five (lower) stages,5 but as regards the higher planes it 
arises with difficulty, proceeds sluggishly. For what 

thoughts and are of a different mentality are there called apaya­
puraka, fillers of the sorrowful ways. 

1 lahuka, quickly or buoyantly. Of citta lahuparivatta at Miln. 106. 
2 tisu tMnesu, referring to the three fetters of "own body," of 

doubt, and of trust in the efficacy of ceremonies and good works. 
3 uparibhumisu, perhaps referring to the four jhana (see Pts. ii. 205, 

Yism. 384) where all defilements have been got rid of. Two kinds 
of bhumi are given at A.. i. 61, Yism. 439; four kinds at Pps. i. 83. 

4 cittassa, of mentality, omitted here. 
5 The first three fetter:- with the acldit,ion of those of desire for 

sem;e-pleasures, and ill-will. 
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reason~ It is because of utter purification1 in the five 
(lower) stages, and because of not having got rid of the 
defilements (to be got rid of) in the higher (planes). 
As, sire, (a group of) bamboo-canes that is free from knots 
as far as the fifth section comes buoyantly a,s it is being 
dragged along, yet because its branches are tangled above 
it is resistant above. For what reason ? Because it is 
utterly clear hr.low but there is a tangle of branches 
above. Even so, sire, the mentality of those once­
rr.turnr.rs who have reduced attachment, aversion and 
confusion to the minimum proceeds buoyantly as far as 
the five (lower) stages are concerned, but in regard to 
the higher planes it arises with difficulty, proceeds 
sluggishly. For what reason ? Because of utter purifi­
cation of mentality in the five (lower) stages, and because 
of not having got rid of the defilements ( to be got rid of) 
in the higher (planes). This is the third kind of mentality. 

As to this, this fourth kind of mentality is distinguished 
(thus): the mentality, sire, of those non-returners who 
have got rid of the five fetters binding to this lower 
(shore) arises buoyantly, proceeds buoyantly as far as 
the ten stages2 are [104] concerned, but as regards the 
higher planes it arises with difficulty, proceeds sluggishly. 
For what reason? Because of utter purification in the 
ten stages, and because of not having got rid of the defile­
ments (to be got rid of) in the higher (planes). As, sire, 
(a group of) bamboo-canes that is free from knots as far 
as the tenth section comes buoyantly as it is being 
dragged along, yet because its branches are tangled above 
it is resistant above. For what reason? Because it is 
utterly clear below, but there is a tangle of branches 
above. Even so, sire, the mentality of those non­
returners who have got rid of the five fetters binding to 
this lower (shore) arises buoyantly, proceeds buoyantly 
as far as the ten stages are concerned, but in regard to 

1 cittassa, of mentality, omitted here. 
2 "This is noteworthy," as observed at Ql(M. i. 157 because 

non-returners have only got rid of the five fetters binding to this 
lower shore, and not all ten fetters or the defilements that coriie to 
he got rid of in the higher planeH. 
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the higher planes it arises with difficulty, proceeds 
sluggishly. For what reason 1 Because of utter purifi­
cation of mentality in the ten stages, and because of not 
having got rid of the defilements (to be got rid of) in 
the higher (planes). This is the fourth kind of mentality. 

As to this, this fifth kind of mentality is distinguished 
(thus): the mentality, sire, of those arahants whoi:;e 
cankers are destroyed, whose stains1 are washed away, 
whose defilements have been left behind, who have lived 
the life, done what was to be done, laid down the burden, 
attained their own welfare, utterly destroyed the fetterR 
of becoming, won the analytical insights, and are utterly 
purified in the disciple's planes, arises buoyantly, 
proceeds buoyantly in regard to the disciples' range, hut 
uprises with difficulty, proceeds sluggishly in the planes 
of one who is a Buddha by and for himself.2 For what 
reason ? Because of utter purification in the disciples' 
range, and because of the lack of utter purification in the 
range of one who is a Buddha by and for himself. As, 
sire, the movement of (a group of) bamboo-canes is 
buoyant and not sluggish when, clear of all knots, it 
is being dragged along: what is the reason? It is 
because of the utter clearance as regards all knots, 
because of the lack of obstructions on the bamboo. 
Even so, sire, the mentality of those arahants whose 
cankers are destroyed, whose stains are washed away, 
whose defilements have been left behind, who have lived 
the life, done what was to be done, laid down the burden, 
attained their own welfare, utterly destroyed the fetters 
of becoming, won the analytical insights, and are utterly 
purified in the disciple's planes, arises buoyantly, 
proceeds buoyantly in regard to the disciples' range, and 
uprises with difficulty, proceeds sluggishly in the planes 
of one who is a Buddha by and for himself. For what 
reason ? Because of utter purification in the disciples' 
range, and because of the lack of utter purification in 

1 mala. Three kinds mentioned at A.. i. 105 (dussila, issuki, 
macchari); eight kinds at A.. iv. 195. 

2 paccekabuddha, "individual buddha," "hermit buddha," one 
who finds enlightenment by his own efforts but is unable to teach. 
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the range of one who is a Buddha by and for himself. 
This is the fifth kind of mentality. 

[105] As to this, this sixth kind of mentality is dis­
tinguished (thus): the mentality, sire, of those who are 
Buddhas by and for themselves, self-dependent, without 
a teacher, faring alone Jike the horn of a rhinoceros, their 
minds utterly purified and spotless in their own range, 
arises buoyantly, proceeds buoyantly in regard to their 
own range, (but) arises with difficulty, proceeds sluggishly 
as regards tbe planes of an omniscient Buddha. For 
wbat reason ? Because of utter purification in his own 
range, and because of the greatness of the range of an 
omniscient Buddha. As, sire, a man might cross a small 
river in his own locality without fear during the day or 
night as he desired, but if later he saw the great sea, 
deep, extensive, unfathomable, and no (shore) beyond, 
he would be afraid, hesitant, and would not venture to 
cross. For what reason? Because of the familiarity of 
his own locality, and because of the greatness of the 
great sea.1 Even so, sire, the mentality of those who are 
Buddhas by and for themselves, self-dependent, without 
a teacher, faring alone like the horn of a rhinoceros, 
their minds utterly purified and spotless in their own 
range, arises buoyantly, proceeds buoyantly in regard 
to their own range, (but) arises with difficulty, proceeds 
sluggishly as regards the planes of an omniscient Buddha. 
For what reason ? Because of utter purification in his 
own range, and because of the greatness of the range of an 
omniscient Buddha. This is the sixth kind of mentality. 

As to this, this seventh kind of mentality is distin­
guished (thus:) the mentality, sire, of those Perfect 
Buddhas who are omniscient, the bearers of the ten 
powers,2 confident with the four confi.dences,2 possessed 
of the eighteen (special) Buddha-qualities,3 Conquerors 

• of the Unending,4 their knowledge unobstructed, arises 

1 Cf. M. i. 488 where the Buddha is likened to the great ocean. 
2 See M. Sta. 12. 3 Buddha-dhamma; cf. Miln. 216, 285. 
4 At Vin. i. 8 Upaka the Naked Ascetic is recorded to have told 

Gotama that he was fit to be a Conque1:or of the Unending, anntaa­
•ina. 
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buoyantly and proceeds buoyantly everywhere. For 
what reason 1 Because it is everywhere utterly purified. 
Moreover, sire, is there let or hindrance1 for an arrow2 

that is well cleaned, without a blemish, without a notcl1, 
with a fine edge, straight, unbent, not crooked, that has 
been fitted to a sturdy bow and shot by a strong man 
into a fine linen garment or a fine silken garmont or a 
fine woollen garment?'' 

"No, revered sir. For what reason 1 It is due to the 
fineness of the garments, the clean state of the arrow, 
and the strength of the shot." 

[106] "Even so, sire, the mentality of those Perfect 
Buddhas who are omniscient, the bearers of the ten 
powers, confident with the four confidences, possessed 
of the eighteen (special) Buddha-qualities, Conquerors of 
the Unending, their knowledge unobstructed, arises 
buoyantly and proceeds buoyantly everywhere. For 
what reason 1 Because it is everywhere utterly purified. 
This is the seventh kind of mentality. 

As to this, sire, that mentality of the omniscient 
Buddhas, having passed beyond the computation of the 
(other) six (kinds of) mentality, is utterly pure and 
buoyant with innumerable special qualities. And be­
cause the Lord's mentality was utterly pure and buoy­
ant, therefore, sire, the Lord showed forth the 'twin­
miracle.'3 The 'twin-miracle,' sire, should be known 
(thus): ' The mentality of Buddhas, Lords, is quickly 
changing, 4 and they are not able to perform a further 

1 dandhayitattam va lagganam vii, sluggishness or lagging. 
2 nariica. See also Miln. 24-4, 418, and M. i. 429, Ja. iii. 322. 
3 A wonder the Buddha often performed. It consisted in the 

appearance in pairs, yamaka, of phenomena of opposing character, 
e.g., fire and water, see Jii. i. 77, 88; DliA. iii. 213; P!s. i. 125. This 
paragraph implies clearly that because, yasmii, the Lord's mentality 
was of a transcendent order, therefore, tasmii, pairs of opposites 
were transcended by him; this is symbolically expressed by the 
twin-miracle. 

4 lahuparivatta. See A. i. IO: " Monks, I know of no other 
single thing so quick to change as the mind, so much so it is not 
easy to illustrate how quick to change it is," quoted at Kvu. 205, 
and the last part at Asl. 61. To illustrate the speed, however, with 
which mind or thought or consciousness changes the simile of the 
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causally operative act. Even those wonders, sire, that 
derive from the mentality of omniscient Buddhas cannot 
he computed or reckoned or divided or separated.1 

Dependent on his adverting (his mind), sire, was the 
Lord's omniscient lmowledge; when he had adverted it 
he knew whatever it pleased (him to lmow).2 As, sire, 
a man could put into one hand anything that had been 
in the other, could utter a speech through his open 
mouth, could swallow food that was in his mouth, 
opening his eyes could close them, or closing his eyes 
could open them, and could stretch out his bent arms or 
bend in his outstretched arms, sooner that this, sire, 
more quickly the Lord's omniscient knowledge ( could 
function), more quickly the adverting (of his mind); 
when he had adverted it, he knew whatever it pleased 
(him to know). While Buddhas, Lords, are not, even 
in the smallest degree, adverting (their minds) they are 
(still) omniscient." 

" If the adverting, revered Nagasena, is to be done by 
searching, please teach me the method." 

"As, sire, a wealthy, rich and opulent man might 
have abundant possessions of gold and silver, natural 
and prepared crops and grain: paddy, rice, barley, rice­
grain, sesamum, kidney-beans and beans, ghee, oil, 
butter, milk, curds, honey, [107] sugar and molasses 
stored in pots, round pots, vessels,3 jars4 and earthenware 

monkey travelling along the boughs of forest-trees was used (S. ii. 95, 
quoted at Kvu. 206) and "became classical in Buddhist countries," 
KS. ii. 66, n. I. Lahuparivatta is also applied to a monkey's sleep, 
VbhA. 408. It is of course not to be confused with cittakkhepa, 
"mind-tossing," which may happen to a person when his mind is 
ruled by his body, M. i. 237, Dhp. 138. Both kiiya- and citta-lahuta, 
lightness or buoyancy of body and mind, are defined at Dhs. 42, 43; 
at Vism. 465 they are to be regarded as opposed to the hindrance of 
sloth-and-torpor. 

1 Quoted at SA. ii. 99, AA. i. 59. 2 Of. M. i. 482. 
s pithara. Word unknown to me; perhaps it is something like 

pitaka, basket. 
'4 kottha a usual word for " store-room," but not fitting in easily 

here. ··It' would seem rather that some other kind of receptacle 
was meant. I have chosen "jars," for ko/tha is anything hollow 
and closed in. 
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bowls; and if a guest should come to that man deserving 
a meal and longing for a meal, but if the food that had 
been cooked in that house had been finished, they should 
take rice-grain from a round pot and cook a meal (for 
him). Otherwise, sire, just so long as there was the least 
deficiency of food would not the roan be called poor1 and 
miserable ?" 

"No, revered sir; for, revered sir, even in the house of 
a wheel-turning king there is a deficiency of food at the 
wrong time (for eating), so why not in that of a house­
holder f' 

" Even so, sire, the omniscient knowledge of a Tatha­
gata may lack the smallest degree of adverting, but when 
he has adverted (his mind) he knows what it pleases 
(him to know). Or as, sire, there might be a tree laden 
with fruit, (its branches) bending low with the heavy 
weight of the clusters, yet no fruit had fallen anywhere­
so, sire, for as long as there was a deficiency of fallen 
fruit would not the tree be called ' without fruit '? " 

"No, revered sir. Those fruits of the tree are bound 
to fall; when they have fallen one takes them as one 
pleases." 

"Even so, sire, dependent on his mind is a Tathagata's 
omniscient knowledge; when he has adverted it he 
knows what it pleases (him to know)." 

"Revered Nagasena, when the Buddha had adverted 
(his mind) again and again, did he know what it pleased 
(him to know) f' 

"Yes, sire, when the Buddha had adverted (his mind) 
again and again, he lmew what it pleased (him to know). 
As, sire, when a wheel-turning king remembers the 
Treasure of the Wheel and thinks: ' Let the Treasure of 
the Wheel appear to me,'2 the Treasure of the Wheel 
uprises while he is remembering it. Even so, sire, when 
the Tathagata had adverted (his mind) again and again, 
he knew what it pleased (him to know)." 

" Strong is the reasoning, revered Nagasena. The 
Budd.ha was omniscient. I accept it that the Buddha 
was omniscient." 

1 adhana, without wealth. 2 Of. M. iii. 172. 
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[First Division 3: By whom was Devadatta allowed to go 
forth ?]1 

" Revered Nagasena, by whom was Devadatta allowed 
to go forth ? " 

" There were these six noble-warrior youths, sire: 
Bhaddiya and Anuruddha and Ananda and Bhagu and 
Kimbila and [108] Devadatta. 'J.1he barber Upali was 
the scvcnth.2 After the Teacher was fully self-awakened 
they departed from their Sakyan homes in imitation of 
the Lord for the delight they felt in him. The Lord 
allowed them to go forth (into homelessness)." 

"Was it not, revered sir, after Devadatta had gone 
forth that the Order was split?" 

" Yes, sire, it was after Devadatta had gone forth that 
the Order was split.3 A householder does not split an 
Order nor does a nun or a probationer or a male or 
female novice split an Order. Only a regular monk 
belonging to the same communion, staying within the 
same boundary, splits an Order."4 

"What kamma, revered sir, does a man acquire who 
is a splitter of an Order ?" 

" He acquires the kamma, sire, of enduring for an 
eon." 5 

" But, revered sir, did the Buddha know that Devadatta 
would split the Order after he had gone forth, and that 
after he had split the Order he would boil in Niraya for 
an eon ?" 

" Yes, sire, the Tathagata knew that Devadatta would 
split the Order after he had gone forth, and that after he 
had split the Order he would boil in Niraya for an eon." 6 

" If, revered Nagasena, the Buddha lmew that 

1 See Miln. 200 for the dilemma why, in past births, Devadatta 
was sometimes superior to the Bodhisatta. 

2 A version of their going forth is given at Vin. ii. 182; cf. DhA. 
i. 137 f. 

3 Vin. ii. 196 ff. 4 Vin. ii. 204. 
5 Vin. ii. 202, M. i. 393, A. iii. 402, iv. 160, where it is said Deva­

datta will stay in Niraya for a kappa, eon. 
6 Vin. ii. 198. 

14 
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Devadatta would split the Order after he had gone forth 
and that after he had split the Order he would boil in 
Niraya for an eon, then, revered sir, false is the statement 
which says that the compassionate Buddha, merciful, 
was a seeker after. welfare, and that when he had 
removed woe from all creatures he furnished them with 
welfare.1 But if he let him go forth without knowing 
(this), then the Buddha was not omniscient. This too 
is a double-pronged question; it is put to you; disentangle 
this great tangle, break the tenets held by others. In 
the distant future discerning monks like you will be 
hard to find. Show your strength in regard to it." 

"Sire, the Lord was compassionate and omniscient. 
Sire, the Lord looking at Devadatta's bourn with 
compassion and omniscient knowledge saw that Deva­
clatta, having done a deed the results of which are 
continuous, would go for various hundreds of thousands 
of lcof1:s of eons from Niraya to Niraya,2 from Downfall 
to Downfall. The Lord, having known this through his 
omniscient knowledge, thinking: ' The unlimited deed3 

of anyone will become limited if he has gone forth in my 
Dispensation, [109] and the anguish produced by the 
former (kamma) will also be limited; but this foolish 
man who has not gone forth can do a deed that verily 
can endure for an eon '4-out of compassion allowed 
Devadatta to go forth." 

" Well then, revered Nagasena, the Buddha having 
injured (someone) then anoints him with oil; having 
thrown him down a precipice he gives him a hand; 
having killed him he seeks (to restore him to) life, so 

1 This quotation has not been traced. Part of it occur:; again o.t 
Miln. 164. Of. M. ii. 238, anukampako Bhagava liitesi, the merciful 
Lord was a seeker after welfare; and Budv. xi. 17, anukampako 
kiiru'J'J,iko hitesi, merciful, compassionate, he was a seeker after the 
welfare (of all creatures). 

2 For descriptions of Niraya see M. Stas. 129, 130. 
3 apariyantakata kamma, unlimited as to results; no term is set 

to these results ever wearing to a karmic close, so they will go on 
continuously. This, however, will not happen to Devadatta as a 
result of his deed, see Miln. 111. 

4 OJ. Kvu. 476. 
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that, having given him that :first anguish he later 
furnishes him with happiness." 

" Sire, even jf a Tathagata injures (someone) it is for 
the welfare of creatures; even jf he throws (a man) down 
(a precipice)1 it is for the welfare of creatures; even if he 
kills (a man) it is for the welfare of creatures. Sire, 
even if a Tathagata has injured (anyone) he furnishes 
creatures with welfare itself; even if he throws (anyone) 
down (a precipice) he furuishcs creatures with welfare 
itself; even if he kills (someone) he furnishes creatures 
with welfare itself. As, sire, if parents have injured (a 
child) or even knocked it down, they yet furnish their 
children with welfare, even so, sire, if a Tathagata 
injures ... throws down ... kills (someone) it is for 
the welfare of creatures; and when, sire, a Tathagata 
has injured ... thrown down ... killed (someone) he 
furnishes creatures with welfare itself. By whatever 
(earnest) application2 there was growth in special 
qualities for creatures, it was by that (earnest) application 
that he furnished all creatures with welfare itself. If, 
sire, Devadatta had not gone forth and had done much 
evil kamma conducing to Niraya while he was still in 
the householder's state, then for various hundreds of 
thousands of lw#s of eons, going from Niraya to Niraya 
and from Downfall to Downfall, he would have experi­
enced abundant anguish. 1'he Lord, knowing this, let 
Devadatta go forth3 out of compassion, thinking: ' There 
will be limited anguish for one who has gone forth in my 
Dispensation,' and through his compassion he made the 
severe anguish light. As, sire, through the power of his 
wealth, fame, prosperity and relations, a strong man, 
while a relation or friend is bearing a severe punishment 
(inflicted on him) by the king, makes the severe punish­
ment light through the great amount of confidence he 

1 piiteti, or to destroy, see Miln. 195-7. As regards a Tathagata, 
these terms for injuring, etc., must be taken symbolically in the 
sense of destroying evil. 

.f yoga, earnest study or application of the mind. Of. Miln. 169; 
at KhpA. 21 we :find bliesajJ'ayoga, application of a medicine. 

3 Of. DliA. i. 147. 
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enjoys (with the kiug) because of his competence, even 
so, sire, the Lord, having allowed Devadatta to go forth, 
and though he was one to experience anguish for many 
hundreds of thousands of ko#s of eons,1 [110] made the 
severe anguish light through the strength and competence 
of moral habit, concentration, intuitive wisdom and 
freedom. Or as, sire, a clever physician and surgeon 
through the power of a strong medicine makes u. severe 
illness light, even so, sire, the Lord by his knowledge of' 
(earnest) application2 let Devadatta go forth, and though 
he was one to experience anguish for ma.ny hundreds of 
thousands of kopis of eons, he made his sevBre anguish 
light through the power of the medicine of Dhamma 
supported by the power of compassion. Now, sire, 
would not the Lord, making Devadatta suffer few (results 
instead of) many,3 produce some demerit?" 

"He would not produce any demerit, revered sir, 
even for an instant."4 

"Then, sire, accept according to the meaning that 
reason for which the Lord let Devadatta go forth. 
Moreover, sire, listen to this further reason for which the 
Lord let Devadatta go forth. As, sire, when he had 
been captured an evil-doing thief would be shown to the 
king with the words: 'This thief, your majesty, is doing 
evil to you, inflict on him what punishment you wish;' 
and the king might speak thus concerning him: ' W eJl 
then, good fellow, take this thief outside the city and 
chop off his head in the execution-place.' 'Yes, your 
majesty,' and when he had answered the king in assent 
and had taken the thief outside the city and had led 
him to the execution-place, some (other) man might see 

1 The text reads as if Devadatta were actually experiencing all 
this anguish during thousands of myriads of eons, but as above it 
says he would have suffered during this immense amount of time 
only if he had remained in the householder's state, I have had to 
make the translation fit, although somewhat clumsily. 

2 yogannu, as at Miln. 169. 
3 bahuvedaniyam and appavedaniyam as at A. iv. 382, explained 

at AA. iv. 175 as giving and not giving many results, vipaka. 
4 gaddhuhanamattam pi. See MLS. iii. 173, n. I. 
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him-one who had obtained a boon from the king and 
had obtained fame, wealth, riches, whose word was of 
weight, an influential man. Feeling compassion for 
him1 (the thief), he might speak to these men (the 
executioners) thus: 'Enough, sirs, what is the cutting off 
of his head to you ~ Why, sirs, cut off his hands and 
feet and preserve his life and I will make reply before 
the king for doing this.' Owing to the power of his 
wordR, these might cut off the thief's hands n.nd feet 
and (so) preserve his life. Now, Rire, would not that 
man, in acting thus, be tloing his duty by the thief r' 

" ~L'hat man, sir, is a giver of life to that thief. After 
he had given him life, what was there he had not done 
for him 1'' " But [111] through those feelings which he 
aroused in having his hands and feet cut off did he not 
produce some demerit?" 

" Revered sir, the painful feeling the thief felt was 
due to what he himself had done, and the man who gave 
him life would produce no demerit." 

"Even so, sire, the Lord out of compassion let Deva­
datta go forth, thinking: 'The anguish for one who has 
gone forth in my Dispensation will be limited.' And, 
sire, Devadatta's anguish is limited. At the time when 
he was dying, sire, Devadatta, while (still) alive, went 
for refuge, saying: 

' With these bones to the chief of men, 
Deva above devas, charioteer of men to be tamed, 
All-visioned one, with innumerable2 marks of merit, 
To the Buddha for refuge I go with living creatures.'3 

Devadatta, sire, in an eon composed of six parts split 
the Order at the end of the first part; then, when he has 
boiled in Niraya Hell for (the remaining) five parts and 
has got free from there, he will be a buddha by and for 

1 Lit. " he, doing compassion to him." 
2 Lit. a hunched, sata; and the meaning may be" with the marks 

of a hundred merits." 
s This verse occurs also at DhA. i. 147. With the last line: 

pa1J,ehi Buddharii sara'Y),am upemi, cf. M. ii. 167, Gotamam ... parJ,ehi 
sara'Y},am gato. 
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himself named Attbissara.1 Would not the Lord, sire, 
in acting thus, be ii"oing bis duty by Devadatta f' 

" Revered Nagasena, the Tathagata was the giver 
of everything to Devadatta. That the Tathagata 
should make Devadatta attain awakening by and for 
himself-what is there not done for Devadatta by the 
Tathagata 1" 

" But, sire, when Devadatta had split the Order he 
experienced painful feelings in Niraya Hell. Would not 
the Lord produce any demerit from that source?" 

"No, revered sir. Devadatta is boiled in Niraya Hell 
for an eon, revered sir, because of what he himself had 
done. The Teacher, the maker of limited anguish, docs 
11ot produce any demerit." 

"Sire, accept according to the meaning this reason 
also for which the Lord let Devadatta go forth. More­
over, sire, listen to this further reason for which the 
Lord let Devadatta go forth. Supposing, sire, [112] 
that a wound, full of old blood, had been perforated by 
an arrow going inside and is suddenly2 attacked by 
the union of acute wind, bile, phlegm, change of season 
and the stress of circumstances,3 and that in assuaging 
it a clever physician and surgeon smears the opening of 
the wound with a harsh, pungent, caustic, bitter medica­
ment so as to heal it. When he has healed it and when 
what had become soft has been cut away with a knife, 
he cauterises it with a stick. After cauterising it, he 
administers a caustic lotion for accomplishing the cure4 

of the person who was afflicted by the disease by closing 
his wound. Now, sire, when the physician and surgeon 
smeared on the medicament, cut away with the knife, 
cauterised with the stick and administered the caustic 
lotion, did he have an ill-disposed mind 1" 

"No, revered sir, he did those things that had to be 
done with a well-disposed mind, desiring a cure." 

"But were those painful feelings that arose while the 

1 DhA. i. 14 7. 2 opakkamikopakkantarh. 
3 visamaparihara;cf . .A. ii. 87, Miln. 135. At Miln. 302 examples 

of adverse circumstances are given. See KS. iv. 155, n. 4. 
4 sotthibhava, safety, well-being. 
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physician and surgeon was doing what had to be done 
with the medicaments a source from which he might 
produce any demerit?" 

"Revered sir, the physician and surgeon did those 
things that had to be done with a well-disposed mind, 
desiring a cure. So how could he produce any demerit 
from such a source? 1:rl1at physician and surgeon, 
revered sir, is one who will go to heaven." 

" Even so, sire, it was out of compassion that the 
Lord let Devadatta go forth for the sake of freedom from 
angnish.1 Moreover, sire, listen to this further reason 
for which the Lord let Devadatta go forth. As, sire, 
a man might be pierced by a thorn, and another man, 
desiring his welfare, desiring a cure, having cut all round 
with a sharp thorn or with the point of a knife, might 
extract that thorn though the blood were flowing out. 
Now, sire, would that man extract that thorn if he were 
desirous of woe?" 

"No, revered sir, that man, desiring welfare, desiring 
a cure, extracts that thorn. If, revered sir, he did not 
extract that thorn, that man might come to death on 
account of it or to anguish like unto death." 

" Even so, sire, it was out of compassion that the 
Tathagata let Devadatta go forth for the sake of release 
from anguish. If, sire, the Lord had not let Devadatta 
go forth [113] Devadatta would have been boiled in 
Niraya Hell for a succession of becomings during 
hundreds of thousands of kotis of eons." 

"Revered Nagasena, the ·Tathagata made Devadatta 
go against the stream though he was going with the 
stream;2 he brought Devadatta into the (right) path 
when he was faring along the wrong path; he gave 
Devadatta a foothold when he was falling down a 
precipice; the Tathagata led Devadatta to evenness 
when he was going unevenly. 3 These, revered Nagasena, 

1 dukkliaparimutti, as at M iln. 227. 
2 The symbolism is that of going upstream to the source which is 

nibbana, or down-stream to the whirlpools and death that are 
pleasures of the senses. 

3 Of. S. i. 48, " ariyans fare evenly amid things uneven," 
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are the causes and these the reasons that cannot be 
pointed out except by one who is full of discernment 
such as you." 

[First Division 4: The Causes of Earthquakes] 

" Revered Nagasena, this has been saicl by the Lord : 
'There are, monks, these eight causes, eight conditionR 
for the manifestation of a great earthquake.'1 'rhis wa!'I 
the complete utterance, this the entire utterance, this 
an unchangeable utterance. For there is no other, (no) 
ninth cause for the manifestation of a great earthquake. 
If, revered Nagasena, there had been another, a ninth 
cause for the manifestation of a great earthquake, the 
Lord would have spoken of that cause too. But inas­
much, revered Nagasena, as there is no other ninth cause 
for the manifestation of a great earthquake, therefore 
it has not been told of by the Lord. Yet this ninth 
cause of a great earthquake can be seen; for when the 
great offering was being given by King Vessantara the 
great earth trembled seven times. 2 If, revered Nagasena, 
there were only eight causes, eight conditions for the 
manifestation of a great earthquake, well then false is 
that statement which says: ' When the great offering 
was being given by King Vessantara the great earth 
trembled seven times.' But then if the great earth 
trembled seven times when the great offering was being 
given by King Vessantara, also false is that statement 
whfoh says: 'There are only eight causes, eight condi­
tions for the manifestation of a great earthquake.' This 
too is a double-pronged question, subtle, hard to dis­
entangle, confusing and profound; it is put to you; [114] 
it is not possible for anyone but a discerning one such as 
you to answer (this question).'' 

"This was said by the Lord, sire: 'There are, monks, 
Dhamma-faring and even-faring are synonymous; both indicate 
that there is a treading of the right path. This path is narrow and 
straight, and those who follow it rightly do not fall down precipices. 

1 OJ. D. ii. 107; A. iv. 312. • 
2 See Vessantara Jataka (Jii. No. 547), and Ja. i. U. 
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these eight causes, eight conditions for the manifestation 
of a great earthquake.' But the great earth also 
trembled when the great offering was being given by 
King Vessantara. That was exceptional1 however, it 
happened only once. It was separate from2 the eight 
causes and therefore is not counted among the eight 
causes. As, sire, only three (kinds of) storm-clouds are 
counted in the world: those of the rains, those of the 
cold weather and those that arc shedding rain; and if, 
besides these, another cloud sheds rain, that cloud is not 

• counted among the clouds so considered and is merely 
reckoned as an exceptional cloud-even so, sire, while 
the great offering was being given by King Vessantara 
the great earth trembled seven times; but this was 
exceptional, it happened only once, and being separate 
from the eight causes is not counted among them. Or as, 
sire, five hundred rivers fl.ow down from the Himalayan 
slopes, yet of these five hundred rivers, sire, only ten are 
counted as rivers, that is to say the Ganges, Jumna, 
Aciravati, Sarabhu., Mahi, Sindhu,3 Sarassati, Vetravati,4 

Vitarilsa.5 and the Candabhaga, 6 while the remaining 
rivers are not counted as rivers. For what reason ? 
These rivers (sometimes) dry up.7 Even so, sire, while 
the great offering was being given by King Vessantara, 
the great earth trembled seven times; but this was 
exceptional, it happened only once, and being separate 
from the eight causes is not counted among them. Or 
as, sire, a king has a hundred or two hundred ministers, 8 

1 akalika, out of season, not at a right time. 
2 vippamutta, set free from, excluded from, outside. Probably 

" separate from" should render vippayutta rather than vippamutta, 
but the two readings are given at Sn. 914:. Reading at Si. is vimutta. 

3 This is the Indus. 
4 B. 0. Law, Geography of Early Buddhism, p. 35, says this is "iden­

tifi.ed with the modern Betva, a small tributary of the Ganges," but at 
p. 4:0 he calls it "an affluent of the Jumna on which stands Bhilsa." 

6 Ibid., p. 55, the Jhelum. 
8 Ibid., the Chinab, a tributary of the Indus. 
7 The water in these rivers is not permanent, na, ta nadiyo dhuva­

salila. 
8 amacca. The six are perhaps confidants, intimate friends, see 

DA. 297; arnacca ti piya-saliayaka, " ministers " means dear friends. 



160 MILINDA'S QUESTIONS 

yet of these only six are counted as ministers, that is to 
say the general, the family priest, the judge, the surveyor 
of the store-houses, the bearer of the (state-) sunshade 
and the bearer of the sword (of state), and only these are 
counted as ministers. For what reason ? Because they 
are connected with royal prerogatives. The rest are not 
so counted, they are all reckoned just as ministers. 
[115] Even Ro, sire, while the great offering was being 
given by King Vessantara, the great earth trembled seven 
times; but this was exceptional, it happened only once, 
and being separate from the eight causes is not counted 
among them. 

Have you heard, sire, that there are at present in the 
Dispensation of the Conqueror deeds that are experienced 
here-now as happiness on account of services rendered, 
the renown of which has gone out among devas and 
mankind 1" 

"Yes, revered sir, I have heard that at present in the 
Dispensation of the Conqueror there are deeds that are 
experienced here-now as happiness on account of services 
rendered, the renown of which has gone out among devas 
and mankind. Seven are these people (who so experience 
deeds)." 

" Who are they, sire f' 
"Revered sir, Sumana the garland-maker1 and the 

brahman Ekasataka2 and the hireling Pm:n;i.a3 and 

1 Mentioned, with most of the other characters referred to here, 
at Miln. 291; also at Miln. 350, Asl. 4:26. His story is given at 
DhA. ii. 40 ff. and KlipA. 129 f., the former saying that in the future 
he will be a paccekabuddha named Sumana, while the latter gives 
his future name as Sumanissara. 

2 DhA. iii. I distinguishes in name between Maha-ekasataka and 
Cii.Jekasataka, the former living, so it says, in the time of Vipassin 
the Buddha; tho latter, living in the time of Gotama; he is probably 
the one referred to above, for see Miln. 291 where, when examples 
of persons in Gotama's life-time are wanted, Ekasataka's name is 
cited. But their histories appear to be confused with each other. 
AA. i. 165 refers the brahman Ekasataka to the time of the Buddha 
Vipassin. • 

3 PlllJlJ.a or PlllJlJ.aka. Story given at DhA. iii. 302 ff., AA. 
i. 446 ff. and VvA. 63 ff. 
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Queen Mallika1 and Queen Gopalamata2 and the lay­
woman devotee Suppiya3 and the slave-woman Pm;u;ta.4 

These seven beings experience happiness here-now and 
their renown has gone out among devas and mankind." 

" And have you further heard that in the distant past 
(beings) went to the abode of the Thirty(-Three) bearing 
a human bodily frame ?" 

"Yes, revered sir, I have heard that." 
" Who were they, sire 1" 
"The musician Guttiln.5 and King Siiclhina6 and King 

Nimi7 and King M1mdhiita8-I have heard that these 
four persons went to the abode of the Thirty(-Three) 
bearing a human bodily frame; and I have heard that 
what was done well and what was done ill was done a 
very long time ago." 

" Have you ever heard, sire, of the great earth 
trembling one or twice or thrice in the distant past or in 
the contemporaneous period when a gift was bemg given 
to this person or that r 0 

" No, revered sir." 
"Although, sire, I have received the tradition, 

(spiritual) roalization,1° the imriptures,11 learning, power 
in training, and have wished to learn the interrogation 
and to attend on teachers, neither have I heard before 
of the great earth trembling once or twice or thrice when 
a gift was being given to this person or that, except for 
the case of the wonderful gift of Vessantara, the bull 

1 Pasenad.i's queen. The relevant part of her story occurs at 
Ja. iii. 405. OJ. Jtm., 3rd story, and DimJ., p. 88. 

2 Udena's queen. See AA. i. 207 ff. 
3 Sec Vin. i. 216 ff, DhA. i. 411. 
4 This may he the Pmg1.a who became a theri and an arahant 

(Thig. 236-251); see .MA. ii. 136 f., AA. iv. 34, DhA. iii. 321. 
5 The Bodhisatta born as a musician, sec Jii. ii. 248 :If. Mentioned 

also at MA. iii. 318, together with the next three persons. 
6 The Bodhisatta. born as the King of Mithila, see Jii. iv. 355-360. 
7 See Ja. vi. 96 :ff., M. ii. 79 :ff. 
8 Identified with the Bodhisatta, see Ja. ii. 310. For all of these 

eleven persons, see DPPN. 
9 itthanniima, lit. " so-and-so," " such a one." 
10 adhigama, "arrival." See Miln. 134. 
11 pariyatti; three kinds of pariyatti given at. .MA. ii. 107, 
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among kings. And though, sire, a period of time 
measuring a ko# of years passed and was spent between 
the two Buddhas: the Lord Kassapa and the Lord 
Sakyamuni, [116] never have I heard that during that 
time when a gift was being given to this person or that 
the great earth trembled once or twice or thrice. The 
great earth does not tremble, sire, so long as there is (no 
more than ordinary) energy, so long as there is (no more 
than ordinary) exertion; but, sire, when it is weighted 
down by a load of special qualities, and is unable to 
sustain the load of special qualities which testify to 
complete purity by which it is weighted down, it is then 
that the great earth quakes, trembles, quivers. As, sire, 
when a wagon is weighted down by too heavy a load, 
the naves and rims split and the axle breaks,1 even so, 
sire, when the great earth is weighted down by (such) 
a load of special qualities as testify to complete purity 
that it is unable to sustain them, then it quakes, trembles, 
quivers. Or as, sire, when the sky is covered over with 
the waters of the storm-driven winds and weighted down 
by the burden of massed rain(-clouds) which are tossed 
about by the tempest, it roars and howls and thunders, 
even so, sire, the great earth, weighted down by the 
burden of the extensive and massive power of King 
Vessantara's gift and unable to sustain it, quaked, 
trembled, quivered. It was not, sire, that King Ves­
santara's mind proceeded by way of attachment, not 
that it proceeded by way of a version, not that it proceeded 
by way of confusion, not that it proceeded by way of 
pride, not that it proceeded by way of wrong views, not 
that it proceeded by way of the defilements, not that 
it proceeded by way of thought,2 not that it proceeded 
by way of discontent, but that it proc~eded by way of 
fulness in giving. And in thinking: ' How then, let 
future beggars come to me, and let beggars who have 

1 OJ. Miln. 238, 277. 
2 'llitaklca, a very difficult word to translate, see Bud. Psych., 

p. 10, n. 1. Six kinda are given at A. i. 275; another six at Vbh. 346. 
The word is defined at Dhs. 7 and differently at Vism. 142. As 
"applied thought," above Miln. 63. 
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come obtain what they want and be satisfied '-it was 
that his mind was set continually and constantly on 
being a lord of givers. And, sire, King Vessantara' s 
mind was set continually and constantly on ten points: 
on taming, calm, patience, control, restraint, constraint, 
lack of anger, lack of injuring, truthfulness, purity. 
The search for sense-pleasures, sire, had been got rid of 
by King V essantara, the search for ( continued) becoming 
bad subsided; he showed zeal1 only in the search for the 
Brahma-faring. Got rid of, sire, in King Vessantara was 
self-guarding ;2 he showed zeal for guarding others. His 
mind proceeded in fulness only with the thought: ' How 
then, let these creatures be harmonious, hale, wealthy, 
[117] of long life-spans.' And, sire, while King Vessan­
tara was himself giving, he did not give that gift for the 
sake of success in (continued) becoming, he did not give 
for the sake of wealth, he did not give for the sake of a 
gift given in return, he did not give for the sake of diplo­
macy, he did not give for the sake of (long) life, he did 
not give for the sake of outward appearance,3 he did not 
give for the sake of happiness, he did not give for the 
sake of power, he did not give for the sake of fame, he 
did not give for the sake of (obtaining) sons, he did not 
give for the sake of (obtaining) daughters, but it was for 
the sake of omniscient knowledge, it was because of the 
jewel of omniscient knowledge that he gave such a 
splendid gift, beyond compare, and unsurpassed in 
extent. When he had attained omniscience he spoke 
this verse: 

' Jali (my son), Ka)).hajina my daughter, the lady Maddi 
my devoted wife--

I forsook them all without a thought, simply because of 
enlightenment.'' 

Sire, King Vessantara conquered anger by non-anger, 
1 ussukkam iipanno, cf. DA. 60: in explaining Tathagata by 

tatha iigata. • 
2 attarakkha, But see S. i. 72f. where the guarded self, rakkhito atta, 

is praised. 
3 vati,i;ia, perhaps " making a show "; it can also mean beauty. 
4 Verse is at Op. I. ix. 52. 
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he conquered what was bad by what was good, he 
conquered stinginess by giving, he conquered a liar by 
the truth,1 he conquered all unskill by skill. 

While he himself was giving thus, while he was 
following Dhamma, putting Dhamma before everything, 
the great winds raged below in a state of great strength 
and vigour because of the (king's) giving. And slowly, 
slowly, one by one, they blew up in confusion, subsided, 
rose up and whirled about;2 leafless paclapa3 (trees) 
crashed down; thunder clouds, densely massed, meed 
across the sky; dust-laden were the cruel winds, the sky 
obscured; the winds blew violently and incessantly; a 
huge terrifying sound arose; because of those agitated 
winds, slowly, slowly the water (began to) tremble; when 
the water was trembling, fish and turtles were jostled 
about;4 waves formed in pair upon pair; creatures living 
in the water were terrified; the waves of water rolled 
on without a break between them,5 the roar of the waves 
went on, terrible bubbles reared up, there were wreaths 
of foam, the great sea boiled up, the water rushed to all 
points of the compass, crests of water flowed from the 
mouth (of rivers) up-stream and down-stream; terrified 
were the asu.ras, garu}as, nagas and yakkhas, and in 
their agitation thought: 'What now, how now, is the 
ocean turning upside-down 1' and, alarmed, they sought 
a way of escape.6 While the sea7 was jostling and 
turgid, the great earth quaked with its mountains [118] 
and oceans. The rocky peak of a summit of Mount 
Sineru, twisting round was turned about; snakes, 
mongooses, cats, jackals, swine, deer and birds were in 

1 Same sentiments found at Dhp. 223. 
2 oti,amanti unnamanti vinamanti. 
3 Mentioned also at Miln. 376, Vism. 533, PvA. 251. 
4 khubbhanti, which I take as passive of khubhati though there is 

(san-)khobheti, see PED, s.v. sankhubhati, to be shaken, agitated, to 
stir. A few lines below we get khubhite jaladhare, " while the sea 
was jostling." 

0 yuganaddho, bound in (their) couples, perhaps referring to their 
having formed "in pair upon pair," yamaka-yamaka. 

6 gamanapatha, a way to go by. 
7 jaladhara, bearing waters. 
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consternation; the yakkhas of little power1 cried out, 
the yakkhas of great power1 laughed-(all while) the 
great earth was quaking. 

As, sire, when a fire is burning under a huge cauldron 
that is full of water and crammed with boiling rice, it first 
heats the cauldron; when the cauldron is heated it heats 
the water; when the water is heated it heats the boiling 
rice; and when the boiling rice is heated it rises to the 
surface and sinks again, it is like a bubble, it boils up 
with a wreath of scum. Even so, sire, King Vessantara 
relinquished what it is difficult to relinquish in the world. 
While he was relinquishing what it is difficult to relin­
quish, because of the nature of his gift the great winds 
below were agitated2 and unable to support it; when the 
great winds were agitated3 the water trembled; when the 
water trembled the great earth trembled so that the 
great wind, the water and the earth-these three-were 
as though one through the extent and power and energy 
which were the result of the great gift. There is, sire, 
no other gift so magnificent as King Vessantara's great 
and magnificent gift. 

As, sire, many kinds of gems are found in the earth, 
that is to say: sapphire,4 emerald,6 joti-rasa,6 Iapis lazuH, 
ummapuppha, 7 sirisapuppha, 8 manohara, 9 the sun-gem, 

1 yakldia appesaMha, yalckllii, mahesakklia; cf. mahesalckha devata, 
majjhima devata, nica devata (the devas of great, middling and lowly 
power) at Vin. i. 228. 

2 Text parilcuppirhsu, Si. sarhkubbhirhsu. 
3 Text parikupitesu, Si. parikubbhitesu. 
4 indanila. Uncertainty attaches to the names of many of these 

gems. 
6 maltilnila. This may be sapphire and indawila emerald. 

QKM. i. 177 gives" the great sapphire," but what is this? 
6 jotirasa, " light-flavour "; the meaning of " wish-conferring 

gem" (QKM. i. 177) seems very doubtful in this context, and is 
apparently taken from DliA. i. 198. See Mhvu. Transln. ii. 437, 
n. 3. This jewel is also mentioned at Ap. 21, 27; and also at 
Ap. 22, 12 with indanila and mahanila. It might be a gem cut into 
the shape of a star, which is also joti. 

1 umma is fl.ax. 8 sirisa is a species of acacia. 
9 PED. tentatively suggests "the wishing gem." This fits the 

context better at Miln., p. 354 than it does above. Mentioned 
again at Miln. 358. 
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the moon-gem,1 diamond, kajjopakkamaka, topaz, ruby, 
cat's-eye-yet the Jewel of a Wheel-turner, surpassing 
all these, is pointed to as chief, (for), sire, the Jewel of 
a Wheel-turner sheds its light for a yojana all round.2 

Even so, sire, the great gift of King Vessantara, surpass­
ing even whatever had been the most excellent and 
unparalleled gift on earth, is pointed to as chief. When 
King Vessantara's great gift was being given, sire, the 
great earth trembled seven times." 

" It is a wonder of the Buddhas, revered Nagasena, 
it is a marvel of the Buddhas, revered Nagasena, that 
when the Tathagata was the Bodhisatta [119] he was 
unequalled in the world in regard to forbearance, 
mentality, resolve3 and intention. 4 Revered Nagasena, 
the exertion of the Bodhisattas has been shown, and to 
a greater degree the perfection5 of the Conquerors 
illuminated, and it has been made manifest that as long 
as there is a Tathagata faring the faring, that is the best 
state in the world with its devas. It is good, revered 
Nagasena, the Teaching of the Conqueror has been 
extolled, the perfection of the Conqueror lit up, cut 
through are the verbal knots of leaders of other sects, 
shattered the water-pots6 of those holding other tenets. 
The deep question has been made plain, the thicket 
cleared, rightly acquired is the way out7 for the sons of 
the Conqueror. It is so, most excellent teacher of a host 
of followers, therefore do I accept it." 

[First Division 5: Siviraja]8 

"Revered Nagasena, you speak thus: 'When King 
Sivi had given his eyes to a beggar and was blind, deva-

1 candakanta. 2 Cf. M. iii. 174. 
3 ad,himutti, defined at Vbh. 340. 4 ad,hippaya. 
5 parami, the going beyond, excellence, perfection. 
8 kumbha, jar or waterpot is sometimes used as here to symbolise 

fragility. 
7 nibbahana, removing, clearing, leading out. Is the word 

peculiar to Miln. 1 
8 See Ja. No. 4-99. 
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like eyes arose (in him).' But this utterance is faulty,1 
open to refutation and defective. It is said in a Sutta:2 

' With the removal of the cause, when there is no cause, 
no ground, there is no uprising of deva-like eyes.' If, 
revered Nagasena, King Sivi's eyes were given to a 
beggar, well then false is that statement which says: 
' Deva-like eyes arose again (in him).' But if deva-like 
eyes arose, well then, also false is that statement which 
says: ' King Sivi's eyes were given to a beggar.' 'l'his 
too is a double-pronged question, more knotty than a 
knot, more prickly than a prickle, more tangled than a 
tangle; it is put to you. Generate desire herein for the 
way out3 (of it) and the refutation of those holding other 
tenets." 

" Sire, King Sivi gave bis eyes to a beggar; do not let 
doubt arise on that point. And deva-like eyes rose 
again (in him); do not produce doubt on that point 
either.'' 

"But is it then, revered Nagasema, that a deva-like 
eye arises when, with the removal of the cause (for it): 
there is no cause, no ground?" 

"0 no, sire." 
" But what, revered sir, [120] is the reason in this 

case according to which when the cause had been 
removed and there was no cause, no ground, a deva­
like eye arose ? Please do you instruct me as to this 
reason.'' 

"But, sire, is there such a truth in the world by which 
speakers of truth ( can) make an asseveration of truth ?"4 

"Yes, revered sir, there is such a truth in the world. 
By the truth, revered Nagasena, when speakers of truth 

1 sakasapa; cf. M. i. 281, sarnarJ,akasapa, faults in recluses; and 
M. i. 340 manussakasapa, human guile. These may be "tasteless," 
lacking in taste, niroja, as at MA. ii. 325, but kasapa itself " cannot 
mean simply ' insipid ' " as RhD. rightly points out at QKM. i. 179, 
n. 3. On the contrary, another meaning of kasapa is acrid, nasty; 
PED. gives "bitter to eat, unpalatable." For sa-kasapa above 
therefore perhaps fig. "hard to swallow." 

2 Untraced. Of. the controverted point at K vu. iii. 7. 
3 nibbahanaya. 4 saccakiriya. 

15 
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are making an asseveration of truth, they (can) cause 
rain to fall, fire to go out,1 they ( can) ward off poison2 

and do various other things they want to do." 
" Well then, sire, it fits in and tallies that through 

the power of truth deva-like eyes arose in King Sivi. 
Through the power of truth, sire, when there was no 
(other) ground, a deva-like eye arose. In his case it was 
truth itself that became the ground for the uprising of 
the deva-like eye. As, sire, when some magicians3 

recite the truth, saying: 'Let the great cloud shed rain,' 
and through their recital of the truth the great cloud 
does shed rain, is there then, sire, a cause of rain existing4 

(already) in the sky due to which cause the great clouc.l 
sheds rain ? " 

"0 no, revered sir, the truth itself is there the cause 
for the great cloud shedding rain." 

".Even so, sire, there is not an ordinary cause for it, 
and here in our case the truth itself becomes the ground 
for the uprising of a deva-like eye. 

Or as, sire, some magicians recite the truth, saying: 
' Let the burning blazing great mass of fire turn back 
again,' and through their recital of the truth the burning 
blazing greatmass of fire immediately5 turns back again, 
is there then, sire, a cause (already) existing in the burn­
ing blazing great mass of fire due to which cause the 
burning blazing great mass of fire immediately turns 
back again ? " 

"0 no, revered sir, the truth itself is there the ground 
for the immediate turning back again of that burning 
blazing great mass of fire." 

"Even so, sire, there is not an ordinary cause for it, 

1 Of Ja. No. 35, where the Botlhisatta as a young quail stayed the 
onward drive of a great :fire by an asseveration of truth. He 
addresses the :fire as Jataveda "a peculiarly holy and mystical 
epithet of Agni, the personification (in the Vedas) of the mysterious 
element of :fire," T. W. Rhys Davids, Bud. Birth Stories, 1880, p. 302. 
At Ja. i. 172 this is spoken of as one of the four wonders in this 
kappa that will endure for the kappa; on this spot fire will never 
burn again. Of. Miln. 152. 

2 See e.g. Ja. iv. 31. 3 siddha, an accomplished one. 
4 sannicita, assembled, accumulated. 5 khar;ena, in a moment. 
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and here in our case the truth itself becomes the ground 
for the uprising of a deva-like eye. 

Or as, sire, some magicians recite the truth, saying: 
[121] 'Let the deadly poison become an antidote,'1 and 
through their recital of the truth the deadly poison 
immediately becomes an antidote, is there then, sire, a 
cause (already) existing in that deadly poison due to 
which ca,use the deadly poison immediately becomes }1ll 

antidote f' 
"0 no, revered sir, the truth itself is there the cause 

for the immediate repulsion of that deadly poison." 
"Even so, sire, without an ordinary cause, here in 

our case the truth itself becomes the ground for the 
uprising of a deva-like eye. 

And there is no other ground, sire, for the penetration 
of the four ariyan Truths. It is by making the truth the 
ground that (people) penetrate the four ariyan Truths.2 

There was, sire, a King of Cina3 in the realm of Crna. 
Wanting to make an oblation to the great sea, making 
an asseveration of truth every four months, he entered 
into the great sea for a yojana in a lion-chariot. 4 The 
great body of water retreated before the front of the 
chariot and, once it had passed by, covered (the place) 
again. Sire, is it possible to make that great sea retreat 
by the ordinary bodily power of (all) the devas and men 
in the world ?" 

'' Even in a very small pool, revered sir, it is not possible 
to make the water retreat by the ordinary bodily power 
of even (all) the devas and men in the world. How then 
the waters of the great sea ? " 

" It is for this reason too, sire, that the power of truth 

1 agada, meclicine or an antidote. Quotation so far untraced. 
Of. Miln. 152, Ja. iv. 31. 

2 Trenckner remarks, p. 423, that this passage looks like an 
interpolation. On the other hand there may be a lacuna. 

3 The Pali name of China (?) mentioned several times in Miln. 
The source of the above story is so far untraced. 

4 Not necessarily" drawn by lions" (PED., QKM. i. 182, DPPN. 
i. 875) but perhaps decorated with figures of lions or parts of lions; 
cf. sihamukha, an ornament at the side of the naves of a royal 
chariot, KhpA. 172. 
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is to be known. There is not that place that is not 
accessible by truth. 

Sire, in the city of Pataliputta,1 Asoka, the King 
under Dhamma, was (once) surrounded by (leading) 
townsmen2 and countryf olk, by his ministers, the soldiers 
in strength, and his chief advisers. When he had seen 
the river Ganges flowing along full of fresh water, level 
with the bank, brimming up to an even level for a 
stretch of five hundred yojanas, and a yojana wide, he 
spoke thus to his ministers: 'Is there anyone capable, 
my good fellows, of making this great Ganges flow against 
the current f His ministers said: ' It is difficult, your 
majesty.' But as the courtesanBindumati3 was standing 
on that self-same bank of the Ganges she heard that the 
king had asked [122] whether it were possible for anyone 
to make the great Ganges fl.ow against the current. She 
spoke thus: ' I am a courtesan in the town of Pataliputta, 
a woman living on her beauty; it is the lowest form of 
livelihood. May the King please behold my asseveration 
of truth.' Then she made an asseveration of truth. At 
the moment of her asseveration of truth, the great 
Ganges fl.owed thundering against the current and was 
witnessed by a great body of people. And the King 
heard the tumultuous noise produced by the speed with 
which the waves were turned about; he was astonished 
and full of wonder and marvel, and spoke thus to his 
ministers:' For whom, my good fellows, does this great 
Ganges flow against the current f 

' Sire, the courtesan Bindumati heard your words and 
made an asseveration of truth in consequence of which 
the great Ganges is fl.owing upwards.'4 

Then the King, his heart stirred by emotion, very 
1 The modern Patna, a town with a long history and enjoying 

its greatest glory in Asoka's reign. 
2 ne,gama. The vaguer idea of " leading " comes in better here 

than does " urban council " (and rural council) See BD iv. 379, 
n. 6; also Mhw. Transl. iii. 101; "town councillors," which seems 
a happy rendering. 

3 Perhaps heard of nowhere but here. 
4 ubbhamukha, facing upwards, as at S. iii. 238, but in a different 

context. 
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hastily went himself to that courtesan and asked her: 
' Is it true that you, good woman,1 by your asseveration 
of truth, made this Ganges flow against the current r 

'Yes, your majesty.' 
The King said: ' How do you have the power for that, 

or who that is not disordered in mind ( can) take your 
words (seriously) 1 By what power can you make this 
Ganges flow against the current 1' 

She said: ' By the power of truth did I, sire, make this 
great Ganges flow against the current.' 

The King said: ' How can there be a power of truth 
in you who are thievish, of abandoned life, not genuine, 
fraudulent, evil, who have broken the bounds (of 
decency), are lawless and live by plundering foolish 
people 1' 

' It is true, sire, that I am one like that, but even I, 
sire, who am one like that, have an asseveration of truth 
in consequence of which I, if I wish, can invert even the 
world with its devas.'2 

The King said: ' But what is this asseveration of 
truth 1 Please tell me.' 

' Whoever, sire, gives me wealth, whether he be a 
noble or a brahman or a merchant or a worker or anyone 
else, I minister to each in the same manner not thinking 
there is any special elegance in a noble or anything 
contemptible in a worker. I serve each lord of wealth 
without approval or repugnance. This was my assevera­
tion of truth, your majesty, in consequence of which I 
made this great Ganges fl.ow against the current.' 

" Wherefore, sire, for those firm in truth there is no 
matter at all they cannot find. And, .sire, King Sivi 
gave his eyes to a beggar [123] and deva-like eyes arose 
(in him); and that was through an asseveration of truth. 
So when it is said in a Sutta: ' When the physical eye is 
lost, there is no arising of a deva-like eye without a 

1 je, a usual mode of address from a superior to a slave-woman 
and other women of low occupations. 

2 Of. Vin. iii. 7 where Moggallana declares he can invert the earth 
(or turn it upside-down) with one hand (though not by an assevera­
tion of truth) and the Buddha cautions him not to do so. 
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cause, without a ground,'1 that must be understood as 
said, sire, in reference to vision made by the development 
(of mind)."2 

" It is good, revered Nagasena, well explained is the 
question, well expressed the refutation, well crushed are 
those holding other tenets. It is so, therefore do I 
accept it." 

[First Division 6: Descent into a Womb] 

" Revered Nagasena, this was said by the Lord :3 ' On 
the conjunction of three (events), monl{S, there is a 
descent into a womb: when there is a coitus of the 
parents, and when it is the mother's season, and when 
the being to be born4 is present. It is on the conjunction 
of these three (events) that there is a descent into a 
womb.' This was the complete utterance, this the 
entire utterance, this an unchangeable utterance, this an 
utterance (made) not in private for it was spoken while 
(the Lord) was sitting in the midst of devas and mankind. 
Yet on the conjunction of these two (events) descent 
into a womb was to be seen: when it was the time of the 
ascetic woman Parika's5 season her navel was touched by 
the ascetic Dukiila6 with the thumb of his right hand; 
from his touching her navel the boy Sama6 was produced. 
(A.gain), at the time when a brahman girl was having 

1 Untraced. 
2 bliavanamaya cakkhu. Technically, bhavana stands for mental 

development gained through meditation. Of. Indriyabhavana 
Sutta, M. Sta. No. 152. Three kinds of " eye " are catalogued at 
D. iii. 219: the physical, the deva-like, and the eye of wisdom; 
cf. Iti. 61, quoted Kvu. 253. Five kinds are referred to, but not 
enumerated, at MA. iii. 407, the other two being buddha- and 
samanta-cakkhu. All five are described at Nd. I. 354 ff. 

3 M. i. 265-266, ii. 157. 
4 gandhabba, a samsaric entity seeking rebirth and about to enter 

a womb "driven on by the mechanism of kamma," MA.. ii. 310 .. 
See note at MLS. i. 321. 

5 See Samajataka, Ja. No. 540; Syamaka Jataka, Mhvu. ii. 209; 
story No. 44 in The Jatakastava ... by Mark J. Dresden, Trans. 
Amer. Phil. Soc., N.S. vol. 45, Part 5, 1955, p. 441. Pariki and 
Dukiila are identified as Bhadda Kapilani and Mahii-Kassapa 
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her season her navel was touched by the seer Matanga1 

with the thumb of his right hand; from his touch the 
brahman youth Ma:r:i.c;labya1 was produced. If, revered 
Nagasena, it was said by the Lord: ' On the conjunction 
of three (events), monks, there is a descent into a womb,' 
well then, false is that statement which says that the 
boy Sama and the brahman youth Mai:i-c;labya were both 
produced by means of (the mother's) navel being touched. 
If it was said by the 'I.1athagata that the boy Sama and 
the brahman youth Ma:r:i-t:lahya were produced by means 
of the (mother's) navel being touched, well then, [124] 
also fol:;;r. iR that statcmr.nt which says: ' On the con­
junction of three (events), monks, there is a descent 
into a womb.' 1,his too is a double-pronged question, 
very profound, very subtle, it is in the province of 
discerning men; it is put to you; cut away the path of 
doubt, bear the splendid lamp of lmowledge.'' 

"This, sire, was spoken by the Lord: 'On the con­
junction of three (events), monks, there is a descent into 
a womb. . . . It is on the conjunction of these three 
(events) that there is a descent into a womb.' And this 
was said: 'The boy Sama and the brahman youth 
Mai:i-c;labya were produced by means of the touching of 
a navel.' " 

" Well then, revered Nagasena, instruct me in that 
reason according to which the question has been properly 
decided." 

"But have you ever heard, sire, how the boy Sankicca 
and the ascetic Isisinga and the Elder Kassapa the Boy 
were produced?" 

"Yes, revered sir, I have heard that; their fame has 
spread abroad. When two does were in season they 
arrived at the urinal of two ascetics and drank urine 

respectively in earlier births, who at ThagA. iii. 132 f. punctiliously 
maintained their asceticism and celibacy. In the Samajataka, etc. 
Sakka knew they would become blind and urged upon them the 
necessity of having a son-but they refused to contemplate the 
normal processes. See also VinA. i. 214. Sama is referred to 
again below, M iln. 198. 

1 See Matanga-jataka, Ja. No. 497. 
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with semen in it. Because of this the boy Sankicca and 
the ascetic Isisinga1 were produced. (On another 
occasion) the Elder Udayin, his mind inflamed, arrived 
at the nuns' quarters and, looking with longing on a 
nun's private parts, emitted semen on to his robe. 
Then the venerable Udayin spoke thus to that nun: ' Go, 
sister, fetch water and I will wash my inner robe.' She 
said: 'Dear me, no, master, I will wash it myself.' 
Then that nun, whose season it was, took part of that 
semen in her mouth, placed part on her private parts and 
as a result the Elder Kassapa the Boy wns produced.2 

This is what people sny.'' 
"But do you, sire, believe that utterance?" 
"Yes, revered sir, we get at a powerful reason3 in 

regard to it according to which we believe that they were 
produced by this action as (the material) cause."3 

"But what, sire, is the action as (material) cause 
here 1" 

[125] "Revered sir, when the seed has gone into well 
prepared placenta4 does it germinate quickly ?" 

" Yes, sire." 
"Even so, revered sir, when the nun who was having 

her season took that semen and placed it in the placenta, 
the womb was prepared for it. We thus come back to 
this action as the (material) cause here for the production 
of these (children)." 

" So it is, sire, therefore I accept it that when there is 
entrance upon a mode of life6 the womb is needed. 6 

1 Cases of this second strange kind of birth are given at Mhvu. 
iii. 144, 153. For Isisinga see .Alambusa-;jataka, Ja. No. 523 and 
Najinika-jataka, Ja. No. 526. 

z This story is told at Vin. iii. 205 f., but the name of the child 
that was born is not given. It is likely that it was not Kumara­
Kassapa who was considered by Upali, the great Vinaya expert 
contemporaneous with the Buddha, to have been conceived before 
his mother entered the Order, see Ja. i. 148, A.A. i. 283 f., Dli.A. iii. 
144 f., and cf. A.A. i. 311. Whether therefore this is a slip on the 
part of the Miln. compiler or whether he was following some other 
tradition it is hard to say. 

3 kara'J)a, a word of various shades of meaning, see PED. 
4 kalala, as at Miln. 40, 49 (yolk). 6 yoni. 
6 sambltavati. Translation here very tentative. 
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But do you agree, sire, that in the case of Kassapa the 
Boy there was a descending into the womb?" 

"Yes, revered sir." 
"It is good, sire, you have returned to my position,1 

for on one score you are following me when descent into 
a womb is being talked about. But then, when the two 
does who drank the urine conceived, do you believe of 
them that there was a descending into the womb?" 

"Yes, revered sir. Everything whatever that is 
eaten, drunk, chewed or licked enters2 the placenta and 
produces growth in the place where it has gone. As, 
revered Nagasena, all the rivers whatever that enter the 
sea produce growth in the places where they have gone, 
even so, revered Nagasena, everything whatever that is 
eaten, drunk, chewed or licked enters the placenta and 
produces growth in the place where it has gone. It is 
because of this action that I believe that even through 
what goes in by the mouth there is descent into a womb." 

" It is good, sire, you have come even more strongly 
to my position. By what is drunk: through the mouth 
there is also a conjunction of two (events). So you agree 
that in the cases of tl1e boy Sank:icca, the ascetic Isisinga 
and the Elder Kassapa the Boy there was a descending 
into a womb ?" 

" Yes, revered sir, (there was a) conjunction (and each) 
entered (a womb)."3 

'' Sire, in respect of the first among the three (necessary) 
conjunctions, the boy Sama and the brahman youth 
MaJ].cJabya were alik:e.4 I will speak about this action as 
(material) cause. Sire, both the ascetic Dukiila and the 
female ascetic Parika were forest-dwellers, intent on 
aloofness, seekers after the highest goal; by the incan­
descence of their asceticism they radiated heat as far as 
the Brahma-world. [126] Then Sakka, chief of devas, 
came early in the morning to minister to them. Reflect-

1 visaya, range, realm, province. 
2 osarati, goes down to; also to visit, to resort to. 
3 samnipato osarati. 
4 amtogaii,ha ekarasa, plunged within (or from o-gah) contained in, 

included, comprised (they are) of one nature. 
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ing on them with a loving-kindness that amounted to 
esteem, he saw that in the distant future both would 
lose their sight. Seeing this, he spoke thus to them: 
' Good people, if you do my one bidding, it is good; a son 
will be born to you who will be your attendant and 
supporter.' 'Enough, Kosiya,1 do not speak thus' and 
they did not agree to do his bidding. Sakka, chief of 
devas, compassionate and desiring their welfare, spoke 
to them thus a second and a third time: 'Gooc1 people, 
if you do my one bidding, it is good; a son will he hom 
to you who will be your attendant and supporter.' And 
a third time these said: ' Enough, Kosiya, do not incite 
us with what is not the goal. How should this body 
not be broken up 1 As it is liable to breaking up, let 
this body break up; but though the earth were breaking 
up and a rocky crest were crashing down and the sky 
splitting and the moon and sun falling, we will not be 
mixed up with things of the world. Do not you come 
to us face to face, (so little do we have) this trust in your 
coming that we deem you fare after what is not the goal.' 
Thereupon Sakka, chief of devas, not getting a chance 
over their minds, but full of esteem, saluted them, 
entreated again: ' If you are not able to do my bidding, 
then do you, revered sir, when the woman ascetic has 
her season and it is her proper time, touch her navel 
with the thumb of your right hand. This itself is a 
conjunction for a descent into a womb.' 

' I am able, Kosiya, to do your bidding. Our ascetic­
ism will not be broken on account of that. So be it' 
and they agreed. 

At that time there was a young deva2 in a deva-abode; 
he had the root of abounding skill and his life-span was 
exhausted. Having arrived at the exhaustion of his 
life-span he was able to descend (into a womb) according 
to his wishes, even into a family of a wheel-turning 
(monarch). Then Sakka, chief of devas, approached 
this young deva and spoke to him thus: ' Come, good 
fellow, very bright is the day for you, a successful outcome 

1 One of Sakka's names. 2 deva1mtta. Of. M iln. 6. 
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of your desire is possible in that I have come in order to 
minister to you; there will be a habitation1 for you in 
pleasing conditions,2 [127] there will be re-connection in 
a suitable family, you will be nurtured3 by charming 
parents,' and he entreated him, saying: ' Come, please 
do my bidding.' And a second and a third time he 
entreated him, saluting him with his head. Then that 
young deva spoke thus: ' Which is that family, good 
sir, that you are so repeatedly4 extolling f 

' The ascetic Dukiil::t and the woman ascetic Parika.' 
When he had heard his words he was pleased and agreed 
saying: 'It is goo<l, good sir, let it be as you desire. I 
was myself longing to arise in the family that you wish5 

(for me), good sir. How do I arise in the family: egg-born 
or born of an embryo or moisture-born or of spontaneous 
generation 1'6 

'Arise by a mode of birth, good sir, that is born of an 
embryo.' 

Then Sakka, chief of devas, having figured out the· 
day of the uprising, announced it to the ascetic Dukiila 
saying: 'On such and such a day the woman ascetic 
will be in her season and menstruating. You must then, 
revered sir, touch her navel with the thumb of your 
right hand. ' 

On that day, sire, the woman ascetic had her season 
and was menstruating. On his arrival there the young 
deva was accommodated and the ascetic touched the 
woman ascetic's navel with the thumb of his right hand. 
Thus were these three conjunctions (present). Owing to 
the touch on her navel passion arose in the woman 
ascetic. But as that passion of hers was due to the 
touch on her navel, do you not deem that the conjunction 

1 vii.sa, life. 
2 okasa, location, opportunity, occasion, also appearance. 
3 vag,if,hetabbo, brought to growth. 
4 abhikkha'IJ,arh punappunarh, where one of the words is either 

redundant or put in for the sake of emphasis. 
5 patthite lcule, in the requested, desired, " chosen " family. 
6 Cf. D. iii. 230, M. i. 73 for the four yoniyo or modes of birth, of 

generation. 
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was a transgression, and think: ' The conj unction was 
only a mockery, the conjunction only a claim, the 
conjunction only a looking on with longing; from the 
arising of passion in some previous state a conjunction 
was produced by a touch, from (this) conjunction there 
was a descending (into a womb).' For it was through a 
touch, sire, that was not a transgression that there was 
descent into her womb. As, sire, they bring1 coolness 
to one overcome (by the heat) of a fire that is burning hy 
not touching it, even so, sire, through a touch that was 
not a transgression there was descent into (her) womb. 

For creatures, sire, there is descent into a womb hy 
four means: by means of kamma, by means of the mode 
of birth, by means of kind (family), by means of 
entreaty. Further, all these creatures are produced by 
kamma, have originated through kamma. [128] How, 
sire, is there a descent into a womb for creatures by means 
of karnma 1 Sire, beings who have the root of abounding 
skill arise according to their wish, whether in a family of 
rich warrior-nobles or in a family of rich brahmans or in 
a family of rich householders or among devas,2 or by the 
mode of birth that is egg-born or by the mode of birth 
that is born of an embryo or by the mode of birth that 
is moisture-born or by the mode of birth that is of 
spontaneous generation. As, sire, a man who is rich, 
wealthy, opulent, with an abundance of gold and silver, 
with an abundance of appurtenances for prosperity, with 
an abundance of corn and crops, with an abundance of 
relations and adherents, having given wealth, buys twice 
or thrice according to his wish a woman slave or a man 
slave or a field or site or village or market-town or (a 
piece of) countryside or whatever he fancies; even so, 
sire, beings who have the root of abounding skill arise 
according to their wish, whether in a family of rich 
nobles ... or by the mode of birth that is of spon­
taneous generation. It is by means of kamma that for 
creatures there is a descent into a womb thus. 

1 vyapahanti. 
2 Of. M. Sta. 120, where a monk of faith, moral habit, etc. may 

arise in any of such uprisings if he develops his mind for it. 
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How is there a descent into a womb for creatures by 
means of mode of birth ? For fowl, sire, there is a 
descent into a womb by means of the air, for cranes by 
means of the sound of the storm-clouds,1 while no devas 
are beings that lie in a womb. So for these (types of 
beings) a descent into a womb is in various manners. 
As, sire, men fare on the earth in various manners, some 
covering themselves in front, some covering themselves 
behind, some going naked, some being close-shaven and 
wearing white cloths, some wearing a top-lmot, some 
being close-shaven and dressed in saffron robes, some 
being dressed in saffron robes and having a top-knot, 
some having matted-hair2 and wearing bark garments, 
some being dressed in leather, some being clothed in 
rays3-as all these men, sire, fare on the earth in various 
manners, even so, sire, for all these beings descent into 
a womb is in various manners. Thus is a descent into 
a womb for creatures by means of mode of birth. 

How is there a descent into a womb for creatures by 
means of kind (family) ? Kind, sire, means these four 
kinds: that which is egg-born, that which is born of an 
embryo, [129] that wmch is moisture-born, that which 
is of spontaneous generation. If the being to be born4 

there has come no matter from where5 and arises in an 
egg-born kind, he is there egg-born ... in a kind born of 
an embryo ... in a kind that is moisture-born ... arises 
in a kind that is of spontaneous generation he is there of 
spontaneous generation. Beings such as these are 
produced among this or that kind. As, sire, whatever 
beasts or birds come to the Himalayan mountain-slope of 
Neru, all, putting off their own colour, are golden-

1 There appears to be some traditional connection between 
cranes, baliikii, and storm-clouds, me,gha. See Thag. 301, 308: 
baliikii . . . kiijassa me,ghassa bhayena, cranes . . . in fear of the 
black storm-cloud; and of. Vism. 126 in simile: like cranes against 
a storm-cloud. This connection is not confined to India. 

2 J°a#no. 
3 rasmiyo niviisenti. Possibly, but not at all certainly, some 

reference to the halo round a Buddha's head or the rays emitted 
from his body. 

4 gandhabba, see above, p. 172, n. 4. 6 yato kutoci. 
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coloured,1 even so, sire, whatever being to be born has 
come no matter from where, then putting off the colour 
of its individual essence2 and coming to a mode of life 
that is egg-born . . . born of an embryo . . . moisture­
born . . . of spontaneous generation it is of spontaneous 
generation. Thus is descent into a womb for creatures 
by means of kind. 

How is there a descent into a womb for creatures by 
means of entreaty 1 As to this sire, suppose there wern 
a childless family of much property, believing, pious, 
of moral habit, lovely in character and attached. to 
asceticism. And suppose there were a young deva, who 
has the root of abounding skill and is liable to deceasing 
(from the deva-world), and that Sakka, chief of devas, 
out of compassion for that family asks that young deva, 
saying: ' Direct yourself, good fell ow, to the worn b of the 
chief wife in a certain family,' and that he, because he is 
asked, then directs himself to that family. As, sire, 
when people desire merit, they ask a recluse who is 
developing his mind, 3 and then go home, thinking: 
' When this one arrives it will be conducive to the happi­
ness of the whole family,' even so, sire, when Sakka, chief 
of devas, asks that young deva he goes to that family. 
Thus is a descent into a womb for creatures by means of 
entreaty. 

Sire, when the boy Sama was asked by Sakka, chief of 
devas, he descended into the womb of the woman ascetic 
Parika. The boy Sama, sire, had done merit; his 
parents were of moral habit, lovely in character; the 
petitioner was capable, and Sama the boy was produced 

1 Of. Neru Jataka (Ja. iii. 246 ff.) where all the birds and animals 
on the mountain look golden because of its lustre. 
. 2 sabhavava'l'J,'l'J,a. Both parts of the compound, sabhava and 
vatz,'l'J,a, are words of various meanings and shades of meaning, and 
the above translation is only approximate. But the sense is clear 
enough, and is that the being to be born can adapt itself to the 
circumstances or conditions (okasa) prevailing in the "kind " 
(kula) where it is to be born. For to be born once in a certain kind 
does not necessarily mean that when the being is to be born again it 
must be born again in that same kind. 

3 sarna'l'J,arh manobhavaniyarh; cf. M. ii. 23, iii. 261; S. iii. 1. 
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by means of a request made three times. As to this, 
sire, a methodical man might sow seed in a well ploughed 
watery field. Would there be any impediment to the 
growth of that seed if in the meantime it were undis­
turbed?" 

[130] " Oh no, revered sir. Revered sir, if the seed 
meets no set-back it should germinate quickly." 

" Even so, sire, the boy Sama, released from any 
impediments that (might) have arisen, was produced by 
m_eans of a request made three times. Moreover, sire, 
have you ever heard that an opulent, prosperous great 
province was extirpated with the populace by the ill-will 
of seers ?"1 

" Yes, revered sir, it is known on the earth that all the 
forests of Majjha,~ Kalinga3 and Matanga4 became not­
forests, and that all these districts came to destruction 
through the ill-will of seers." 

" If, sire, wealthy districts were extirpated through 
the ill-will of these, could anything be produced through 
their good-will 1" 

" Yes, revered sir." 
" Well then, sire, the boy Sama was produced by the 

serenity of mind 6 of three powerful (circumstances) : he 
was fashioned by a seer, fashioned by a deva, fashioned 
by merit-understand it thus, sire. These three young 
devas, sire, each arose in a family at the request of 
Sakka, chief of devas. Which three 1 The boy Sama, 
Panada the Great,6 King Kusa,7 and these three were 
bodhisattas."8 

" Well shown, revered Nagasena, is descent into a 
womb, well told is the (material) cause, the darkness is 

1 Of. M. Sta. No. 56. 
2 Ja. iv. 389, v.- 267. These three forests are also mentioned at 

M. i. 378 with that of Dal}.c;laka . 
. s Ja. v. 144. 4 Ja. v. 114, 267. 

5 ceto-pasada, as at A. i. 9, Iti., p. 14; cf. Netti, 139 (cittapasada-), 
and clearly different from mano-pasada, just above "good-will." 

6 See Suruci-jataka, Ja. No. 489. 
7 See Kusa-jataka, Ja. No. 531, and Kusa-:jataka at Mhvu. u. 

419 ff. which differs considerably from the Pali version. 
8 Meaning that the Bodhisatta was born as each of them. 
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made light, the tangle disentangled, thrown over1 are 
those holding other tenets. Thus it is, therefore do I 
accept it." 

[First Division 7: The Duration of True Dhamma] 

"Revered Nagasena, this too was said by the Lord: 
'Ananda, the true Dhamma will last now for only five 
hundred years.'2 And again, at the time of the pari­
nibbana, in answer to a question put by the wanderer 
Subhadda the Lord said: 'If these monks were to live 
rightly, Subhadda, the world might not be empty of 
arahants.'3 This was the complete utterance, this the 
entire utterance, this an unchangeable utterance. If, 
revered Nagasena, it was said by the Tathagata: '.Ananda, 
the true Dhamma will last now for only five hundred 
years,' well then, false is that statement which says:' The 
world might not be empty of arahants.' [131] If ( on the 
other hand) it was said by the Tathagata: ' The world 
might not be empty of arahants,' well then, false is that 
statement which says: '.A.nanda, the true Dharnma will 
last now for only five hundred years.' This too is a 
double-pronged question, thicker than a thicket, more 
powerful than a powerful man, more knotty than a knot; 
it is put to you; show your pervading power of knowledge 
herein like a sea-monster in the midst of the ocean." 

"This too, sire, was said by the Lord: '.Ananda, the 
true Dhamma will last now for only five hundred years.' 
And at the time of the parinibbana it was said to the 
wanderer Subhadda: ' If these monks were to live rightly, 

1 Or, thrown out: nicch:uddltli,. See Trenckner, Miln., pp. 423-424, 
and nicchubhati at Miln. 187, and nicchubhana at Miln. 357. Si. 
reads nippabha, without splendour or lustre, as at M iln. 134. 

2 Vin. ii. 256, A. iv. 278. 
3 D. ii. 152. "These monks" refer to the four types of sama'l'j,a 

mentioned in the Pali texts at e.g., D. i. 151, M. i. 63. They are 
described at A. ii. 86-90, Pug. 63. See also note at GS. ii. 96. 
According to DA. each type of monk is on one of the four Ways to 
a.rahantship, speaks of it to another person, and working at that 
Way, abides or fares rightly, samma viharati. The four types of 
monks a.re thus resolved into twelve types. 
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Subhadda, the world might not be empty of arahants.' 
But, sire, this statement of the Lord's is different both in 
denotation and in connotation (from the other state­
ment). As the one refers to a (time-)limit for the 
Teaching and the other to an illustration of its practice, 
these two (statements) are separated widely the one 
from the other. As, sire, the zenith is separated widely 
from the earth, as Niraya Hell is separated widely from 
heaven, as skill is separated widely from unskill, as 
happiness is separated widely from anguish, even so, 
sire, these two (statements) are separated widely the one 
from the other. But yet, sire, lest your question be 
vain, I will speak to you of their essential function,1 

bringing the two (statements) together. 
When the Lord said:' .Ananda, the true Dhamma will 

last now for only five hundred years,' then, while illus­
trating its destruction he delimited the remaining (time) 
saying: 'Ananda, the true Dhamma would last for a 
thousand years if nuns had not gone forth. But, 
Ananda, the true Dhamma will last now for only five 
hundred years.' But yet, sire, while the Lord was 
speaking thus did he speak of the disappearance of the 
true Dhamrna or did he pour scorn on the understanding2 

(ofit) ?" 
" 0 no, revered sir." 
" Sire, declaring and illustrating what was lost, he 

delimited the remaining (time). Suppose, sire, a bank­
rupt man, having taken all that remained, should 
publicly explain, saying: 'So much of my property is 
lost, this is the [132] remainder,' even so, sire, the Lord 
illustrating what was lost spoke to devas and mankind 
of what remained, saying: '.Ananda, the true Dhamma 
will last now for only five hundred years.' So this, sire, 
that was said by the Lord: '.Ananda, the true Dhamma 
will last now for only five hundred years' -this refers to 

1 rasato, where rasa is probably to be taken as essential juice, 
function, nature. 

2 abhisamaya, clear understanding, penetration, is usually found 
in connection with the four Truths, which of course are central 
to Dhamrna. 

16 
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a (time-)limit for th§ Teaching. • When at the time of the 
parinibbiina he said to the wanderer Subhadda, declaring 
it (too) to the recluses: ' If these monks, Subhadda, were 
to live rightly the world might not be empty of arahants,' 
this refers to an illustration of the practice ( of the 
Teaching). But you have made of tha.t (time-)limit and 
of that illustration one essential function. But if it is 
your desire I will speak to you, making a unity of (their) 
essential function.1 Listen carefully, pay attention witl1 
a trustful mind. 

In this case, sire, there might be a reservoir full of 
fresh water, overflowing at the brim, bounded by an 
embankment. Now, if the water in that reservoir were 
not dried up and a great cloud above it should pour 
down heavy and continuous rain, would the water in 
that reservoir, sire, be exhausted and dried up 1" 

" 0 no, revered sir." 
" For what reason, sire f' 
" Revered sir, because of the continuous downpour of 

rain from that cloud." _ 
" Even so, sire, the reservoir of the excellent true 

Dhamma2 in the Conqueror's Teaching is full of the fresh 
stainless waters of good behaviour, moral habit, special 
qualities, (right) custom and practice and, overflowing, it 
endures having surpassed the Acme of Becoming.3 If 
the sons of the Buddha were to make the rain of the 
cloud of good behaviour, moral habit, special qualities, 
(right) custom and practice pour down heavily and 
continuously, so would this reservoir of the excellent 
true Dhamma in the Conqueror's Teaching last for a 
very long time and the world not be empty of arahants. 
This is the matter that was referred to by the Lord when 
he said: ' And if these monks, Subhadda, were to live 

1 e!.-ara.~arh katvii. 
2 Of. Dhammo rahado, Dhamrua is a lake, at S. i. 169. 
3 bhavagga, sometimes indicating that remaining births, if any, 

would be favourable. See e.g., Vbh. 426, where for those who have 
arrived at the acme of becoming natthi koci bhavo nicco, there is no 
continuous becoming . . . parinibbanti aniisavii, cankerless, they 
attain complete nibbiina. Word occurs at S. iii. 83. 
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rightly the world might not be empty of arahants.' 
And in this case, sire, if a great enormous mass of fire 
were burning and (people) were to heap it over and over 
again with dry grass and dry sticks and dry cow-dung, 
would that mass of fire go out, sire f' 

[133] "0 no, revered sir, more and more would 
that mass of fire burn, more and more would it blaze 
forth." 

" Even so, sire, the excellent Teaching of the Con~ 
qucror burns and blazes forth in the ten-thousand­
worl<l-systcm through good behaviour, moral habit, 
special qualities, (right) custom and practice. But if, 
sire, the sons of the Buclclha, endowed with the five limbs 
of striving1 and constantly diligent, should strive still 
more, and if, with desire aroused, they should train 
themselves in the three trainings2 and should fulfil 
completely the moral habits both in acting and avoiding, 
so would the excellent Teaching of the Conqueror last 
to a still higher degree for a very long time and the world 
might not he empty of arahants. This is the matter that 
was referred to by the Lord when he said: ' And if these 
monks, Subhadda, were to live rightly the world might 
not be empty of arahants.' And in this case, sire, if 
(people) were again and again to polish with a soft fine 
powder of red chalk a mirror that was (already) smooth, 
even, well polished, shining, stainless, would any stain, 
mud, dust and dirt appear on that mirror?" 

"0 no, sire. On the contrary, it would become even 
more stainless than before." 

" Even so, sire, stainless by nature is the excellent 
Teaching of the Conqueror; dispelled are the dust and 
the dirt and the stain of the defilements. If the sons of 
the Buddha were to be submissive to the excellent 
Teaching of the Conqueror by means of good behaviour, 

1 panca padhuniyai1ga, the five factors, qualities or limbs for 
striving; see D. iii. 237, M. ii. 95, 128, A. iii. 65. 

2 Morality, concentration and wisdom; cf. Miln. 237, S. iii. 83. 
At D. iii. 219, A. i. 234 ff., Pfs. i. 46 the three trainings are explained 
in terms of adhisila-, adhicitta-, and adhipafina-sikklia. _See also 
A. iii. 444. 



186 MILINDA'S QUESTIONS 

moral habit, special qualities, (right) custom and practice 
and the special quality of submissiveness and austerity, 
so would this excellent Teachmg of the Conqueror last 
a long time and the world not be empty of arahants. 
This is the matter that was referred to by the Lord 
when he said: ' And if these monks, Subhadda, were to 
live rightly the world might not be empty of arahants.' 
Grounded on practice, sire, is the Dispensation of the 
Teacher, in practice is its essence. It will last so long as 
practice does not disappear."1 

" Revered Nagasena, when you speak of the dis­
appearance of the true Dhamma,2 what is this dis­
appearance of the true Dhamma ?" 

" There are, sire, these three (modes of) disappearance 
of the Teachmg. What are the three ? There is the 
disappearance of (spiritual) realization,3 the disappear­
ance of (its) practice, the disappearance of (its) outward 
sign.4 [134] When spiritual realization disappears, sire, 
there is no understanding of Dhamma even for one who 
is faring along properly; when practice disappears, the 
promulgation of the rules of training disappears; only 
the outward sign remains. When the outward sign 
disappears, there is a break in the tradition. These, 
sire, are the three (modes of) disappearance." 

"Revered Nagasena, the profound question that was 
properly formulated has been made clear, the knot is 
severed, destroyed are the tenets of others, shattered and 

1 Quoted at AA. i. 93, where the passage is styled a Sutta. At 
the end it reads pa#pattiyam dharantam ti/?hati ti whereas Miln. 
reads pa?ipattiya anantarahitaya t#thati ti. 

2 For five stages of decadence cf. the prose Anagatavamsa, JPTB 
1886, p. 34 and AA. i. 87; and for three stages, as above, cf. MA. 
iv. 115, VbhA. 431-432. See also S. ii. 224: the true Dhamma does 
not disappear until a counterfeit dhamma arises. 

3 adhigama is attainment of or arrival at the spiritual goal; and 
so proficiency. Explained at AA. i. 87 as referring to the four ways, 
the four fruits, the four analytical insights, the threefold knowledge 
and the six: super- (or, direct-) knowledges. A :fivefold adhigama 
is given at Netti. 91. Of MA. i. 6, KhpA. 103. 

4 linga (outward) character, that is of monks wearing the yellow 
robe. 
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without splendour.1 You have come to be foremost2 

among teachers of schools." 

[First Division 8: The Lord has no Unskill] 

" Revered Nagasena, did the Tatha,gata attain omni­
science when he had burnt up all unskill, or did he attain 
omniscience while he had (some) unskill remaining~,, 

"The Lord, sire, attained omniscience when he had 
burnt up all unskill and thAro was no unskill remaining 
in the Lord.' '3 

" But, revered sir, did painful feelings ever arise in 
the ':rathagata's body f' 

" Yes, sire, when at Rajagaha the Lord's foot was 
grazed by a splinter,4 when he was ill with dysentery,6 

when his body was disturbed by humours and a purging 
was given him by Ji:vaka, 6 when he was troubled by 
wind7 and the Elder who was his attendant looked for 
hot water."8 

" If, revered Nagasena, the Tathagata attained 
omniscience when he had burnt up all unskill, well then, 
false is that statement which says: 'When the Lord's 
foot was grazed by a splinter, and when he was ill with 

1 nippcibhii. Four kinds of pablui are given at A. ii. 139. 
2 usablia, lit. the bull; cf. the bull's place, which is the leader's 

or Tathugata's place at M. i. 69, and the ten reasons for his claiming 
it. 

3 OJ. M. ii. 115: The Tathagata has got rid of all unskilled states 
and is possessed of skilled states. 

4 Also referred to at S. i. 27. The injury was inflicted by Deva­
datta, see Miln. 179, Vin. ii. 193; cf. Jii. No. 503, SA. i. 77 f. At 
Ap. i. 300 it is said that the injury to his foot was due to the ripening 
of a deed he had done earlier: hurling down a stone on two brothers. 

5 See D. ii. 127, Ucl. 82. 6 Vin. i. 279. 
7 vatabadha, wind-disease. 
8 This refers to the occasion recorded at S. i. 174 where Upavana 

was the Lord's attendant and got hot water for him from the 
brahman Devahita, and thus his illness subsided. See also ThagA. 
ii. 57 on Uyavana's verses (Thag. 185-186). At Vin. i. 210 the 
attendant, Ananda, gave the Lord conjey (no mention of hot water) 
as he remembered that he had been eased by this " on a former 
occasion." 
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dysentery, and so on.' If the Tathagata's foot was 
grazed by a splinter and if he was ill with dysentery, and 
so on, well then, also false is that statement which says: 
' The Tathagata attained omniscience when he had burnt 
up all unskill.' Without kamma, revered sir, there is 
nothing that is experienced, all that is experienced is 
rooted in kamma, one experiences only through kamma. 
This too is a double-pronged question; it is put to you; 
it is for you to solve." 

"Sire, not all that is experienced is rooted in kamnm. 
What is experienced, sire, arises from eight (material) 
causes by reason of which many beings experience feelingR. 
What are the eight 1 Some things that are experienced 
here, sire, arise originating in the winds (of the body),1 
[135] arise originating in the bile ... originating in 
phlegm ... arise resulting from a union of the humours 
of the body . . . arise from a change of season . . . 
arise from the stress of circumstances2 • • • arise 
suddenly,3 some things that are experienced here, sire, 
arise born of the maturing of kamma. It is due to these 
eight (material) causes, sire, that many beings experience 
feelings. As to this, kamma oppresses4 those beings 
who are beings who ward off the (material) cause; of 
these this utterance is false." 

"Revered Nagasena, all that belongs to the winds (of 
the body), to bile, phlegm, the union of the humours, that 
is born of a change of season, born of stress of circum­
stances, and that is sudden-all .these originate in kamma 
only, all these are produced by kamma only." 

"If, sire, all these were illnesses that originate in 

1 This sequence: winds, bile, phlegm, etc., recurs at Miln. 303, 
S. iv. 230, A. ii. 87, v. 110, though in S. and A. "winds" follow 
" phlegm." 

2 visamaparihara; cf. Miln. 112. 
3 opakkamika, " due to effort " at M. i. 92, ii. 218. See upakkaina, 

effort, below. But effort on the part of someone else is meant, such 
as flogging and imprisoning (AA. iii. 114) or striking (Milnf.) 
another person, to whom such actions come with suddenness, perhaps 
tmexpectedly. 

4 PED. says vibhad.ati of text should read vibadhati, confirmed by 
Miln:f. 
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kamma only, there would be no distinguishing marks for 
discriminating them (one from another). Wind (of the 
body), sire, itself being disturbed, is disturbed in a 
tenfold way: through cold, heat, hunger, thirst, over­
eating, resting, striving, running after, effort,1 the 
maturing of lrnmma. Those that are the (first) nine 
parts herein are neither in the past nor in the future, 
they arise in the becoming that is now in progresH; 
therefore it should not be said: 'All feelings are produced 
by kam~a.' 

Bile, sire, itself being disturbecl, is <listurhe<l in a. 
threefold way: through cold, heat, unwholesome food. 2 

Phlegm, sire, itself being disturbed, is disturbed in 
a threefold way: through cold, heat, food-and-drink. 
And, sire, that which is wind (of the body) and that 
which is bile and that which is phlegm, each, on being 
disturbed and being mixed with this ill-temper3 or that, 
attracts its own feeling. 

A feeling that is born of a change of season, sire, 
arises with a change of season. A feeling that is born 
of the stress of circumstances arises with the stress of 
the circumstances. There is a sudden feeling, sire, that 
is inoperative (as to result), there is (the feeling that is 
due to) the maturing of kamma. The feeling tha.t is 
born of the maturing of kamma arises in consequence of a 
deed done earlier. Thus, sire, small is what is born of 
the maturing of kamma, greater is the remainder. As 
to that, fools [136] go beyond' (this knowledge), saying: 
( It is all born simply from the maturing of kamma,' 
but failing the knowledge of a Buddha it is not possible 
to determine (the extent of) that kamma. 

But, sire, when the Lord's foot was grazed by a 
splinter, what he experienced originated neither in the 
winds (of the body) nor in bile nor in phlegm, nor was 
there a union of the humours of the body, nor was it due 

1 upaklcama, also meaning attack; doing, undertaking, effort; 
good or helpful means, remedy; unfair means, treachery. 

2 visamabhojana. 3 Miln'f., with cold, etc. 
4 atidhavati as at M. iii. 19. See MLS. iii. 69, n. 1, where I f{ave 

as colloquial meanings "to go one better than," "to improve on." 
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to a change of season, nor to the stress of circumstances, 
nor to the maturing of kamma. It was merely sudden. 
F'or Devadatta, sire, bore malice1 against the Tathagata 
during many hundreds of thousands of births. Because 
of that malice, he took a great heavy stone and thinking: 
' I will let it fall on his head,' released it. But two other 
rocks, coming together, crushed2 that stone before it 
reached the Tathagata, though a fragment, broken off 
by the (force of the) blow, fell at the Lord's feet and drew 
blood. That feeling that was produced in the Lord, 
sire, was in consequence either of the maturing of kamma 
or of inoperativeness (as to result). There was no other 
feeling beyond that. As, sire, a seed does not germinate 
owing either to the poorness of the field or to the poorness 
of the seed, even so, sire, this feeling that was produced 
in. the Lord was due either to the maturing of kamma or 
to inoperativeness (as to result), and there was no other 
feeling beyond that. Or as, sire, a meal turns unwhole­
some because of either the poorness of the stomach or 
the poorness of the food, even so, sire, this feeling that 
was produced in the Lord was due either to the maturing 
of kamma or to inoperativeness (as to result), and there 
was no other feeling beyond that. 

Moreover, sire, there was no feeling in the Lord that 
was due to the maturing of kamma, no feeling due to 
the stress of circumstances. Feeling arose in the Lord 
from the remaining (six) origins. But in spite of that 
feeling it was not possible to deprive the Lord of life. 
Sire, feelings that are liked and disliked, that are pleasant 
and unpleasant fall on this body that is composed of the 
four great elementals. 3 Suppose, sire, a clod of earth 
were shot into the air and fell again on the great earth, 
would that clod of earth, sire, fall on the great earth 
because of what was done earlier f' 

"No, revered sir. There is no cause, revered sir, in 

1 Of DhA. ii. 21. 
2 sampaficchirhsu, agreed, received, accepted, intercepted; it is 

the word Milinda so constantly uses at the end of a discussion to 
mark his agreement with or acceptance of Niigasena's arguments. 

3 Earth, w~.ter, warmth, air. 
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the great earth because of which the great earth could 
feel a maturing that is either skilled or unskilled; [137] 
that clod of earth, revered sir, falls on the great earth 
by reason of a present cause that is unconnected with 
kamma." 

"Sire, the Tathagata should be regarded as the great 
earth. As the clod of earth falls on the great earth not 
because of anything done earlier, even so, when the 
Tathagata's foot was grazed by the splinter it was not 
because of anything done earlier. But people here, sire, 
break up the great earth and dig it. Do these people, 
sire, break up the great earth and dig it because of 
anything done earlier r' 

" 0 no, revered sir." 
" Even so, sire, when the Lord's foot was grazed by 

the splinter, that splinter did not graze it because of 
anything (the Lord had) done earlier. That illness of 
dysentery, sire, that arose in the Lord was not an illness 
that arose because of anything (he had) done earlier; it 
arose simply iJ.1 connection with the union of the humours 
of the body. None of the bodily illnesses that arose in 
the Lord, sire, was produced by kamma but from one or 
other of those (remaining) six origins. 

" This too, sire, was said by the Lord, the deva above 
devas, in an explanation to Moliyasivaka in the splendid 
exposition,1 the Sarhyuttanilcaya :2 ' Some things that 
are experienced here, Sivaka, arise originating in bile; 
and this is to be understood for oneself, Sivaka, that 
some things that are experienced here arise originating 
in bile. And this too, Sivaka, is agreed upon by the 
world as the truth, that some things that are experienced 
here arise originating in bile. As to this, Sivaka, those 
recluses and brahmans who speak thus and are of these 

1 vara-lancaka; see PED. s.v. lancaka. I follow E. Hardy, who 
at Netti 278 would prefer the reading laffjaka, as "surely 'making 
known' or' exposition' is the idea suggested." He refers to lanjeti 
at Ja. i. 452, but it there appears to mean " to seal," cf. lanchati. 
The phrase Q1'fY'•:·:"'1¥•7·;;·:'1"'"•''17'I10~'1 1,'1 also occurs below, Miln., 
p. 217, and \/•: .. · .. 11, ·.,. • •. ·;:•·· ,.,-.,.:·•,:at Miln., pp. 241-242. 

2 Our text here quotes all of the Sivakasutta of S. v. 230 f. _ 
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views: ' Whatever this person experiences, whether 
pleasant or painful or neither painful nor pleasant, all 
that is due to what was done earlier,' go beyond their 
personal knowledge and they go beyond what is agreed 
on by the world as the truth. Therefore I say it is wrong 
in these recluses and brahmans. And, Si:valrn, some 
things that are experienced here arise originating in 
phlegm ... in the winds (of the body) ... from a 
union of the humours of the body . . . born of a change 
of season ... born of the stress of circumstances, [138] 
suddenly ... and sonie things that are experienced 
here, Si:vaka, arise born of the maturing of kamma; and 
this is to be understood for oneself, Sivaka, that some 
things that are experienced here arise born of the 
maturing of kamma. And this is also agreed upon by 
the world as the truth, Sivaka, that some things that are 
experienced here arise born of the maturing of kamma. 
As to this, Sivaka, those recluses and brahmans who 
speak thus and are of these views: 'Whatever this 
person experiences, whether pleasant or painful or 
neither painful nor pleasant, all that is due to what was 
done earlier,' go beyond their personal knowledge and 
they go beyond what is agreed upon by the world as the 
truth. Therefore I say it is wrong in these recluses and 
brahmans.' So, sire, not all feelings are born of the 
maturing of kamma. The Lord, having burnt up all 
unskill, attained omniscience-remember this thus." 

" It is good, revered Nagasena; thus it is, therefore do 
I accept it." 

[First Division 9: The Tathagata's Solitary Meditation] 

"Revered Nagasena, you say: 'Whatever was to be 
done by the Tathagata was all accomplished at the root 
of the Bodhi-tree; there was nothing further to be done 
by the Tathagata nor anything to be added to what had 
been done.'1 But it appears there was this three months' 

1 Untraced quotation. Of. Ud. 35, S. iii. 168, Vin. iii. 158 (and 
see notes at B.D. i. 271). See also Milri 95 where the Tathagata 
got rid of " acceptance." 
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solitary meditation.1 If, revered Nagasena, whatever 
was to be done by the Tatha.gata was all accomplished 
at the root of the Bodhi-tree and there was nothing 
further to be done nor anything to be added to what had 
been done, well then, false is that statement which speaks 
of the three months' solitary meditation. If there were 
solitary meditation for three months, well then, also 
false is that statement which says: ' Whatever was to be 
done by the Tathii.gata was all accomplished at the root 
of the Bodhi-tree.' For there is no (need of) solitary 
meditation for one who has done what was to he <lone; 
solitary meditation is for one who (still) has something 
to be done.2 [139] It is as there is something to be 
done by medicine for an invalid-but what is the use of 
medicine to one who is healthy 1-as there is something 
to be done by food for one who is hungry-but what is 
the use of food to one who is not hungry 1-even so, 
revered Nagasena, there is (no need of) solitary meditation 
for one who has done what was to be done; solitary 
meditation is for one who (still) has something to be 
done. This too is a double-pronged question; it is put 
to you; it is for you to solve." 

" Everything whatever, sire, that had to be done by 
the Tathagata was accomplished at the root of the 
Bodhi-tree; there was nothing further to be done by the 
Tathagata nor anything to be added to what had been 
done. And the Lord was a solitary meditator for three 
months. Solitary meditation, sire, has many special 
qualities; and all Tathagatas, when they have attained 
omniscience, have meditated in solitude; it is while they 
are recollecting these special qualities of what was well 
done that they practise solitary meditation. As, sire, 
when a man has gained a boon in the presence of a king 
and obtained property, then, on recollecting the special 
quality of what was well done, he dances constant 
attendance on the king-even so, sire, when all the 
Tathagatas have attained omniscience they have medi-

1 s. v. 13. 
2 sakaraifiya, i.e., a sekha, one who is still under training, a 

learner. 
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tated in solitude; it is while they are recollecting these 
special qualities of what was well done that they practise 
solitary meditation. Or as, sire, when a man who was 
sick, in pain, grievously iJI, has frequented a physician 
and achieved a cure, then, recollecting this special 
quality of what was well done, he constantly frequents 
the physician-even so, sire, when all the ':L1athagatas 
have attained omniscience they have meditated in 
solitude; it is while they are recollecting these special 
qualities of what was well done that they practise 
solitary meditation. 

It is on beholding these twenty-eight special qualities 
in solitary meditation, sire, that Tathagatas practise 
solitary meditation. What are the twenty-eight 1 As 
to this, sire, solitary meditation protects (a man) while 
he is meditating in solitude, it increases the life-span, it 
gives strength, covers what is censurable,1 removes lack 
of fame, conduces to fame, dispels discontent, furnishes 
content, removes fear, makes for self-confidence, removes 
indolence, generates energy, removes attachment, 
removes aversion, removes confusion, humbles pride, 
breaks down thinking, makes the mind one-pointed, 
softens mentality,2 [140] produces joyousness,3 makes 
(him) serious, a gain is evinced, it makes for veneration, 
brings rapture, makes for joy, shows the origin of the 
kammic formations,' reveals the re-connection in be­
comings, and gives the whole of recluseship. These, 

1 vaj}am pidaliati. I do uot quite know the force of this phmse. 
Vajja is the gerund of vajjati, a form that is passive, meaning to be 
avoided, to be excluded, and so a fault. Perhaps it refers to thoughts 
of covetousness, etc., which right thoughts should. have nothing 
to do with. Two kinds at A. i. 47: that belonging to the here and 
now, and that belonging to the hereafter. Pidahati is quite a usual 
verb, meaning to cover, conceal, close (a door), shut off (the sorrowful 
ways). 

2 No doubt meaning so as to make mentality or the mind, manasa, 
pliable and workable, as in the formula used of the meditator who 
is attaining the threefold knowledge, see e.g., M. i. 22, etc. 

3 hasa is often mirth or laughter; but here some more dignified 
meaning is required, as it is at S. v. 376, hasapanno, translateil as 
"joyous in wisdom" at KS. v. 
• 4 samkhara. 
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sire, are the twenty-eight special qualities in solitary 
meditation on beholding which Tathagatas practise 
solitary meditation. Moreover, sire, when Tathagatas 
desire to obtain peace, happiness and content in the 
attainments, then, bent on their purpose, they practise 
solitary meditation. For four reasons, sire, Tathagatas 
practise solitary meditation. For what four ? Tatha­
gatas, sire, practise solitary meditation for the comfort 
of abiding (in meditation),1 and Tathagatas practise 
solitary meditation for an abundance of faultless good 
qualities, and 'l,athagatas pmctise solitary meditation 
for the complete ariyan procedure,2 and Tathagatas 
practise solitary meditation so as to be extolled, praised, 
commended and lauded of all Buddhas. It is for these 
four reasons, sire, that Tathagatas practise solitary 
meditation; it is not because they (still) have somethjng 
to be done, or because there is something to be added to 
what has been done; Tathagatas practise solitary medi­
tation because of their realization of the divers advan­
tages of its special qualities." 

" It is good, revered Nagasena, thus it is, therefore do 
I accept it." 

[First Division 10: The Three Months' (Time-)Limit] 

" Revered Nagasena, this too was said by the Lord: 
'.!nanda, the Tathagata's four bases of psychic power3 

have been developed, increased, made a vehicle, made a 

1 viharaphasu, which of course must be different in meaning from 
pliii,suvihara, abiding in comfort, a term probably having at least a 
semi-technical sense; see BD. iv. 118, 373, where pliasuvihara appears 
to be connected with a monk's receiving proper guidance, nissaya, 
from a senior. Above, viliaraphasu means I think nothing more 
concrete or technical than the mental and spiritual comfort to be 
derived from meditation in solitude. 

2 vithi is a term that means series or course, process; street, way. 
3 iddhipada. The four are those possessed of concentration of 

intention, of concentration of energy, of concentration of conscious­
ness and of concentration of inYestigation. Frequent in the 
Nikayas, e.g., at D. ii. 77, M. i. 103, S. v. 263 ff., A. i. 39. See 
also Vbh. 216 ff., VbltA. 303 ff., Vis1n. 385. 



r96 MILINDA'S QUESTIONS 

ground, maintained, consolidated, and well undertaken . 
.Ananda, if the Tathagata so desired he might remain 
for his (full) life-span or for what is left of it.'1 And 
again,itwassaid:' Threemonthsfromnowthe Tathagata 
will attain complete nibbana.'2 If, revered sir, it was 
said by the Lord: '.Ananda, the Tathagata's four bases 
of psychic power have been ... well undertaken . 
.Ananda, if the Tathagata so desired he might remain for 
his (full) life-span or for what is left of it,' well then false 
is the (time-)limit to three months. If it was said by 
the Tatha.gata: 'Three months from now [141] the 
Tathagata will attain complete nibbana,' well then, 
false is that statement which says: '.Ananda, the 
Tathagata's four bases of psychic power have been ... 
well undertaken. .Ananda, if the Tathagata so desired 
he might remain for his (full) life-span or for what is left 
of it.' There is no thundering of Tathagatas about what 
is ( causally) impossible.3 The words of the Buddhas, 

1 D. ii. 103, S. v. 259, Ud. 62, and cf. Kvu. 45. J(appa is taken 
by DA. 554, SA. iii. 251, UdA. 323, BudvA. 65 as here meaning 
life-span, ayukappa, the stated hundred years as the extreme age to 
which a man might live, and not as mahakappa, an eon. The Elder 
Mahasiva was not satisfied with this explanation: he held that the 
Buddha meant to live out this bhaddaka7Jpa (see BudvA. 191: this 
kappa itself in which five Buddhas have arisen) but could not do so 
because his body was subject to the laws of old age. Cf. below, 
text p. 151: "there is no expedient for maintaining a life-span 
that is wearing to its close." For contra however see above, 
Miln. 139, "solitary meditation increases the life-span." For an 
interesting dissertation on the recognition hy the Sthaviravadins, 
Sarvastivadins and Mahasanghikas of tlie difficulties involved in 
the theory of the Buddha extending his ayu, life-span, see P. S. Jaini, 
Buddha's Prolongation of Life, BSOAS, xxi. 3, 1958, p. 546 ff.; 
also see Pts. Oontr., pp. 258 f. 

BHSD, against PED and CPD, holds that kappavasesa means 
"more than a kalpa," but gives no reasons for preferring this to 
" what is left of a kappa." 

2 D. ii. 119, S. v. 262, Ud. 64. According to DA. 556, SA. iii. 253, 
UdA. 327 the Lord did not let go of the components of his life-span 
like a ball of clay from his hand, but for exactly three months he 
entered upon the attainment of the fruits, thinking, "I will not enter 
upon them for longer than that." 

3 These words are ascribed to Mahii.sivatthera at DA. 554, SA. iii. 
251, but reading Buddhiinam for Miln's Tathagatiinam. 
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the Lords, are not foolish, their words are true, their 
words do not admit of contradiction. This too is a 
double-pronged question, profound, very abstruse, hard 
to understand; it is put to you; burst asunder this net 
of false views, set it to one side, burst asunder the tenets 
of others." 

" Sire, this was said by the Lord: ' Ananda, the 
Tathugata's four bases of psychic power have been ... 
well undertaken. Ananda, if the Tathagata so desired 
he might remain for l1is (full) life-span or for what is left 
of it.' And the three months' (time-)limit was spoken of. 
But lcappa (here) means the full life-span.1 Sire, tlw 
Lord was not proclaiming his own power when he spoke 
thus: '.Ananda, the Tathagata's four bases of psychic 
power have been . . . well undertaken. .Ananda, if the 
Tathagata so desired he might remain for his (full) life­
span or for what is left of it.' When he spoke thus, sire, 
the Lord was proclaiming the potency of psychic power. 
As, sire, a king's thoroughbred horse might be as swift 
as the speed of wind and the king, in declaring its power 
and speed to (leading) townsfolk and countryfolk, to 
the employees, the palace-guard, brahmans, householders, 
ministers and in the midst of people, might speak thus: 
' When he desires it, good sirs, this wonderful horse of 
mine, though roaming the earth as far as it is boundecl 
by the wat-ers of the oceans, could come back here in a 
moment,2 and though he would not show his speed to 
that assembly, yet his speed exists, and in a moment he 
is (again) able to roam the earth as far as it is bounded 
by the waters of the oceans. Even so, sire, when the 
Lord was proclaiming his own potency of psychic power 
he spoke thus; and when he was seated in the midst of 
devas and men, of arahants who had the threefold 
knowledge and the six super-knowledges, stainless and 
their cankers destroyed, he said: ' .Ananda, the Tatha--

1 so ca pana kappo ayulcappo vuccati; see above, p. 196, n. 1. 
Though the word ayukappa is not among the meanings into which 
kappa is analysed at MA. ii. 125, it again has the meaning of life-span 
at DA. 103. The word also occurs at DkA. i. 250. 

2 OJ. the Horse-Treasure at D. ii. 174, M. iii. 174. 
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gata's four bases of psychic power have been ... well 
undertaken. .Ananda, if the Tathagata so desired he 
might remain for his (full) life-span or for what is left 
of it.' .And, sire, that potency of pyschic power of the 
Lord's exists and by his potency of psychic power the 
Lord was able to remain for his (full) life-span or for 
what was left of it. But the Lord did not [142] show 
that potency of psychic power to that assembly. As far 
as all becomings are concerned, sire, the Lord was without 
desire, and all becomings were condemned by the 
Tathagata.1 And this too was said by the Lord, sire: 
'As, monks, even a trifling quantity of dung is evil­
smelling, so do I not, monks, praise becoming even for 
a trifling time, not even for the lasting of a :finger-snap.'2 

Furthermore, sire, would the Lord, who had seen in all 
becomings, bourns and modes of birth a resemblance to 
dung, harbour desire for and attachment to becomings 
with the support of the potency of psychic power f' 

" 0 no, revered sir." 
" Well then, sire, it was when the Lord was proclaiming 

the potency of psychic power that he roared the lion's 
roar of a Buddha such as was this." 

" It is good, revered Nagasena; thus it is, therefore do 
I accept it." 

[Second Division 1 : The Abolition of the Rules of 
Training] 

" Revered Nagasena, this too was said by the Lord: 
' I teach Dhamma, monks, from super-knowledge, not 
from what is not super-lmowledge.'3 .And again he 
spoke thus of the regulating of the Vinaya: 'After my 
passing, .Ananda, let the Order if it so desire abolish the 
lesser and minor rules of training.'4 Now, revered 

1 Of. M. i. 410 f. Three becomings are mentioned at M. i. 50, 
S. ii. 3, A. i. 232, etc. At S. ii. 117, A. v. 9 it is said that the stopping 
of becomings is nibbana. 

2 A. i. 34. 8 A. i. 276; cf. M. ii. 9, Kvu. 561, Mhvu. iii. 51. 
4 D. ii. 154. At Vin. ii. 287 the Lord is reputed to have told 

Ananda that the Order might abolish them (samuhane:,Jya, as against 
the imperative above and at D. ii. 154). Vin. ii. 287 gives the 
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Nagasena, were the lesser and minor rules of training 
badly laid down or were they laid down without ground 
and in ignorance since the Lord allowed them to be 
abolished after his own passing ? If, revered Nagasena, 
it was said by the Lord: 'I teach Dhamma, monks, 
from super-knowledge, not from what is not super­
knowledge,' well then, false is that statement which 
says: 'After my passing, .Ananda, let the Order if it so 
desire abolish the lesser and minor rules of trairung.' 
If the Tathagata [143] spoke thus of the regulating of 
the Vina ya: ' After my passing, Ananda, let the Order 
if it so desire abolish the lesser and minor rules of training,' 
well then, false is that statement which says: ' I teach 
Dhamma, monks, from super-knowledge, not from what 
is not super-knowledge.' This too is a double-pronged 
question, delicate, subtle, very abstruse, deep, very 
profound, hard to understand; it is put to you; show in 
regard to it your pervading power of knowledge." 

" This too was said by the Lord, sire : ' I teach 
Dhamma, monks, from super-knowledge, not from what 
is not super-knowledge'; and at the regulating of the 
Vina ya he spoke thus: ' After my passing, .Ananda, let 
the Order if it so desire abolish the lesser and minor rules 
of training.' But, sire, the Tathagata spoke thus testing 
the monks: ' Will my disciples on being left by rne1 

adhere to2 the lesser and minor rules of training after 
my passing, or will they repudiate3 them ?' As, sire, a 

differing views of Elders as to what these lesser and minor rules, 
khuddanukhuddaka sikkhapada, comprise. See also A. ii. 348. 
Further references are given at BD. iii. 41, n. I. 

1 mayii vissajjiipiyarnana, Si. reading visajjiyamanii. Vissajjati 
(and caus. form vissaj}eti) is a word of several meanings, see PED., 
among which are to reply to (cf. BHSD. s.v. visarjayati), to leave, 
to let loose, to dismiss; see Childers. 

2 ukkalissanti, a doubtful reading, see Intr., p. I. Si. reads 
ussakkissanti, will they creep out of, cf. A. iii. 241, piidehi ussakkitva, 
creeping up over his feet; and Miln. 260, ussakkitvii, veliiya paharati. 

3 iidiyissanti, from iidiyati (Sk. adiryate, passive of dr), to split, 
go asunder. This may mean: will the disciples be at difference 
among themselves about keeping these rules, or not 1 Will they, 
in a more definite sense, break them 1 Or, will they go asunder 
from them and thus repudiate them, set them at naught, neglect 

17 
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wheel-turning king might speak to his sons thus: 'My 
dears, this great country is sea-girt on every side, but it 
is difficult to maintain it much longer by force. So, my 
dears, get rid of every outlying district after my passing.' 
Would not these princes, sire, after the passing of their 
father, let go of all those outlying districts (and keep) 
the country (of which they were already) in possession?" 

"No, revered sir, Icings are greedier than that. The 
princes in their lust for power might win a country twice 
or three times as great in size as the one they had, so 
how should they let go of a country (already in their) 
possession ? '' 

" Even so, sire, the Tathagata spoke thus testing the 
monks: 'After my passing, Ananda, let the Order if it 
so desire abolish the lesser and minor rules of training.' 
Sire, the sons of the Buddha, for complete freedom from 
anguish and in their greed for Dhamma, would preserve 
even more than1 a hundred and fifty rules of training­
how then should they let go of the rules of training that 
had been laid down originally 1" 

" Revered Nagasena, as to that which the Lord said: 
[144] ' The lesser and minor rules of training '-people 
are confused about them, bewildered, undecided, fallen 
into doubt, and they say: ' Which are these lesser rules 
of training, which the minor rules of training 1" 

"Sire, a lesser rule of training (refers to an offence) 
of wrong-doing,2 a minor rule of training (to one) of 
wrong speech3-these two (categories) constitute the 
lesser and minor rules of training. The great Elders of 
old, sire, were also in doubt about this matter and failed 

th1::m 1 I do not think either of the first two alternatives is intended. 
The question is more likely to be whether they will let these rules fall 
into desuetude, and I think this meaning is reinforced by the simile. 

1 annam pi uUarim, or" even a further different," "even another 
further." The Pii.timokkha rules of training for monks as they have 
survived in the Pali Vinaya number 227. See S. Dutt, Early 
Buddhist Monachism, p. 92, and B. 0. Law, Hist. of Pali Lit. i. 20 f. 
for notes on variant numbers of the rules. MilnT. also speaks of 150. 

2 dukka{a, very frequent in Vin.; see esp. Vin. i, and s.v. Wrong­
doing in BD. iv, Index of Words. 

3 ditbbhasita, see esp. Vin. i. 172 ff., ii. 83 f. 
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to reach unanimity 1 when this question was raised 
during the Discussion for :fixing the Lord's Rule."2 

"This secret of the Conqueror's, hidden for long, 
revered Nagasena, is today, at the present time, dis­
closed and made clear in the world."3 

[Second Division 2: The Fist of a " Teacher "] 

" Revered Nagasena, this too was said by the Lo1·<l : 
'In regard to the Tathagata's teachings, .A.nanda, there 
is no "teacher's fist. 4 " ' On the other hand when the 
Elder Malunkyaputta asked (the Lord) a question he 
did not answer it.5 This question,6 revered Nagasena, 

1 ekajJ7iarh na kato. At Vin. i. 177 (MV. IV. 18. 3) ekajjharil. 
appears to mean, according to Vin.A. 1080, that the whole of an 
Order must be present in person, thus (in the case under discussion) 
refusing to allow or accept any" consent" (chand.a) to be conveyed 
by proxy for a member of the Order who desires to be absent from 
the proceedings. For cliandadata, the sending of consent by a 
proxy, see e.g., Vin. i. 121, iv. 151, 152 and BD. iii. 58, n. 3. In our 
Miln. passage above, the sense of togetherness of mind (confirmed 
by Milnf.) rather than of person seems required, especially in view 
of the various interpretations of the lesser and minor rules attributrd 
to the Elders at Vin. ii. 287 f. 

2 DhammasarJ,p1,ipariyaya, explained at Milnl:. as "whatever 
the offence one has fallen into, for it one must be dealt with according 
to the rule" (that is, the rule laying down the penalty for having 
committed this or that offence). Here then, dhamma is in its mean­
ing of "rule." At Vin. ii. 288 (CV. XI. 1. 10) though the Elders 
agree, at this First Council, to abolish no rule of training already 
laid down (by the Lord), they charge .Ananda with having committed 
an offence of wrong-doing for not having asked the Lord before the 
parinibbana which were these lesser and minor rules of training. 

8 Or, "before men," for loka, world, can also be used as a term 
applied collectively to the creatures inhabiting it. 

4 D. ii. 100, S. v. 153. The Oomys. say that on their death-bed 
other teachers confide to a favourite pupil things they have kept 
back until then. Not so the Tathagata. 

5 This refers to the episode in the Ciila-Malunkya Butta (M. Sta. 
No. 63) where the Lord refused to explain Malunkyaputta's questions 
as to whether the world is eternal or not, etc., because Malunkya­
putta had made his continuing to be a monk conditional on such 
explanations being given to him. But the Brahma-faring is not 
lived for the sake of knowing or speculating upon such problems. 

8 I.e., the one Milinda is now asking. 
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will have two ends on one of which it must rest: either 
that of not knowing or that of keeping something secret. 
For if, revered Nagasena, the Lord said: 'In regard to 
the Tathagata's teachings, Ananda, there is no" teacher's 
fist,"' well then, it was through not knowing that he 
did not answer the Elder Malunkyaputta. But if 
though he knew he did not answer, well then, in the 
Tathagata's teachings there was a' teacher's fist.' This 
too is a double-pronged question; it is put to you; it is 
for you to solve." 

" This, sire, was said by the Lord: ' In regard to the 
Tathagata's teachings, Ananda, there is no "teacher's 
fist." ' Yet though the question asked by the Elder 
Malunkyaputta was not answered, this was not through 
(the Lord's) either not knowing or keeping something 
secret. Sire, there are four ways of answering questions. 
What four ~1 There is the question to be answered 
with a definite (reply), 2 there is the question to be 
answered with an analysis, there is the question to be 
answered with a counter-question, there is the question 
to be set aside. 

And what, sire, is a (type of) question to be answered 
with a definite (reply) 1 Is material shape imper­
manent 13 is a (type of) question [145] to be answered 
with a definite (reply). Is feeling ... perception .... 
Are the habitual tendencies. . . . Is consciousness 
impermanent 1 is a (type of) question to be answered 
with a definite (reply). This is a (type of) question to 
be answered with a definite (reply). What is a (type of) 
question to be answered with an analysis 1 But if 
material shape is impermanent . . . But if feeling . . . 
perception . . . the habitual tendencies . . . conscious­
ness is impermanent ... 1 is a (type of) question to be 
answered with an analysis. This is a (type of) question 
to be answered with an analysis. What is a (type of) 

1 Of. D. iii. 229, A. i.197, ii. 46; also cf. Netti.175 ff., Pepakopadesa, 
83, and see Pts. Oontr , p. xl f. 

2 ekamsa'byakarar,,,iya, or, declarable unilaterally. Of this and the 
next word, vibhaj'jabya-, with M. ii. 197, vibha}javada na ekamsavada. 

8 S. iii. 21, etc. 
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question to be answered with a counter-question ? But 
now, is everything discriminated by the eye P is a ( type 
of) question to be answered with a counter-question.2 

What is a (type of) question to be set aside ? Is the 
world eternal ... not eternal ... an ending thing 
. . . an unending thing . . . both an ending and an 
unending thing ... neither an ending nor an unending 
thing. . . Is the life-principle the same as t,he body. . . 
Is the life-principle one thing and the body another. . . . 
Is the Tathagata after dying. . . . Is the Tathagata 
not after dying. . . . Both is and is not the 'I'athagatn 
after dying. . . . Neither is nor is not the Tathagata 
after dying ?3 is a (type of) question to be set aside. 
This is a (type of) question to be set aside. Because, 
sire, that question of the Elder Malunkyaputta was one 
to be set aside the Lord did not answer it. For what 
reason was it a question to be set aside ? There was 
no cause or reason for answering it, therefore it was a 
question to be set aside. There is no utterance or speech 
of the Buddhas, the Lords, that is without reason, 
without cause." 

" It is good, revered Nagasena; so it is, therefore do 
I accept it." 

[Second Division 3: The Fear of Death] 

" Revered Nagasena, this too was said by the Lord: 
' All (men) tremble at punishment, all fear Death.' 4 

And again he said: ' An arahant has passed beyond all 
fear. '6 How then, revered Nagasena, does an arahant 

1 Untraced. 
2 The clause saying the type of question is missing here. 
3 These are the questions Malunkyaputta asked at M. i. 426. 

See also M. i. 484 ff., S. iii. 257 ff., iv. 391 ff. 
4 Dhp. 129. Death (with a capital) is maccu, almost equivalent 

to Mara and sometimes to Yama; death (without a capital) is 
mara'l),a, physical death or dying. 

5 Untraced as such but the sentiment is like that at S. i. 125: 
araharh ... maradheyyarh atikkanto. See also Miln. 207, arahants 
are without fear and trembling, and also Adhimutta's verses, 
Thag. 707 ff. 
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tremble with fear at punishment ? [146] Or do the 
beings who a.re burning, scorching, red-hot, glowing in 
Niraya Hell1 fear Death when they are deceasing from 
the burning fiery meshes of that Great Niraya Hell ? 
If, revered Nagasena, the Lord said: ' All (men) tremble 
at punishment, all fear Death,' well then, false is that 
statement which says: 'An arahant has passed beyond 
all fear.' If the Lord said: 'An arahant has passed 
beyond all fear,' well then, false is that statement which 
says: 'All (men) tremble at punishment, all fear Death.' 
This too is a double-pronged question: it is put to yon, 
it is for you to solve." 

" Sire, this statement was not spoken by the Lord in 
regard to arahants: 'All (men) tremble at punishment, 
all fear Death.' The arahant is an exception to this 
proposition;2 (all) cause for fear has been rooted out by 
an arahant. It was in regard to those beings, sire, who 
(still) have defilements and in whom there is (still) an 
excessively wrong view of self3 and in regard to those 
who are uplifted and downcast by pleasures and pains 
that it was said by the Lord: ' All (men) tremble at 
punishment, all fear Death.' All bourns, sire, are cut 
off by an arahant, (every) mode of birth extinguished, 
re-connection destroyed, the snares abolished,4 delight in 

1 See M. Stas. 129, 130 for the eventual escape from the tortures 
of Mahaniraya. 

2 vatthu, instance, example; matter; here in the sense of com­
prehensive statement, generalization. 

3 attanudi!!hi. Of. Sn. 1119 : attanudi!tJiim uhacca evam maccutaro 
siya, " uprooting false view of self, thus you will be Death's crosser." 
This is a wrong view that arises where there are the five khandha 
(S. iii. 185 f.), and is got rid of when a bhikkhu knows that none 
of the six senses nor their data nor the consciousness appropriate 
to each of them nor the impact of the data on the sense-organs is 
self (S. iv. 148). This wrong view may therefore be got rid of by 
developing the perception of not-self (A. iii. 447). It is sometimes 
applied especially to the false view of" own body," sakkayadi!fhi, 
AA. iii. 415, Sn.A. 602. 

4 bhagga phiisu. Trenckner, Miln., p. 425, says the reading 
71hiisu "is very uncertain." RhD. translates as though the word 
were 11!tasuka, "the rafters of the house of life" but PED says that 
11/tasu at the above passage " is not phiisuka. . . . The likeness 
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all becomings rooted out,1 all (karmic) formations extir­
pated, skill and unskill ended, ignorance slain,2 con­
sciousness rendered seedless,3 all the defilements burnt 
up, worldly things conquered-therefore an arahant does 
not tremble at any of the fears (besetting an ordinary 
person). Suppose, sire, a king had four chief ministers, 
faithful, attained to fame, trusty and placed in positions 
of high authority, and that when some business had 
arisen the king should have a command issued touching 
all the people in his realm, to the effect: 'Let everyone 
pay me a tax, and do you, my four chief ministers, carry 
out that business.' Now, sire, would any terror due 
to the fear of taxation arise in those four chief mini­
sters ?" 

" No, revered sir." 
"For what reason, sire ?" 
" Because the king has placed them in the highest 

positions there is no tax for them (to pay); they are 
beyond taxation. When the king commanded everyone 
to pay him a tax, he was referring to the remainder (of 
his subjects)." 

[147] "Even so, sire, this statement was not spoken 
by the Lord in reference to arahants; the arahant is an 
exception to this proposition; all cause for fear has been 
rooted out by an arahant. It was in regard to those 
beings, sire, who (still) have defilements and in whom 
there is (still) an excessively wrong view of self and in 
regard to those who are uplifted and downcast by 
pleasures and pains that it was said by the Lord: ' All 

with phasuka bhagga (lit.) of Jii. i. 493 is only accidental "; and 
s.v. phiisuka PED says that our phrase bhaggii phiisu and the phrase 
at Dhp. 154: sabba te phasuka bhaggii are "probably of different 
origin." Of. bhaggii kilesii, at Miln. 44, and the old decrepit (bhagga) 
brahman at Miln. 282. The "snares" (Mara's snares) may refer 
to greed, hate, delusion, wrong views, craving, defilement; cf. 
definition ofBhagava at Nd. I. 142, Nd II. 466, quoted at Vism. 211. 

1 Of. above, Miln. 142, end of the First Division. 
2 OJ. M. i. 144, ii. 260, where it is said that" sword" is a synonym 

for this ariyan wisdom. 
3 abi}a; there is no germination of consciousness by which it 

could reconnect in another birth. 
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(men) tremble at punishment, all fear Death.' Therefore 
an arahant does not tremble at any of the fears (besetting 
an ordinary person)." 

" But this word 'all,'1 revered Nagasena, does not allow 
of a remainder, but is a word allowing of no remainder. 
Tell me a further reason for establishing (the validity of) 
that statement." 

"Suppose, sire, that in some village the village head­
man were to command the crier, saying: 'Come here, 
good crier, have as many villagers as there are in the 
village all convened before me quickly '; and if he should 
answer in reply: 'Very good, headman,' and standing 
in the middle of the village should three times announce: 
' Let as many villagers as there are in the village all 
assemble very quickly before the headman,' and that 
then those villagers having assembled very speedily at 
the crier's bidding announce to the village headman: 
'All the villagers have assembled, headman, so do 
whatever is to be done.' Now, sire, the village headman, 
though he had his command issued to all the villagers, 
was (in reality) having ( only) ordinary people2 assembled. 
So, though (all) were commanded, not all assembled­
only the ordinary people assembled-but the village 
headman is satisfied with that and knows: ' Just so 
many are my villagers.' Many others do not come: 
women and men, women and men slaves, hirelings, 
workmen, travellers,3 invalids, cows and buffaloes, sheep 
and goats, and dogs. None of those who do not come 
is counted. It was in regard to the ordinary people 
only that there was the command: ' Let all assemble.' 
Even so, sire, that statement was not spoken by the 
Lord in reference to arahants; the arahant is an exception 

1 Translated above by "any of," since "all " there would be 
ambiguous. 

2 kutipurisa, hut-men, peasants. Miln;f. says paka{apurisa, 
common folk. 

3 gamika is the same word as that for" villagers," those belonging 
to a village, gama. Trenckner, Miln., p. 425, says "gamika here 
means travellers, no doubt," the word here deriving from gam, to go, 
wander, travel. 
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to this proposition; all cause for fear is rooted out by an 
arahant. It was in regard to those beings, sire, who 
(still) have defilements and in whom there is (still) an 
excessively wrong view of self and in regard to those who 
are uplifted and downcast by pleasures and pains that 
it was said by the Lord: ' All (men) tremble at punish­
ment, all fear (148] Death.' Therefore an arahant does 
not tremble at any of the fears (besetting an ordinary 
person). 

" There is the incomplete statement, sire, whose 
meaning is incomplete; there is the incomplete state­
ment whose meaning is complete; there is the complete 
statement1 whose meaning is incomplete; there is the 
complete statement whose meaning is complete. In 
each case the meaning should be accepted accordingly. 
The meaning should be accepted in a fivefold way, sire: 
according to what is a quotable passage2 (from the 
scriptures), sire; according to its essential function; 
according to the usage of the teachers; according to the 
purport; according to what is given as a reason.3 And 
here, 'what is a quotable passage' means a sutta so 
understood; the ' essential function ' means what is in 
accordance with a sutta; the ' usage of the teachers ' 
means the speech of the teachers; the ' purport ' means 
one's own intention;4 'according to what is given as a 
reason' means a reason associated with these four. The 
meaning, sire, is to be accepted in accordance with these 
five reasons. This question is thus properly analysed." 

" Let it be, revered Nagasena, I accept it as it is: the 

1 An example of niravasena-vacana is given at M iln. 182: asaviinam 
khaya samat1,o hoti. See also DhA. iii. 49 (on ver. 129): imassa ca 
ilesanaya byanjanam niravasesam attho savaseso, which seems to 
expand our Miln. incident of the headman commanding all to 
assemble, though not meaning or expecting literally all. 

2 ahaccapad,a, an idiom for citing, quoting, adducing a passage in 
the scriptures as an authority; see Asl. 9, ahacca bhasita, the author­
itative words; and Netti. 21, ahacca-vacana, speech that is quotable. 
M ilnf. gives uttavacana. 

3 kararputtariyataya, by answers (supplying) reasons. 
4 mati, opinion, mind, perhaps interpretation, the bias one may 

give by emphasizing one point in_ the teaching rather than others. 
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arahant is an exception to this proposition; all other 
beings tremble. But the beings who are in Niraya Hell 
experiencing painful, acute, severe feelings, burning and 
blazing all over their bodies and limbs, crying out for 
pity, weeping, lamenting and wailing, overcome by 
intolerable and acute anguishes, without help, without 
refuge, without shelter, suffering terrible pain, their 
bourns in the meanest and lowest (of conditions),1 going 
on to an entirety of grief,2 incandescent with the torture 
of fierce, cruel and harsh heat, (uttering) groans and 
great shouts born of terror and fear, hemmed in3 by the 
sixfold garland of fl.ames4 that leap flashing in all 
directions for a hundred yojanas-do these burning 
wretches, when they are deceasing from the Great 
N:iraya Hell, fear Death 1" 

" Yes, sire." 
"But is not Niraya Hell, revered Nagasena, a place 

where nothing but anguish is experienced ~5 So why 
should beings in Niraya Hell who experienced nothing 
but anguish fear Death when they are deceasing from 
N:iraya Hell 1 Do they delight in Niraya Hell f' 

"Beings who are in Niraya Hell, sire, do not delight 
in it. They only want to be released from it. That, 
s:ire, is the power6 of death because of which terror arises 
in them.'' 

"This I do not believe, revered Nagasena, that terror 
of decease arises in those who want to be released. 
[149] When they gain what they have been longing for, 

1 In M. Sta. 129 if after a tremendously long time in Niraya Hell 
the fool should acquire human status once again he would be born 
in a lowly, poverty-stricken family and be of very poor physique. 

2 It is a vicious circle. In their newly acquired human status they 
would fare wrongly in body, speech and thought, and on dying would 
therefore arise again in the sorrowful ways, a bad bourn, the Down­
fall, Niraya Hell (M. iii. 169-170). 

3 sarhsibbita, stitched in with; cf. the "sempstress," sibbanT,, at 
Sn. 1042, A. iii. 399 ff. 

4 A reference to the four red-hot sides, the roof and the floor of 
Niraya Hell, see M. iii. 167. 

5 ekantadukkhavedaniyo; eknnta, one end, extreme; nothing hut. 
6 anubhava, power, ~plcndour, greatneHs, see BlISD. 
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revered Nagasena, that is a cause for rejoicing. Convince 
me by a reason." 

" 'Death,1 ' sire-this is a cause for fearfulness for 
those who have not seen the Truths, and it is on account 
of this that this generation of men trembles and is 
afraid. Whoever fears a black snake, sire, while he is 
fearing it is fearing death; and whoever fears an elephant, 
a lion, tiger, leopard, bear, hyena, wild buffalo, gyal, 
fire, water, (thickets of) stakes and thorns2 and whoever 
fears swords, while he is fearing each is fearing death. 
That, sire, is the majesty of the essential function and 
nature3 of death because of which beings who (still) have 
defilements tremble at death and fear it. And, sire, 
though beings who are in Niraya Hell want to be released 
from it, they also tremble at death and fear it. Suppose, 
sire, a fatty tumour were to arise on a man's body and 
that he, in pain because of that disease and wanting to 
escape from the distress of it, were to have a physician 
and surgeon called in; and that when that physician and 
surgeon had agreed (to come) to him, he were to 
administer a remedy for removing that disease: were to 
sharpen his lancet, have sticks (to be used as) a cauteriser 
placed in a fire, and have lye and salt ground (together) 
on a grindstone-would not fright arise in that afflicted 
man, sire, with the cutting of the sharp lancet, the burning 
of the pair of caustic Rticks and the application of the 
lye and salt 1" 

"Yes, revered sir." 
"As, sire, from fear of what he feels terror arises in 

the afflicted man though he only wants to be released 
from the disease, even so, sire, from the fear of death 
terror arises in the beings who are in Niraya Hell though 
they only want to be released from it. 

1 marai_ia. 
2 Of. kharJ,ukarJ,[akadhana at M. iii. 105, A. i. 36. 
3 sarasabliavatejo. This is probably tejo, fire, light, splendour, 

energy, power (and possibly used on the pattern of anubhava above) 
with sa, with, and rasa, flavour, essence and with bhava, state, 
property. Sa-rasabhava at Asl. 71 is t.ranRlat,ed at Expo.~. i. 94 as 
"own function or property." 
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This is (another) case, sire, where suppose a man who 
had off ended against his master were bound with chains 
and thrown into a cell and wanted to be released; and 
that then the master, anxious to release hlm, were to 
send for him. Now would not terror at seeing his master, 
sire, arise in that man, who had offended against his 
master and knew [150] that he was in the wrong?" 

" Yes, revered sir." 
" As, sire, from fear of his master terror arises in the 

man who has offended against his master though he only 
wants to be released, even so, sire, from the fear of death 
terror arises in the beings who are in Niraya Hell though 
they only want to be released from it." 

" Tell me an even further reason, revered sir, by means 
of which I may believe." 

" Now suppose, sire, a man were bitten with its 
poison-fang1 by a poisonous snake, and due to the action 
of the poison should fall down and spring up, and twist 
and turn, but that then a man fetching back that 
poisonous snake with its poison-fang by means of a 
powerful incantation2 were to make that poison-fang 
resorb3 the poison.4 Would not terror arise in that 
poisoned man, sire, when the snake was approaching 
with its poison-fang to cure him f' 

"Yes, revered sir." 
" As, sire, terror arises in him at the coming of the 

snake like that though it is only to cure him, even so, 
sire, from the fear of death terror arises in the beings 
who are in Niraya Hell though they only want to be 
released from it. Death, 5 sire, is undesired6 by all beings. 
Therefore the beings who are in Niraya Hell fear Death 
though they only want to be released from Niraya Hell." 

" It is good, revered Nagasena, thus it is, so do I 
accept it." 

1 daJtha-visa. 2 mantapada. 
3 paccacamapeyya; cf. acamayamano at Miln. 152. 
4 This notion is also found at Ja. No. 69 (Ja. i. 311). 
6 marana. 
6 an-i{tha, not liked, not desired, as at M. iii. 165 (of Niraya). 
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[Second Division 4: Safety-Runes] 

" Revered Nagasena, this too was said by the Lord: 
'Not in the air, nor in midmost ocean, 
Nor though one enter a cleft in the mountains 
Is found that region in the world 
Where, being, could he free himself from Death's snares.' 1 

Safety-runes2 were however appointed by the Lord, that 
is to say the Jewel .Sutta,3 the safety-rune in the 
Khandha(ka), 4 the Peacock safetr-rune,6 the Crest of the 
Banner safety-rune,6 [151] the Atanatiya safety-rune7 

and Angulimala's safety-rune.8 If, revered Nagasena, 
one does not escape from Death's snares either in the air 
or in the midmost ocean or in a palace, a hut,9 a moun­
tain-cave,10 a cavern,11 or on a mountain-slope, in a hole, 
a den, a cleft, or within a rock12-well then, false is the 
office of a safety-rune.13 But if there come to be freedom 
from Death's snares by means of a safety-rune, well 
then, false too is the statement which says: 'Not in the 
air . . . could he free himself from Dea th' s snares.' 
This too is a double-pronged question, more knotty than 
a knot; it is put to you; it is for you to solve." 

1 OJ. Dhp.127, Pv. IL 7, 19 where the last word reads papakamma 
for Miln. maccupasa, and also Dhp. 128 where the last line differs. 

2 paritta, safeguards, protections; modern Sinhalese pirit. The 
first five of those named above are named also at Vism. 414. Usually 
added nowadays are the Mangala and Metta-suttas, and some other 
material. 

3 Sn., p. 39, Khp. VI. 4 Vin. ii. 109; also at A.. ii. 72. 
6 Ja. ii. 33 (Ja. No. 159), called the Moraparitta or the Morajataka. 

Also at Ja. No. 491. 
6 S. i. 218-220. 7 D. iii. 195-202. 8 M. ii. 103. 
9 kii,fi, a hut, and not ku!a, summit, as RhD. appears to have read. 

10 let1,a, perhaps a rock-shelter, probably a natural cave formed 
by overhanging rocks. 

11 guha, or perhaps a hut of bricks or of wood or in a rock, see PED. 
12 pabbatantara, among rocks, in between them, no doubt referring 

to the large natural rocky outcrops in India. Here, according to 
MA.. ii. 215, there might be a natural pool of water, and one could sit 
in cool shade, be fanned by cool breezes, and be one-pointed in 
thought. 

13 parittakamma, the action, work, doing. 
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"Sire, this was spoken by the Lord: 
'Not in the air, nor in midmost ocean, 
Nor though one enter a cleft in the mountains 
Is found that region in the world 
Where, being, could he free himself from Death's snares.' 

And safety-runes were appointed by the Lord. But 
that is for one who (still) has some term of life remaining, 
who is in his prime,1 and ricl of the obstructions due to 
kamma. There is no activity or expedient, sire, for 
maintaining a life-span that is wearing to its close. 2 

Sire, even though a thousand jars of water were poured 
over a dead and dried up tree, sapless, moistureless, in 
which life had ceased and from which the vital principle 
of the life-span had departed, it would never become 
fresh again or able to burgeon into sprouts and leaves­
even so, sire, there is no activity or expedient through 
the work of safety-runes as medicines for maintaining a 
life-span that is wearing to its close. All the remedies 
and medicines on earth, sire, are useless for one whose 
life-span is wearing to its close, (but), sire, safety-runes 
were appointed by the Lord for the sake of him whom a 
safety-rune protects and guards because he (still) has 
some term of life remaining, is in his prime, and rid of 
the obstructions due to kamma. As, sire, a farmer 
might prevent water from entering among corn that is 
ripe and of which it is thought that the stalks are hollow, 
but yet, when that harvest was young, resembling a 
cloud, in its prime, he stimulated its growth with water-

1 vaya means age, stage or period of life, especially young age, 
prime, youth; cf. vayappatta, attained to years of discretion, taken 
to be sixteen years of age, and marriageable. But vaya also means 
old age when it is characterised as such or contrasted with youth, 
cf. vayo anuppatto in the stock description of an old man: ;'iti'iJ,O 

vui/4/ii mahall,alco addhagato vayo anuppatto (e.g., at Vin. iii. 2, 
D. i. 48). Above the context seems to demand the meaning of 
youth. Three stages of vaya are given at Vism. 619: early, middle, 
late. "Prime" is not necessarily restricted to youth; it can go on 
into middle age. 

2 Here lch'i,'IJ,a does not appear to mean actually and already 
exhausted or destroyed, but wearing away in the natural course of 
events. 
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even so, sire, the activity of safety-runes as medicines 
is laid aside and refused for one whose life-span is wearing 
to its close; [152] but medicines that are safety-runes1 

are spoken for those people who (still) have some term 
of life remaining and are in their prime, (for) these 
prosper through medicines that are safety-runes." 

" If, revered Nagasena, one whose life-span is wearing 
to its close dies, and if one who (still) has some term of 
life remaining lives, well then, medicines that are 
safety-runes are useless." 

"But have you, sire, never seen a disease that was 
turned away be medicines f' 

"Yes, revered sir, I have seen several hundreds." 
"Well then, sire, to say that the activity of medicines 

that are safety-runes is useless-that is a false state­
ment." 

"Revered Nagasena, there are the expedients of 
doctors: medicines, beverages, external applications by 
means of which a disease of these (people) is turned 
away." 

" And, sire, when the sound is heard of those who are 
reciting safety-runes, all the illnesses of these (people) 
abate at the recitation, all their ills disappear though 
the tongue had been dry, the heart beating but feebly 
and the throat sore. But have you, sire, ever seen 
anyone who had been bitten by a snake (which was 
fetched back) by means of an incantation and was 
sucking out2 the poison, squeezing out3 the poison, 
washing' above (the wound) and below it f' 

1 I have tried to distinguish between bhesajjaparitta (safety-runes 
as medicines) and parittabltesaJ°ja (medicines that are safety-runes), 
though I do not know what this distinction is intended to signify. 
To render the compounds as "safety-runes and medicines" and 
"medicines and safety-runes" respectively, does not seem to be 
quite in accordance with what is meant. 

11 pa#yamano, probably med. of pafeti, to remove. See also 
Morris, JPTS, 1884, p. 87. This appears to be one of the three 
methods of curing snake-bite recognized by Morris, id. cit., who gives 
the other two as the muttering of spells and the use of emetics and 
purgatives. At Miln. 150 a spell was used, not as a direct cure, but 
for fetching the snake that had bitten the man and making it reso.rb 
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" Yes, revered sir, even today that ( custom) exists in 
the world." 

" Well then, sire, to say that the activity of medicines 
that are safety-runes is useless-that is a false statement. 
For, sire, when a safety-rune has been made, a snake 
ready to bite a man does not do so but closes its open 
mouth.1 And the club held aloft by robbers is of no 
avail-letting it drop they show regard to him instead.2 

And an enraged bull-elephant rushing up (to him) 
quietens down.3 And a great blazing mass of fire is 
extinguished as it is approachmg him.4 And a deadly 
poison he has eaten turns into an antidote or serves as 
food. 6 And murderers approachmg him with the inten-

the poison it had emitted into him. Whether, above, the cure was 
effected by the poisonous snake or by the man who had been bitten 
it is difficult to say. The active parts of the three verbs (which 
Trenckner, p. 425, says he "can make nothing of") are used: 
p~iyamano cikkhassanto acamayamano. But Morris considers all 
must have a causal sense. This then, together with the king's 
answer and taking into consideration the passage at Miln. 150 and 
the story of Ja. No. 69, make it look as if, above, it were more likely 
that the snake resorbed the poison, rather than the man it had 
bitten, by sucking and squeezing it out and then sipping it back, 
i.e., resorbing it. 

8 Morris, id. cit., suggests that cikkhassanta must be referred to the 
root kshar, to ooze out and "here signifies causing to ooze out," 
therefore squeezing out. Milnf. explains by vinasayamana, 
destroying. 

'Morris would refer acamayamana, "if the reading is correct," 
to root cam (so also Trenckner, p. 425), to rinse; also to sip, drink; 
to eat. Here a+cam may have the sense of sipping back, though 
not necessarily using a poison-fang to do so. Of. paccacamapeyya 
at Miln. 150. Of. D. i. 12. 

1 This perhaps refers to the Khandhaka-paritta. 
2 Probably referring to Angulimii.la, who with growing respect for 

the majesty of the Buddha threw his murderous weapons away. 
3 A reference to Vin. ii. 194 ff. where, through the power of 

metta, the Buddha quietened the enraged elephant Devadatta had 
had loosened on purpose to kill him. 

'For this and the next cf., Miln. 120-121, where the dangers 
were averted by an asseveration of truth. 

6 aharattham pharati. Of. Vin. i. 199, aharattam phareyya, and 
correct 0 attam to 0 aUham. 
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tion of killing him turn into servitors.1 And the trap 
on which he has trodden does not hold him.2 But have 
you, sire, ever heard of the peacock who no hunter was 
able to lure into the trap for seven hundred years 
because he had made a safety-rune ( each day) but whom 
(a hunter) lured into a trap the very day he failed to 
make the safety-rune 1" 

(153] "Yes, revered sir, it has been heard of;itsrenown 
has spread through the world with the devas." 

" Well then, sire, to say that the activity of medicines 
that are safety-runes is useless-that is a false statement. 
But have you, sire, ever heard that a danava3 in order 
to guard his wife put her in a box, swallowed it and 
carried her about4 in his belly, but that a sorcerer,5 
entering into the danava through his mouth, took his 
pleasure with her; and that, when the danava discovered 
this, he vomited up the box and opened it, but when it 
was opened the sorcerer went off according to his fancy 1" 

"Yes, revered sir, it has been heard of; its renown 
has spread through the world with the devas." 

"But did not that sorcerer, sire, escape capture 
through the power of a safety-rune 1" 

"Yes, revered sir." 
" Well then, sire, there is power in a safety-rune. 

Have you ever heard, sire, that another sorcerer,6 com­
mitting adultery in the King of Banaras's palace with 
his chief queen, was captured but became invisible at 
that moment and got away7 through the power of an 
incantation 1" 

" Yes, sire, it has been heard of." 
"Did not that sorcerer, sire, escape capture through 

the power of a safety-rune 1" 
" Yes, revered sir." 

1 See Vin. ii. 191. 
2 This refers to the Mora-j ataka (No. 159) as does the next sentence. 
3 A kind of asura or demon, descendants of Danu, mother of the 

asuras. This story is told at Jii,. No. 436, vol. iii. p. 527. 
4 pariharati means both to carry about and to protect, to shelter. 
6 vijjadhara. Ja. iii. 528 calls him Vayussa putto, son of the wind. 
6 Ja. iii. 303 (No. 391). 7 Jii,. iii. 304 says he rose into the sky .. 

18 
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"Well then, sire, there is power in a safety-rune." 
"Revered Nagasena, do safety-rnnes protect1 every­

one?" 
" The protect some, sire, some they do not protect." 
"Well then, revered Nagasena, a safety-rune is not 

always useful." 
"Now, sire, does food preserve1 everyone's life ?" 
"It pmserves some, revered sir, some it does Hot 

preserve." 
" How is that ? " 
"Revered sir, when some people have eaten too muc.:h 

of that same food they die of cholera." 
"Well then, sire, food does not preserve everyone's 

life." 
" There are two reasons, revered Nagasena, why food 

destroys life: because too much is eaten, or because 
vitality is low.2 A life-giving food, revered Nagasena, 
destroys life because of a bad digestion."3 

"In the same way, sire, a safety-rune protects some, 
some it does not protect. There are three reasons, sire, 
why a safety-rune does not [154] protect: because of an 
obstruction due to kamma, because of an obstruction 
due to the defilements, because of lack of faith. A 
safety-rune, sire, that is a protection to beings (may) 
lose its protective power by (something) done by oneself. 
It is, sire, as a mother nourishes the child in her womb, 
brings it forth with gentle care,4 and having brought it 
forth and cleansed it of its impurities, stains and mucus, 
then anoints it with the best and most beautiful per­
fumes; and if others abuse it or strike it, then, dragging 
them along with her heart beating, she brings them 
before her husband; but if her child is naughty or 
unpunctual then she hits him or goes for5 him with a 

1 Protect and preserve are both raklcliati. See below, Miln. 167. 
2 Lit. " warmth is feeble." 
3 For use of itpaciira with manta see Jii. iii. 280. Here and at 

Miln. 167 we have simply durupaciirena. 4 Of. M. i. 266. 
5 potheti; see PED under pothetvii which gives var. readings 

yodhetva and sodhetva, either of which would fit well here : she 
attacks him, or she corrects him, i.e., purifies or cleanses him (of 
his wrong behaviour). 
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stick, a club, her knees and fists. Now, would his 
mother, sire, get seized, dragged along, pulled about and 
made to appear before her husband ?" 

"No, revered sir." 
"Why not, sire ?" 
" Because it was his (the boy's) own fault, revered sir." 
" Even so, sire, it is through his own fault that (a man) 

makes barren a safety-rune that has protective power 
for beings." 

"It is good, revered Nagasena; the question has been 
well analysed, the thicket made clear, the darkness 
made light and the net of speculative views disentangled 
thanks to you, a most excellent teacher." 

[Second Division 5: Is the Tathagata a Recipient 
or not?] 

" Revered Nagasena, you say: ' The Tathagata was 
a recipient of the requisites of robe-material, almsfood, 
lodgings, and medicines for the sick. '1 And again you 

• say: 'The Tathagata, entering the brahman village of 
Paficasala (Five Sal Trees) but receiving nothing, 
returned with his bowl washed (as it was before he set 
out).'2 If, revered Nagasena, the Tathagata was a 
recipient of the requisites of robe-material, almsfood, 
lodgings, and medicines for the sick, well then, false is 
that statement which says: 'The Tathagata, entering 
... returned with his bowl washed (as it was before 
he set out).' But if, on entering the brahman village of 
Pafi.casala and receiving nothing, he returned with his 
bowl washed (as it was before he set out), well then, 
false is that statement which says: 'The Tathagata is a 
recipient of the requisites of robe-material, almsfood, 
lodgings, [155] and medicines for the sick.' This too is 

1 Of. A. iv. 399. The quotation itself, if it be one, is not yet 
traced. 

11 This episode is given at S. i. 113 f.; see KS. i. 143, n. 1, and also 
DhA. iii. 257. 
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a double-pronged question, very wide, difficult to pene­
trate;1 it is put to you; it is for you to solve." 

"Sire, the Tathagata was a recipient of the requisites 
of robe-material ... medicines for the sick. And 
having entered the brahman village of Paiicasala, but 
receiving nothing, he returned with his bowl washed (as 
it was before he set out). But that was the doing of 
Mara, the Malign One." 

" Well then, revered Nagasena, how was it that the 
period of time, amounting to eons during which the 
Lord had effected skill, came to an end ? How was it 
that that skill-an abiding in strength and urgency2-

was shut down3 by Mara the Malign One who had only 
just come on the scene ?4 Well then, revered Nagasena, 
fault can be found with this proposition on two counts: 
unskill is stronger than skill, and, Mara's power was 
greater than the Buddha's power." 

" Well then, the crown of a tree is weightier than the 
roots, and evil5 is stronger than the heaping up of special 
qualities." 

"Sire, it is certainly not just that unskill is stronger 
than skill or that Mara's power was greater than the 
Buddha's. So an explanation is desirable here. Sup­
pose, sire, a man were to bring.some honey or a honey­
ball6 or another offering to a wheel-turning king, but that 
the king's janitor should speak to him thus: ' This is a 
wrong time, sir, for seeing the king. Take your offerings, 
sir, and go away very quickly before the king inflicts a 
punishment on you'; and then that that man, trembling 
and afraid with the fear of the punishment, should take 
that offering and go away very quickly. Now, sire, is 
that wheel-turner, merely because of an offering brought 
at a wrong time, less powerful than the janitor, and could 
he never receive any other offering 1" 

1 dunnibedha, as at Miln. 233. 
2 balavegavihara, an abiding in ferocious strength. 
3 pihita. See Miln. 139. 4 adhunu!!hita. 
6 It is impossible to render the comparative papiya here. 
6 MA. ii. 78 explains madhupi~ii/,ika as a large sweet cake or 

sugared meal made into cakes. 
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"No, revered sir, out of jealousy the janitor turned 
away the offering, but an offering for the king a hundred 
thousand times its value may come in at another door." 

[156] "Even so, sire, out of jealousy did Mara the 
Malign One take possession of the brahman householders 
of Pa:i'icasala, but various hundreds of thousands of other 
devas, bringing a deathless1 deva-like nutritive essence,2 
approached the Lord a,nd, honouring him, stood with 
their palms joined in salutation, thinking: 'We will 
infuse the nutritive essence into the Lord's body.' " 

" Let that be, revered Nagasena. The four requisites 
(for a monk's life) were easily gotten by the Lord, the 
Supernal Person in the world,3 the Lord who, when he 
had been entreated by devas and men, made use of the 
four requisites. But, on the other hand, as long as 
Mara's intention was successful it formed a stumbling­
block to the Lord's (obtaining) food. My doubt on this 
score is not cut off, revered sir; I am in doubt and 
perplexed about it, and in regard to it my mind does not 
appreciate4 how the wretched, miserable, insignificant, 
evil, unariyan Mara formed a stumbling-block to the 
receiving of alms by the Tathagata, arahant, Perfect 
Buddha, the Splendid Foremost Person in the world 
with the devas, potent5 in glorious merit and skill, 
unequalled, unrivalled, incomparable." 

" Four are the stumbling-blocks, sire: the stumbling­
block (to a gift to a person who is) not specified; the 
stumbling-block (to a gift made) to a particular person; 
the stumbling-block (to a gift) that has been prepared; 
the stumbling-block to making use (of a gift that has 

1 amata, perhaps ambrosial here. 
2 amata dibbii oja. Of. M. i. 245 where Gotama, before the 

Enlightenment, refused the devas' offer for him to absorb the 
deva-like nutritive essences through the pores of his skin. 

3 uttamapurisa as at S. iii. ll8, iv. 384. Symbolism is perhaps 
implied here: that this Highest Person had mounted to the top of 
the cosmic Tree or Pillar, the ladder between earth and heaven. 

4 pakkhandati, to jump, leap forward; launch out into; enter into, 
and so apprehend, appreciate. Of. Miln. 36, 325. 

5 sambhava, possibly meaning, since the Lord was the Way­
Shower, the origin of merit and skill. 



220 MILINDA 1S QUESTIONS 

been or is being given). As to this, the stumbling-block 
(to a gift to a person who is) not specified means: someone 
makes a stumbling-block that is effective (against a gift 
given) in general terms1 and without (the donor) having 
specified2 (a special recipient) by saying: 'What is the 
good of giving it to another f-this is the stumbling­
block (to a gift to a person who is) not specified. 

What is the stumbling-block (to a gift made) to a 
particular person ? In this case the food that has been 
prepared is pointed out as being for a definite person, 
but someone makes a stumbling-block to this (plan)­
this is the stumbling-block (to a gift made) to a particular 
person. 

What is the stumbling-block (to a gift) that has been 
prepared? Here, whatever it is that has been prepared 
is not received. (For) someone makes a stumbling-block 
there-this is the stumbling-block (to a gift) that has 
been prepared. 

What is the stumbling-block to making use (of a gift 
that has been or is being given)? Here, to whatever 
is the use (to be made of it) someone makes a stumbling­
block there-this is the stumbling-block to making use 
(of a gift that has been or is being given). These, sire, 
are the four stumbling-blocks. 

But when Mara the Malign One took possession of the 
brahman householders of Paficasala, what was for the 
Lord's use had been neither prepared nor made specific­
ally for him. [157] The stumbling-block was made 
without it having been seen that he had not arrived and 
had not reached (the village). But that was (so) not 
of the one Lord only; for no one who at that time had 
set out and arrived received any food that day. In the 
world with its devas, Maras, Brahmas, in the generation 
of devas and men with its recluses and brahmans I do 
not see him who could make a stumbling-block (to a gift 
made) for a specified person, (to a gift) that had been 

1 anodissa, unrestricted to specified recipients. 
2 adassaruma. OPD. s.v. adiµ,h' antaraya, says "anodissa 

adassanena proves that the author of Miln. hesitated between 
'not seen' (root dr9) and 'not pointed out' (root di9)." 
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prepared for that Lord's use. If anyone, out of jealousy, 
were to make a stumbling-block (to a gift made) for a 
specified person, (to a gift) that had been prepared, 
t~en would his head split into a hundred or a thousand 
pieces. 

There are these four special qualities in a Tathagata, 
Rire, that are not to be obstructed by anyone. What 
four? No one is able to make a stumbling-block to the 
receiving by the Lord (of a gift) made specially for him, 
(of a gift) prepared for him. No one is able to make a 
stumbling-block to the halo extending for a fathom all 
round the Lord's physical frame. No one is able to 
make a stumbling-block to the Jewel of Knowledge that 
is the Lord's omniscience. No one is able to make a 
stumbling-block to the Lord's life-principle. These, 
sire, are the four special qualities in a Tathagata that 
are not to be obstructed by anyone. All these special 
qualities, sire, are one in their essential function, they are 
sound, unshakable, unassailable (by other beings), they 
are causally ineffective ( qualities), not to be interfered 
with.1 Mara the Malign One, sire, hiding himself and 
not being seen, took possession of the brahman house­
holders of Paiicasala. As, sire, while thieves, hiding 
themselves and not being seen in a king's inaccessible 
border districts, despoil the roads-but if the king should 
see these thieves could they obtain safety 1" 

"No, revered sir, he might have them chopped up 
with a sharp axe into a hundred or a thousand pieces." 

"Even so, sire, Mara the Malign One, hiding himself 
and not being seen, took possession of the brahman 
householders of Paiicasala. Or as, sire, a woman hiding 
herself and not being seen by her own husband consorts 
with another man, even so, sire, did Mara the Malign 
One, hiding himself and not being seen, take possession 
of the brahman householders of Paiicasala. If, [158] 

1 aphusani kiriyani, which Trenckner, p. 425, says" seems wrong, 
at any rate unintelligible to me "; Rh.D. does " not pretend to 
understand "; OP D says the passage is corrupt but suggests, 
following PED., " not to be touched" for aphusani. The above 
translation is therefore very tentative. 
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sire, the woman consorts with the other man in full view 
of her husband, can she obtain safety 1" 

"No, revered sir, her husband might kill her or harm 
her or imprison her or reduce her to slavery." 

" Even so, sire, Mara, the Malign One, hiding himself 
and not being seen, took possession of the brahman 
householders of Paficasala. If, sire, Mara the Malign 
One were to have made a stumbling-block to the Lord's 
use (of a gift made) for a specified person, (a gift) that 
had been prepared, his head would have split into a 
hundred or a thousand pieces." 

" That is so, revered Nagasena. Mara the Malign One 
acted as did the thieves: Mara the Malign One, hiding 
himself, took possession of the brahman householders of 
Paficasala. If, revered sir, that Mara the Malign One 
had made a stumbling-block to the Lord's use of (a gift 
given) specially for him, (or of a gift) that had been 
prepared, his head would have split into a hundred or a 
thousand pieces or his body would have been scattered 
about like a handful of chaff. It is good, revered 
Nagasena; thus it is, therefore do I accept it." 

[Second Division 6: Not Knowing] 

"Revered Nagasena, you say:' He who unknowingly 
makes onslaught on creatures stores up serious1 demerit.'2 

And again it was said by the Lord when he was regulating 
the Vina ya: ' There is no offence for one who does not 
know.'3 If, revered Nagasena, anyone without knowing 
it is making onslaught on creatures and is (thus) storing 
up serious demerit, well then, false is that statement 

1 The comparative, balavatara, is used here. 
2 This dictum, untraced, is hardly in accordance with the Vinaya 

rulings, the spirit of which, as regards the taking of life, is expressed 
in the opposing citation. 

3 Vin. iii. 78 (Par. 3), iv. 49 (Pac. 20), iv. 125 (Pac. 61)-all of 
which are rules against the taking of human or animal life. But 
in none of them is the phrase cited above attributed to the Buddha; 
it occurs as part of the Old Commentary. 
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which says: ' There is no offence for one who does not 
know.' But if there is no offence for one who does not 
know, well then, false is that statement which says: 
' Making onslaught on creatures without knowing it, he 
is storing up serious demerit.'1 This too is a double­
pronged question, difficult to speak on, difficult to 
overcome;2 it is put to you; it is for you to solve." 

" This too was said by the Lord, sire: ' He who 
unknowingly makes onslaught on creatures stores up 
serious demerit.' But again it was said by the Lord 
when he was regulating the Vinaya: 'There is no offence 
for one who does not know.' There is a difference in 
the meaning there. What is the [159] difference in the 
meaning 1 There is, sire, the (type of) offence in which 
(contemporary) awareness counts (as a factor) for 
acquittal, and there is the (type of) offence in which 
(contemporary) awareness does not count (as a factor) 
for acquittal.3 It was in reference to that (type of) 
offence, sire, in which (contemporary) awareness counts 
(as a factor) for acquittal that the Lord said: 'There is 
no offence for one who does not know.'" 

" It is good, revered Nagasena, so it if!; thus do I 
accept it." 

[Second Division 7: Leading the Order] 

" Revered Nagasena, this too was said by the Lord: 
' .Ananda, it does not occur to a Tathagata thus: I will 
lead the Order of monks, or, The Order of monks is 
dependent on me.'' But again this was said by the 
Lord when he was extolling the special qualities with 
their essential nature of the Lord Metteyya:6 'He will 
lead an Order of monks numbering several thousands, 

1 Here the quotation, if it is meant to be such, is worded differently 
from its first postulation above. 

2 duratikkama, of surpassing difficulty. 
3 apatti sannavimokkha apatti no sannavimokkha, as at Vin. v. 116, 

VinA. 1321, Kkvt. 24; cf. Miln'f. 29. See Intr., p. xlviii. 
4 D. ii. 100. 5 The next Buddha to come. 
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even as I now lead an Order of monks numbering several 
hundreds.'1 If, revered Nagasena, the Lord said: 
' .Ananda, it does not occur to a Tathagata thus: I will 
lead the Order of monks, or, The Order of monks is 
dependent on me,' well then, false is that statement 
which says: ' I lead an Order of monks numbering 
several hundreds.' But if it was said by the 'l'athagata: 
' As I now lead an Order of monks numbering several 
hundreds,' well then, false is that statement which says: 
'.Ananda, it does not occur to a rrathagata thus: I will 
lead the Order of monks, or, 'l'he Order of monks is 
dependent on me.' This too is a double-pronged 
question; it is put to you, it is for you to solve." 

"This too was said by the Lord, sire: '.Ananda, it 
does not occur to a Tathagata: I will lead the Order of 
monks, or, The Order of monks is dependent on me.' 
When the Lord was extolling the special qualities with 
their essential nature of the Lord Metteyya he said:' He 
will lead an Order of monks numbering several thousands 
even as I now lead an Order of monks numbering several 
hundreds.' In this question, sire, one meaning is 
incomplete, one meaning complete. 2 The Tathagata, 
sire, does not conform to the assembly, but the assembly 
conforms to the Tathagata. [160] This, sire, is conven­
tional parlance: ' I,' ' mine'; this is not an ultimate 
meaning. Absent, sire, is affection3 in a Tathagata, absent 
is clinging, and for a Tathagata there is no seizing hold 
(of anything) as' mine.' But there is help (for men) by 
cleaving to him. 4 A.s, sire, the earth is the support of 

1 D. iii. 76. 2 See above, Miln., p. 148. 
3 pema, regard, love, affection; here perhaps something more like 

raga, often to be translated as attachment (to worldly desires, etc.). 
4 upadaya pana avassayo hoti, of which the above is but a tentative 

translation, the sense being derived in part from the simile following. 
A literal translation would be: but having laid hold of, there is 
support, or help; and the meaning: but to them who grasp he is the 
support; and the idea: that though the Tathagata grasps after 
nothing in the world, his disciples will benefit by clinging or cleaving 
to him (and his Dhamma). Si. reads upadii,ya pana upassayo 
avaseso hoti which seems to mean: but by cleaving to him there is an 
a!lylum (abode, home) that remains. 
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beings who are based on the ground and is their home, 
yet though these beings are based on it, the great earth 
has no longings such as: ' These are mine.' Even so, 
sire, the Tathagata is the support of all beings and is 
their home, yet though these beings are based on him, 
the Tathagata has no longings such as 'These are mine.' 
Or as a massive great cloud that is raining heavily gives 
growth to grass, trees, cattle and men and maintains 
their continuity, and though these beings all subsist by 
rain, yet the great cloud has no longings such as: ' rrhese 
are mine.' Even so, sire, the Tathagata generates and 
maintains skilled mental states for all beings, and though 
all these beings subsist by the Teacher, yet the Tathagata 
has no longings such as: 'These are mine.' What is the 
reason for this ? It is due to his having got rid of wrong 
view of self."1 

"It is good, revered Nagasena, the question has been 
well unravelled in a variety of ways; what was profound 
has been made clear; the knot is severed, the thicket 
made open, darkness made light; shattered are the tenets 
of others; vision has uprisen for the sons of the Con­
queror." 

[Second Division 8: A Following that cannot be split] 

"Revered Nagasena, you say: 'The Tathagata's 
following cannot be split.'2 But again you say: 'Five 
hundred monks were split off at one stroke by Devadatta. '3 

If, revered Nagasena, the Tathagata's following cannot 
be split, well then, false is that statement which says: 
' Five hundred monks were split off at one stroke by 
Devadatta.' If :five hundred monks were split off at 
one stroke by Devadatta, [161] well then, false is that 
statement which says: 'The Tathagata's following 

1 attiinudit{hi, see above, p. 204, n. 3. 
2 abhej}apariso. Of. D. iii. 172: a Buddha acquires a following 

of monks, nuns, men and women lay-followers, asuras, nagas and 
gandhabbas that cannot be split (by schism). 

3 Of. Vin. ii. 199 where Devadatta split the Order of monks and 
went off to Gaya Head with 500 of them. CJ. also Miln. 107 ff., 214. 



226 MILIN DA' S QUESTIONS 

cannot be split.' This too is a double-pronged question; 
it is put to you; it is profound, hard to unravel, more 
knotty than a knot; in regard to it this generation (of 
people) is closed in, 1 blocked, 1 obstructed, 1 covered and 
enveloped. Show herein your power of knowledge 
among other tenets." 

"The Tathagata's following cannot be split, sire, and 
five hundred monks were split off at one stroke by 
Devadatta. But this was on account of the power of the 
splitter.2 When a splitter exists, sire, there is no 
'cannot be split.' If there be a splitter a mother can 
be split from her son, a son can be split from his mother, 
a father can be split from l1is son, a son from his father, 
a brother can be split from his sister, a sister from her 
brother, friend can be split from friend, a boat construc­
ted of various timbers3 can be split by the force and 
violence of the waves, a tree full of luscious and juicy 
fruit4 can be split by the power and force of the wind, 
and the finest sort of gold can be split by copper. But, 
sire, this is not the intention of wise men, this is not the 
resolve of the Buddhas, it is not the desire of the learned 
that a Tathagata's following can be split. Moreover, in 
this case there was a reason on account of which it was 
said: ' The Tathagata' s following cannot be split.' What 
was the reason in this case? It has never yet been 
heard, sire, that a company has been split by what has 
been done by a Tathagata's act of grasping5 or un­
friendly speech or by (his) faring after what is not the 
goal or by (his) lack of equitability-so how could a 
company be split when he is faring the faring ? On 

1 avato niyuto ovuto. See D. i. 246, M. iii. 131. Variants of ovuta 
are oputa, ophuta, etc. See also DA. 59. 

2 bhedaka, sometimes meaning a schismatic. 
3 At Miln. 376 such a boat is spoken of as helping people to cros~ 

over. 
4 rnadhukappasampannaphala, fruit abounding and :flowing with 

sweetness; madhu is honey, therefore sweetness, ripeness, hence 
"luscious"; kappa is here to be taken as "juice," so PED. Thus, 
a tree the fruit (of which) is abounding in sweet juice. 

5 adanena, which Trenckner, p. 425, says is " scarcely right." 
But the word in both its positive and negative forms is well known. 
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account of this reason it is said that a Tathagata's 
following cannot be split. And have you ever been 
informed of this, sire, that a Sutta has been handed 
down in the nine-limbed speech of the Buddha1 to the 
effect that it was because of something done by the 
Bodhisatta that the Tathagata's company was split ? " 

"Revered sir, this has not been seen in the world, 
nor has it been heard of. It is good, revered Nagasena, 
so it is, therefore do I accept it." 

The Second Division 

['I111ird Division 1 : " Dhamma is Best "] 

[162] "Revered Nagasena, this too was said by the 
Lord: 'For Dhamma, Vasettha, is "best in the world " 2 

both for the here and now and for a future state. '3 

But on the other hand, a lay-devotee, a householder, 
who is a stream-attainer for whom the sorrowful ways 
are shut off, who has attained to (right) views and under­
stood the Instruction, 4 greets and rises up for a monk or 
novice (though he be but) an ordinary man.5 If, 

1 navanga Buddhavacana. These nine divisions into which the 
Teaching was at some time classified are enumerated at e.g., M. i. 133 
(see MLS. i. 171, notes) and Miln., p. 263. 

2 This is a quotation from a famous verse occurring, e.g., at 
D. i. 99, iii. 97, M. i. 358, S. i. 153, ii. 284, A. v. 327. 

3 The Aggafiiia Sutta where this passage occurs (D. iii. 93 ff.) was 
addressed to the two brahmans, Vasetpha and Bhiiradvaja. 

4 Of. Miln. 102. 
6 I.e., one who has not yet entered the stream (of Dhamma). 

The passage, as such, has not been traced, and may not be intended 
as a quotation. MA. i. 21 recognizes two kinds of puthujjana, the 
blind one and the lovely one. It should be noticed that two kings 
(one at D. i. 60-61, the other at M. ii. 101) each declares that he 
would greet and stand up for his former slave and a former robber 
respectively, now that these have entered the Order, since when, 
it must be conceded, they were behaving in an exemplary fashion 
and probably were more advanced than mere puthujjana. Com­
parable in spirit to the above sentiment are the eight important rules 
for nuns, garudhamma, among which is the injunction that no matter 
how long it is since a nun was ordained she must greet and rise up 
for a monk ordained but that very day. 
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revered Nagasena, the Lord said: 'For Dhamma, 
Vasettha, is " best in the world " both for the here and 
now and for a future state,' well then, false is that 
statement which says: 'A lay-devotee, a householder, 
who is a stream-attainer . . . greets and rises up for a 
monk or novice (though he be but) an ordinary man.' 
If a lay-devotee, a householder, who is a stream-attainer 
. . . . greets and rises up for a monk or novice (though he 
be but) an ordinary man, well then, false is that state­
ment which says: ' For Dhamma, Vasettha, is " best in 
the world" both for the here and now and for a future 
state.' This too is a double-pronged question; it is put 
to you; it is for you to solve." 

" This too was said by the Lord, sire: ' For Dhamma 
Vasettha, is " best in the world " both for the here and 
now and for a future state.' And a lay-devotee, a 
householder, who is a stream-attainer, for whom the 
sorrowful ways are shut off, who has attained to (right) 
views and understood the Instruction, greets and rises 
up for a monk or novice (though he be but) an ordinary 
man. But there is a reason for this. What is the 
reason 1 There are twenty things, sire, making a 
recluse into a (true) recluse and two outward signs1 

because of which a recluse is worthy of greeting, standing 
up for, veneration and honour. What are the twenty 
things making a recluse into a (true) recluse and the two 
outward signs ~ (They are) the best form of restraint, 
the highest form of constraint, (right) faring, (right) 
abiding,2 self-restraint,3 self-control, 4 patience, docility, 6 

faring in solitude, delight in solitude, solitary meditation, 
conscience-and-shame, energy,6 diligence,7 undertaking 

1 linga, see Miln. 133. 
2 Referring to meditation or the four postures. 
3 samyama: in body, speech and thought. According to Milnf., 

over the sense-faculties. 
4 samvara: over the six: senses, see e.g., M. i. 346; or, according 

to Milnf., the control of the Patimokkha. 
6 soracca; cf. A. ii. 113, AA. ii. 161: being docile in regard to the 

development of good character or behaviour. AA. iii. 120 speaks 
of moral habit being pure (cf. AA. iii. 324, 371). 

6 In the four right efforts. 7 In the quest for arahantship. 
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of the training, the recitation (of its rules), the inter­
rogation,1 delight in moral habit and so forth,2 being 
without pleasure (in worldly things), the fulfilment of 
the rules of training; wearing the yellow robe and being 
shaven-[163] these, sire, are the twenty things making 
a recluse into a (true) recluse and the two outward signs. 
A monk lives undertaking these special qualities. By 
not being deficient in these things, by fulfilling them, 
accomplishing them and being possessed of them, he is 
coming to3 the adept's stage, the arahant's stage, he is 
coming to the best stage of existence; it is because he is 
thought of as close to arahantship that it is meet4 for 
a lay-devotee who is a stream-attainer to greet and rise 
up for a monk (though he be but) an ordinary man. 
' Thinking: ' He has reached recluseship among those 
whose cankers are destroyed but that company is not 
for me,' it is meet for a lay-devotee who is a stream­
attainer to greet and rise up for a monk (though he be 
but) an ordinary man. Thinking: 'He has reached the 
highest assembly but I have not reached that place.' ... 
Thinking: 'He has acquired (the position of) hearing 
the recitation of the Obligations, but I have not acquired 
(the position of) hearing it.' . . . Thinking:' He allows 
others to go forth (into homelessness) and ordains them, 
he makes the Conqueror's teaching grow, but I have 
not acquired (the position of) doing that.' . . . Think­
ing: ' He is one who carries out completely the slightest 
rule of the training, but I do not proceed among 
them.' . . . Thinking: ' He has reached (the position 
of wearing) the outward sign of a recluse, he is established 
in the Buddha's intention, but I am far removed from 
this outward sign.' . . . Thinking: ' Though with his 
hair growing long in his armpits, slovenly and unadorned, 

1 By his teacher or preceptor. Miln'f. says learning the com­
mentary on the rules of training. 

2 Moral habit, concentration, wisdom. 
8 okkamati, reaches, " falls on "; cf. niddam okkami, he fell asleep, 

on sleep. PED. suggests that the word implies some internal change 
or development; this is substantiated by its use above. 

4 arahati; probably a play of words with the foregoing arahantship 
is intended. 
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he is yet anointed with the perfume of moral habit, but 
I delight in adornment and ornaments,' it is meet for a 
lay-devotee who is a stream-attainer to greet and rise 
up for a monk (though he be but) an ordinary man. 
Moreover, sire, (the layman) thinking: 'These twenty 
things that make a recluse into a (true) recluse and the 
two outward signs are all things that are found in a 
monk; lie understands1 these things themselves, and gets 
others to train themselves therein, but that tradition, 
that training, are not for me,' it is meet for a lay-devotee 
who is a stream-attainer to greet and rise up for a monk 
(though he be but) an ordinary man. [164] Moreover, 
sire, it is like a prince who has studied (various kinds of) 
lore with the family priest and trained in the duties of 
a warrior; after a time when he has been anointed (king) 
he (still) greets his teacher and rises up for him, thinking: 
'He was my teacher.'2 Even so, sire, (a layman) 
thinking: ' He is a teacher, one who upholds the succes­
sion (of teachers),'3 it is meet for the lay-devotee who is 
a stream-attainer to greet and rise up for a monk 
(though he be but) an ordinary man. Moreover, sire, 
by this disquisition you should know that this is the 
greatness and unequalled magnitude of the monk's stage: 
that if, sire, a lay-devotee who is a stream-attainer 
achieves arahantship4 there are only two bourns for him, 
no other: either he may attain complete nibbana this 
very day or he may come to monk-status.6 For, sire, 
that going forth is immovable, great and lofty,6 that is to 
say the monk's stage." 7 

1 dhiireti, or, possesses, bears in mind. 
2 sikkhapaka, trainer (in good rules). 
3 varhsadhara, or who carries on the lineage, i.e., the tradition. 

But I use tradition for iigama, what is handed down, what comes 
down. 

4 .At Kvu. 267 it is asked whether a householder can be an arahant. 
OJ. M. i. 483. 

5 Of. the two bourns or goings, gati, for a householder who becomes 
an arahant, Miln. 264. 

6 Of. the mountain-peak, Miln. 322. 
7 bhikkhubhumi. The word for monk-status above is bhikkhu­

bhiiva. The two words are in close proximity again at Miln. 192. 
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" Revered Nagasena, the question has been gone into 
with knowledge; it is well unravelled by your powerful 
and great discretion; it is a question that only one as full 
of discretion as you are is competent to disentangle thus." 

[Third Division 2: The 1,athugata furnishes Weal] 

"Revered Nagasena, you say: 'The Tathagata, 
removing woe from all beings furnishes them with 
welfare.'1 And again yon say: 'While the Disquisition 
on Dhamma which is the Simile of the Mass of I?ire was 
being spoken hot blood issued from the mouths of as 
many as sixty monks.'2 Revered sir, while the Tatha­
gata was teaching the Disquisition on Dhamma which is 
the Simile of the Mass of Fire he was removing welfare 
from those sixty monks and furnishing them with woe. 
If, revered Nagasena, the Tathagata, removing woe 
from all beings furnished them with welfare,3 well then, 
false is that statement which says: '"While the Dis­
quisition on Dhamma which is the Simile of the Mass of 
Fire was being spoken hot blood issued from the mouths 
of as many as sixty monks.' If while the Disquisition 
of Dhamma which is the Simile of the Mass of Fire was 
being spoken hot blood issued from the mouths of as 
many as sixty monks, [165] well then, false is that 
statement which says: ' The Tathagata, removing woe 
from all beings, furnishes them with welfare.' This too 
is a double-pronged question; it is put to you, it is for 
you to solve." 

"Sire; the Tathagata, removing woe from all beings, 
furnished them with welfare. And when the Disquisition 
on Dhamma which is the Simile of the Mass of Fire was 
being spoken hot blood issued from the mouths of as 

1 Not traced in the Tipitaka though the sentiment expressed is 
common enough. Of. Sn.A.. i. 128 where karu'IJ,a, compassion, is 
explained as the desire to remove anguish and woe from all beings. 
An apparently longer quotation, including this sentence, has 
occurred at Miln. 108. 

11 See the Aggikkhandhiipama Sutta at A. iv. 128-135. 
8 Of. Miln. 108. 

19 
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many as sixty monks. But that was not on account of 
anything the Tathagata did, that was simply on account 
of what they did themselves." 

" Revered Nagasena, if the Tathagata had not spoken 
the Disquisition on Dhamma which is the Simile of the 
Mass of Fire would hot blood have issued from their 
mouths 1" 

"No, sire. It was when these, who had been 
proceeding falsely, heard the Lord's Disquisition on 
Dhamma that a fever arose in their bodies, and it was 
because of that fever that hot blood issued from their 
mouths." 

" Well then, revered Nagasena, it was due only to 
something done by the Tathagata that hot blood issued 
from their mouths. There the Tathagata only was the 
main cause1 of their destruction.2 Suppose, revered 
Nagasena, that a snake should enter an ant-hill, and a 
man who wanted some soil should break up the ant-hill 
and take away some of the soil, but in doing so were to 
close up the hollow3 (inside) the ant-hill so that not 
getting any air there (the snake) should die. Now, 
revered sir, did not that snake come to its death through 
the man's doing 1" 

"Yes, sire." 
" Even so, revered Nagasena, it was there the 

Tathagata only who was the main cause of their des­
truction." 

" While the Tathagata was teaching Dhamma, sire, 
he showed neither approval nor repugnance; freed from 
approval and repugnance, he taught Dhamma. While 
he was teaching Dhamma thus, those who were faring 
along rightly therein were awakened,4 but those who 
were faring along wrongly fell. .As, sire, when a man 
is shaking a mango or wood-apple or honey-tree,5 the 

1 adhikara. The Dictionaries do not give the word this meaning, 
but it is the only one to fit the context. 

2 The idea being that once a man has vomited up hot blood he 
cannot live. 

3 susira, here a noun. 4 To arahantship. 
6 madhuka, Bassia latifolia. 
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strong fruits that are firmly attached (to the tree) remain 
there undisturbed, while the fruits that have rotten 
stalks and are but feebly attached there [166] fall. 
Even so, sire, when the Tathagata was teaching Dhamma 
he showed neither approval nor repugnance; freed from 
approval and repugnance, he taught Dhamma. While 
he was teaching Dhamma thus, those who were faring 
along rightly therein were awakened, but those who were 
faring along wrongly fell. Or as, sire, a farmer wanting 
to sow corn ploughs a field, but during the ploughing 
many hundreds of thousands of grasses die; even so, sire, 
while the Tathagata was awakening beings whose minds 
were ripe, freed from approval and repugnance, he taught 
Dhamma. While he was teaching Dhamma thus, those 
who were faring along rightly therejn were awakened, 
but those who were faring along wrongly died like those 
grasses. Or as, sire, men press sugar-cane in a mill for 
the sake of its juices, but while they are pressing the 
sugar-cane they also press such worms as pass into the 
mouth of the mill; even so, sire, while the Tathagata was 
awakening beings whose minds were ripe and was pressing 
them severely1 in the (sugar-)mill of Dhamma, those 
who were faring along wrongly therein died like those 
worms.'' 

"Revered Nagasena, did not those monks fall because 
of that teaching of Dhamma 1" 

" Now, sire, does a carpenter (merely by) .preserving a 
piece of timber make it straight and quite clear ( of 
twists and knots) 1 " 2 

1 abhipi/ayati, to squeeze hard, to let or make someone squeeze 
hard. The secondary sense no doubt is that he was, in canonical 
words, questioning, cross-questioning and pressing them for an 
answer to his questions. 

2 parisuddha. Of. M. i. 31, where the wheelwright tries to shape 
away all crookedness, twists and knots from a felloe so that it 
might be "clear," suddha, or free of them. The words in the 
brackets have been added from this M. passage. The underlying 
notion of course is that nothing can be used properly unless it has 
been properly prepared. So too the mind cannot be rightly used 
(in meditation) unless the preparatory work of clearing or purifying 
body and E!peech (the silas) of all taints and impediments to mental 
development has been well and properly carried out. 
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" No, revered sir, it is by removing1 unsuitable parts,2 
revered sir, that the carpenter makes that piece of timber 
straight and quite clear ( of twists and knots)." 

" Even so, sire, the Tathagata (by merely) preserving 
his following is not able to awaken beings who are 
capable of being awakened; but it was by removing the 
beings who were faring along wrongly that he thus 
awakened those beings who were capable of being 
awakened. But, sire, those who are faring along wrongly 
fall because of their own doing. As, sire, a plaintain, 
bamboo or she-mule are destroyed by that to which they 
themselves give birth,3 so, sire, those who are faring 
along wrongly are destroyed and fall because of their 
own doing. As, sire, thieves have their eyes plucked 
out, are impaled and decapitated because of their own 
doing, even so, sire, those who are faring along wrongly 
are destroyed by their own doing and fall from the 
Conqueror's teaching. 

[167] Nothing was done by the Lord or by others to 
those sixty monks from whose mouths hot blood issued; 
it was by their own doing only. Suppose, sire, a man 
should give ambrosia4 to all people, and they, healthy 
and long-lived, having eaten of that ambrosia should be 
free of all illnesses; but then a man who had eaten of it 
might die because of his bad digestion. Now, sire, 
would not that man who had given the ambrosia attain 
some demerit from that source 1" 

"No, revered sir." 
" Even so, sire, the Tathagata gave deathlessness,4 the 

1 apanetva, the same word as that used in the first " citation" the 
king brings forward in this dilemma. 

2 vajjaniya, what is to be shunned, improper. 
3 This is an allusion to a well-known verse found, e.g., at Vin. 

ii. 188, S. i. 154, A. ii. 73, Netti 130: 

Truly its fruit the plaintain does destroy, 
Its fruit the bamboo, its fruit the reed; 
So honours too destroy the fool 
Just as its embryo the mule. 

4 amata, the undying = nibbana; also ambrosia, the " food of 
the gods." 



THE DILEMMAS III 235 
--------------------··-----·-·-·--

gift of Dhamma,1 to devas and mankind in the ten­
thousand-world-system; those beings who are able2 for 
it awaken through the deathless Dhamma; but those 
beings who are not able for it are destroyed and fall 
through the deathless Dhamma. Food, sire, preserves 
the life of all beings,3 but if some who have eaten of it 
die of cholera,' would not the man who had given the 
food, sire, attain some demerit from that source?" 

"0 no, revered sir." 
"Even so, sire, the Tathagata gave deathlessness, the 

gift of Dhamma, to clevas and mankind iu the ten­
thousand-world-system; those beings who are able for it 
awaken through the deathless Dharn.ma; but those beings 
who are not able for it are destroyed and fall through the 
deathless Dhamma." 

" It is good, revered Nagasena; so it is, therefore do I 
accept it." 

[Third Division 3: Allaying Doubt] 

" Revered Nagasena, this too was said by the Lord: 
' Control of body is good, good is control of speech, 
Control of mind is good, good is control in cvcrything.'5 

And again when the Tathagata was seated in the midst of 
four assemblies he showed Sela the brahman in front of 
the devas and mankind the sheath-cased which was 
cloth-hid.6 If, revered Nagasena, [168] it was said by 

1 Of. Dhp. 151: dhammo na jaram upeti, Dhamma ages not; 
and Dhp. 354; sabbadanam dhammadanam jinati, every gift the gift 
of Dhamma conquers. 

2 bhabba, capable, qualified for. OJ. D.A.. 682 where the Lord 
arranged some devas into two groups according as they were bhabba 
or abhabba and then, "getting rid of those who were abhabba, he 
examined those who were bhabba." 

3 OJ. Khp. IV, A. v. 50, 55: sabbe -Batta aharaffhitika, all beings are 
subsisters by nutriment, though the word for " food " above is 
bhojana, not ahara. 

4 Of. Miln. 153. 
6 S. i. 73; Dhp. 361. Also Miln. 399; quoted at MA. iii. 211. 
6 One of the 32 Marks of a Great Man revealed to Sela; see M. Sta. 

92, Sn., p. 103 ff. which this part of Miln. appears to follow closely. 
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the Lord: 'Control of body is good,' well then, false is 
that statement which says he showed Sela the brahman 
the sheath-cased which was cloth-hid. If he showed 
Sela the brahman the sheath-cased which was cloth-hid, 
well then, false is that statement which says: ' Control 
of body is good.' This too is a double-pronged question; 
it is put to you, it is for you to solve." 

" This too was said by the Lord, sire: ' Control of 
body is good.' And the sheath-cased which was cloth­
hid was shown to the brahman Sela. To him in whom, 
sire, doubts have arisen about the Tathagu.ta, then for 
the sake of awakening him the Lord shows the relevant 
part of his body by means of his psychic power, and he 
(Sela) saw that self-same wonder." 

"But who can believe this, revered sir, that in an 
assembly only one person saw what was hidden, while 
the rest (of the people), though they were there, did not 
see it 1 Please will you point out a reason to me for 
this. Convince me by a reason." 

" But have you, sire, ever seen some ill man surrounded 
by his relations and friends f' 

"Yes, revered sir." 
"And does the assembly see this feeling, sire, from 

which feeling the man is suffering r 
"No, revered sir, only the man himself experiences 

that." 
" Even so, sire, only to him in whom doubts have 

arisen in regard to the Tathagata does the Lord, for the 
sake of awakening (him), show the relevant part of his 
body by means of his psychic power; he alone sees that 
wonder. Or as, sire, some demon1 might enter a man­
would that company, sire, see9 the possession by that 
demon~" 

OJ. M. Sta. 91 where the brahman youth Uttara was granted this 
same experience so as to be able to tell his aged teacher Brahmayu 
whether the Lord were indeed a Perfect Buddha which, in the 
brahmans' view, he would be if he had all the 32 marks on his body. 

1 bhuta, here amanussa must be implied, see Sn. 222. 
2 passati. I keep the literal " see," but often other activities are 

meant, such as" know." 
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"0 no, revered sir, only that afflicted man sees the 
arrival of that demon." 

" Even so, sire, it is only he in whom doubts have 
arisen about the Tathagata that sees that wonder." 

" Done by the Lord, revered sir, was what was difficult 
to do in showing to only one person that which cannot 
be seen." 

"The Lord, sire, did not show what was hidden, [169] 
but through his psychic power he showed its shadow."1 

"Even if what is seen, revered sir, is seen only as a 
shadow, he who has (so) seen what was hidden has arrived 
at his goal."2 

'' The Tathagata, sire, did what was difficult to do in 
order to awaken beings who were capable of being 
awakened. If, sire, the Tathagata had neglected 
anything whatsoever that he might have done,3 beings 
who were capable of being awakened could not have 
awakened. But inasmuch, sire, as the Tathagata was 
knowledgeable in earnest disciplines4 to awaken those 
who were capable of being awakened, therefore by 
whatever was the earnest discipline by which those 
awakened who were capable of being awakened, it was 
by that earnest discipline that the Tathagata awakened 
those who were capable of being awakened. As, sire, a 
physician and surgeon approaches a miserably ill man 
with whatever remedy it is by which he is to be cured: 
making one who has to have an emetic have one, making 
one who is to have a purgative take one, making one who 
is to be treated with ointment be so treated, making one 
who is to be given an injection of fragrant oil be so 
treated. Even so, sire, by whatever was the earnest 
iliscipline by which beings awakened who were capable 

1 An elaboration of canonical accounts. Of. DA. 275-276, 
MA. iii. 369, SnA. 452. 

2 n#tha, conclusion; here, ascertaining whether the Buddha were 
indeed complete as to all the 32 marks of a Great Man. 

3 "Anything he might have done" is lciriyarh kiriyarh, action 
after action, this action or that by which he might awaken any 
particular person to arahantship. 

4 yogarhiu, as at Miln. 110. 
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of being awakened, it was by that earnest discipline that 
the Tathagata awakened them. 

Or as, sire, a woman difficult to be delivered shows a 
physician what is hidden and cannot be seen, even so, 
sire, by his psychic power did the Tathagata show the 
shadow of what was hidden and could not be seen in 
order to awaken those beings who were capable of being 
awakened. ' What cannot be seen,' sire, has no chance1 

relative to a man. If, sire, some one could awaken by 
seeing the Lord's heart, by earnest discipline would the 
Lord show him even his heart. Knowledgeable in 
earnest disciplines, sire, was the Tathagata and (also) 
skilled in teaching. Did not the Tathagata, sire, on 
knowing the Elder Nanda's resolve2 take him to that 
deva-abode3 and show him the deva-maidens, thinking: 
'This young man of family will be awakened by this 
means '1 And so it was that that young man of family 
was awakened. For, sire, in a variety of ways, and 
showing contempt for, scorning and despising all lovely 
attributes, did the Tathagata, for the sake of awakening 
him, show him the dove-footed nymphs. In this way 
the Tathagata, who was knowledgeable in earnest 
disciplines, was also skilled in teaching. 

And again, sire, the Tathagata, going up to him gave 
a fine piece of cloth to the Elder Panthaka the Lesser4 

who was grieved and dejected at being shut out (of the 
monastery)6 by his brother. He thought: 'Let this 

1 okasa; occasion, opportunity are among the various meanings 
of this word. 

2 Ud. 21 ff., DhA. i. 118, Ja. ii. 92-94. Nanda intended to return 
to the secular life as he was discontented with the monk's wav of 
life, and a beautiful girl he knew was an added reason for his making 
this decision; but the Buddha knew that in Nanda's eyes her charms 
would pale beside those of the deva-maidens. 

3 That of the Thirty-Three, Ud. 22. 
4 The story is given at ThagA. ii. 236 ff., DhA. i. 244 ff., iv. 180 f., 

Ja. i. 114 ff.; and his verses are at Thag. 557 ff. At A. i. 24 he is 
placed chief among the monks on two counts. 

6 nikkaif4hati, to throw out. Ciilapanthaka was rather dull and 
stupid, and one day his elder brother, who was collecting all the 
monks in a monastery the Buddha was to visit, omitted only the 
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young man of family be awakened by this '1 [170] and 
in this manner trus young man of family attained 
mastery in the Conqueror's Teaching. In this way the 
Tathagata, who was knowledgeable in earnest disciplines, 
was also skilled in teaching. 

And again, sire, the Tathagata on being questioned by 
the brahman Mogharaja did not reply until the third 
time,2 thinking: 'This young man of family's pride will 
be humbled thus; by the humbling of pride there will be 
an understanding (of the four truths).' Thus was pride 
humbled in this young man of family; by the humbling 
of his pride this brahman attained to mastery in the six 
super-knowledges. In this way the Tathagata, who was 
knowledgeable in earnest disciplines, was also skilled in 
teaching." 

"It is good, revered Nagasena, the question has been 
unravelled in a variety of ways, the thicket cleared, the 
darkness made light, the knots severed, shattered are 
the tenets of others, through you has vision uprisen for 
the sons of the Conqueror; without illumination are 
members of other sects; you have come to be the most 
excellent teacher of a host of followers." 

younger brother; ho throw him out of tho vihara, and he stood 
weeping against the door. 

1 The Buddha, according to some accounts, took him into thr 
Gandhakuti, and making him sit facing east, gave him a piece of 
cloth and told him to wipe his face with it while repeating the words 
rajoharaiiam rajoliara'f),am (away with dust: passion). Noticing 
that the cloth gradually became soiled, Ciijapanthaka concentrated 
his mind on the impermanence of all constructed things, grew in 
insight through jhana and attained arahantship. 

11 See Sn. 1116 and the Buddha's answer at Sn. 1119, quoted at 
Kvu., p. 64. This was the third time Mogharaja had put his question. 
The other occasions were before the preaching of the .Ajitasutta 
(A. v. 229) and the Tissa-Metteyya Sutta (Sn. 814: ff). according 
to SnA. 601. On these two occasions the Buddha did not reply 
because he knew Mogharaja was not ready to receive the teaching. 
It was of course not unusual, in fact it was perhaps more usual, 
for a questioner to ask his question up to the third time, yavatatiyam, 
as here, before he was answered. 
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[Third Division 4: Speech about the Foolish Man] 

" Revered Nagasena, this too was said by the Elder 
Sariputta, the General under Dhamma: ' In the conduct 
of speech, your reverence(s), the Tathagata is quite pure. 
The Tathagata has no wrong conduct of speech that he 
should guard, thinking: Let not another think this of 
me.'1 And again, when the Tathagata was faying down 
(the first offence entailing) Defeat as a result of thn 
improbity of the Elder Sudinna, a Kalandaka's son, he 
addressed him with harsh words and the epithet ' foolish 
man.' 2 In consequence of the epithet' foolish man' the 
Elder was so terrified with fear of the teacher and so 
conscience-stricken he was unable to pierce the ariyan 
Way.3 If, revered Nagasena, the Tathagata was quite 
pure in the conduct of his speech, if the Tathagata had 
no wrong conduct of speech, well then, false is that 
statement which says: ' As a result of the improbity of 
the Elder Sudinna, a Kalandaka's son, he was addressed 
by the Tathagata with the epithet "foolish man."' 
But if, as a result of the improbity of the Elder Sudinna, 
a Kalandaka's son, the Lord addressed him with the 
epithet 'foolish man,' [171] well then, false is that 
statement which says: ' The Tathagata is quite pure in 
the conduct of his speech, the Tathagata has no wrong 
conduct of speech.' This too is a double-pronged 
question; it is put to you; it is for you to solve." 

" This too, sire, was said by the Elder Sariputta, the 
General under Dhamma: ' In the conduct of speech, 

1 D. iii. 217: the Sangiti Suttanta is supposed to have been 
uttered by Sariputta. Cf. also A. iv. 82 (the same words spoken 
by the Buddha). The passage is quoted at SA. 277, SnA. 37. 
Similar sentiment found at M. i. 319. 

2 Parajika I, Vin. iii. 11 ff. 
3 The rebuke is to be found at Vin. iii. 20, and there is no doubt 

but that it was a strong one. But the Elder's terror and its results 
are not part of the canonical account of this episode. VinA. 270 
holds that Sudinna was not guilty of the Parajika offence because 
he was adikammika, the first-doer-he on account of whom the rule 
came to be formulated. 
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your reverence(s), the Tathagata is quite pure. The 
Tathagata has no wrong conduct of speech that he 
should guard, thinking: Let not another think this of 
me.' And when the Lord was laying down (the first 
offence entailing) Defeat as a result of the improbity of 
the Elder Sudinna, a Kalandaka's son, he addressed 
him with the epithet 'foolish man.' But that was not 
(said) from a corrupt mind, it was (said) without anger,1 
and was due to characterizing him with exactitude.2 

And what herein is 'characterizing with exactitude'? 
If, sire, a man does not understand the Four Truths while 
he is in this individuality, futile3 is his manhood; if, 
while he is doing one thing and by another (way) it 
happens, it is on account of this that he is called ' foolish 
man.' Thus, sire, the Lord addressed the venerable 
Sudinna, a Kalandaka's son, with a just epithet,4 not 
with untrue words." 

"Revered Nagasena, even if (someone) speaks abusing 
(another) justly, we should inflict a small punishment5 

on him; it is indeed an improbity that, for the sake of 
some matter, he abuses (him), and does not use the 
ordinary modes of speech."6 

"But have you, sire, ever heard of anyone (giving) a 
respectful salutation to, or rising up for, or (showing) 
reverence to, or making an offering to a wrong­
doer ?" 7 

" No, revered sir, whatever kind of wrong-doer he be, 
if he merit censure, if he merit reproof, they cut off his 

1 asarambhena. 
2 yathavalakkhatiena. Cf. yathavavacana at Miln. 214, and 

sabbadliammayli.thava-asampa#vedhalakkha't},a avijja (ignorance is 
the characteristic of not penetrating all things with exactitude) at 
Netti 27. 

3 mogha, a word which in the compound moghapurisa I translate 
"foolish (man)." 

4 sabhavavacana, an epithet of individual essence, one based on 
truth, reality. 

5 kahapa't},a darpJ,a. Since kahapa't},a was a copper coin of small 
value, datiif,a might be rendered here by" fine." 

6 vis1trh vohiirarh acai-anto, without indulging in common parlance. 
7 khalita, a criminal. 
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head and they strike him and they imprison him and 
they kill him and they bring him to ruin.''1 

" Well then, sire, was only a proper action done by the 
Lord and not an improper action 1" 

"A proper one, revered Nagasena. For he was doing 
suitably and becomingly what had to be done; and, 
revered Nagasena, on hearing that it was the Tathagata, 
the world with the devas is ashamed and consciencc­
stricken, the more so when they see (an evil-doer), and 
most of all when they approach one to pay him honour." 

[172] " Does a physician, sire, give softening2 medicines 
in a case where the body is full of bad humours, where the 
humours are disturbed 1"3 

"No, revered sir, anxious for health he gives sharp, 
scarifying' medicines.'' 

" Even so, sire, the Tathagata gives instruction for the 
allayment of all the diseases of the defilements. The 
Tathagata's words, even when harsh, soften beings and 
make them pliable. As, sire, hot water softens anything 
that can be softened and makes it pliable, even so, sire, 
the Tathagata's words, even when harsh, are to the 
purpose5 and are imbued with compassion. As, sire, a 
father's way of speaking to his children is to the purpose 
and is imbued with compassion, even so, sire, the 
Tathagata's words, even when harsh, are to the purpose 
and are imbued with compassion. The Tathagata's 

1 Reading jhapenti instead of jiipenti as suggested by Dr Edward 
Muller, see QKM. i. 240, n. 2. But japeti could be a causative of 
jayati (two other forms given at PED.), meaning to cause to pillage 
or rob, so: to divest a person of his property. The word occurs 
also at Miln. 227. 

2 sinehaniya, oily, lubricating. 
3 kupite dose. Cf Miln. 43 and DA. 133. See also Vin. i. 206, 

279, ii. 119; BD. iv. 394, n. I. 
" lekhaniya; obviously connected with the process of writing or 

engraving, lekha, no doubt still done with a stele at the time of the 
compilation of Miln. 

15 atthavati. Cf. S. i. 30, Thag. 740, Ja. v. 374. At ThagA. iii. 24 
atthavii is apparently glossed by buddhima, discerning, having 
discretion. See M. i. 395 for the Tathagata knowing the right 
time to explain a speech that may or may not be agreeable to people, 
because he "has compassion for creatures." 
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words, sire, even when harsh,1 are (spoken) so that beings 
may abandon the defilements. As, sire, the drinking of 
nasty smelling medicines2 and the swallowing of highly 
concentrated3 drugs remove illness from beings, even so, 
sire, the Tathagata's words, even when harsh, are to the 
purpose and are imbued with compassion. As, sire, a 
ball of cotton, even though large, in falling on a man's 
body causes him no pain, even so, sire, the Tathagata's 
words, even though harsh, give rise to anguish in no one.'' 

"In many a way, revered Nagasena, has this question 
been well analysed. It is good, revered Nagasena; so it 
is, therefore do I accept it." 

[Third Division 5 : The Talking Tree] 

"Revered Nagasena, this too was said by the Tatha-
gata: 

' What is the reason, brahman, that you, 
Putting forth energy, always diligent, 
Ask this incognisant, 4 unhcaring judas-tree 
That does not know the knowable,6 after its welfare 1'6 

[173] And again it was said: 
'Thus did the aspen tree7 instantly8 address him: 
There is also my bidding: Bharadvaja, listen to me.' 

If, revered Nagasena, a tree is incognizant, well then, 
false is that statement which says there was conversation 
between the aspen tree and Bharadvaja. If there was 

1 Of. also A. ii. 112. 2 gomutta. 
8 virasa, taking rasa as essence, and vi- as an intensifying prefix. 
'acetana, above, Miln. 96. 
5 Readingjanam with Miln. againstjano of Ja. iii. 24. 
6 Ja. iii. 24 (No. 307), but where this verse is attributed to the 

Bodhisatta, at that time the devatii. of the tree. 
7 Ja. iv. 210. Attributed to " the Teacher." The phandana­

rukkka, also mentioned at A. i. 202, is a tree that quivers, a Dalbergia. 
It appears to be, as said at GS. i. 183, n. 5, aspen, poplar or ho-tree. 
Ja. Trans. iv. 129 ff. has" plassey tree "; QKM." aspen tree." The 
" judas-tree " above is palasa, Butea frondosa. 

a tavade; at Ja. iv. 210 v.l. is devata. 
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conversation between the aspen tree and Bharadvaja, 
well then, false is that statement which says that a tree 
is incognizant. This too is a double-pronged question; 
it is put to you, it is for you to solve." 

" This too, sire, was said by the Lord: ' A tree is 
incognizant.' And there was conversation between the 
aspen tree and Bharadvaja. But this is a statement 
that is a recognized form of speech; an incognizant tree, 
sire, has nothing called conversation, but 'tree,' sire, is 
a synonym for the devata who inhabits that tree, and to 
say' the tree converses' is the popular expression. As, 
sire, people commonly speak of a waggon that is filled 
with corn as a corn-waggon though it is not made of 
corn but of timber, yet it is because corn is piled up in 
that waggon that people commonly speak of it as a 
corn-waggon-even so, sire, a tree does not converse, a 
tree is incognizant, but as 'tree' is a synonym for the 
devata who inhabits that tree, so to say 'a tree con­
verses ' is the popular expression. Or as, sire, one 
commonly says: 'I am churning buttermilk' when one 
is churning curds, and though what one is churning is 
not buttermilk, yet one commonly says, ' I am churning 
buttermilk' though he be only churning curds; even so, 
sire, a tree does not converse, a tree is incognizant, but 
as' tree' is a synonym for the devata who inhabits that 
tree, so to say 'a tree converses' is the popular expres­
sion. Or as, sire, (a man) anxious to prepare something 
that does not exist commonly says, 'I am preparing 
something that does not exist,' [174] and commonly 
speaks of what is not ready as if it were ready-thus this 
is a recognized form of speech-even so, sire, a tree does 
not converse, a tree is incognizant, but as ' tree ' is a 
synonym for the devata who inhabits that tree, so to 
say 'a tree converses' is the popular expression. It is 
only in accordance with whatever recognized form of 
speech people commonly use, sire, that the Tathagata 
teaches Dhamma to beings."1 

1 Of. D. ii. 109: " Now I know well that when I approached various 
large assemblies, even before I had sat down there or had spoken 
or begun to talk to them, whatever might have been their sort I made 
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"It is good, revered Nagasena; so it is, therefore do 
I accept it." 

[Third Division 6: The Results of 
(the Buddha's Last) Meal] 

" Revered Nagasena, this too was said by the Elders 
who were holding a Recital of Dhamma:1 

' When he had eaten Cunda's meal, 
The coppersmith's-thus have I hearcl­
The Buddha contracted an illness 
That lasted unto bis death.' 2 

But again, it was said by the Lord : ' These two alms­
gatherings, .A.nanda, equal, of equal fruit and equal in 
result, are of much greater fruit and much greater 
advantage than any other alms-gathering.'3 If, revered 
Nagasena, a painful illness arose in the Lord after he had 
eaten Cunda's meal and the feelings lasted and went on 
until his death, 4 well then, false is that statement which 
says: 'These two alms-gatherings, Ananda, equal, of 
equal fruit and equal in result, are of much greater fruit 
and much greater advantage than any other alms­
gathering.' But if these two alms-gatherings, equal, of 
equal fruit and equal in result, are of much greater fruit 

myself of a like sort, whatever their language so was my language. 
And I rejoiced them with a talk on Dhamma ... .'' See also 
M. iii. 234 f. for use of dialect words; and J. J. Jones, Mhvu. Transl. 
iii., p. xiv ff. 

1 Dhammasangiti, referring to the First Council which was held 
at Rajagaha soon after the parinibbana. On such an occasion 
Dhamma is chanted, thus the word sangiti; but Recital or Recitation 
appears a more appropriate rendering to Western ears. It is to be 
hoped it conveys the idea of a chanted recital in solemn conclave. 
DA. 568 likewise says that the following verses were spoken by the 
Elders who held this Council. 

2 D. ii. 128, Ud. 82, which read dh'iro, valiant man, hero, meditator, 
instead of Miln's Buddho. The whole episode is recounted at 
D. ii. 126 ff., Ud. 81 ff.; for excellent notes see Woodward, Min. 
Anth. II. 99 ff. 

3 D. ii. 135, but with a slightly different reading. 
4 OJ. D. ii. 127, Ud. 82. 
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and much greater advantage than any other alms­
gatherings, well then, false is that statement which says: 
'After the Lord had eaten C1mda's meal a painful illness 
arose in him and the feelings lasted and went on until 
his death.' How could that alms-gathering, revered 
Nagascna, be of great fruit when it was imbued with 
poison, be of great fruit when it gave rise to illne:c:s, 
[175] be of great fruit when it brought about the termina­
tion of (the Buddha's) life-span, he of great fruit when 
it conveyed away the Lord's life-principle 1 Tell me a 
reason for this for the refutation of those holding other 
tenets. People are bewildered about this thinking that 
the dysentery came from his eating too much out of 
greediness. This too is a double-pronged question; it 
is put to you, it is for you to solve.'' 

" This too, sire, was said by the Elders who were 
holding a Recital of Dhamma: 

'When he had eaten Ounda's meal, 
The coppersmith's-thus have I hcarLl- -
The Buddha contracted an illness 
That lasted unto his death.' 

And it was said by the Lord: ' These two alms-gatherings, 
.Ananda, equal, of equal fruit and equal in result, are of 
much greater fruit and much greater advantage than 
any other alms-gathering.' What two 1 There is that 
alms-gathering which when a Tathagata has eaten of it 
he fully awakens1 to the supreme perfect Awakening ;2 

and there is that alms-gathering which when he has 
eaten of it he attains complete nibbana in that element 
of nibbana which is without any residue of clinging (to 
e.xistence).3 These are the two alms-gatherings which, 

1 Reading abhisambujjhati with D. ii. 136 and Si. for Miln.'s 
-bujjhi. Sujata offered her gift of food to the Bodhisatta (not to 
the Buddha), see Ja. i. 68 ff., DhA. i. 86. 

2 This was Sujata's gift in the case of the Buddha Gotama, and 
was the last meal he ate before he attained nibbana. 

1 anupiidisesanibbana is khandha-nibbana, the extinguishing of 
the khandhas, the five groups of grasping, through extirpating 
clinging (upiidi) to them. The other form of nibbiina is kilesa­
nibbana, the burning up of the defilements. Sec Iti., pp. 38-39. 
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equal, of equal fruit and equal in result, are of much 
greater fruit and much greater advantage than any other 
alms-gathering.'1 But this alms-gathering is of a great 
and special quality, of manifold advantage. The devatas, 
sire, uplifted and pleased in mind, and thinking: ' This 
is the Lord's last alms-gathering,' sprinkled a deva-like 
nutritive essence over those truffles.2 And indeed they 
were well and lightly cooked, pleasant, juicy,3 beneficial 
for the digestion.4 It was not from that source, sire, 
that an illness arose in the Lord that had not (so far) 
arisen, but it was, sire, because of the natural weakness 
of the Lord's physical frame5 and because of the waning 
of the components of his life-span6 that the illness which 
arose in him grew so much worse. As, sire, a fire that is 
burning in a normal way blazes up much more when 
more fuel is given to it, even so, sire, it was because of the 
natural weakness of the Lord's physical frame and 
because of the waning of the components of his life-span 
that the illness which arose in him grew so much worse. 
Or as, sire, [176] a stream that is fl.owing along in a normal 
way becomes a great flood, a torrent of water when there 

1 D. ii. 135-136, Ud. 85. · 
2 sukaramaddava. "In fact the exact sense (of this word) is not 

known," see QKllf. i. 244, n. 1; E. J. Thomas, Tlie Buddha's Last 
Meal; Woodward, Min. Anth. II, 99, n. 4, 100, n. 1. I think that 
if pork itself had been meant the word would have been sukara­
mamsa, flesh of pig or boar. With certain reservations monks were 
permitted to accept meat put into their begging bowls. It was bad 
manners to pick and choose among almsfood offered to them or to 
refuse it, except in certain circumstances, among which was the 
seeing, hearing or suspicion that meat had been killed on purpose 
for the monk-recipient. 

3 bahurasa, perhaps meaning of much flavour, tasty. 
4 jatharaggiteja, the heat of the fire of the belly. " On this curious 

old belief in an internal fire " (QKM. i. 244, n. 2) see RhD., Buddhist • 
Suttas, p. 260, n. 1. The word ja!hara does not appear to occur in 
the Pali Canon, and is perhaps peculiar to the above passage. 

6 Owing to his age; cf. D. ii. 100 where the Buddha likens his old 
body to an old waggon that is kept together by a lashing of thongs. 
See Miln. 157, where it is said that no one is able to make a stumbling­
block to the Lord's life-principle. 

6 See definition ofjarii, ageing, at S. ii. 2, where however this exact 
expression is not used. 

20 
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is heavy rain, even so, sire, it was because of the natural 
weakness of the Lord's physical frame and because of 
the waning of the components of his life-span that the 
illness which arose in him grew so much worse. Or as, 
sire, the stomach when full in a normal way would 
stretch if more food were eaten, even so, sire, it was 
because of the natural weakness of the Lord's physical 
frame and because of the waning of the components of 
his life-span that the illness which arose in him grew so 
much worse. There was no defect, sire, in that alms­
gathering and it is not possible to ascribe a <lefoct 
to it." 

"Revered Nagasena, for what reason were those two 
alms-gatherings which are equal, of equal fruit and equal 
in result, of much greater fruit and much greater 
advantage than any other alms-gathering?" 

" Sire, these two alms-gatherings which are equal, of 
equal fruit and equal in result, are of much greater fruit 
and much greater advantage than any other alms­
gathering because of the attainments1 of pondering 
things2 over and over."3 

" Revered Nagasena, because of the attainments of 
pondering what things over and over was it that these 
two alms-gatherings which are equal, of equal fruit and 

1 samiipatti. 
2 It is clear from the next sentence which uses the expression 

katarnesam dhammiinam that dhammii as things, mental states, is 
meant, and not Dhamma. 

3 " Pondering over and over " is anumajjana, lit. stroking, as at 
Miln. 62. See D. ii. 156 where the dying Buddha passed from the 
first jhana to the plane of the stopping of feeling and perception 
and then back again to the first jhiina, thus abiding in the nine 
meditative planes (mentioned just below) one after the other. 
DhA. i. 86 says that when he had eaten Sujata's rice-gruel (the first 
meal he took after his mortifications) he passed the day in the 
various attainments. See also U dA. 405 which speaks of the 
equalness of Sujata's gift of food and Cunda's, for after eating the 
former the Lord attained complete nibbana in the element of 
nibbana that has a residue of clinging, and after eating the latter 
he attained complete nibbana in the element of nibbana that is 
without any residue of clinging. Thus in regard to the equalness 
of complete nibbana the gifts were of equal fruit. 
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equal in result, were of much greater fruit and much 
greater advantage than any other alms-gathering 1" 

" Sire, it was because of (the Lord's) entering upon the 
attainments of the nine successive abidings in forward 
and in reverse order that these two alms-gatherings 
which are equal, of equal fruit and equal in result were 
of much greater fruit and much greater advantage than 
any other alms-gathering." 

"Revered Nagasena, was it in only two days that the 
Tathagata entered in the highest degree on the attain­
ments of the nine successive abidings in forward and in 
reverse order 1" 

" Yes, sire." 
" It is wonderful, revered Nagasena, it is marvellous, 

revered Nagasena, that of the unequalled and utmost 
gifts in this Buddha-field1 none compares with these two 
alms-gatherings. It is wonderful, revered Nagasena, 
it is marvellous, revered Nagasena, that however great 
are the attainments of the nine successive abidings [177] 
yet a gift is of greater fruit and greater advantage 
because of the attainments of the nine successive 
abidings. It is good, revered Nagasena; so it is, therefore 
do I accept it." 

[Third Division 7 : Veneration of the Relics] 

"Revered Nagasena, this too was said by the Tatha­
gata: ' Do not you, Ananda, be occupied with honouring 
the Tathagata's bodily remains.'2 And again it was 
said: 

'Venerate that relic of him who is to be venerated; 
By doing so you will go from here to heaven.'3 

1 Buddha-klietta, a compound that appears unknown to the Pali 
Canon. It is said to be threefold at Vism. 414: jati-, iitia-, visaya-. 
See BHSD for references to its occurrence in Mhvu. 

2 D. ii. 141. Both a living and a dead body can be meant by 
sarira, the physical frame; cf . .Aniigatavamsa, JPTS. 1886, p. 36. 

3 Vv., p. 75, ver. 8. The subject of Dhp. 195, 196 is that of 
Buddha-puja (a word found at Miln. 179). Puja is reverence or 
a kind of ritualistic worship of Buddhas or disciples who are nibbuta, 
i.e., have gained the peace of nibbana by the cooling of attachment, 
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If, revered Nagasena, it was said by the Tathagata: ' Do 
not you, .Ananda, be occupied with honouring the 
Tathagata's bodily remains,' well then, false is that 
statement which says: 

' Venerate that relic of him who is to be venerated; 
By doing so you will go from here to heaven.' 

But if it was said by the 'l,athu.gata: 
'Venerate that relic of him who is to be venerated; 
By doing so you will go from here to heaven.' 

well then, false is that statement which says: 'Do not 
you, .Ananda, be occupied with honouring the Tathagata's 
bodily remains.' This too is a double-pronged question; 
it is put to you, it is for you to solve." 

" This too was said by the Lord, sire: ' Do not you, 
.Ananda, be occupied with honouring the Tathagata's 
bodily remains.' • And again it was said: 

' Venerate that relic of him who is to be venerated; 
By doing so you will go from here to heaven.' 

But this was not said in regard to everyone, but only 
concerning the Conqueror's sons:1 'Do not you, .Ananda, 
be occupied with honouring the Tathagata's bodily 
remains.' For this, sire, is not work2 [178] for the 
Conqueror's sons, that is to say veneration. Rather is 
this to be done by the Conqueror's sons: thorough 
comprehension of the (karmic) formations,3 attentive 

etc. Of Mlivu. ii. 362 where the man who with garlaD;ds, flowers, 
banners, etc., venerates the Tathagata, whether he be living or after 
he has utterly passed away, reaps an infinite store of merit. Thus 
a Bhakti-cult is replacing the austere Theravada teaching of self­
development through self-control and self-reliance. The words 
" you will go to heaven " should give sufficient indication that this 
counsel was not intended for monks, but for lay-people. " Heaven '' 
was not a goal for monks. 

1 jinaputta, i.e., disciples, see Budv.A. 99. The compound appears 
to occur three times in Budv. but nowhere else in the Pali Canon. 

2 akamma, explained at Ja.A. v. 123 as ayutta, unsuitable. 
3 sainmasanarh sankharanarh, regarding them as not-self, imper­

rnanent and as anguish, etc., cf. Vism. 629. 
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mind-work,1 contemplation on the four applications of 
mindfulness,2 seizure of the essential in the objective 
support (for meditation),3 warfare against the defile­
ments, intentness on their own goal. By the remainder, 
whether devas or mankind, is veneration to be done. 
As, sire, what has to be done by the princes of the earth 
is a training in regard to elephants, horses, chariots, bows, 
swords, writing" and reckoning on the fingers, 4 and in 
the duties5 of the policy of statecraft,6 hearing (cases),7 

(gaining) intelligence, 8 fighting and recruiting; while 
what has to be done by the remainder, the ordinary 
merchants and workers, is agriculture, trade and cattle­
keeping9-even so, sire, this is not work for the Con­
queror's sons, that is to say veneration. Rather is this 
to be done by the Conqueror's sons, that is to say: 
thorough comprehension of the (karmic) formations, 
attentive mind-work, contemplation of the four applica-

1 yoniso manasikiiro. 
2 See M. Sta. 10, D. Sta. ~I, for full statement. 
3 iiramma'i),asiiraggliha. Arammat1a is an objective support to 

help focus the mind in meditation; cf. the kasitias. One has to fix 
the mind on the chosen " support," thereby trying to seize the part 
that is essential for the exercise in meditation. 

4 These two, lekha and mudclii, are two of the three " high crafts " 
mentioned at Vin. iv. 7. For notes, see BD. ii. 176 f. 

6 kiriyii, the fulfilment, carrying out, action, performance. 
6 khattamanta; cf. khattavi,jja at D. i. 9, explained at DA. 93 by 

nithisattha, political science, science or lore of statecraft. UdA. 205 
similarly explains khattavi,jjasippa; the reading khetta- at Ud. 32 
therefore should be khatta-; Woodward (Min. Anth. II) translates 
by "statecraft." Of. also Jii. vi. 214, khattiyamantii, explained at 
JaA.. vi. 217 as rajasattha, royal, king's science. At Chand. Up. 
VII. I, 2 kpatra-vidya appears to mean "science of weapons," 
dhanurveda. 

7 suti is also a rumour, tradition, what has been heard; it may 
therefore mean here quashing rumours. But often a king was the 
chief judge in settling litigation. 

8 muti, what is sensed or felt. Though this translation is tentative, 
I suggest that " gaining ' intelligence ' " in the sense of keeping 
abreast of a rival's schemes is not out of place. Nd. I. 205 gives 
hearsay for muti. 

9 The three kinds of "high work" at Vin. iv. 6. See notes at 
BD. ii. 175. 
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tions of mindfulness, seizure of the essential in the 
objective support (for meditation), warfare against the 
defilements, intentness on their own goal. It is by the 
remainder, whether devas or mankind, that veneration 
is to be done. 

Or as, sire, what has to be done by brahman youths is 
a training in regard to the Rig-Veda, the Yajur-Veda, 
the Sama-Veda, the Atharva-Veda,1 (the knowledge of) 
marks,2 the oral tradition,3 the past,4 vocabulary, ritual, 
phonology, exegesis, the lines, the exposition, 6 grammar, 
etymology;6 (interpreting) dreams,7 omens,8 the set of 

1 Referred to at Miln. 3. The four Vedas are mentioned in 
various Comys. Some references are given at BD. ii. 317, notes. 
See also Cltand. Up. vii. 1, 2. 

2 lakkha'IJ,a. This and the next two branches of learning are called 
tiracchanavijja at D. i. 9, a wrong mode of livelihood for recluses 
and brahmans. Many examples to which the lore of marks can be 
applied are given at D. i. 9: e.g., marks on inanimate objects, human 
beings, animals and birds. DA. 92 says "if someone has such and 
such a mark he will be a king, if such and such the heir to a king." 
SnA. 362 says " Having read the readings of marks on a stick or on 
clothes, he says ' Because of this, this will be.' " Cf. also the Marks 
of a Great Man, and D. i. 114-120, A. i. 163, mahapurisalakkha?J,esu 
anavayo, versed in the Marks of a Great Man, though this was not 
necessarily or exclusively lore for brahmans. 

3 itihasa. That this is a fifth Veda, as some Comys suggest, is 
borne out neither by the stock canonical passages which describe 
a learned brahman nor by our Miln. passage above. Chand. Up. 
vii. 1, 2, combines itihasa-pura?J,a as the fifth subject Sanatkumii.ra 
knew, the first four being the four Vedas. 

4 purii'IJ,a, what is old, ancient lore. 
5 These last six words also occur at Miln. IO. 
6 uppada, coming into existence, arising; it may mean prognosti­

cation (see missakuppada below). 
7 supina, as at D. i. 9. DA. 92 says if one has seen a dream early 

there will be this result. SnA. 362 goes into greater detail, saying 
such and such things will happen according to whether the dreamer 
dreamed early or in the middle of the night, whether he was lying 
on his left side or right, and whether he saw the moon and the sun 
in his dream. SnA. 564 explains supina as supinasattha, the science 
of dreams. 

8 nimitta, (non-human) signs. DA. 92 (on D. i. 9) calls this 
nimittasattha, the science of omens or signs, and tells a story showing 
how the interpreter, nemittaka, acquires his knowledge of the hidden 
present from present happenings. 
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the six V edangas,1 an eclipse of the moon, an eclipse of 
the sun, the behaviour of an eclipse of a planet,2 the 
occultation of lieavenly bodies,3 the sound of the drums 
of the rain-god,4 the rise and fall of meteors,5 earth­
quakes,6 glowings in the quarters (of the sky),7 earthly 
and celestial (portents); astronomy, popular philosophy, 
augury from (the cries o:f) dogs,8 from (all) birds and wild 
animals,0 from the intermediate points of the compass,111 

mixed portents,11 and the cries and notes of birds; while 
what has to be done by the remainclor, the ordinu.ry 
merchants and workers, is agriculture, tra,do 11.n<l rntttle-

1 chaf.anga, the six disciplines of Vedic Hcim1cH, 1-11m Jl,,,A. 2fi!i, 
PvA. 97. The word came to have a different urntining un1for 
Buddhism; see D. iii. 269, Vism. HiO, where it refers to <iqmmimity, 
upekkha, in a bhikkhu though he be assailed by sensory impingement 
on any of his senses. OJ. below, Miln. 236. 

2 sukka-rahu-carita, the course or behaviour, carita, of t,he seizer, 
rahu, of a planet, sukka. This last word does not mean a star. 

3 ulaggaliayuddha, which seems to mean a fight for taking a lunar 
mansion, ulu, but I do not understand the precise meaning. 

4 devadundubltissara. D. i. 10 has clevaclunclubhi, explained at 
DA. 95 as the roaring of dry (rainless) thunder-cloud:,i. 

6 oklcanti ukkapat.a, or descent and fall; or simply " the appmmmcn 
(okkanti) of falling meteon1." At D. i. 10 ul.·kaJJiita; rf. Jii. i. 37•1, 
vi. 476, SnA. 362. 

8 bhumikarnpa; bli1tm.icula at D. i. 10, Miln. 113. 
7 disiklalta, as at D. i. 10, and appearing to 111e1tn "aH if the quarh•r.~ 

were in flames." DA. 95 says the quartcrH arc ohHcure<l 1tH though 
by whirling crests of fire and smoke. Such a ph<lnomencm givni; 
ground for augury or prognostication, uppii.rln, sec BnA. 362. 

8 sacakka, the dog-circle, is n kind of augury. 
9 migacakka, as at D. i. 9, explained at DA. 94 m1 compriaing 

everything in regard to the knowledge of the crieR of 1tll birds an<l 
quadrupeds. 

10 antaracakka. This is the meaning as given in the DictionarieH, 
but it seems doubtful. 

11 missakuppada. A few lines above there is uppii.cla, which I 
there took as "etymology," and belonging to the group with 
grammar, etc., but it might equally well be the beginning of the 
group dealing with prognostications (if this is what is meant by most 
of the words subsequent to uppada). At SnA. 362 uppada is ex­
plained to mean foretelling events from such signs as falling meteors 
and the" glowings in the quarters." Eastern sunsets are sometimes 
distinguished by a glow not only in the west but in the other quarters 
as well, and the reference is perhaps to this beautiful occurrence. 
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keeping-even so, sire, this is not work for the Con­
queror's sons, that is to say veneration. Rather is this 
to be done by the Conqueror's sons, that is to say: 
thorough comprehension of the (karmic) formations, 
attentive mind-work, contemplation of the four applica­
tions of mindfulness, seizure of the essential in the 
objective support (for meditation), warfare against the 
defilements, intentness on their own goal. It is by the 
remainder, whether devas or mankind, that veneration 
is to be done. Therefore, sire, the Tathiigata, saying: 
'Do not engage in those (occupations that are) not work 
for you; [179] engage in these (occupations that are) 
work for you,' said: ' Do not you, Ananda, be occupied 
with honouring the Tathagata's bodily remains.' If the 
Tathagata had not said this, sire, the monks would have 
caused there to have been obsession with his bowl and 
robe1 and would have paid veneration to the Buddha 
himself."2 

" It is good, revered Nagasena; so it is, therefore do I 
accept it." 

[Third Division 8: The Lord's Foot] 

"Revered Nagasena, you say: 'When the Lord was 
walking, this incognizant great earth elevated the low 
ground and flattened the high ground.' 3 And again 
you say: 'The Lord's foot was grazed by a splinter.' 4 

But why, when that splinter was falling towards the 
Lord's foot, did it not turn away from the Lord's foot 1 
If, revered Nagasena, when the Lord was walking, this 
incognizant great earth elevated the low ground and 
flattened the high ground, well then, false is that state-

1 Worship of the bowl did in fact develop and, according t.o 
QKM. i. 248, n. 1, was seen by Fa Hien at Peshawar about A.D. 400. 

2 This is supposed to be the reason why the Buddha hoped no 
likeness or image would be made of him. 

3 ninnam unnamati unnatam 01J,amati. The quotation has not been 
traced as yet in the Pitakas. Of. DA. 45 where, as part of what is 
done for the Bhagava before his morning meal, unnata bhumippadesii 
l)'f!,amanti o~iatii unnamanti. 

4 See Miln. 134. 
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ment which says: 'The Lord's foot was grazed by a 
splinter.' If the Lord's foot was grazed by a splinter, 
well then, false is that statement which says that when 
the Lord was walking, this incognizant great earth 
elevated the low ground and :flattened the high ground. 
This too is a double-pronged question; it is put to you, 
it is for you to solve." 

" This matter is true, sire: when the Lord was walking, 
this incognizant great earth elevated the low ground 
and flattened the J1igh ground. And the Lord's foot 
was grazed by a splinter. But that splinter did not 
fall down of its own essentjal law,1 it fell down owing to 
Devadatta's treachery.2 During many hundreds of 
thousands of births, sire, Devadatta has borne malice 
against the Lord.3 Because of that malice he released 
a great rocky stone, 4 the size of a gabled house, and 
thought: ' I will make it fall on the Lord.' Then two 
rocks5 rose up from the earth and crushed that rocky 
stone (though) a fragment, on being broken off from it 
by (the force of) their combined blow, fell in such a way5 

that (180] it fell on the Lord's foot." 
" But as, revered Nagasena, the two rocks crushed the 

rocky stone so could the splinter have been crushed too." 
"As to that, sire, some part of what is crushed 

(always) escapes,7 slips through8 and gets lost. As, sire, 
water taken into the hand escapes through the interstices 
between the :fingers, slips through and gets lost, as milk, 
buttermilk, honey, ghee, oil, the juice of :fish, the juice of 
meat when taken into the hand (each) escapes through 
the interstices between the :fingers, slips through and 
gets lost, even so, sire, a fragment, on being broken off 
from the rocky stone by (the force of) the combined 

1 tLttano dlianwwJJi,ya. 
2 upakkama, plotting, trickery, unfair means. 
3 As at Miln. 136. 4 pasar;,,a. 6 sela. 
8 yena vii tena vii, usually "here and there," but the context here 

requires some such translation as that given above. 
7 paggharati, to ooze, trickle, drip, fl.ow forth. 
8 passavati, to fl.ow forth. Such renderings would not be suitable 

here however, and I follow QKM. i. 249. 
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blow of the two rocks coming together for the purpose 
of crushing it, fell in such a way that it fell on the Lord's 
foot. Or as, sire, sand that is fine, minute, in:finitesimal1 
as dust if taken into the fist escapes through the inter­
stices between the fingers, slips through and gets lost. . . 
Or as, sire, when a ball of food is taken into the mouth, 
part getting clear away from the mouth2 escapes, slips 
out and gets lost, even so, sire, a fragment, on hejng 
broken off from the rocky stone by (the force of) the 
combined blow of the two rocks coming together for the 
purpose of crushing it, fell in such a way that it fell on 
the Lord's foot." 

" Let that be, revered Nagasena, let it be that the 
rocky stone was crushed by the rocks; but then, should 
not the fragment have paid respect as djd the great 
earth ?" 

"These twelve, sire, do not pay respect.3 What 
twelve? One who is impassioned does not pay respect 
because of his passion, one who is malignant because of 
his hatred, one who is astray because of his confusion, 
one who is puffed up because of his pride, one who is 
devoid of special qualities owing to his lack of distinction, 
one who is very obstinate owing to his lack of docility, 
one who is base owing to his essential nature being base,4 

the servant5 owjng to his not being his own master, the 
evil man owing to his selfishness, 6 the afflicted man 
owing to his ca using counter-afflictions, 7 [181] the 

1 a1J,u, least, minute, atomic. 
2 mukhato muccitva, lit., escaping from the mouth. But paggharati 

is rendered as " escape " in this passage. Food was eaten with the 
fingers, and the diner had to make it up into balls of a size suitable 
to put into his mouth. 

3 Of the eight kinds of persons who slay living creatures, Miln. 220. 
4 hinasabhavataya. Hina means low, base, mean, contemptible, 

inferior. 
5 vacana-kara, one who does (another's) bidding. 
6 kailariyata, or stinginess, miserliness, avarice. 
7 dukkhapito patidukkhapanataya, or the anguished man causing 

more anguish (for himself). I believe this refers to Devadatta, 
and that he is in this category; he is unable to rid himself of the 
effects of the anguish he creates and these effects redound to his 
own circling-on in sarhsi.ira. 
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greedy man owing to his being conquered by greed, and 
the busy man owing to his working for profit do not pay 
respect. These twelve, sire, do not pay respect. But 
that fragment, on being broken off from the rocky stone 
by (the force of) the combined blow ( of the rocks), fell 
in an unpredictable direction1 in such a way that it fell 
on the Lord's foot. As, sire, fine, minute, infinitesimal 
dust, when struck by t,he violence of a wind, falls in an 
unpredictable direction here and there, even so, sire, that 
fragment, on being broken off from the rocky stone by 
(the force of) the combined blow ( of the rocks), fell in 
an unpredictable direction in such a way that it fell on 
the Lord's foot. But if, sire, that fragment had not been 
detached from the rocky stone, then when those rocks 
rose up they would have taken hold of that fragment of 
the rocky stone also. But that fragment, sire, was poised 
neither on the earth nor in the sky,2 so that when it was 
broken off from the rocky stone by the strength3 of the 
combined blow (of the rocks), it fell in an unpredictable 
direction in such a way that it fell on the Lord's foot. 
Or as, sire, sere leaves on bejng caught by a gust of wind 
fall in an unpredictable direction here and there, even so, 
sire, this fragment, on being broken off from the rocky 
stone by the strength of the combined blow (of the 
rocks), fell in an unpredictable direction in such a way 
that it fell on the Lord's foot. Moreover, sire, that 
fragment that fell on the Lord's foot (brought as its karmic 
result) an experiencing of anguish by the ungrateful 
selfish Devadatta." 

"It is good, revered Nagasena, so it is, thus do I 
accept it." 

1 animittakatadisa, quarters where signs are not made (beforehand). 
2 na bhummaffha na akasat!Jia, not standing on, resting on. 
3 The text here supplies the word vega, force, velocity. So perhaps 

one should translate: by the velocity (of the force) of the combined 
blow. 
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[Third Division 9: The Recluse] 

" Revered Nagasena, this too was said by the Lord: 
' He is a recluse owing to the destruction of the cankers. '1 

On the other hand it was said: 
' That man who is possessed of four things 
Is called a recluse by the world." 2 

As to that these are the four things: forbearance, eating 
little,3 giving up delight (in thirst for sense-pleasures 1),4 

the state of having naught. But all these [182] are to 
be found in one in whom the cankers are not completely 
destroyed and who (still) has defilements. If, revered 
Nagasena, he is a recluse owing to the destruction of the 
cankers, well then, false is the statement which says: 

' That man who is possessed of four things 
Is called a recluse by the world.' 

But if a recluse is possessed of the four things, well then, 
false is that statement which says: 'He is a recluse 
owing to the destruction of the cankers.' This too is a 
double-pronged question; it is put to you; it is for you 
to solve." 

" This too, sire, was said by the Lord: ' He is a recluse 
owing to the destruction of the cankers.' And it was 
said: 

' That man who is possessed of four things 
Is called a recluse by the world.' 

This is a statement spoken, sire, in respect of the special 
qualities of these men and those: 

' That man who is possessed of four things 
Is called a recluse by the world.' 

1 See the fourth kind of sam,atia, recluse, at A. ii. 238, Pug. 63, 
quoted MA. ii. 5. Of. D. ii. 151. 

2 So far untraced. 
3 But see the bad effects of eating too little at M. i. 80, and 

Sakuludayin's false assumption that disciples revere the Lord 
because he eats little, M. ii. 5. 

4 rati-vippahana; cf. tatJ,haya vippahanena at S. i. 39, Sn. 1109, 
andjatijaraya vi- at Sn. 1097. 
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But this is a complete statement:1 'He is a recluse owing 
to the destruction of the cankers.' Moreover, sire, each 
of those who are practising for the suppression of the 
defilements is a recluse, the cankers destroyed, who is 
pointed to as chief in respect of this or that.2 As, sire, 
among whatever flowers grow in water or on land the 
double-jasmine3 is pointed to as chief4 of these, and all 
the remaining kinds of flowers are simply flowers; but 
it is just the double-jasmine flower that people (most) 
desire and like in respect of this or that-even so, sire, 
each of those who are practising for the suppression of 
the defilements is a recluse, the cankers destroyed, who is 
pointed to as chief in respect of this or that. Or as, 
sire, of all grains rice is pointed to as chief and (though) 
each of the remaining kinds of grain5 [183] is a food for 
maintaining the bodily frame in respect of this or that, 
yet it is rice that is pointed to as chief of these-even so, 
sire, each of those who are practising for the suppression 
of the defilements is a recluse, the cankers destroyed, who 
is pointed to as chief." 

" It is good, revered Nii.gasena; so it is, thus do I 
accept. it..'' 

[Third Division 10: Elation of Mind] 

" Revered Nagasena, this too was said by the Lord: 
' Or, monks, if others should speak in praise of me or of 
Dhamma or of the Order there should be in you no 
delight or gladness or elation of mind in regard to this.' 6 

On the other hand the Tathagata was so delighted, glad 
and elated when Sela the brahman was speaking deserved 
praise (of him) that he proclaimed still further his own 
special qualities, saying: 

1 See Miln. 148. 2 upaday' upiidaya. 
3 vassika, jasminum sambac. 
4 For its scent, M. iii. 7, S. iii. 156, v. 44, A. v. 22. 
5 One list is given at, e.g., Vin. iv. 265, and another at M. i. 57; 

both begin with sali, rice. 
• D. i. 3; cf. M. i. 140. 
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' A king am I, Sela, 
An incomparable king under Dhanmm. 
I roll the Wheel by Dham.ma, 
The vVheel that cannot be rolled back.'1 

If, revered Nagasena, it was said by the Lord: ' Or, 
monks, if others should speak in praise of me or of 
Dhamma or of the Order there should be in you no 
delight or gladness or elation of mind in regard to thfa,' 
well then, false is that statement which says that he 
was so delighted, glad and elated when Sela the brahman 
was speaking deserved praise ( of him) that he proclaimed 
still further his own special qualities. But if he was so 
delighted, glad and elated when Sela the brahman was 
speaking deserved praise (of him), well then, false is 
that statement which says: 'Or, monks, if others should 
speak in praise of me or of Dhamma or of the Order 
there should be in you no delight or gladness or elation 
of mind in regard to this. ' This too is a double-pronged 
question; it is put to you, it is for you to solve." 

[184] "This too, sire, was said by the Lord: 'Or, 
monks, if others should speak in praise of me or of 
Dhamma or of the Order there should be in you no 
delight or gladness or elation of mind in regard to this.' 
And when Sela the brahman was speaking deserved 
praise ( of him) he proclaimed still further his own special 
qualities, saying: 

' A king am I, Sela, 
An incomparable king under Dhamma. 
I roll the Wheel by Dhamma, 
The Wheel that cannot be rolled back.' 

The first (statement), sire: 'Or, monks, if others should 
speak in praise of me or of Dhamma or of the Order 
there should be fo you no delight or gladness or elation 
of mind in regard to this,' was spoken by the Lord when 
he was illustrating correctly, exactly, truthfully and as 

1 M. Sta. No. 92, Sn. 554, Thag. 824. The Lord rolls the Wheel 
of Dhamma by teaching the factors of enlightenment beginning 
with the four applications of mindfulness. Sela's eulogy of the 
Buddha occurs at Sn. 584-553, Thag. 818-823. 
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it is the distjnguishing mark of Dhamma with its essence 
and its flavour.1 But when Sela the brahman was 
speaking deserved praise of the Lord he proclaimed still 
further his own special qualities, saying: 

' A king am I, Sela, 
An incomparable king under Dhamma,' 

(but he did not speak thus) for the sake of gain, for the 
sake of fame, for the sake of (winning) adherents, nor 
because he was yearning for pupils, but out of sympathy, 
compassion and desiring their welfare. And on thinking: 
'There will be understanding of Dhamma by this one 
and by the three hundred brahman youths,'2 he spoke 
still further about his own special qualities, thus: 

' A king am I, Sela, 
An incomparable king under Dhamma.' " 

" It is good, revered Nagasena; so it is, thus do 1 
accept it." 

[Third Division 11 : On Not-Harming]3 

" Revered Nagasena, this too was said by the Lord: 
'Not injuring another in the world, you will be dear and 

beloved.'' 

And it was also said : 
'Restrain6 (on an occasion) that merits restraint, exert.6 

(on an occasion) that merits exertion.''7 

1 dliammassa sabhava-sarasa-lakkharJ,a. At Vin. ii. 239 it is said 
that this Dhamma and Discipline have but one :flavour or essence, 
rasa, that of freedom. At Miln. 185, the distinguishing mark of 
Dhamma is said to be non-injury. 

2 See Sn., p. 107 and ver. 573, where it is said that this number of 
brahman youths went with Sela (referred to above as " this one ") 
to see the Lord. 

3 This dilemma has not been listed in the Table of Contents in 
the 1928 edn. There are 12 dilemmas in this Section and not 11 as 
there shown. 

'ahimsayam param loke piyo hohisi miimako,· cf. Ja. iv. 71, ver. 9: 
ahimsiiya cara loke piyo hohisi mammiva. 

5 niggatJ,hiiti, or to punish, rebuke, discourage. 
6 paggatJ,hiiti, to befriend, support, further, encourage. 
7 Ja. No. 521, ver. 19 (Ja. v. 116). 
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[185] Restraint, revered Nagasena, means the cutting 
off of the hands, the cutting off of the feet, torturing, 1 

imprisoning, punishing,2 slaying, injuringthecontinuity.3 

That statement is not suitable from the Lord, and it is 
not appropriate that the Lord uttered that statement. 
If, revered Nagasena, it was said by the Lord: 

' Not injuring another in the world, you will be dear u.nd 
beloved,' 

well then, false is that statement which says: 
'Restrain (on an occasion) that merits restraint, l'Xt•rt 

(on an occasion) that merits exertion.' 

If the Tathagata said: 
' Restrain (on an occasion) that merits restraint, exert 

(on an occasion) that merits exertion,' 

well then, false is that statement which says: 
'Not injuring another in the world, you will be dear 

and beloved.' 

This too is a double-pronged question; it is put to you, 
it is for you to solve." 

" This too was said by the Lord, sire: 
' Not injuring another in the world, you will be dear and 

beloved.' 

And it was said: 

'Restrain (on an occasion) that merits restraint, exert. 
(on an occasion) that merits exertion.' 

This (statement), sire: 

'Not injuring another in the world, you will be clear 
and beloved,' 

1 vadha, or killing. 2 k{i;rarJ,a, see PED. 
3 santati-vikopana. The Sinhalese commentator explains this 

to mean "injury to the duration of life " (QKM. i. 254, n. 5) but 
RhD. takes it as "degradation in rank.'' It may mean no more 
than the interruption to one's normal life caused by "restraint" 
as defined above, but the sequence of the above "restraints" 
supports the Sinhalese commentator's view. 
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is approved of by all Tathagatas, this is an instruction, 
this a teaching of Dhamma-for, sire, the distinguishing 
mark of Dhamma is non-injury-this is a statement of 
(its) individual essence. But when, sire, the Tathagata 
said: 

'Restrain (on an occasion) that merits restraint, exc1t 
(on an occasion) that merits exertion.' 

this was (symbolic} language,1 (meaning} that the 
agitated mind should be restrained, sire, the sluggish 
mind exerted ;2 the unskilled mind should be restrained, 
the skilled mind exerted; unreasoning attention (mind­
work) should be restrained, reasoning attention exerted; 
[186] wrong practice should be restrained, right practice 
exerted; what is not ariyan should be restrained, what 
is ariyan exerted; a thief's ( concept )3 should be re­
strained, a non-thief's (concept) exerted." 

"Let that be, revered Nagasena, you have come now 
to my position,4 you have come round to my meaning 
concerning what I asked about. But in restraining a 
thief, revered Nagasena, how should he be restrained 1" 

" When one is restraining a thief, sire, one should 
restrain him thus: one to be rebuked should be rebuked; 
one to be fined should be fined; one to be banished 
should be banished; one to be imprisoned should be 
imprisoned; one to be put to death should be put to 
death." 

" But, revered Nagasena, is the putting to death of 
thieves approved of by Tathagatas f' 5 

1 bhasa, dialect, vernacular, a description, definition; descriptive 
speech. 

2 On uddhata citta and lina citta see S. v. 112 ff., Vism. 133, 136. 
3 The word used here is simply cora, a thief, and then acora, a 

non-thief. But the context seems to demand some expansion. 
" Thief " here probably refers to monks who " live in communion 
by theft," theyyasamvasaka, i.e., by stealing the signs or marks of 
a monk but not fulfilling the training; see Vin. i. 86, 135, 307, 320, 
and notes at BD. iv. ll0, 439. The King, however, takes " thief" 
literally, and Nagasena falls in with him to some extent. 

4 visaya, range, scope. 
5 This part of the dilemma might be read in conjunction with the 

Lord's dialogue with Kesi, the horse-trainer, at A. ii. 112. 
21 
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"No, sire." 
" Then why is it approved of by Tathagatas that a 

thief is to be chastised ?'' 
" He who is put to death, sire, is not put to death on 

the approval of Tathagatas; he is put to death because 
of what he rumself has done. But yet, would it be 
possible, sire, for any wise person who is instructed (in 
accordance with) the instruction1 of Dhamma to seize 
an innocent and guiltless man as he was walking in the 
street and put him to death 1" 

" No, revered sir." 
" For what reason, sire f' 
"Because of his innocence, revered sir." 
" Even so, sire, a thief is not killed on the approval of 

Tathagatas; he is killed because of what he himself has 
done. But does any defect attach herein to the 
instructor 1" 

"No, revered sir." 
" Well then, sire, the instruction of the Tathagatas is 

an even instruction." 
"It is good, revered Nagasena, so it is; thus do I 

accept it." 

[Trurd Division 12: He Dismissed without Anger] 

" Revered Nagasena, this too was said by the Lord: 
' I am without wrath, gone is (mental) barrenness.'2 

1 This is a passage of great difficulty. We get (1) anusiisaniyo 
(of the thief) which I have translated as" to be chastised," but the 
notion of to be admonished, taught or corrected is no doubt implied. 
(2) dltammanusatthim anusasiyati, "is instructed with the in­
struction," (3) anusasako, the instructor, below, (4) anusatthi, 
instruction, (as in (2)), again below. It seemed to me better to use 
variations of one English word throughout, except in (1) where 
"to be instructed" obviously would not fit; but whether it would 
not have been better to have used variations of the word admonish 
throughout I am not at all sure. 

~ Sn. 19. "Mental barrenness" or fallowness (of mind) is kh'ila, 
khila. Of. Cetokhila Sutta, M. Sta. No. 16, and SnA. 30 which 
refers to the five cetokhila discussed there. 
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On the other hand, the Tathagata dismissed the Eldere 
Sariputta and Moggallana with their company.1 Now, 
revered Nagasena, [187] did the Tathagata dismiss the 
company when he was angry or did he dismiss it when 
he was pleased 1 Please make it known (to me) how 
this was.2 If, revered Nagasena, he dismissed the 
company when he was angry, well then, wrath was not 
sub<lued3 in the Tathagata. If he dismissed it when he 
was pleased, well then, it was dismissed without ground 
and in ignorance. 'l'his too is a double-pronged question: 
it is put to you, it is for you to solve." 

" This too, sire, was said by the Lord: 
' I am without wrath, gone is (mental) barrenness.' 

And the Elders Sariputta and Moggallana were dismissed 
with their company, but that was not through ill-temper. 
Suppose, sire, that some man stumbled over a root on 
the great earth or over a stake or a stone or a potsherd 
or on an uneven piece of ground, and fell down-is the 
great earth angry4 that it made him fall down 1" 

"No, revered sir. There is 110 ill-temper or satis­
faction6 in the great earth, the great earth is free from 
approval and repugnance. He stumbled and fell because 
he himself was careless." 

"Even so, sire, there is no ill-temper or satisfaction in 
'fathagatas; Tathagatas, arahants, Perfect Buddhas are 
free from approval and repugnance. So (the company) 
was dismissed on account of what it itself had done 
through its own fault. And as to this, sire, the great 

1 See Cii.tuma-sutta, M. Sta. No. 67. The episode is referred to 
again at Miln. 209. 

2 See RhD.'s note on "this difficult phrase," eta'tn tava janfihi 
imam namati, at QKM. i. 258, n. 2. He thinks the text may be 
corrupt here. Si. reading of the last word is janama ti. Combined 
with the imperative, tava usually means " please do." A literal 
translation might be: Please do make that known (so that) we 
know it. 

3 appativattito, not rolled back; not recoiled. 
4 Of M. i. 424 where it is said that no matter what people cast 

on to the earth it is not troubled or worried or disgusted thereby. 
6 pasiida, joy; confidence, serenity. 
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ocean does not associate with a dead body, a corpse.1 

Whatever dead body or corpse there may be in the great 
ocean, it quickly throws it out2 and pushes it on to the 
dry land. Now, sire, is the great ocean angry that it 
throws out that corpse?" 

"No, sire, there is no ill-temper or satisfaction in the 
great ocean; the great ocean is free from approval and 
repugnance.''3 

"Even so, sire, there is no ill-temper or satisfaction in 
Tathagatas; Tathagatas, arahants, Perfect Buddhas are 
free from approval and repugnance, so (the company) 
was dismissed on account of what it itself had done 
through its own fault. As, sire, one who has stumbled 
on the earth is fallen down, so one who has stumbled 
in the Conqueror's excellent teaching is dismissed. As 
a dead body or corpse is thrown out by the great ocean, 
[188] so one who has stumbled in the Conqueror's 
excellent teaching is dismissed. But though the Tatha­
gata, sire, dismissed these (monks) he desired their 
welfare, he desired their weal, he desired their happiness, 
he desired their purification. He dismissed them, 
thinking' Thus will these be released from birth, ageing, 
illness and dying.' "4 

" It is good, revered Nagasena; thus it is, so do I 
accept it." 

The Third Division 

1 Of. Vin. ii. 237, A. iv. 198, Ud. 53 where this is one of the eight 
strange and wonderful things about the great ocean. See also 
Miln. 380. 

2 niochubhati; see also Miln. 130, 357; tiram vaheti at Vin. ii. 
237, etc. 

3 Of. M. i. 424 where it is said that water is not troubled whatever 
may be washed in it. 

4 These words are not in the Catumasutta. Four other perils are 
there spoken of by the Lord after he had allowed the monks to 
return to his presence. 
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[Fourth Division I: Moggallana's Psychic Power] 

" Revered Nagasena, this too was said by the Lord: 
' Monks, this is the chief among my disciples who are 
monks possessed of psychic power, that is to say 
Moggallana the Great.'1 On the other hand they say 
that, beaten (to death) with clubs,2 his head broken, 
his bones ground to powder, his flesh and nerves crushed 
and lacerated, he attained complete nibbana. If, 
revered Nagascna,, the Elder Moggallana the Great had 
achieved supremacy in psychic power, well then, false is 
that statement which says: ' Beaten (to death) with 
clubs, he attained complete nibbana.' If, beaten (to 
death) with clubs, he attained complete nibbana, well 
then, false is that statement which says he had achieved 
supremacy in psychic power. How did he who was not 
able to avert his own murder by psychic power merit 
becoming a mainstay3 for the world with its devas? 
This too is a double-pronged question; it is put to you, 
it is for you to solve.'' 

" This too was said by the Lord, sire: ' Monks, this is 
the chief among my disciples who are monks possessed 
of psychic power, that is to say Moggallana the Great.' 
And the venerable Moggallana the Great, beaten (to 
death) with clubs, attained complete nibbana. But that 
was owing to his being in the power of kamma." 4 

" Revered Nagasena, for one who is possessed of 
psychic power are there not [189] two unthinkables: 5 

the range of psychic power6 and the maturing of 

1 A. i. 23. 
2 See DhA. iii. 65 :ff., Ja. v. 125 ff. The two accounts differ in 

Revera! details. 
3 pa#sara'IJ,a, arbiter, refuge, shelter. 
4 kammadhiggahita, possessed, mastered or gripped by kamma. 
5 acintiya. Of. the four acinteyyani at A. ii. 80 which include the 

range, visaya, of jhana for a meditator, and the maturing of kamma. 
6 iddhivisaya. Cf. Vin. iii. 67 where in answer to monks' com­

plaints that Pilindavaccha had led back children who had been 
kidnapped, the Lord says there is no offence for one possesserl. of 
psychic power in the range of psychic power. Of. Netti 23. 
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kamma,1 and is an unthinkable to be averted by an un­
thinkable? As, revered sir, those who want a fruit 
knock down a wood-apple with a wood-apple or a mango 
with a mango, even so, revered Nagasena, if an unthink­
able has been knocked down with an unthinkable, can 
it be averted?" 

" One of the unthinkables, sire, is superior to and more 
powerful (than the other). As, sire, the kings of the 
earth are equal in kind, yet of these who arc equal in 
kind, one, lording it over all, wields the m1thority, even 
so, sire, of these unthinkables the maturing of kamma is 
superior to and more powerful (than the other); the 
maturing of kamma, lording it over all, wields t.hc 
authority; and the remaining actions of one who is in 
the power of kamma get no chance.2 This is a case, 
sire, where some man has offended in a certain matter ;:i 
neither his mother nor father, nor his sisters nor brothers, 
nor his friends or companions can protect him; it is the 
king himself who, lording it there, wields the authority. 
For what reason ? Because (the man) has offended. 
Even so, sire, of these unthinlrnbles the maturing of 
kamma is superior to and more powerful (than the 
other); the maturing of kamma, lording it over all, 
wields the authority; and the remaining actions of one 
who is in the power of kamma get no chance. Or as, 
sire, when a forest :fire has broken out on the earth and 
(a man) is not able to extinguish it even with a hundred 
jars of water, then the :fire, lording it there, wields the 

1 kammampaka. Of. UdA. 93: yada pi siya iddhimantanarh 
iddhivisayo acinteyyo ti tarh idha pi samanarh kammavi,pako acinteyyo 
ti vacanato. 

2 Good and bad actions in their kammic aspects are independent 
of and not balanced against one another. So that if a bad action 
has been done (and Moggallana is supposed to have murdered his 
parents in a former birth), no amount of subsequent good actions 
can prevent the effects of the bad action from wearing to their 
kammic close. 

3 kismi,cid eva pakara1J,e aparajjhati, or, on a certain occasion. 
The meaning is not clear; cf. D. i. 98, and DA. 267 where pakara1J,a 
is glossed by dosa, and the same phrase at 8. iii. 91, glossed at, 
SA. ii. 297 by ldiraiia. 
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authority. For what reason 1 Because of the ferocity 
of its heat. Even so, sire, of these unthinkables the 
maturing of kamma is superior to and more powerful 
(than the other); the maturing of kamma, lording it over 
all, wields the authority; and the remaining actions of 
one who is in the power of kamma get no chance. There­
fore, sire, when the venerable Moggallana the Great, who 
was in the power of kamma, was being beaten (to death) 
with clubs he hn.d no mental concentration1 on psychic 
power." 

" It is good, revered Na.gasena; so it is, therefore do I 
n.ccept it." 

[Fourth Division 2: Dhamma-Discipline Unveiled] 

[190] " Revered Nagasena, this too was said by the 
Lord:' The Dhamma-and-Discipline, monks, proclaimed 
by the Tathagata shines forth when it is unveiled, not 
when it is concealed.'2 On the other hand, the recitation 
of the Obligations3 and the whole of the Vinaya-pitaka 
are closed and concealed.4 If, revered Nagasena, you 

1 sarnanniiltiira. When t,his word. occurs at M. i. 190 f. it appears 
to mean (sensory) impact. Above it might be translated as " gather­
ing together," "mm!tering of," "focuf!ing of the attention on." 
The word. also occurs at Kvu. 466 (with abho,qa, ideation, mental 
concernedness with, and rnanasikiira, mind-work, reasoned at­
tention), and is translated by Mrs. RhD. in Pts. Contr. as "co­
ordinated application" (i.e.., of the mind). 

2 A. i. 283. 
3 Piitimokkhuddesa. At Vin. MV. ii. 16, 8 it was made an offence 

for monks to recite the Patimokkha before an assembly that con­
tained a layman. These Patimokkha rules, at the core of the Vin. 
Suttavibhanga, were recited by monks before monks twice a month. 
On the derivation and possible meanings of the word see BD. i. p. xi. 

4 This statement is explained just below. In theory no one was 
debarred from hearing Vinaya or knowing about it. In practice 
it was only in regard to the recital of the Patimokkha that laymen 
were excluded, largely no doubt because their presence might have 
proved to be inconvenient, if, for example, a vote had to be taken. 
Nor could they take part in carrying out formal and juridical actf! 
of the Order. 
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were to obtain application1 in the Conqueror's teaching 
or attainment2 or an acquisition3 (of it), then the 
regulating of the Vinaya would flash forth unveiled. 
For what reason? Because the whole training therein, 
the control, the restraint, the regulating as to the moral 
habits, special qualities and right behaviour have the 
flavour of the goal, the flavour of Dhamma, the flavour 
of freedom. 4 If, revered Nagasena, it was said by the 
Lord: ' The Dhamma-and-Discipline, monks, proclaime<l 
by the Tathagata shines forth when it is unveiled, not 
when it is concealed,' well then, false is that statement 
which says: 'The recitation of the Obligations and the 
whole of the Vinaya-pitaka are closed and concealed.' 
If the recitation of the Obligations and the whole of the 
Vinaya-pitaka are closed and concealed, well then, false 
is that statement which says: 'The Dhamma-and­
Discipline, monks, proclaimed by the Tathagata shines 
forth when it is unveiled, not when it is concealed.' 
This too is a double-pronged question; it is put to you, 
it is for you to solve.'' 

" This too was said by the Lord, sire: ' The Dhamma­
and-Discipline, monks, proclaimed by the Tathagata 
shines forth when it is unveiled, not when it is concealed.' 
On the other hand, the recitation of the Obligations and 
the whole of the Vinaya-pitaka are closed and concealed. 

1 yutta, cf. lti., p. 93. This word and the two following ones have 
various shades of meaning, and we do not know precisely which 
ones were intended here. 

2 patta. 
3 samaya. On meanings of this word see MA. i. 7, DA. 31, 

AA. i. 10, KhpA. 104, Asl. 57-58. 
4 A. i. 36 says few are the beings that attain these three flavours. 

AA. ii. 39 says attharasa means the four fruits of recluseship, 
dhammarasa the four ways, and vimuttirasa the deathless nibbiina. 
Same sequence at Nd. i.143, Pps. ii. 88 f., and see PtsA. iii. 582 which 
is not so explanatory as AA. ii. 39. At SnA. 51 it is said that 
paccekabuddhas penetrate the :flavour of the goal only, and not the 
flavour of Dhamma. Dhp. 354 says the :flavour of Dhamma 
surpasses all other flavours. This is because it is considered as the 
Dhamma of the 37 things helpful to enlightenment and of the nine 
transcendental RtateH, DhA. iv. 75. 
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But this is not for everyone; when (an Order) has 
established a boundary,1 they are closed. In three 
ways, sire, is the recitation of the Obligations closed by 
the Lord after (an Order) has established a boundary: 
it is closed in accordance with the customary usage2 of 
previous Tathagatas, it is closed out of respect to 
Dhamma,3 it is closed out of respect to the monk­
stage.4 

And how is the recitation of the Obligations closed 
after ( an Order) has established a boundary in accordance 
with the customary usage of former Tathagatas? This 
is a customary usage of all previous Tathagatas, sire, 
that is to say the recitation of the Obligations in the 
midst of monks, and closed to remaining (people).5 As, 
sire, the password of noble warriors6 is in use7 only 
among noble warriors and is for noble warriors-this is 
the established custom8 in the world for noble warriors 
and it is closed to remaining (people)-[191] even so, 
sire, this is the customary usage of all previous Tatha­
gatas, that is to say the recitation of the Obligations in 
the midst of the monks, and closed to remaining (people). 
Or as, sire, there exist various groups on earth, that is to 

1 It seems probable that simi.i should be taken here in its technical 
and Vina.ya sense of the boundary marking out the locality within 
which a certain Order resides ancl deals with its monastic business. 
On boundary, sima, and marking it out, see Vin. i. 106, 108 ff. 

2 varhsa, lineage. 
3 So that there may be no disturbance from in-coming monks 

when the Patimokkha is being recited; this is to be done by 
restricting the size of the boundary to some three yojanas, see 
Vin. i. 106. 

4 bhikkhu-bhumi, as at Miln. 164. This is not one of the four 
kinds of bhumi at P!s, i. 83 or of the five kinds at AA. iii. 38 ff., or 
of the eight kinds at Mhvu. i. 78. 

5 For rules governing the recital of the Patimokkha see Vin. 
i. 102 ff., 128 ff.; and for the types of persons before whom monks 
should not recite it see Vin. i. 135 f. It would seem quite clear 
that laity were excluded. 

8 khattiya-maya; see also DhA. i. 166 where a khattiya man spoke 
the khattiyamaya to a khattiya woman at her request. 

7 carati, to move, go about; here, to pass. 
8 pavetii. 
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say: wrestlers, jugglers,1 contortionists,2 actors,3 per­
formers, 3 mimers,' dancers,' tumblers, 5 boxers, 6 those 
(who follow the habits of) the Ma]).ibhadda (devas),7 of 
the Pu]).J).abhadda (devas),7 of the moon (devata),7 of the 
sun (devata),7 those (who are believers in) the devata of 
good fortune, in the devata of bad fortune, in auspicious 
(occurrences), those (who follow the habits of) the deva 
of wealth, 7 those (who believe in omens to be drawn 
from) the formations of the clouds,8 sword-swallowers,0 

1 atotiii.. Word hitherto found only here; meaning and derivation 
uncertain. PED. tentatively suggests a class of jugglers or acrobat.H 
and OPD athletes. Many of the following words for classm1 of 
people are also very obscure; some occur in lists at Miln. 331, 
Vin. iv. 285 and Mhvu. Tr. iii. 110 f. Apparently the Sinhalese 
version " simply repeats them all, adding only the word bliaktiyo, 
believers in, to the names of the various divinities," QI{M. i. 266, 
n. 1. 

2 pabbata. I take this from pabba, a knot, joint, and not as 
"mountaineers" as in PED., though pabba and pabbata are related 
words. The reference may be to entertainers who climb high poles. 

3 dhammagiriya bralimagiriya. PED., s.v. giriya, says that in 
dhamma- and brahma- it is the name of a certain class of entertainers. 

4 na/alcii, naccaka; cf. napi, ~aka at Yin. iv. 285; see notes at 
BD. iii. 298. 

11 langhaka, see Vin. iv. 285 and BD. iii. 298, n. 4 (of women 
langhika), Ja. ii. 142, Mhvu. Tr. iii. lll. VA. 931 says "those 
who do tumbling on bamboos and thongs." 

6 pisaca. According to PED. this refers to the Paisiica district, 
hailing from that tribe, cf., the term malla (above " wrestlers ") in 
same meaning and origin: a sort of acrobat. 

7 Text reads matiibhadda putitiabaddha ( correct to -bhadda) 
candima-suriya ... vasudeva. Of. Nd. i. 89 where in a list of 
practices followed by recluses and brahmans such as those of the 
horse, elephant, dog, etc., there t.hen occur: Vasudevavattika ... 
Putitiablwddavattika vii, honti, Matiibhaddavattika . . . candavattika 
vii honti, suriyavattikii vii, honti. At Nd. ii. 173, 17 4, these are listed 
both as practices (e.g., Vasu-deva-vatikanam Vasudevo devata) and 
as devas (e.g., also Putitiabhadda-deva ... canda-deva), and as 
those to whom reverence should be paid: ye yesam dakkhitieyyii te 
tesam devatii. 

8 ghanikii. PED. tentatively suggests "a class of devas (cloud­
gods ~)." They are not mentioned however at the lists in Nd. i. 89, 
ii. 173, 174. 

9 asipasa, or is this a class of devas-those who have swordil for 
snares? 
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and BhaddiputtEi.1-among each of these groups the 
secret passes only within each group, and is closed to 
remaining (people )-even so, sire, this is the customary 
usage of all previous 'l'athagatas, that is to say the 
recitation of the Obligations in the midst of monks, and 
closed to remaining (people). Thus is the recitation of 
the Obligations closed in accordance with the customary 
nsage of previous Tathagatas when (an Order) has estah­
lished. the boundary. 

How, after (an Order) has established the boundary, 
is the recitation of the Obligations closed out of respect 
for Dhamma 1 Dhamma, sire, is venerable and weighty. 
One who acts with rightncss2 therein attains profound 
knowledge;3 (but) whether he achieves this through a 
succession of acts of rightness therein, or whether he 
does not achieve this through a succession of acts of 
non-rightness therein, he thinks: 'Neither let this 
Dhamma of the Pith, this excellent Dhamma fall into 
the hands of those who act not with rightness, and (so) 
become dcgraded,4 despised,4 looked down upon, derided 
and found fault with; nor let this Dhamma of the Pith, 
this excellent Dhamma fall into the ·hands of the wrong 
people, and (so) become degraded, despised, looked down 
upon, derided and found fault with.' Thus, after (an 
Order) bas established the boundary, is the recitation of 
the Obligations closed out of respect for Dhamma. As, 
sire, when the choicest and excellent, lovely, fine, genuine 
red sandal-wood is brought to the city of Savara5 it is 
degraded, despised, looked down upon, derided and 
found fault with, even so, sire, one thinks: ' Neither let 
this Dhamma of the Pith, this excellent Dhamma fall 
into the hands of a succession of those who act not with 

1 At Miln. 331 the reading bhat#putta is probably quite a different 
word. 

2 sammattakarin. 
3 annam aradheti; cf. nibbanam aradheti at M. iii. 4; the whole 

context appears to point to this as a better rendering than " he 
convinces another" which might however be equally correct. 

4 aftata avanata; cf. Miln., p. 229, 288. 
5 Savarapura is traditionally taken as a city of Ca:Qq.alas, see 

(JKM. i. 267. A city of country people, Miln'f. 
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rightness and (so) become degraded, despised, looked 
down upon, derided and found fault with; nor let this 
Dhamma of the Pith, this excellent Dhamma fall into 
the hands of the wrong people and (so) become degraded, 
despised, looked down upon, derided and found fault 
with.' Thus, after (monks) have established the boun­
dary, is the recitation of the Obligations closed out of 
respect for Dhamma. 

[192] How, after (an Order) has established the 
boundary, is the recitation of the Obligations closed out 
of respect for the monk-stage ?1 A monk's status,1 sire, 
is beyond estimation, 2 immeasurable, beyond price, it is 
impossible for anyone to price it, estimate it, measure it. 
Thinking: 'Take care lest anyone who, firm in a monk's 
status such as this, should become on an exact level (with 
men) in the world '-(it is for this reason that) the recita­
tion of the Obligations is used only among the monks. 
As, sire, excellent and lovely kinds of property in the 
world: garments or spreadings or elephants, swift horses,3 

chariots, gold, silver, gems,4 pearls, jewels of women and 
so on, or as valiant men of unvanquished deeds5 all 
come to kings, even so, sire, for as long as there is in the 
world the training (for monks), the tradition of the 
Well-farer,0 the scriptures,7 the restraint (that con­
stitutes) good behaviour,8 the special qualities of control 
over the moral habits, all these are taken to the Order 
of monks. It is thus that, after (an Order) has estab­
lished the boundary, the recitation of the Obligations is 
closed out of respect for the monk-stage." 

" It is good, revered Nagasena; thus it is, so do I 
accept it.'' 

1 bhikkhubhumi ... bhikkhubhava; cf Miln. 164. 
2 atuliya, cannot be weighed. 
3 turanga, as at Miln. 352, 364:. 
4 ma1J,i; lists at Miln. 118, UdA. 103, 302; cf AA. iv. 111. 
6 ni~jitakamr:iasura. RhD. used a version which, reading -sura 

followmg a Smhalese source (sura-panayen, drinking intoxicants) 
led him. to translate as "urnmrpassable strong drink," thus not 
aecountmg for kamma in the compound. 

6 Sugatagama. 7 7;ariyatti. 8 aciirasaihywna. 
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[Fourth Division 3: Intentional Lying] 

" Revered Nagasena, this too was said by the Lord: 
' In intentional lying there is an offence involving 
Defeat.'1 But again it is said: 'For intentional lying 
(a monk) falls into a light offence of a nature to be 
confessed2 in the presence of one (monk).'3 Revered 
Nagasena, what is the distinction here, what the reason 
that for one sort of lie (a monk) ceases to exist (as a 
monk),4 but for the other sort of lie he is curable 16 

1 A parajifa offence is one involving the offender in Defeat in the 
sense that he must be expelled from the Order with no hope of being 
re-ordained. The phrase •-:•"~':.,:~Mr:•r·:~,?··~-1-n piirajiko is to be 
found at Vin. iii. 94 ff. (in·:• F., :· ·: I'.:··:_·--:. as sampajana-rnusii 
blta'l),anta• 0 -: r.-::-:••-' :·_,, __ ~_._.,.-:,;-~. In this :Pii.rii.jika the offence is for 
a monk·:···· ... ·,!. : . ·., •. ·1 ,tates of further-men: to do so ranks 
as a conscious lie, ·a deliberate and intentional lie, as noticed at 
Khvt. 82. Apart from this, conscious lying is taken to be a pacittiya 
offence, see Vin. iii. 59, 66, iv. 2; also see BD. ii. 166, n. 1. 

2 desanavatthuka. For the expression apatti desetabba, the offence 
should be avowed, or confessed, see Vin. iv. 244. Desana implies 
showing; perhaps "discloi$ed" or "revealed" would therefore be 
nearer the Pali than "confes11ed." To tell or "confess" that one 
has committed an offence to no more than one monk of course 
implies nothing like the privacy of a " confessional." It is simply 
because the offence is a light one, and not serious, that there is no 
need for the offender to report it to a whole Order or even to a group 
of monks. On the contrary, one monk will suffice to hear of it and 
acknowledge the " confession " thus removing the offence from the 
offender who then becomes " pure " in this respect in virtue of his 
" confession." 

8 One monk, not a group (garJ,a, i.e., two to four monks) nor an 
Order (sarhgha, five or more monks). Though, with RhD. I have not 
traced these identical words in the Vina.ya, or other Pitakas, "the 
general sense of them is exaetly in agreement with the :first paeittiya 
rule," QKM. i. 269, n. 1. 

4 Beeause he has fallen into an offence involving Defeat and 
therefore can never be re-ordained or rehabilitated. 

11 satekiccha (sa with tekiccha), as at Miln. 221, 344, MA. ii. 255, 
meaning curable rather than pardonable, which is another word 
the Dictionaries supply. The offence is not pardoned when it is 
confessed by the offender to one other monk; it is acknowledged, 
and there is no residue of forgiveness as from a superior to an inferior. 
To confess an offence is to be purified of it; and so the sense is to be 
cured, not to ask anyone's pardon. Devadatta is spoken of as 
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If, revered Nagasena., it was said by the Lord : ' 1n 
intentional lying there is an offence involving Defea.t,' 
well then, false is that statement which says: ' For 
intentional lying (a monk) falls into a light offence of a 
nature to be confessed in the presence of one (monk).' 
But if it was said by the Lord: 'For intentional lying 
(a monk) falls into a light offence of a nature to br. 
confessed in the presence of one (monk),' well then, false 
is that statement which says: ' In intentional lying there 
is an offence involving Defeat.' This too is a double­
pronged question; it is put to you, it is for you to solve." 

[193] " This too was said by the Lord, sire: ' In 
intentional lying there is an offence involving Defeat.' 
And it was said: 'For iutentional lying (a monk) falls 
into a light offence of a nature to be confessed in the 
presence of one (monk).' But (lying) is serious or light 
according to its subject-matter. What do you think 
about this, sire 1 Suppose a man were to give another 
a blow with his hand, what punishment would you mete 
out to him 1" 

"If, revered sir, he says: 'I do not forgive (him),' 
then we, ourselves not forgiving,1 would have him 
mulcted of a kakapar;,a." 

" But, sfre, suppose that same man had given yon a 
blow with his hand, what would be his punishmeut 
then 1" 

"We would have his hand cut off, sir, and we would 
have his foot cut off, and as far as his head we would 
have him cut with the sprout-cutting,2 and we would 
have his whole house looted, and we would have his 
family completely removed down to the seventh 
(generation) on both (his maternal and paternal) sides." 

" And what is the distinction here, sire, what the 
reason that the punishment for a blow from the hand 

atel"iccha, incurable for an eon, but not unpardonable. Who indeed 
could pardon him for the deeds he himself has done ? 

1 akkhamamane. But the better reading, and the Sinhalese text 
appears to have yet another (QKM. i. 269, n. 4), would he aHhama­
mana. 

2 kaliracchejja, apparently a kind of torture. 
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(given) to one person is a small lcaliapa·~ia, while for a 
blow of the hand (given) to you, there is the cutting off 
of the hand, the cutting off of the foot, the sprout-cutting 
as far as (the head),1 the taking of the contents of the 
whole house, the removal of the family down to the 
seventh (generation) on both sides 1" 

" It is due to the difference in the persons (who 
receive the blow), revered sir." 

" Even so, sire, intentional lying is serious or light 
according to its subject-matter." 

" It is good, revered sir; so it is, thus do I accept it." 

[Fourth Division 4: The Bodhisatta's Investigations] 

" Revered Nagasena, this too was said by the Lord 
in the disquisition on Dhamma concerning natural law:2 

' The parents of Bodhisattas are determined3 beforehand,4 

the enlightenment-tree5 is determined, the chief disciples 
are determined, the son is determined, the attendant is 
determined.' But then you say: 'When he was in the 
Tusita class (of devas)6 the Bodhisatta investigated the 

1 Omitted here in the text. 
2 Dhammatiidhammapariyii.ya. I do not know what disquisition 

is called by this name, unless it is Mahii.padhii.na Butta, §17-30. 
3 niyata, assured, fixed, arranged. 
4 pubbe va, in the past, i.e., before the Bodhisatta enters on his 

last birth. 
6 bodhi. Commentaries, e.g., MA. i. 54, OpA. 18, ascribe four 

meanings to this important term: (1) tree, and so taken by RhD. at 
QKM. i. 270. Specifically, the bodhi-tree is the ficus religiosa, and 
one situated between Bodhi and Gayii was Gotama's Tree of Awaken­
ing (Vin. i. 8, M. i. 170); and though some of the previous Bodhi­
sattas are traditionally held to have gained their Awakening under 
other species of trees (see Budv., 297), these too are known as Trees 
of Awakening. It is also traditionally held that when a Bodhisatta 
is reborn for the last time it is in order to gain Awakening. (2) the 
ariyan Way, i.e., knowledge, niirJ,a, of the four ways. (3) nibbana, 
that is when one has attained bodhi, amata, asankhata, awakening, 
deathlessness, the unconstructed. (4) omniscience, i.e., the awaken­
ing to all things, dhamma, in all their modes. 

6 This is where Bodhisattas spend their last birth before finally 
being reborn on earth. 
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eight great investigations:1 he investigated the time (of 
his birth),2 the continent (where he would be born),3 the 
region,4 the family,5 the mother,6 the life-span (she would 
have after conceiving him),7 the month (of his birth), 
(the time of) the Renunciation (of worldly life).' [194] 
Revered Nagasena, there is no awakening8 when 
knowledge is not mature ;0 when knowledge is mature it 
is not possible to wait even for a moment;10 a mature 
mind cannot be gainsaid.11 (So) why did the Bodhisa tta 
investigate the time (of his birth), thinking: 'At what 
time shall I arise (on earth in my last birth) ?' 11here 
is no awakening when knowledge is not mature; when 
knowledge is mature it is not possible to wait even for 
a moment; (so) why did the Bodhisatta investigate the 
family, thinking: 'In what family shall I arise?' If, 
revered Nagasena, the Bodhisatta's parents had been 

1 a!/lia mahavilokanani viloketi. These eight have not been 
traced in the Pali Canon. DA. 428, Ja. i. 48, BudvA. 54, 273, 
MA. iv. 171-173, discuss the first five given above, calling them the 
five great investigations. All these Comys. take the mother and 
her life-span as one investigation; Miln. takes them as two. The 
five are referred to at DliA. i. 84. 

2 The birth must not take place either at a time when men's lives 
are very long (at the beginning of a world-cycle) or at a time when 
they are very short (at the end of a world-cycle), for in neither case 
would they understand birth, ageing and dying with which the 
Teachings of the Buddhas deal, and so when they were told about 
impermanence, anguish and not-self (the three marks of the Teaching) 
they would not listen or develop confidence. The time for a 
Bodhisatta to be born is when men live to be about a hundred, 
MA. iv. 172, BudvA. 273, Ja. i. 48. For a good resume of the con­
ditions attendant on a Bodhisatta's last birth, see Har Dayal, The 
Bodhisattva Doctrine in Buddhist Sanskrit Literature, London, 1932. 

3 India. 4 The Middle Country, Majjhimadesa. 
5 Always in a khattiya or a brahman family. 
6 She is one to have fulfilled the perfections ancl to have kept the 

silas since she was born. 
7 Ten months and a week. 
8 bujjhana, discovering, awakening. 
9 aparipakka. Of. M. iii. 277, " mature in Ra.hula are the things 

that bring freedom to maturity." 
10 nimesantara, the interval of a moment. Awakening when it 

comes comes in a :flash, and there is no holding back of it. 
11 anatikkamaniya, is not to be violated. 
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determined beforehand, well then, false is that statement 
which says: ' He investigated the family.' If he 
investigated the family, well then, false is that statement 
which says: 'The Bodhisatta's parents were determined 
beforehand.' This too is a double-pronged question; it 
is put to you, it is for you to solve." 

" The Bodhisatta's parents are determined beforehand, 
sire, and the Bodhisatta did investigate the family. 
But how did he investigate the family 1 He investigated 
the family thus: 'Are those who are (to be) my parents 
noble warriors or brahmans 1' In eight ways, sire, 
should what is not lmown1 be inspected beforehand. 
A merchant, sire, should inspect beforehand the goods 
he has for sale ;2 an elephant should inspect beforehand 
with his trunk an unknown way; a carter should inspect 
beforehand an unknown ford; a pilot, when a ship is to 
be taken in (to a harbour), should inspect beforehand an 
unknown harbour; a physician, when an invalid is to be 
visited, should inspect beforehand his age ;3 one should 
get to know the strength or weakness of a bridge for 
crossing (a river)4 before getting on to it; a monk, 
having reflected beforehand that the time has not yet 
come (after which he may not eat),5 may partake of a 
meal; Bodhisattas should inspect beforehand the family 
(into which they would be born), either a noble warrior 
family or a brahman family. These are the eight ways, 
sire, in which what is not known should be inspected 
beforehand. ''6 

1 anagata, the future, what has not yet arrived; what is not 
learnt, not known. 

2 vikkayabltarJ,g,a, perhaps merchandise, what he may either buy 
or sell. 

3 ayu is the usual word for life-span, duration of life, but here it 
seems as if it must mean age in the usual sense of the term. 

4 uttarasetu, as at M. i. 134, S. iv. 174 (uttarasetu), but SA. iii. 11, 
reading uUara-, describes it as a tree-bridge (perhaps such as might 
be used by animals), a foot-bridge (i.e., for pedestrians), and a 
waggon-bridge (for carts). 

5 Monks were not allowed to eat after midday until sunrise the 
following day, Vin. iv. 85-86. 

6 Nagasena's arguments and expositions here seem strangely 
inadequate. 

22 
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'· It is good, revered Nagasena; so it is, thus do I 
accept it." 

[Fourth Division 5: Suicide] 

[195] " Revered Nagasena, this too was said by the 
Lord: ' Monks, one should not destroy oneself ;1 whoever 
should do so should be dealt with according to the rule.' 2 

But on the other hand you say: 'Whenever the Lord 
was teaching Dhamma to disciples, in many a figure he 
taught Dhamma for the cutting off of birth, ageing, 
disease and dying; and whoever had passed beyond 
birth, ageing, disease and dying, him did he praise with 
the highest praise. '3 If, revered Nagasena, it was said 
by the Lord: 'Monks, one should not destroy oneself; 
whoever should do so should be dealt with according to 
the rule,' well then, false is that statement which says: 
' He taught Dhamma for the cutting off of birth, ageing, 
disease and dying.' If he taught Dhamma for the cutting 
off of birth, ageing, disease and dying, well then, false 
is that statement which says: 'Monks, one should not 
destroy oneself; whoever should do so should be dealt 
with according to the rule.' 1'his too is a double­
pronged question; it is put to you, it is for you to solve.'' 

" This too was said by the Lord, sire: ' Monks, one 
should not destroy oneself; whoever should do so should 
be dealt with according to the rule.' And whenever 
the Lord was teaching Dhamma to disciples, in many a 

1 na attiinarh patetabbarh, as at Vin. iii. 82. The phrase has the 
implication of not destroying or killing oneself by letting or making 
oneself fall down from a mountain (Vin.iii. 82) or into a deep ravine, 
a pit, or down a steep precipice (Vin. iii. 74:). To try to kill oneself 
by such means and to fail does not constitute part of the Parajika 
offence in question, the Third. This dilemma has been translated 
by Warren, Buddhism in Translations, p. 436. 

2 The rule, dhamma, here seems to be the expiation of a dukka!a 
offence, see Vin. references in the previous note. 

8 This passage, while in full accord with the sentiments expressed 
in the Pali Canon, has not yet been traced, and indeed sounds more 
like an epitome of the teaching on escape from Sarhsara than like 
one statement. 
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figure he taught Dhamma for the cutting off of birth, 
ageing, disease and dying. But there was here a reason 
why the Lord objected to1 (a person's destroying 
himself) and yet also roused1 (him to do so)." 

" But what was here the reason, rnvered Nagasena, 
why the Lord objected (to a person destroying himself) 
ti.nd yet also roused (him to do so) 1" • 

" One who is moral,2 sire, possessed of moral habit,2 is 
like an antidote3 for destroying the poison of the defile­
ments in beings; he is like a healing balm for allaying 
the sickness of the defilements in beings; he is like 
water for carrying o:ffthe dust and dirt of the defilements 
in beings; he is like the precious gem for giving all 
attainments to beings; he is like a ship for beings to go 
beyond the four fl.oods; 4 he is like a caravan-leader for 
taking beings across the desert of births ;5 he is like the 
wind for extinguishing the three fierce fires0 in beings; 
he is like a great rain-cloud for filling beings with 
(purposeful) thought;7 he is like a teacher for making 
beings train themselves in what is skilled; he is like a 
good guide for pointing out to beings the path of security 
(from the bonds).8 It was in order that one who was 
moral like that might not perish, sire, who was of many 
special qualities, of various special qualities, of immeasur­
able special qualities, [196] a mass of special qualities, 
a heap of special qualities, and bringing welfare to 
creatures, that the Lord, sire, out of compassion for 

1 pa#kkliipi Bamadapesi ca. 
2 See Sekha-sutta, M. Sta. No. 53, and Samafifiaphala-suttanta 

§43-62, for silavant and Bilaeampanna. 
3 Some of these • comparisons and many more occur at Miln. 

353-355. 
4 ogha, of sense-pleasures, becoming, wrong view and ignorance; 

the same as the four asava or cankers, and the four yoga or bonds. 
5 See e.g., Ja. No. 2. 
6 Of attachment, hatred and confusion, the extinction of which is 

nibbana, S. iv. 251; spoken of as fires in the "Fire-Sermon," 
Vin. i. 34, S. iv. 19, because of which " everything is burning." 

7 manasa. 
8 khernapatlta. I take the implied meaning to be yogakkhema, 

security from the bonds, see note 4 above. 
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creatures, laid down this rule of training: ' Monks, one 
should not destroy oneself; whoever should do so should 
be dealt with according to the rule.' This was the 
reason, sire, why the Lord objected (to a person destroying 
himself). 

And this, sire, was spoken by the Elder Kassapa the 
Boy,1 a versatile talker,2 when he was illustrating the 
world beyond to the chieftain Payasi:3 'For as long a 
time, chieftain, as recluses and brahmans who are moral 
and of lovely character stand fast, for so long do they 
fare along for the welfare of the manyfolk, for the 
happiness of the manyfolk, for the compassion of the 
world, for the good, the welfare and happiness of devas 
andmankind.'4 But for what reason did the Lord rouse 
(disciples) 1 Birth is anguish, sire, and old age is 
anguish, and disease is anguish, and dying is anguish;5 

and grief is anguish, sorrow is anguish, suffering is 
anguish, lamentation is anguish, despair is anguish; and 
association with what is not liked is anguish, separation 
from what is liked is anguish;6 death of a mother is 
anguish, death of a father . . . a brother . . . a sister 
... a child ... death of a wife is anguish,7 death of a 
relation is anguish; misfortune concerning one's relations 

1 Kumarakassapa was so called because he went forth into the 
homeless state when he was young. He was called Kumarakassapa 
at that time by the Buddha to distinguish him from other Kassa pas, 
and also because he had a princely bearing having been brought 
up by a king (ThagA. ii. _68, Pss. Breth., p. 148, and see DPPN.). 
He was ordained at the minimum age of twenty (Vin. MV. i. 75). 
Two verses of great significance are ascribed to him at T}iag. 201, 202. 

2 A.. i. 24, but not many records survive of discourses given by him. 
3 See Payasi-sutta, D. ii. 316 ff., where Kumarakassapa convinced 

Payasi that he was in error in thinking there was no world beyond, 
no fruit of actions and no rebirth. 

4 D. ii. 332. 
6 From " birth is anguish " to here comes from the First Utterance, 

Vin. i. 10. These four modes of man's existence are also to be 
found stated as the first set of fears at Vbh. 376. 

6 These last two clauses are also included in the First Utterance. 
7 For grief and sorrow, etc., being born of affection and arising 

from the death of a mother, father, brother, sister, son, daughter, 
husband or wife see M. ii. 108 f. 



THE DILEMMAS IV 283 

is anguish, misfortune concerning one's health one's 
wealth ... one's moral habit ... misfortune con­
cerning one's views is anguish;1 and fear due to kings is 
anguish,2 fear due to thieves is anguish, fear due to 
enemies . . . famjne . . . fire . . . fear due to water is 
anguish; and fear due to waves is angujsh, fear due to 
whirlpools ... crocodiles ... fear due to fierce fishes 
is anguish;3 and fear of self-reproach is anguish, fear of 
others' reproach is anguish, fear of punishment ... 
fear of a bad bourn is anguish ;4 fear of what is fearful in 
an assembly jg anguish, fear for one's livelihood is 
anguish, fear of dying is anguish;5 [197] flogging with 
a cane6 is anguish, flogging with a whip is anguish, 

1 These five vyasana, misfortunes, losses, deteriorations, are found 
at D. iii. 235, A. iii. 147. At this latter passage it is said that the 
first three misfortunes (also mentioned at Vin. iv. 277) do not cause 
a person to be reborn in the ways of woe while the last two do. 

2 OJ. among the dangers, antaraya, at Vin. i. 112, 169, the danger 
from kings, thieves, fire and water. These are grouped together 
as the second ~et of four fears at Vbh. 376. 

3 At M. i. 459, A. ii. 123 four fears or perils are those of waves, 
crocodiles (cf. Thig. 502), whirlpools and fierce fishes, Rynonyms for 
angry wrath, gluttony, sense-pleasures and women respectively. 
It is only one who is not frightened of these four perils that is able 
to cut through the stream of thirst, ta·1.1Jia, and see nibbana, the 
Beyond, MA. iii. 177 f. Waves, etc., also form the third set of four 
fears at Vbh. 376. 

4 These last four fears (the fourth set at Vbh. 376) also occur at 
A. ii. 121 ff., where it is explained that a person is so much scared 
by them that he abandons wrong conduct in body, speech and 
thought, develops good conduct instead and carries about a pure 
self, suddham attanam pariharati. This A. passage describes the 
fear of punishment in terms of the tortures that the Miln. now 
proceeds to name immediately after the next set of three fears. 

5 These are three of the five fears given at A. iv. 364, Vbh. 379. 
One of the five given in these passages, fear of a bad bourn, has 
already appeared, see above, n. 4, and is, I think, the only " fear " 
to occur in two lists. The other fear among these five is asilokabhaya, 
fear of a bad reputation, but it is not mentioned in the Miln. lists. 
OJ. the list of fears at Nd. i. 371, ii. 470. 

6 See Miln. 290, 357, M. i. 87, iii. 163, A. ii. 122, etc., for this 
stereotyped list of tortures. For the rendering of their obscure 
names I follow Light of the Dhamma, vol. i, No. 4, July, 1953, where 
a translation of the M. Balapa11q.ita-sutta is given by the Pali 
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:flogging with a baton is anguish, cutting off the hand . 
the foot . . . the hand and foot is anguish, cutting off 
the ear . . . the nose . . . the ear and nose is anguish, 
putting a red-hot iron ball on the head after removing 
the top of the skull to look like a gruel-pot ... peeling 
off the skin of the skull and rubbing it with gravel till 
it becomes polished like a conchshell . . . kindling a 
fire in the mouth after opening it wide with spikes . . . 
wrapping the body or the hand with oil-soaked rags and 
setting fire to it to make it look like a wreath of flames 
or a burning lamp . . . peeling off the skin from the 
neck down to the ankle . . . peeling off the skin from 
the neck to the waist and from the waist to the ankle 
ancl making it hang loose like a bark-garment . . . 
pinning down a criminal with iron nails (at both elbows 
and knees) to the ground to resemble the posture of the 
antelope and encircling him with fire . . . pulling out 
the flesh with double-edged hooks . . . cutting off 
coin-sized pieces of flesh from the body ... combing 
off the :flesh with a comb and applying alkali . . . 
piercing a criminal lying on one side on the ground with 
an iron peg through the ear and turning him round . . . 
beating the whole body so that it would look like a 
bundle of straw ... pouring hot oil (over one) ... 
dogs being made to bite the flesh of the body . . . 
impaling when one is alive ... cutting off the head 
with a sword is anguish. One who is in saril.sara, 
sire, experiences many and various anguishes such as 
these. 

As, sire, when it has rained down1 on the slopes of the 
Himalayas the water in the river Ganges spreads all 
over the sharp stones, the pebbles, the sand,2 the 
Department of the University of Rangoon, the tortures being 
invested with a vivid realism. Warren gives extracts from the 
Commentary to .A. to explain them, Buddhism in Translations, 
p. 439. 

1 abhivU4$arh. This appears to be the reading favoured by OPD. 
Si. reads -vuttarh. 

2 pasarJ,a-sakkhara-khara-marumba-; cf. Vin. iv. 33, and BD. 
ii. 224, n. 1. Si. reads as follows: pasarJ,a sakkhara khara marumaba 
avata _qakkara susarukkha kallola umi-avaratta ni'varatta mulikasu-
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whirlpools,1 the eddies,2 its little waves beating against 
the bends,3 (and spreads) among the obstructions and 
hindrances (to its progress such as) the roots and 
branches (of trees), even so, sire, one who is in saril.sara 
experiences manifold and various anguishes such as 
these. Anguish, sire, is that which goes on;' bliss is 
that which does not go on.5 Illustrating the special 
quality of what does not go on and the peril there is in 
what goes on, the Lord, sire, for the realization of what 
does not go on, roused (disciples) to passing beyond 
birth, ageing, disease and dying. This was the reason, 
sire, why the Lord roused (disciples)." 

"It is good, revered Nagasena; the question is well 
unravelled, the reason ably spoken ;6 so it is, thus do I 
accept it." 

khasu pariyottliarati evam eva klio maliaraja evarupani bahuvidliani 
anekavidhani dulckliani sarhsarasotagato anubltavati. This passage 
is extremely difficult. Si. appears to mean: spreads all over the 
iiharp stones, the pebbles, the sand, the pits (in the river-bed, 
ava,ta), the gaklcara (is this a variant of gaggara, gaggalaka, gaggaraka, 
something that roars and cackles 1 See PED. s.v. gala), susarukli,ha 
(is this ,'l?l.~U = (1) a boy, youngster, and therefore a young tree; 
or = (2) a hissing sound, and therefore a cracking tree; or = (3) a 
water-animal (and therefore water-animals 1) and trees, billows 
(kallola), waves, obiitructions and hindrances (to its progress) caused 
by rootii (rnulil.:a, text mulaka) and branches (of trees), even so, sire, 
one who is in the stream of sa1hsii.ra experiences manifold and 
various anguishes such as these. 

1 ava#a, 2 gaggalaka, onomatopoetic. 
3 umikavankacadika, where cadika appears to be unknown. PED. 

suggests -madika. But what does this mean 1 RhD. at QKM. 
i. 278, n. 1, says " perhaps it was ii.dika after all with or without 
m euphonic." Morris, JPTS. 1884, p. 92 suggests reading velika, 
surges, though one MS. has vadika. 

'pavatta, a proceeding, course of existences, i.e., in samsara. 
It also means a functioning. 

5 appavatta, i.e., nibbii.na. Or one might translate: anguish is 
occurrence (of birth and dying, etc.), bliss is non-occurrence. The 
meaning would appear to be that anguish and impermanence 
accompany one another as do bliss and nibbana, which is always 
there. See also the two words at Miln. 325 f. 

8 Text reads: sunibbelhito panho sukathitam kara'J'),am. Si. reads 
panho taya suniddit/ho sukathuo kararJ,am upaneti ti, the question, 
well explained and ably spoken about by you, gives the reason, 
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[Fourth Division 6: Advantages of Loving-kindness] 

[198] "Revered Nagasena, this too was said by the 
Lord:1 'If the freedom of mind that is loving-kindness2 

is practised, developed, made much of, made a vehicle, 
made a basis, persisted in, become familiar with and 
well established,3 eleven advantages may be expected :4 

one sleeps in comfort, 5 wakes in comfort, dreams no 
evil dream, he is dear to human beings, dear to non­
human beings, devatas guard him, fire, poison and 
weapons do not affect him, his mind is easily concen­
trated, the expression of his face is serene, he does his 
(karmic) time unconfused, and if he penetrates no 
higher (to arahantship than the attainment of loving­
kindness) he reaches the Brahma-world (on deceasing 
from this life).' But on the other hand you say: 'The 
boy Sama,6 a dweller in loving-kindness, was roaming 
about in a forest7 surrounded by a herd of deer when, on 
being pierced by a poisoned arrow shot by the king 
Piliyakkha, 8 he fell down fainting on that very spot.' If, 
revered Nagasena, it was said by the Lord: 'If the 
freedom of mind that is loving-kindness is practised ... 
he reaches the Brahma-world,' well then, false is that 
statement which says: ' The boy Sama, a dweller in 
loving-kindness, was roaming about in a forest surrounded 
by a herd of deer when, on being pierced by an arrow 

1 A. v. 342, Ja. ii. 61. 
2 This is called immeasurable freedom of mind as are the tJ1ree other 

brahma-vihiiras at M. i. 297, iii. 146. 
3 A stock phrase, recurring at e.g., D. ii. 103, M. iii. !)7, S. i. 116, 

A. iv. 150. 
4 Eight at A. iv. 150. 
5 Each of these eleven advantages is explained at Vism. 311 ff. 
6 Instead of Samo kumaro Si. reads so Samo suvanno. He is 

probably to be identified with Suva1rnasama in Ja. No. 541 (so 
called because he was of a golden hue when he was born) who was 
the Bodhisatta, Ja. vi. 95. See also Syamaka Jataka at Mhvu. 
ii. 209 :ff. 

7 pavana. For this being forest or wood, see authorities cited in 
BHSD and also Jones, Mhvu. Tmns. ii, 328, n. 3. 

8 Si. reads Pilayakkha; Ja, No. 541 as above. He is identified 
with ,h!!-Pda at Ja, vi. 95, 
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shot by king Piliyakkha, he fell down fainting on that 
very spot.' If the boy Sama, a dweller in loving­
kindness, was roaming about in a forest surrounded by 
a herd of deer when, on being pierced by an arrow shot 
by king Piliyakkha, he fell down fainting on that very 
spot, well then, false is that statement which says: 'If 
the freedom of mind that is loving-kindness is practised 
. . . fire, poison and weapons do not affect him.'1 

This too is a double-pronged question, very abstruse, of 
the utmost delicacy,2 subtle and profound (enough) to 
bring out the sweat on the limbs of even the most 
abstruse (thinking) mortals; it is put to you; untangle 
this great entangled tangle and by solving it gi.ve vision 
to the future sons of the Conqueror." 

" This too was said by the Lord, sire: ' If the freedom 
of mind that is loving-kindness is practised ... :fire, 
poison and weapons do not affect him.' And the boy 
Sama, a dweller in loving-kindness, was roa:rrung about 
in a forest surrounded by a herd of deer when, on being 
pierced by an arrow shot by king Piliyakkha, he fell 
down fainting on that very spot. [199] But, sire, there 
was a reason for that. What was the reason for that 1 
These (advantages resulting from developing loving­
kindness), sire, are not a man's special qualities; these 
are special qualities due to developing loving-kindness. 
At the moment when the boy Sama, sire, was lifting up 
his pitcher of water3 he was neglectful of the develop­
ment of loving-kindness. At the moment, sire, when a 
man is :filled with loving-kindness neither fire nor poison 
nor weapons affect him, and when those who desire his 
woe approach him they do not see him, they have no 
chance over him. These (advantages resulting from 
developing loving-kindness), sire, are not a man's special 
qualities; they are special qualities due to developing 
loving-kindness. Suppose, sire, a man, valiant in battle, 

1 Our text stops here, probably rightly, but Si. finishes the 
quotation. 

2 Reading with Si. paramasai:iha ( text varisav,ha) ; sav,ha is smooth, 
soft. 

3 J<i, vi, 76; Mlwu. ii. 213. 
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should enter a battle clad in impenetrable chain-mail 
armour-the arrows shot at him then fall ( on him) 
harmlessly, 1 and do not have a chance over him. This, 
sire, is not a special quality of him who is valiant in 
battle, this is a special quality due to his being clad in 
impenetrable chain-mail armour in that the arrows that 
are shot at him fall (on him) harmlessly. Even so, sire, 
these (advantages resulting from developing loving­
kindness) are not a man's special qualities; they arc 
special qualities due to developing loving-kindness. At 
the moment, sire, when a man is filled with loving­
kindness neither fire nor poison nor weapons affect him, 
and when those who desire his woe approach him they 
do not see him, they have no chance over him. These 
(advantages resulting from developing loving-kindness), 
sire, are not a man's special qualities; they arc special 
qualities due to developing loving-kindness. 

And suppose, sire, a man were to take a deva-like 
' disappearing root '2 into bis hand-while that root is in 
his hand no other ordinary person can see him. This, 
sire, is not a special quality of that man, this special 
quality is due to the ' disappearing root ' in virtue of 
which he is not visible in the visual field of ordinary 
people. Even so, sire, these (advantages resulting from 
developing loving-kindness) are not a man's special 
qualities; they are special qualities due to developing 
loving-kindness. At the moment, sire, when a man is 
filled with loving-kindness neither fire nor poison nor 
weapons affect him, and when those who desire his woe 
approach him they do not see him, they have no chance 
over him. These (advantages resulting from developing 
loving-kindness), sire, are not a man's special qualities; 
they are special qualities due to developing loving­
kindness. 

Or, sire, it is as3 a [200] mighty cloud pouring down 

1 patanti vikiranti, they fall, they scatter. 
2 antaradhana mula, some magic root by which a man can make 

himself invisible. OJ. antaradhana manta at DhA. iv. 191. 
3 Si. omits this simile. RhD. omits that of the warrior in armour 

(by an oversight, I think). 
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rain is unable to wet a man who has entered a well-made 
and mighty cave. This, sire, is not a special quality 
of that man, it is a special quality of the great cave that 
a mighty cloud in pouring down rain does not wet him. 
Even so, sire, these (advantages resulting from developing 
loving-kindness) are not a man's special qualities; they 
are special qualities due to developing loving-kindness. 
At the moment, sire, when a man js filled with loving­
kindness neither fire nor poison nor weapons affect him, 
and when those who desire his woe approach him they 
do not sec him, they have no chance over him. These 
(advantages resulting from developing loving-kindness), 
sire, are not a man's special qualities; they are special 
qualities due to developing loving-kindness." 

"It is wonderful, revered Nagasena, it is marvellous, 
revered Nagasena, how the development of loving­
kindness is a warding off of all evil." 

"The development of loving-kindness, sire, brings all 
special qualities of skill both for those ( desiring) weal 
and for those ( desiring) woe. The development of 
loving-kindness which is of great advantage should be 
communicated to all those beings who are bound to 
consciousness. "1 

[Fourth Divisiou 7: Devadatta's Births] 

" Revered Nagasena, are the results exactly the same 
for one who does what is skilled and for one who does 
what is unskilled, or is there some distinction?" 

" There is a distinction, sire, between skill and unskill. 
Skill, sire, has bliss as a result, it is conducive to (rebirth 
in) heaven; unskill, sire, has anguish as a result, it is 
conducive to (rebirth in) Niraya Hell." 

" Revered Nagasena, you say: ' Devadatta is entirely 
dark, possessed of mental states2 that are entirely dark; 

1 satta vinnatiabaddha. This would seem to be another way of 
saying that meditation on loving-kindness should be widespread and 
extended to all living beings. 

2 dhamrna. 
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the Bodhisatta is entirely bright, possessed of mental 
states that are entirely bright.'1 But on the other hand, 
in becoming after becoming, Devadatta was exactly the 
same as the Bodhisatta in regard to renown and adherents, 
and was sometimes more eminent. (Thus) when Deva­
datta was the son of King Brahmadatta's household 
priest in the city of Banaras, the Bodhisatta was then a 
(member of a) wretched despised class,2 a sorcerer who, 
having muttered a charm, produced mango-fruits out 
of season.3 Here the Bodhisatta was inferior in birth 
to Devadatta [201] and inferior in renown. 

And again when Devadatta was a king, a great lord 
of earth provided with all the sense-pleasures, the 
Bodhisatta was then a bull-elephant possessed of all 
(suitable) characteristics for the Icing's enjoyment. But 
the king, impatient at the charm of the elephant's 
beautiful gait and wishing for his death, spoke thus to 
the elephant-trainer: ' The bull-elephant has not been 
properly trained by you, trainer, make him perform the 
trick called' space-walking.'4 There too the Bodhisatta 
was inferior in birth to Devadatta, he was a miserable 
animal. 

And again, when Devadatta was a bankrupt he was 
staying in a wood,5 and the Bodhisatta was then a 

1 Dark and bright, kaiiha and sukka; cf. Dhp. 87 for kaiiha sukka 
dhamma. At M. i. 389 ff., A. ii. 230 ff. deeds that are dark, dark in 
result; bright, bright in result; dark and bright, dark and bright in 
result; neither dark nor bright, neither dark nor bright in result, 
are thus stated and explained. OJ. D. iii. 230, Netti 98, 159, Asl. 89. 

2 CO!fJ,qii,la, an example of" low birth " at Vin. iv. 6 which mentions 
five kinds. See BD. ii. 173, n. 4 for further references. 

3 Amba-jataka, Ja. No. 474. 
4 akasagamana, going through space or the air. This is the 

Dumedha-jataka, Ja. No. 122. 
5 Text reads pavane nattMyika which PED., s.v. pavana,1 appar­

ently following QKM. i. 285, n. 3, says should be "pavanena 
tthayiko, who earned his living by winnowing grain." But under 
naffhayika it gives "bankrupt" (which certainly seems to be the 
meaning at Miln. 131). Miln;f'. explains nat!Myilca as natthadhana, 
wealth lost-probably referring to his oxen who escaped while he 
was not watching them. Si. however reads pavane t#thati. For 
pavana as forest or wood see M iln. !) I. 
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monkey called Great Monkey.1 Here too a distinction is 
seen between a man and an animal, here too the 
Bodhisatta was inferior in birth to Devadatta. 

And again, when Devadatta was a man, he was a 
hunter2 called Sol).uttara; he was strong, stronger than 
a strong elephant; the Bodhisatta was then the elephant­
king called Chaddanta; then the hunter killed the bull­
elephant.3 There too Devadatta was the more eminent. 

And again, when Devadatta was a man, he lived as 
a homeless forester; 4 the Bodhisatta was then a bird, a 
partridge who studied the (Brahman Vedic) mantras; 
then too that forester killed that bird. 5 There too 
Devadatta was the more eminent in regard to birth. 

And again, when Devada tta was a king of Kasi named 
Kala.bu, the Bodhisatta was then an ascetic who professed 
patient forbearance; then that king, in a rage, had the 
ascetic's hands and feet cut off like so many bamboo­
sprouts.6 There too Devadatta was the more eminent 
both in regard to birth and renown. 

And again, when Devadatta was a man, a woodman, 7 

the Bodhisatta was then a monkey-chief called Nandiya; 
then too that woodman killed that monkey-chief together 
with his mother and his younger brother.8 There too 
Devadatta was the more eminent in regard to birth. 

And again, when Devadatta was a man, he was an 
unclothed (ascetic) called Karambhiya; the Bodhisatta 
was then a naga-king called Pa:r:i<;laraka.9 There too 
Devadatta [202] was the more eminent in regard to birth. 

1 Miln. reads Mahiipathavi, Great Earth, I.mt Si. reads Mahiikapi, 
Great Monkey, and adds balava pancanagabaladharo, he was strong, 
wielding the strength of five elephants, thus confusing this story with 
the next. This is the Mahiikapi Jiitaka, Ja. No. 516. 

2 nesada, see BD. ii. 173, n. 6. 
3 Chaddanta-jiitaka, Ja. No. 514. See Dresden, Story 2, and 

parallels given loc. cit., p. 447. 
4 vanacarati,a; Si. vanacaraka. 5 Tittira-jataka, Ja. No. 438. 
6 Khantivadi Jataka, Ja. No. 313; Jtm. No. 28; Dresden, Story 9. 
7 vanacara, one who lives in the woods. 
8 Ciila-Nandiya Jataka, Ja. No. 222. 
9 This is probably the Pa~<;lara Jataka, Ja. No. 518, though 

Sariputta is there identified as the niiga-king and the Bodhisatta as 
the king of the garu~as. 
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And again, when Devadatta was a man, he was a 
matted-hair ascetic (who lived) in a wood; the Bodhisatta 
was then a large boar called Tacchaka.1 There too 
Devadatta was the more eminent in regard to birth. 

And again, when Devadatta was a king of the Cetis 
named Suraparicara,2 he could go above ground through 
the air above the level of men's (heads); the Bodhisatta 
was then a brahman named Kapila.:i rl'hcre too 
Devadatta was the more eminent both in regard to birth 
and renown. 

And again, when Devadatta was a man called Sarna, 
the Bodhisatta was then a king of the deer called Ruru. 4 

There too Devadatta was the more eminent in regard 
to birth. 

And again, when Devadatta was a man, a huntsman. 
wandering in the woods,6 the Bodhisatta was then a 
bull-elephant; that huntsman, having cut off that bull­
elephant's tusks seven times, (each time) took them 
away.6 There too Devadatta was the more eminent in 
regard to mode of birth. 7 

And again, when Devadatta was a jackal, he behaved 
as a noble-warrior8 and made all the regional chieftains 

1 This probably refers to the Va9-g.hakisii.kara Jiituka, JiL No. 283, 
and to the Tacchasii.kara Jii.taka, Jii. No. 492. The name Tacchaku 
means "belonging to the earpenter." Only in the latter Jiitaka 
is Devadatta identified as the " sham ascetic "; in both the Bodhi­
satta is identified not as the carpenter's boar but as the tree-devata .. 

2 Si. calls him Uparicara, and Miln:f. Uparipara. This is the 
Cetiya Jii.taka, Ja. No. 422. Here the king is called Upacara, and 
it is said his name is also Apacara. Among his four iddhis, psychic 
powers, was that of walking aloft and going through the sky, upari­
caro iikiisagiimi; Miln. text reads gagane vehiisangamo. 

3 The family priest (to the king). 
4 This probably refers to the Rurumiga-jiitaka, Jii. No. 482, and 

is so held to do by Miln'/:., though the man there, identified with 
Devadatta, is a merchant's son called Mahadhanaka; moreover, the 
Bodhisatta is not called Ruru, nor is he identified as king of the deer, 
though in the story he is so addressed by the king. See Op. II. 6: 
migariijii Ruru niima. 

6 pavanacara. Si. gives his name as Susama. 
6 Silavanii.ga-jataka, Jii. No. 72. 
7 Here yoniyii instead of as previously jiitiya. 
8 khattiyadhamma, the behaviour of u noble warrior. 
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in India his vassals; the Bodhisatta was then a wise man 
called Vidhura.1 There too Devadatta was the more 
eminent in regard to renown. 

And again, when Devadatta was a bull-elephant, he 
destroyed the young of a hen-bird, an Indian quail; the 
Bodhisatta. was then also a bull-elephant, the leader of 
a herd. 11 There both of them were exactly the same. 

And again, when Devadatta was a yakkha named 
Adhamma, the Bodhisatta was then also a yakkha 
named Dhamma.3 There again both of them were 
exactly the same. 

And again, when Devadatta was a mariner, chief of 
five hundred families, the Bodhisatta was then also a 
mariner, chief of five hundred families. 4 There again 
both of them were exactly the same. 

And again, when Devadatta was a caravan-leader, 
chief of :five hundred wagons, the Bodhisatta was then 
also a caravan-leader, chief of :five hundred wagons.6 

There again both of them were exactly the same. 
And again, [203] when Devadatta was the king of the 

deer called Sakha, the Bodhisatta was then also the king 
of the deer called Nigrodha. 6 There again both of them 
were exactly the same. 

And again, when Devadatta was a general called. 
Sakha, the Bodhisatta was a king called Nigrodha.7 

'l'here again both of them were exactly the same. 
And again when Devadatta was a brahman (family 

1 Sabbadatha-jii.taka, Ju. No. 241. The Bodhisatta is there 
called purohita instead of parJ.¢ita, and he is not called Vidhura. 

2 Latukika-jataka, Ja. No. 357. 
3 Dhamma-jii.taka, Ja. No. 457. The Bodhisatta is there called 

devaputta instead of yakkha. This possibly suggests that the old 
and favourable meaning of yakkha (cf. Sn. 478, 876) was losing 
ground, the equally old but unfavourable meaning displacing it 
Si. calls the Bodhisatta Sudhamma. 

4 Samuddaval}ija-jataka, Ja. No. 466. 
5 Apal}.I).aka-jataka, Jii,. No. 1. Si. inserts this later. 
8 Nigrodhamiga-jataka, Ja. No. 12. 
7 Nigrodha-jataka, Jii,. No. 445. Si. omits this. It is interesting 

to find that Milinda held generals and " kings " ( or chiefs, raJ°a) to 
be equal. But perhaps he only means in eminence and in this 
particular Jataka, and not necessarily in rank or always. 
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priest)1 called Kha1).<;l.ahala, the Bodhisatta was then a 
prince called Canda.2 Then this Kha:i;i.<;1.ahala was the 
more eminent.3 

And again, when Devadatta was a king called Brahma­
datta, the Bodhisatta was then his son, a prince called 
Mahapaduma; then the king had his own son thrown 
down the precipice where thieves (were thrown down). 4 

Since fathers are more eminent than sons, above them, 
there too Devadatta was the more eminent. 

And again, when Devadatta was a king named 
Mahapatapa, the Bodhisatta was then his son, a prince 
named Dhammapala; then that king had his own son's 
hands and feet and head cut off.5 There too Devaclatta 
was the higher, the more eminent. 

And today, in the present times, both were born in a 
Sakyan family. The Bodhisatta was the Buddha, 
omniscient, leader of the world. Devadatta, having 
gone forth in the Dispensation of him who was the deva 
above devas and having produced psychic powers, made 
pretence to be the Buddha.6 Now, revered Nagasena, 
is all that I have said true or is it not true f' 

" The manifold reasons that you, sire, have propounded 
are all true and not otherwise." 

"If, revered Nagasena, dark and bright are exactly 
the same (in leading to) the bourns, well then, skill and 
unskill are exactly the same in result." 

"Sire, skill and unskill are certainly not exactly the 
same in result. Devadatta, sire, was not opposed by 

1 purohita is supplied by Si. 
2 Khal}.9-ahala-jii.taka, sometimes called Candakumilra-jii.taka, 

Ja. No. 542. Of. Op. i. 7. 
3 Si. inserts another Jiitaka here. 
4 Mahii.paduma-jataka, Ja. No. 472. Here, though Devadatta 

is not identified with this king Brahmadatta, the Bodhisatta, 
identified as Mahapaduma, is nevertheless the son of a king Brahma­
datta who wanted to have him thrown down the" Robbers' Cliff." 

6 Culladhammapii.la-jataka, Ja. No. 358. 
6 Buddhalayam akasi. This must refer to Devadatta's efforts to 

displace the Buddha so as to lead the Order of monks himself (e.g., 
Vin. ii. 188) if not to his efforts to enforce stricter behaviour on the 
monks (Vin. ii. 196 ff.). 
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everyone,1 neither was the Bodhisatta himself opposed; 
but his opposition to the Bodhisatta ripened2 and yielded 
fruit in this becoming and that. Yet, sire, when 
Devadatta [204] was established in authority he gave 
protection to the country districts, had bridges built and 
rest-houses3 and halls for (making) merit, he gave gifts 
according to his desire to recluses and brahmans, 
beggars, tramps and wayfarers4-to those with protectors 
and those without. It was as the result of this that in 
becoming after becoming he acquired prosperity. Of 
whom is it possible to say, sire, that without giving, 
taming, restraint, without carrying out the Observance he 
will obtain prosperity 1 But you, sire, say that Deva­
datta and the Bodhisatta kept on going on together 
(from birth to birth). But not (only) at the end of a 
hundred births was there an association (between them), 
not (only) at the end of a thousand births, not (only) 
at the end of a hundred thousand births5 there was an 
association (between them) somewhere at some time at 
the end of many a day and night. But that simile of 
the Blind Turtle, 6 sire, was made known by the Lord so 
as (to show the difficulty) of acquiring human status. 
You, sire, must regard the association of these (two) in 
the light of that simile. There was an association not 
only between the Bodhisatta and Devadatta, sire; in 
many hundred thousand births too, sire, the Elder 
Sariputta was the Bodhisatta's father, grandfather, 
uncle, brother, son, nephew or friend. And in many 
hundred thousand births too, sire, the Bodhisatta was 
the Elder Sariputta's father, grandfather, uncle, brother, 
son, nephew or friend. 

And everything included in the class of creature, sire, 
1 Ajatasattu was an adherent, Vin. ii. 187; Devadatta's friends 

are spoken of at Vin. ii. 196 f., iv. 70; and he was a monk favoured 
by the troublesome nun Thullananda, Vin. iv. 66, 335. 

2 paccati, usually connected with being boiled in Niraya Hell, the 
word being used there in a literal sense. 

3 sabha. 
4 sama7J,a-brahma1_ianam kaparJ,iddhikavarJ,ibbaka, as at D. i. 137. 
& OJ. Miln. 136, 179. 
6 M. iii. 169, S. v. 445, referred to at Thig. 500, Asl. 60. 

23 
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that has come into the stream of sarhsara and is lwing 
carried along by the stream of samsara meets ( othei· 
beings) that are both disliked and liked. As, sire, water 
that is being carried along by the stream meets what is 
pure and impure, what is lovely and evil, even so, sire, 
everything included in the class of creature that haH 
come into the stream of sarnsara and is being carried 
u.long by the streu.m of saii1sara meets (other beings) that 
are both disliked and liked. Devu.datta, sire, being a. 
yakkha, and a non-dhamma being of himself1 and having 
incited others to non-dhamma, was boiled for fifty-seven 
kotis2 of years and sixty hundred thousand years in the 
Great Niraya Hell. [205] And the Bodhisatta, sire, 
being a yakkha, and a Dhamma-being of himself, and 
having incited others to Dhamma, enjoyed :fifty-seven 
kotis of years and sixty hundred thousand years in 
heaven provided -mth all sense-pleasures. And again, 
sire, Devadatta having offended in this becoming against 
the Buddha who should not be offended against and 
having split the harmonious Order,3 was swallowed up by 
the earth.4 But the Tathagata, having awakened to all 
things,6 attainedfinalnibbana (in the element of nibbana 
in which there is) complete destruction of the basis (for 
rebirth)."6 

1 Text reads Adhamma (and Dhamma of the Bodhisatta) as at 
Miln. 202 where Adhanuna and Dhamma appeur to be proper 
names. The reading of Si. seems preferable: yakklw samano attanii 
adhamrnilco samlino (and dhammiko of the Bodhisatto), and I follow 
this above. 

2 koti is an extremely high number; uncountable, perhaps approx­
imately a hundred thousand. Devadatta is usually said in the 
Pi~akas to have to boil in Hell for a kappa. See Miln. 108 ff. 

3 Vin. ii. 196 ff., and see Miln. 108 ff. 
4 DhA. i. 148. See Miln. 101. 
6 buJ:jhitva sabbadhamme. The Sinhalese commentator takes the 

latter word as accusative to buJjhitva. QKM. i. 293, n. 1. Cf. 
pliragu sabbadhammanarh at M. ii. 144, A. ii. 23. 

6 parinibbuto upadhisankhaye. The former expression bujjhitva 
sabbadhamme probably refers to the attainment of nibblina under 
the Bo-tree, which was nibblina of the type known as sauplidisesa 
nibbanadhatu; and this latter expression, parinibbuto upadhisankhayo 
probably refers to the nibbana the Buddha won when he died, known 
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" It is good, revered Nagasena; so it 1s, thus do I 
accept it." 

[Fourth Djvision 8: On Amara] 

" Revered Nagasena, this too was said by the Lord: 
' Should they get opportunity or secrecy 
Or get a suitable wooer1 

All women would do evil; 
Failing another, then with a cripple.' 2 

And again it is said: ' The woman called Amara who was 
the wife of Mahosadha3 stayed in the village while her 
husband was away on a journey.4 Remaining in private 
and alone and making her husband like unto a king, she 
committed no evil though she was offered a thousand 
(kahapai;tas}.'5 If, revered Nagasena, it was said by the 
Lord: 

' Should they get opportunity or secrecy 
Or get a suitable wooer 
All women would do evil; 
Failing another, then with a cripple,' 

well then, false is that statement which says: 'The 
woman called Amara who was the wife of Mahosadha 

as anupadisesa nibbanadhatu, the clement of nibbiina in which no 
fuel for more existences, or no more attachment to becoming, 
remains. See Miln. 175 ff. on the two almsgivings; one before the 
Awakening and the other before the parinibbana. OJ. M. i. 454: 
1ipadhi dukkhassa miilam. 

1 nimantakam labetha tadisam, should obtain an inviter such as 
that. 

2 This verse is found, not ascribed to the Buddha however, at 
Ja. v. 435, in the Kuna!a-jataka, Ja. No. 536. Insteadofnimantakam 
the Ja. reads nivatakam, a sheltered place. The sentiment belongs 
to Indian folk-lore and is not Buddhist. 

3 As in the Maha-ummagga-jataka, Ja. No. 546. Also at Mhvu. 
ii. 83; see J. J. Jones's translation, ii. 80 and 81, n. But references 
to Amara's :fidelity appear peculiar to Miln. At Mhvu. ii. 89 the 
Bodhisatta is identified as Mahosadha and Yasodhara as Amara. 

4 pavutthapatika; the word is also found at Vin. ii. 268. 
5 Fees for courtesans are mentioned as being fifty and also a 

hundred (kahapa'(tas), Vin. ii. 268. 
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stayed in the village while her husband was away on a 
journey. Remaining in private and alone and making 
her husband like unto a king, she committed no evil 
though she was offered a thousand (kahapal).as).' But 
if the woman called Amara, the wife of Mahosadha, [206] 
stayed in the village while her husband was away on a 
journey and, remaining in private and alone and making 
her husband like unto a king, committed no evil though 
she was offered a thousand (kahupal).as), well then, false 
is that statement which says: 

' Should they get opportunity or secrC'cy 
Or get a suitable wooer 
All women would do evil; 
Failing another, then with a crippk'.' 

This too is a double-pronged question; it is put to you, 
it is for you to solve." 

" This too was said by the Lord, sire: 

' Should they get opportunity or secrecy 
Or get a suitable wooer 
All women would do evil; 
Failing another, then with a cripple.' 

And it is said: ' The woman called Amara who was the 
wife of Mahosadha stayed in the village while her husband 
was away on a journey. Remaining in private and alone 
and making her husband like unto a king, she committed 
no evil though she was offered a thousand (kahapaI).as).' 
Sire, would that woman, on receiving the thousand 
(kahapal).as), have committed an evil deed with a 
suitable man, or would she not have done so even 
though she had the opportunity or the secrecy or a 
suitable wooer 1 Sire, when the lady Amara was 
considering the matter she did not see the opportunity or 
the secrecy or a suitable wooer. Through her fear of 
censure in this world she did not see an opportunity; 
through her fear of Niraya Hell in the world beyond she 
did not see an opportunity; thinking how terrible are 
the results of evil she did not see an opportunity; not 
wishing to lose her loved one she did not see an opportu-
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nity; because of her esteem for her husband she did not 
see an opportunity; honouring Dhamma she did not see 
an opportunity; despising what is not ariyan she did not 
see an opportunity; not wishing to break her pledge1 

she did not see an opportunity. For many reasons 
such as these she did not see an opportunity. 

And while sl1c was reflecting on secrecy in the world 
and not seeing it she did not commit evil. If she [207] 
had got secrecy in regard to men then she could not 
have got secrecy in regard to non-human beings; if she 
had got secrecy in regard to non-human beings then she 
could not have got secrecy in regard to those who had 
gone forth (into homelessness) and knew the minds of 
others; if she had got secrecy in regard to those who 
had gone forth and knew the minds of others then she 
could not have got secrecy in regard to the devatas2 

who knew the thoughts of others; if she had got secrecy 
in regard to the devatas who knew the thoughts of others 
then she could not have got secrecy from herself in 
regard to evil ;3 if she could not have got secrecy from 
herself in regard to evil then she could have not got 
secrecy by means of non-dhamma. 4 Not getting secrecy 
for many reasons such as these, she did not commit evil. 

And while she was reflecting on a suitable wooer in 
the world (but) not getting one, she did not commit evil. 
The wise Mahosadha, sire, was endowed with twenty­
eight qualities. With what twenty-eight qualities was 
he endowed? Mahosadha, sire, was courageous, con­
scientious, he felt shame, he had adherents, was possessed 
of friends, he was forgiving, moral, truthful, he was 

1 kiriyarh na bhinditukama, perhaps the pledge she made on 
marriage of being always faithful to her husband. 

2 Cf. Manu VIII. 85. 
3 Cf. A. i. 149: " The self in thee, 0 man, knows what is true and 

what is false," and see Manu VIII. 84. 
4 adhammena raho na labheyya. I am in as great doubt as to the 

real meaning of these words as was RhD., see QKM. i. 2~5, n. 2. 
But I think they mean that an action done unrightly could not, 
in view of the foregoing argument, have been kept secret. Again 
cf. A. i. 149: "there is not a secret place in the world where one c,1n 
perform an evil deed"; nlRo at Ja. iii. rn. 
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possessed of pureness,1 he was without anger, without 
conceit, not envious, he was energetic, active,2 friendly, 
generous, kindly in speech, unassuming, gentle, 3 guileless, 
without deceit, possessed of much subtlety, clever, 
possessed of knowledge, a seeker after the welfare of his 
dependents, sought after by everyone, wealthy/· re­
nowned. The wise Mahosadha, sire, was endowed with 
these twenty-eight qualities. When she (Amara) did 
not get another wooer such as this she did not commit 
evil." 

" It is good, revered Na.gasena; thus it is, so do I 
accept it." 

[Fourth Division 9: Arahants' Fear] 

" Revered Nagasena, this too was said by the Lord: 
'Arahants are without fear and trembling.'5 But again, 
in the city of Rajagaha when five hundred (arahants) 
whose cankers were destroyed saw the elephant Dhana­
palaka bearing down on the Lord they abandoned the 
noble Conqueror and ran away in all directions, one 
only excepted, the Elder .Ananda.6 Now, revered sir, 

1 soceyya. Three kinds are given and elaborated at A. i. 271, 272: 
kaya-, vaci- and mano-soceyya. See also D. iii. 219, Iti., p. 55. 

2 ayuhaka, a striver. 
3 sarJ,ha, not in text but in Si. A word such as this is needed to 

bring the number of qualities to the stated twenty-eight. 
4 Five kinds of wealth given at Miln'f. 34. 
5 The exact reference has not been traced, but the Tipi~aka holds 

that arahants have no fear; cf. Dhp. 351, Sn. 621, M. i. 116; also see 
MA. ii. 385 where it is said there is not even one fear for him whose 
cankers have been destroyed. At Miln. 145 it is said: an arahant 
has passed beyond all fear. 

6 After Devadatta had failed to kill the Buddha with the great 
stone (see above, p. 189) he schemed to let loose the :fierce man­
slaying elephant against him (Vin. ii. 194). In the Vin. version the 
elephant is called Naliigiri, the Lord is said to have entered Rajagaha 
" with several monks " (not :five hundred), and there is no mention 
of .A.nanda. The Lord pacified the elephant by the power of metta. 
At Ja. v. 333 ff. (lntr. to the Cullahamsa-jiitaka) the whole story is 
more elaborately told. Here the elephant, Nii}agiri, was to be 
maddened by a quantity of fiery toddy; a great company of monks 
attended the Buddha who had heen forewarned of Devadatta's 
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did thesearahantsrunawayfromfear, did they, thinking: 
'It will be evident according to his own deed,'1 run away 
willing to let Him of the Ten Powers2 be destroyed, [208] 
or did they run away hoping to see an incomparable, 
great and unequalled wonder of the Tathagata's 1 If, 
revered Nagasena, it was said by the Lord: 'Arahants 
arc without fear and trembling,' well then, false is that 
statement which says: 'In the city of Rajagaha when 
five hundred (arahants) whose cankers were destroyed 
Raw the elephant Dhanapalaka bearing down on the 
Lord they abandoned the noble Conqueror and ran away 
in all directions, one only excepted, the Elder Anauda.' 
plot; Sii.riput,ta itnd then the eighty chief Elders all offered to 
vanquish the elephant instead of letting the Lord expose himself 
to t.he risk of being slain by an animal who knew nothing of his 
merits, but the Buddha refused their offers. .Ananda however, for 
his strong affection for the Buddha, took up his position in front, of 
him, and because he would not stand hack when told to do so by 
the Buddha, had to he removed by the latter by the exercise of his 
supernormal power. Here again Nii.jii.giri was subdued when the 
Lord suffused him with metta. The people marvelled, ancl threw all 
their jewels and ornaments on the elephant's back; henceforth he 
was known as Dhanapii.laka, the guardian of wealth. 

The Cullahamsa-jataka is referred to in the Intr. to Jii. No. 38!) 
(Jii. iii. 293) as an occasion when, in connection with the elephant, 
here called Dhanapala, .Anancla would have laid down his life for the 
Lord's sake. At Miln. 349 it is said that when navuti patiakotiyo 
(nine hundred million living beings, see DPPN, s.v. Nii.lii.giri) saw 
t,he elephant Dhanapii.la tamed they penetrated Dhamma. His 
beauty is referred to at Ja. i. 66. 

Though it is impossible for anyone to deprive a Tathagata of life 
(Vin. ii. 194), that the Buddha Gotama was subject to these attacks 
is said (Ap. i. 299 ff., UdA. 263 ff.) to have been due to actions he 
performed in anterior births. The fruit of once driving his own 
elephant at a pacceka-buddha was Devadatta's letting loose, with 
murderous intent, the elephant Nalagiri against him in this last 
becoming (pacchimake bhave, Ap. i. 300, UdA. 264 f.). There are 
some Jatakas where the Bodhisatta's conduct was not exemplary, 
e.g., Nos. 263, 279, 318, 531. 

1 pannayissati sakena kammena, perhaps meaning that it will 
turn out in accordance with the resultant fruit of his action of 
driving his own elephant at the pacceka-buddha, see end of previous 
note. 

2 The ten powcrR of a Tathii.ga.ta a.re given in M. Rta. No. 12 
(M. i. 69 ff.). 
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But if, in the city of Rajagaha when five hundred 
(arahants) whose cankers were destroyed saw the 
elephant Dhanapalaka bearing down on the Lord they 
abandoned the noble Conqueror and ran away in all 
directions, one only excepted, the Elder Ananda, well 
then, false is that statement which says: '.Arahants arc 
without fear and trembling.' This too is a double­
pronged question; it is put to you, it is for you to solve." 

" This too was said by the Lord, sire: ' .Arahants arc 
without fear and trembling.' And in the city of Rajagaha 
when five hundred (arahants) whose cankers were 
destroyed saw the elephant Dhanapalaka bearing down 
on the Lord they abandoned the noble Conqueror and 
ran away in all directions, one only excepted, the Elder 
Ananda. But that was not from fear, nor was it from 
willingness that the Lord should be destroyed. For, 
sire, (every) cause why they might fear or tremble has 
been rooted out by arahants, 1 therefore are arahants 
without fear or trembling. Does the great earth fear, 
sire, when (people) are digging it or breaking it up or 
because it is bearing (the weight of) the sea and the 
mountain-peaks and ranges ?" 

" No, revered sir." 
" For what reason, sire ?" 
"In the great earth, revered sir, there is no cause why 

it should fear or tremble." 
" Even so, sire, in arahants there is no cause why they 

should fear or tremble. Does a mountain-peak fear, 
sire, if it is splitting or breaking down or falling or being 
burnt with fire ? " 

"No, revered sir." 
" For what reason, sire ?" 
"In a mountain-peak, revered sir, [209] there is no 

cause why it should fear or tremble." 
" Even so, sire, in arahants there is no cause why they 

should fear or tremble. If, sire, in a hundred-thousand 
world-system all those whoever that are included in the 

1 Of. Miln. 146: (all) cause for fear has been rooted out by an 
arahant. 
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class of creature1 should, wjth swords in their hands, 
attack one arahant so as to make him tremble, there 
would yet be no faltering2 whatever in his mind. What 
is the reason 1 It is because it is impossible and cannot 
come to pass. Moreover, sire, this reasonjng of mind 
occurred to those (arahants) whose cankers had been 
destroyed: ' Today when this most noble and excellent 
of men, the noble bull3 among the Conquerors, enters 
thiR noble city the elephant Dhanapalaka will rush at 
him on the road, but the attendant certainly will not 
abandon the deva above devas; so if none of us 
ahandonecl the Lord either, Ananda's good qualities 
could not become known nor could the bull-elephant 
approach the Tathagata. Come, let us go away, and 
hence this great body of people will become free from the 
bonds of the defilements and .Ananda's good qualities 
will become known.' These arahants ran away in all 
directions when they thus saw the advantages (of their 
doing so)." 

" The question has been well analysed, revered 
Na.gasena; thus it is, there is no fear or trembling in 
arahants; these arahants ran away in all directions when 
they saw the arlvantages (of their doing so)." 

[Fourth Division IO: Is the Tathagata Omniscient?] 

"Revered Nagasena, you say: 'The Tathagata is 
omruscient.'4 And again you say: ' When an Order of 
monks with Sariputta and Moggallana at their head was 
dismissed by the Tathagata, the Sakyans of Catuma 
and Brahma Sahampati conciliated, pacified and appeased 
the Lord after they had brought forward the simile of 

1 sattakayapariyapanna, as above, Miln. 204. 
2 annathatta, see MLS. ii. 130, n. 2. 
3 asabha, leader, see M. Sta. No. 12 (M. i. 69) where the Tathagata 

takes the leader's place, the bull's place, asabhatrhana. MA. ii. 26 
says of this that it is " the best, the highest place. Or, bulls arc 
the JH'rYions Buddhn,s--tlieir place.'' 

4 Of .. Miln. 74. 



MILINDA'S QUESTIONS 

the seeds and the simile of the young calf.'1 Now, 
revered Nagasena, were these similes unknown to the 
Tathagata that by them the Tathagata [210] was con­
ciliated, pacified, calmed and appeased 1 If, revered 
Nagasena, these similes were unknown to the Tatha.gata, 
well then, the Buddha was not omniscient. If they 
were known (to him), well then, he dismissed (that 
Order), removing it by force2 wanting to test it. Well 
then, a lack of compassion in him is implied. This too 
is a double-pronged question; it is put to you, it is for 
you to solve." 

"The Tathagata was omniscient, sire, and the Lord 
was pleased, conciliated, pacified, calmed and appeased 
by these similes. The Tathagata, sire, is the Lord 
under Dhamma,3 and it was by those very similes that 
had been made known (already) by the Tathagata4 

that they propitiated, pleased and conciliated the 
Tathagata; and the Tathagata, on being conciHated by 
these, approved saying 'Good.' As, sire, a woman 
propitiates, pleases and conciliates her husband by means 
of the wealth that belongs to her husband himself, and 
the husband approves saying ' Good,' even so, sire, the 
Sakyans of Catuma and Brahma Sahampati propitiated, 
pleased and conciliated the Tathagata with the very 
similes that had been made known (already) by him; 
and the Tathagata, on being conciliated by these, 
approved saying ' Good.' Or as, sire, a king's barber 
propitiates, pleases and conciliates a king when he is 

1 See M. Sta. No. 67. This same episode has already formed part 
of another dilemma, see Miln. 186 ff. At Ud. 24 ff. the Lord is 
reported to have dismissed another noisy Order of incoming monks, 
again saying that the noise they made was like that of fisher-folk 
bringing in a large catch. 

2 okassa pasayha. Though the former word may be always 
combined with the latter (PED., s.v. olcassati), the latter may be 
used alone as at M. ii. 99. On the word pasayha see MLS. ii. 
285, n. 

3 Dhammasami. On this expression see PED, s.v. Dhamma 
B.l.a, Note. This epithet of the Buddha often occurs in a stock 
passage, e.g., at M. i. 111, S. iv. 94. 

4 S. iii. !H. 
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adorning the king's head with a golden comb shaped like 
a snake's hood1 that belongs to the king himself, and the 
king, on being conciliated, approves saying' Good,' and 
gives it as a present according to his fancy,2 even so, 
sire, the Sakyans of Catuma and Brahma Sahampati 
propitiated, pleased and conciliated the Tathagata with 
the very similes that had been made known (already) 
by him; and the Tathagata, on being conciliated by 
these, approved, saying ' Good.' Or as, sire, when a 
co-resident pupil has taken the almsbowl that has been 
ca,rried3 by his preceptor4 and is putting it near the 
preceptor, he propitiates, pleases and conciliates him, 
and the preceptor, on being conciliated by him, approves 
saying ' Good,' even so, sire, the Sakyans of Catuma and 
Brahma Sahampati propitiated, pleased and conciliated 
the Tathagata with the very similes that had been made 
known (already) by him, [211] and the Tathagata, on 
being conciliated by these and having approved saying 
' It is good,' taught Dhamma for freedom from all 
anguish."5 

" It is good, revered Nagasena; thus it is, so do I 
accept it." 

The Fourth Division 
1 parJ,al,xi = pll(Ltiaka. Cf. phaiiahatthalm, Vin. i. Ul, and ltattlui-

11liarJ.alca, Vin. ii. 107, and see the notes at BD. iv. 116, v. 144. 
2 yadicchita. 
3 abhata, or brought (back to the monastery). 
4 On the relations that should exist between a preceptor, upajjhaya, 

and the more recently ordained monk who is staying with him aa 
a student, saddhiviharika, see Vin. i. 44 ff. 

6 In the Catuma-sutta, he expounded four perils monks should 
avoid: angry wrath, gluttony, sense-pleasures and women. MA. 
iii. 177 says that if a monk (no longer) fears these four perils then, 
cutting through the stream of thirst and crossing the water he is 
able to reach the further shore of nibbana. It is clear therefore 
that he is released from anguish and that Nagasena's final words are 
correct. See, too, the conclusion of the last dilemma in the Third 
Division. 
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concealed (pa!,icchamia) 269 f. 
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131 ff., 160, 166, 184 ff., 201, 229, 
300 :ff.; of the unending (ananta­
jina) 147 f.; sons of (j-putta) 133, 
166, 225, 239, 250 f., 287; teach­
ing of (jinasiisana) 229, 234, 239, 
266, 270; words of 29 

consciousness (viiinai;ia) 69, BG, 
87, 120, 205; bound to (v-baddha) 
289; the last (pacchima-v.) 56; 
visual, auditory . . . mental c. 
71 ff., 78 ff. 

consideration (manasikara) 43 f. 
consolidation (upattham'bana) 49 f. 
constraint ( niyama) 163, 228 
Contents of M iln. xxvili ff. 
continuity (santati) 56, 90, 225, 

262; see series 
control (samvara) 163, 228, 235 f., 

274 
controlling faculties (indriya) 45 f., 

51, 59 
conventional parlance (sammuti) 

224 
conversation (sallapa) 244 
converse, to (sallapati) 244 
cook (siida) 87 
cool (sitala) 104 
copper (loha) 226 
corn (dhaniia) 244 
country (janapada) 200 
courtesan (gar.i,ika) 170 f., 297 n. 
crafts (sippa) 14, 16, 55, 58, 81 

(4 kds.), 107 
cranes (balak{i) 179 
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craving (latmii) xlv, 69, 71 ff., 94 
creature (bMUa) 120 f.; (satta) 153, 

163 f., 178 ff.; class of (s-kii.ya) 
295,303 

crocodile, female (sumBUmiiri) 92 
croBB over, to (otarati) 147 
crush, to (sampaticchati) 190, 255 f. 
curable (satekiccha) 275; incurable 

(atekiccha) 276 n. 
curds (dadhi) 50, 66, 87, 244 
cure (sottlii) 156 f., 104, 210 
cut, off, through, to (chintlati) 

119 f.; out off (chinna) 99; cutting 
off (chedana) 44, 53, 120 

cycle (cakka) 70 
cymbal (samma) 83 

danava 215 
dark, bright (ka,:iha, sukka) 289 f., 

294 
death (maccu) 91, 203 f., 206 ff.; 

snares of (maccuptisci) 211 f.; 
(maran,a) 208 ff., 232, 266, 282 

deathless, deathlessness (a.mata) 
xlvii, 30, 219, 234 f. 

deed (kamma) 7 f., 35, 55, 63 ff., 
83 ff., 92 f., 98, 111, 116, 141, 
152, 160, 301; unlimited 152; see 
alao ka.mma 

deer ( miga) 164, 203 
defeat, offence entailing (pilnijika) 

240 f., 275 f. 
defect (dOBa) 248, 264 
defilements (kilesa), xxxii, xlvi, 43, 

48, 54, 59 f., 143 ff., 162, 185, 
204 f., 207, 242 f., 251 f., 254, 
258 f., 281, 303; obstruction due 
to (k-livaran,a) 216 

deliberate, to (manteti) 127 ff. 
deliverances (vimokhti) 45 
demerit (apuniia) 116 f., 154 ff., 

222 f., 234 f. 
demon (bhuta) 236 
denotation (sankhii) 34, 37 
descent into a womb (gabbha­

vakkanti) 172 f., 176, 178 :If. 
(4 kds.) 

desire (ckanda) 198 
desirous (atthika) 105; not 142 
despair (uptiyiisa) 70, 73, 94 
destroy, to (piiteti) 280 :If., 302 
determined, is ( niyata) 277, 279 
deva 32, 111, 134 ff., 140, 160 f., 

169, 171 f., 178 f., 181, 183, 197, 

210, 235, 251 f., 254, 272 
{various), 282; -a.bode (d-bhavana) 
238; above devas (ati.devadem) 
294, 303; (deviitideva) 155; -like 
(dibba) 219, 247, 288; -maidens 
(d-ka1iniiyo) 238; shrine to (d­
tthiina) 127 f.; with (sadevaka) 
166, 215, 210 f., 242, 267; 
young (d-putta) 9 f., 176 f., 
180 f. 

clemtii xli, 18, 22, 26 f., 247, 272 
(4 kds.), 299; tree- 244, 292 n. 

develop, to (bltciveti) 94; developc>cl 
(blu'i.t•ita) ll!l; not 119, 143 

development (bltcivanii) UO, 126, 
172 

Dhamma xxxii, xx.xvii, xii, 29, 
91, 97, 100, 104, 120, 122, 132, 
137, 138, 164, 198 f., 227 f., 
231 ff., 244, 259 ff., 264, 271, 
273 f., 280 f., 296, 299, 305; 
body of (dhammakiiya) xi f., 100; 
city of xxii; deathless (dhammii­
mata) 235; disappearance of 183, 
186; disquisition on 231 f., 277; 
distinguishing mark of ( dh­
lakkhan,a) 261, 263; -faring 26; 
flavour of 270; gift of 235; greed 
for (dh-lobha) 200; king under 
(dh-rujii) 125, 260 f.; lord under 
(dh-scimi) 304; medicine of (dh­
osadha) 154; pith of (dh-scira) 
139; of the pith ( siiradhamma) 
273; recensionists of xix; recital 
of (dk-sangiti) 245 f.; reservoir 
of 184; respect for 271, 273 f.; 
true (saddhamma) 182 f., 186; 
understanding of 26; -vision 
22 f.; way, torch, flag etc., of 
20; -wheel 26; -and- Discipline 
137,269 f. 

dhammii 56, 120; see mental states; 
things 

dhammata, xvi f., xxxix 
difficult to do (dukkara) 121, 237 
digestion (ja,tharaggiteja) 247; bad 

(durupaciira) 216, 234 
dilemma (me1J,(laka) xxvi, 1, 125 f., 

131 
diligence (appamiida) 130, 228 
disappearance (antaradhana) of 

Dha.mma 183, 186 
discernment, discretion (buddhi) 

104, 129 f. 
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disciple (aii?:a!..Yt) I, !14, !16 f., Hl2, 
104, 142, Hl9, 267, 280; chief 
(aggasavalca) 277; plane of (s­
bhilmi) 146; range of (s-visayci) 
146 

Discipline (vinaya) 137, 138, 269 f.; 
see Vinaya 

discriminate (vijclncili) 76, 85, 87, 
120,203 

discriminating (uijununa) 85, 120 
disease (byiidhi) 60, 242, 280 ff.; 

(raga) 140, 209, 213 
dismiss, to (pa,:i,iimeti) 265, 303 f. 
Dispensation (s,i.Bana) 10 f., 28, 

132, 152 f., 155, 160, 204 
disquisition (pariyiiya), on Dhamma 

231 f., 277 
distinguishing mark ( lakklia1.UJ,) 44 f., 

47 :If., 82 ff., 88 n., 108 f., 120, 
189, 252, 261, 263 

divisions, nine, 125, 227 
doe (migadkenu) 173, 175 
dog 206; fema.le 92 
done by oneself (att.alcat.a) 156, 234; 

( sayamkata) 264 ff. 
done, to be (lcara,:i,iya) 131, 192 f., 

195,250 ff. 
donkey (gculrabha) 109, 139 
door (dvara) 76 f. (5 kds.), 79 f., 

120 
double-jasmine (vaaaikii) 259 
doubt (kankha) 6, 8 ff., 25, 28, 

31, 219, 236 f. 
drum (bkeri) 137 
drnnkard (aOfJ,(lika) 129 
dung (gutha) 198 
dust (rajo) 256 f., 281 
dysentery(lokit.apakkkandikii) 187f., 

191,246 

ear (sot.a) 71, 76 f., 120 
earliest point (purima koti) 70 f., 

106 n.; see end (ko#) 
earnest discipline (yoga) 237 ff. 
earth (dhara'IJ,i) 47, 176; (pathavi) 7, 

18, 24, 45 f., 70, 73 f., 93, 102, 
127, 138 ff., 165, 183, 190 f., 
224 f., 254 :If., 265, 302; entered 
the xxxiii, 140 ff., 296; (maki) 
197, 212, 251, 268 

earthquake (bkumicala) 158 ff. 
eastern districts xlvi f., 59 
ea ting little ( appiikiiratd) 258 
eclipses (gaha) 253 

effort (t>!i//<imn) 73 ff., 137 
efforts, right (sa-mmapadluina) 45, 

51 
egg (arµ_la) 70; -horn (atu/aja) 

177 ff. 
cli1tio11 of mind (cc'lct.~o 11bbillci-

11ilatlr1) 250 f. 
Blder(s) (thmi) 200, 205, 301 n.; 

fU1icl hy UII' 245 f. 
l•lemcntalK, great (mahciblt'iila) 117; 

dcrivcid from (-bli-atika) 1!10 
elephant (gaja) 2, 31, 274; (niign) 

2!11; (lwttl1in) xxxiv, xliv, 47, 
51, 53 f., 01, 103 f., 112, 20!1, 251, 
300 ff.; (ltattliincigci) 214, 27!1, 2!JO, 
292 f., 303 

embryo (gabbha) 92; born of an 
(jalabuja) 177 ff. 

Emerald Buddha, xxvii 
emptiness (sufi?iat,i) 21 
end (anta) 70 f.; (l..:oti) 106; see 

earliest point 
endeavour (vuyiima) 90 f. 
energy (viriya) 45 f., 49 f., 60 f., 162, 

165, 194, 228, 243 
Enlightenment, the xxxii, xx..-.c:iv, 

xx.xvii, 219 n. 
entertainers: actors, boxers, con­

tortionists, dancers, jugglers, 
mimers, performers, wrestlers 
272; tumblers, 46, 272 

entreated (yiicit.a) 219 
entreaty (ayiicana) 178, 180 
con (kappa) 151 ff., 155, 218; 

enduring for an (kappat,tkitika) 
151 f.; ninety-one (elcanavuti) 116 

equal (sama) 245 ff. 
equanimity (upekliii) 63 
essential function (rasa) 183 f., 

207, 209, 221 
eternal ( saasat.a) 203 
eunuch(pa,:i,4alca) 129 
evon (sama) 157, 264 
evil (papa) 116, 289, 297 ff.; 

e. deed (p-kamma) 298 
examination (uhana) 44 
exert, to (pagga'IJ,kati) 261.ff. 
exertion (paraklcama) 91, 162, 166 
exorcist (bhutavejja) 32 
expedient (upaklcama) 212 f. 
experienced, is (vedayita) 188 f. 

(8 causes), 191 
experiencer (vedagu) 76, 78, 98 
experiencing (anubkavana) 83 f. 
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eye (cakkku) 71 ff., 76 f., 82 f., 87, 
120, 166 ff., 171, 203, 234; deva­
like (dibbac-) 166 ff., 171; physical 
( mamsac-) 171 ; see vision 

face (mukha) 75 
facing outside (bahimukha) 122 
faith (saddhii} 45 ff., 50 f.; not 

having (asacldahana) 216 
fall, to (patati) 232 ff. 
family (kula) 177 ff., 276 ff. 
fan (tcilava?J.t,a) 136 
farmer (kassalca) !19, 212, 233 
father (pita) 95 f., 109, 133, 22li, 

242, 2G8, 282, 294 
fatty tumour (ml!,/logarJ,tlti) 209 
fear (bhaya) 1~9, 194, 203 ff., 283 

(various kds.), 208 (2kds.), 301 f.; 
without ( vigatabhaya) 300 ff. 

feeling (vedana), xlv, 61, 62, 69, 
71 ff., 78, 82 ff., 86 f., 121, 155 f., 
188 f., 192, 236, 245 f. ; painful 
(duklclta v-.) 187; thirty-sixfold 
63 

felt, being (vedayita) 83 f. 
fetter (sarhyojana) 144 n., 145 
fever (pari,iiha) 136 f., 232 
field (khetta) 89 f., 113,233; Buddha-

249 
fingers, interstices between (angu­

lantarika) 255 f. 
fire (aggi) 59, 64 f., 75, 91, 100, 

134 ff., 165, 168, 178, 185, 209, 
214, 247, 268, 281, 286 ff.; 
pieces of wood for mo.king (ara?J,i, 
utta1ara?J,i) 74 f.; threefold 136 f. 

fiah (maccha) 118, 164, 255 
fixing the mind (appana) 86 
fin.me (acci) 100 
flavour (rasa) 270 (3 kds.}; see 

taste 
flood (ogha) 247, 281 
flower (puppha) 138 f., 259 
followed, to be (sevitabba) 51; 

(sevana) 130 
following, a (parisa) 225 ff., 234 
food (ciltiira) 190, 214; (bhojana) 

130, 150, 193, 216, 219 f., 235, 
259; ball of (kaba!a,) 256 

fool (bala) 128 
"foolish man" (moghapurisa) 240 f. 
forbearance, patience (lcltanti) 166, 

228,258,291 
ford (tittha) 126 f. 

24 

forest (araniia) 126, 181; -dweller 
(a-vusa) 175;-fire(dai,at;lciha) 268; 
(pavana) 286 f. 

formations, karmic (,,a1iklw.ra) 68 f., 
72 ff., 205, 250 f., 254 

forward o.nd reverse order (anu­
loma-pa#loma) 249 

fragment (papa?ikii.) 190, 255 ff. 
fre1.>, to be (parirnuccati) 94, 234, 

2tifl 
frpcd (mutta) 63 ff., 98; (vippa­

mutta) 233; (vimutta) 48 
freedom (parimutti) 157, 200, 211, 

305; (vimutti) 51, 137, 139, 154; 
flavour of (v-rasa) 270; of mind 
( cetov-) 286 f. 

friendliness (metta) 131, 136; see 
loving-kindness 

fruit (phala) 22, 48 f., 70, 74, 89, 
99, 106, 109, 138 f., 150, 226, 
233, 245 ff., 268, 295 

future (aniigata) 131, 133, 138, 152, 
162, 176, 189, 279 n., 287; state 
(abhisampariiya) 227 f.; see pa.st 

gem (ma?J,i) 165 (various kds.), 274, 
281 

general ( sencipati) 160 
get rid of, to (pajahati) 94, 133, 

144 ff. 
ghee ( sappi) 85 
gift (diina) 158 f., 161 ff., 235, 249, 

295 
goal (attha) 30, 54, 90, 176, 251 f., 

254; flavour of (a-rasa) 270; 
highest (uttamattlia) 30, 175; 
(paramattlia) 26, 42 

go forth, to (pabbajati) 123, 152 f., 
183; allowed to (pabbcijita) 151 
ff.; to allow to (pabbiijeti) 229; 
the going forth (pabbajja.) 26 f., 
42 f., 90, 230; one who has gone 
forth (pabbajita) 12, 15 f., 26 f., 
42, 100 f., 299 

goats, sheep, etc., 43, 139, 206 
goes on, what does, does not 

(pavatta, appavatta) 285 
gold (suva?J,?J,a) 226; in colour 

(suva?J,?J,ava~) 102 f., 179 
gong, bronze ( kamsatltiila) 86 
got at, to be (upalabbhati) 34, 38, 

78,98, 120 
grain (dhanna) 90, 112, 233, 259 
granary ( dhari:iiligcira) 57 
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gmsping ( 11rlr11u1) 22fl; ( 11p111W11a) 
(l!), !)4 

grass (l i·1.ia) 233 
Great l\fan 14, 102 f., 235 n., 

237 n., 252 n. 
greedy (lmtdha) 128 
Greek historians xxii f. 
gr<•en (nila) 84 
greet, to (ablti1•r1rfoli) 227 ff. 
grief (8oka) 70, 72 f., !)4 
groups (ga·1_ui) 272 (list; given), 

275 n. 
guard oneself, to (amtra.kldwti) 12Ci 
guest (pilhunaka) 150 
guide (desika) 281; (netti) !l7 

habit (ci~i.ia) 79 ff. 
habitations, former (pubbenivasa,) 

llO 
hair of the hqad ... hotly, etc. 35, 

37 
halo (pabhii) 102 f., 221 
hand (pii~i) 83, 27Ci 
hands and feet (ltalthapiicla) 95, 116, 

155,262,276,291,294 
happiness (sitkha) 95, 163, 183, 

195, 266, 282; to be experienced 
here-now ( clit,thadhammas-ukha­
ved,aniya) 160 (hy 7 persons); 
(somanassa-) 63 

happy (s-ukhita) 85 
harvest (sassa) 212 
head (uttamanga) 241; (sisa) 155, 

276,294 
headless coqJses, xl vii 
heart (haclaya) 170, 213, 216, 238 
heaven (sagga) 157, 183, 249 f., 

289, 296; -world (saggaloka) 83, 85 
hen (kukkuti) 70 
herdsman (gopalaka) 66 
here and now (ditth' em dltammrt) 

227 f. 
here or there (idha vii idha Vii) 

98 ff. 
heron's cry (koiicaniula) 104 
hidden (guyha) 235 ff. 
hindrances (nivara~) 47 f. 
homage (puja) 132 ff. 
home, to go (attha'lfl, gacchati) 72, 

100 
honey (madhu) 78, 85, 218, 255 
horse (assa) 40, 47, 51, 53 f., 91, 

112, 251; thoroughbred (assaja­
niyya) 197; (haya) 2, 197 

hot (u~1./w) 105; blood 231 f., 234: 
wakr 242 

house (gelta) 73, 276 f.; (yltara.) 5!!: 
gahled, or with a ridge-pole 52, 
!ll, 255 

householder ((Jalwpati) Hl, 2U f., 
m, 99, 150, 178, l!l7; (f/ihi) 151. 
227 f.; women 93 

human status (manu8,ml/a) 2!l5 
humours of foe body: union of 

(sannipiltika) 188 f., l!Jl f.; 
disturbed (kupita clrma) 50 n., 
242 

hungry (bul1hukkhita) !l0, 113 
hunter (luddaka) 215 
husband (Bamika) 221 f., 2!l7, 304 

" I " (alta'lfl,) 55, 224 
ignorance (avijja) 53 f., ti!!, 71, 205 
ill (byildhita) 236; -ness (iibridlia) 

191, 245 f.; (byo.dhi) 243, 2UU; 
( roga) 246 f. 

ill-temper (kopa) 265 f. 
illuminating (obltcisana.) 53 f., 120 n. 
illustra"'-r 1..: .. ·'•r·;·:·,·.' 183 f. 
ill-will : . ..:, , ~ i 
image '(attar 75; (patimil) xxvii, 

xxxi 
impediments (palibodha) 16 f. 
impermanent (anicca) 54, 58 ff., 202 
impingement (sensory) (plta88a) 

69, 71 ff., 78, 82 f., 86 f., 121 
impossibles, five 35 n. 
impressions, former (pubbavo.san11) 

14 
in-breathing and out-br·cathing 

(assasa-passiisa) 41, ll8 
incantation (manta) 210, 213, 215 
incense (tagara) lii f. 
incognizant (acetana) 134 f., 243, 

244,254 f. 
indeterminate (abyilkata) 62 
individuality (attabhilm) 241 
injure, to (mdheti) 152 f. 
Innovations in Miln., xxxix ff. 
insight ( vipassanii) 22, 51 ; ( cakkhu) 

131, 133 
inspect, to ( oloketi) 279 
instruction (anusatthi) 137, 242, 

263 f.; (sasana) 144, 186, 227 f. 
intention (adhippaya) 166, 219, 

226,229 
invert, to (pari'l!attati) 171 
investigate, to ( viloketi) 277 fl'. 
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investigations (m.a.hii,vilokaniini) (5 
or 8) great, xvi f., xl, 278 

iron, ball of (nyogu[a) 62, 117 

j,tckal (kotthuka) 31, 164 
janitor (dviirapiila) 218 f. 
j cnlousy ( issii) 2 l!l, 221 
jewel (ratana) 134 ff., 130, Hi3 274 • 

of knowledge (fiii1.iamtaiu1/ 221; 
of IL wheol-turner (mld,xiratti-
1111u;,,i) 166 

jutlgo ( al.:kluulct8,Y(t) mo 

kmnma xviii, xiv, 10, 27, 71, 80, 
!10, 92 f., 151, 178, 188 ff., 192; 
evil (p<ipakamma) 130, 153; five­
fold 35; maturing of (k-vipiika) 
188 ff., 267 ff.; obstruction due 
to (kammr:imra~a) 212, 216; in 
the power of (kammiidhiggahita) 
267 ff. 

king (rajii) 42, 47, 50 ff., 64, 67, 80, 
83 f., 87, llO, 112, 153 ff., 103, 
197, 200, 205, 221, 227 n., 
260 f., 268, 274, 297 f., 304 f.; 
speech of (riijaviida) 30; under 
Dhamma (dh-riija) 260 f.; wheel­
turning (cakkavattiriijii) 150 

know thoroughly, to (abhijanati) 94 
knowing objectively (abhijananla) 

107 
knowingly (jiinanta) ll 0 
knowledge (?iii.'1;'14) 53, 57 f., 134 ff., 

139, 182, 199, 226, 278; 
unobstructed ( anavaratianci'l;'W) 
147 f.; and freedom (nu1.1ai•i­
mutti) 137; and vision (nii1.i.a­
dassana) 142; clear (vijjii) 51, 
53 f.; three (tevijjii) 197; pro­
found (annii) 273 

lamentation (domanassa) 70, 73, 94 
la.mp (padipa) 54 ff., 58, 65, 97 
language, symbolic (bhiisii) 263 
lay-follower (upiisaka) 39, 41, 132 

(10 special qualities), 227 ff.; 
woman (upiisikii) 21 f. 

laying down, a (pannatti) 97 
lazy ( alasa) 128 
leaf, sere (pura~pa~) 257 
leaping forward (sampakkhandana.) 

47 ff. 

learned, speech of the (pa1.uJ,ilaviida) 
39 

Lesser antl Minor Rules of Training 
l, 198 ff. 

lesser characteristics ( anubya-
njana ), eighty 102 

lotter (akkhara) 110; (lekha) 58 
lie, lying speech (musii, 1nusii11uda) 

13, 37, 275; intentional lying 
(,Ymnpajiinamu,.Yi1.11tida) 275 ff. 

life (jiuila) 161i, 216, 221, 235, 24{;; 
to deprive of (jivita1h voropeli) 
100 n., 100 

life-principle (jiva) 41, 76 ff., 120, 
203 

life-span (iiyu) 32, 163, 176, 104, 
196 n., 212 f., 246 f.; com­
ponents of (iiyusankhura) 247 f.; 
remaining ( aiii'asesayuka) 212 f. ; 
(ayulcappa) 197; (kappa) 196 ff. 

light (ubhii) 75; (iiloka) 53 f., 58 
limit (pariccheda) 183 f., 196 f. 
limited (pariyantakala) 152 f., 155 f. 
lion (silia) 122, 209; -chariot 

(sil1aratha) 169; 's roar (sihaniida) 
29, 198; female 92; maned 
( kesara) 30, 32 

look after (pariharati) 101 
Lord, the (bhagavii) 5, 26, 96 f., 

90 f., 102 ff., 116, 133 ff., 142, 
148 f., 151 ff., 158, 187, 190 ff., 
211 f., 218 ff., 234, 236 ff., 245 ff., 
255, 262, 285, 295, 300 ff.; 
body of 219, 236; foot of 187, 
189, 191, 254 ff.; heart of 238; 
physical frame of 247 f.; walking 
(gacchanta) 254 f. 

Lord, the (bhagava), said by tl1e 
46, 49 f., 52 f., 61, 90 ff., 101, 121, 
138, 158, 172 f., 182 f., 191, 
198 f., 201 f., 203 ff., 211, 222 ff., 
227 f., 235 f., 244, 245 f., 250, 
258, 259 f., 261 f., 264 f., 267, 
269 f., 275 f., 277, 280, 286 f., 
297 f., 300 ff. 

lotus (uppala) 116; (paduma) 103 
lovely (sobhana) 64, 98, 105 
loving-kindness (mettii) 126, 176, 

286 ff.; Bee friendliness 
low ground (ninna) 254 f. 
lute ( vi,;i,ii) 7 4 

magician (sicldha) 168 
malady (dosa) 59 f. 
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malice (iighiila) 190, 255 
man (purisa) 149, 154 f., 178, 206, 

210, 234, 236, 268, 276, 287 ff.: 
another (parapurisa) 221; ill 
104, 236; -hood 241 ; see person 

mango (amba) 64, 98, 106, 232, 2H8, 
290 

mantra (Bmldhist) Hi f.; (Vedic,) 
14, 291 

manyfolk (p1tttl1ujjana) 60, 282 
mariner (n,i11i/ca.) 293 
marriage, to ask in (vlireti) 05 f. 
master (issara) 210, 2511 
mastery (vasi) 239; over mind 

( cetoi,a,si) 113, 118 
material shape (riiJJlt) 71 ff., 76 ff., 

82 ff., 120; with, feeling ck. 
36 f., 202 

material things (ilmisa) 129 
maturing: full (paripillca) 61 ; 

(vipaka) of kamma 188 fl'., 
267 ff. 

meal at one session, xllii, 27 
meaning (attha) 37, 41, 63, 78, 98, 

207,223 f. 
medicine (bhesnjja) 102, 104, 156, 

193, 212 ff., 242; root- (m1ila­
bhesajja) 59 

meditation (jhana) xxxii, 45, 248 n.; 
the fourth 1.19; (patisallt:ina) 
xxxv:ii 

meeting (aangati) 71; (sannipata) 82 
men (manussa) 134 ff., 139, 160, 

169, 172, 179, 183, 197, 219, 235, 
251 f., 254, 282, 299; not all the 
same 89 f., 179 

mental consciousness ( ma.no11iiifia­
~) 71, 79 ff. 

mental (cetasika): factors in con­
sciousness ( cittacetasi/ca.) 67, 78 n., 
82 n., 121; feeling (c. vedanii) 61 

mental states (dhamrnii) 18, 43 ff., 
49 f., 52 ff., 67 f., 71, 82, 86 f., 
88 n., lll, 120 f., 225 

mentality (citta) 119, 143 ff. (7 kds.), 
166; quickly changing 148; not 
developed (abhii,vitat:itta) ll9, 143 

merchant (vessa) 251, 253 
merit (puniia) 116, 180 f., 219, 295 
milk (khira) 56, 255; bowl of 

(khiraghata) 66 
mill (yanta) 233 
mind (citta) 106, 126, 194, 263, 303; 

of others (paracitta) 299; (mano) 

71, 76, 120, 128; d!'vcloping 
(m-bhiit-aniya) 180; (miinasa) 126. 
163, 194 n., 233, 235, 278 

mindfulness (sati) xliv, 45 f., 50 ff., 
52, 59 f., 106 f., 108 ff.; applil'a­
tions of (satipatt-hilna) 45, 51, 251, 
254 

" mine" (mama) 224 f. 
minister (amacra) 150 f., 170, 107 
mirror (iidci,,a) 75, 185 
misfortune (vyasana) 282 f. (5 k<l11.) 
moat (parikha) 2, 01, 112 
mobile principle, ilmlir (abbhantare 

Vliya) 41 
mode of birth, life (yoni) 174, 

177 ff., 108, 204, 292 
moisture-born (sarhsedaja) 177 ff. 
monastery-attendant (ltriimika) 39 
mongoose (nakula) 164 
monk (bliikkliu) xxxii, 39 ff., 151 f., 

182, 199 f., 225, 227 ff., 231 ff. 
(sixty), 267, 271, 274, 279; 
-stage (bh-bhumi) 230, 271, 274; 
-status (bh-bhava) 230,274; Order 
of (bli-samgha) 223 f. 

monkey (maklcata) 291; -chief (va­
narinda) 291; simile of 148 n. 

monsters of the deep xlviii; female 
(makarini) 92 

moon (cant.Zima) 32, 176, 272 
moral (silavant) 281 f. 
moral habit (sila) 27 f., 35, 45 ff., 

46, 55, 119, 137, 154, 184 ff., 
229, 270, 274, 281; perfume of 
(Bilagandha) 230; not developed 
(abMvitaBila) 119, 143 

mother (miitii) 55, 104, 109, 172 f., 
216 f., 226, 268, 282, 291 

motion, element of (vayodhiitu) 135 
mountain-peak (girisikhara) 302 
mouth (muklta) 231 ff., 256 
mud (kaddama) 103 
mule, female (assatar'i) 234 
murderer (vadhaka) 214 

naga 164 
name (nama) 34, 37, 58, 67 f.; 

-and-shape (namarupa) 63 ff., 67, 
69, 98 

naught, having (akinncana) 258 
navel (nabhi) 172 f. 
nibbiina xviii, xl, xlii f., 4, 35, 

94 f., 270 n., 285 n.; -element 
(n.-dhiitit) 99 f., 133, 135 f., 246 
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nibbiina, final or complete (pari­
nibbcina,) xxiii f., xxxii, 10, 42, 
182, 184, 245 n.; to attain 
(parinibbiiyati) 61, 196, 230, 246; 
attained (parinibbuta) 69, 96, 
09 f., 132 ff., 267, 296 

nobles (khattiya) 279, 292; pass­
word of (kh-ma.yii) 271; women 
03, 271 n. 

non-dhamma (adhamma) 01, 2!J6, 
209 

non-injury (ahi1h.~ri.) 263 
non-returning, one (anligiimiin) 48 f., 

145 
nose (gluina) 76 f., 120 
not ariyan (anariya) 299 
not empty (asufii'ia) 182 ff. 
not tho goal (anattha) 226 
not injuring (ahirhsaya) 261 f. 
not knowing (ajanana) 202 
not occupied with (abyiivafa) 24!J f., 

254 
not-self (anattii) 54, 58 ff. 
not to be obstructed (anamra~iiya) 

221 
not wobbling (apil,ipana) 50 
not work (akamma) 250 f., 254 
novice (sama1;iera), 4 f., 39, 151, 

227 f. 
nun (bhikkhuni) xxxiii, 151, 174, 

183, 225 n., 227 n. 
nutritive essence (ojii) 2Hl, 247 
nymph (acohara) 230 

object to, to (patikkliipati) 281 f. 
objection (dosa) 127 ff. 
oblation (bali) 169 
Obligations (patimokkha) 229; recita-

tion of (p-uddesa) 269 ff. 
Observance (uposatha) 295 
occupation (kammanta) 46 
ocean (samudda) 96, 118, 211 f., 

266; see sea; (sagara) 164,182,197 
offence (apatti) 223; light (lahuka 

apatti) 275; where awareness 
helps acquittal ( a. saiiiiavi­
mokkha) viii, xlvili f., 223; no 
( anapatti) 222 f. 

old age and dying (jara mara'l;'i(L) 
70, 72 f., 94, 266, 280 ff. 

ommsc1ence (sabbaiinuta, sabba­
iiiiutana'l;'i(L) x.xxv, xx.xvii, 104, 
142, 149 f., 152, 163, 187 f., 
Hl2 f., 221 

omniscient (sabbaiffi·a) 142, 147, 150, 
152, 303 f. 

once-returner (sakaddgiimin) 48 f., 
144 f. 

one-pointed (ekagga) 194; -ness 
(ekaggata) 78 

one thing, thinkingof(ekacintila) 128 
onslaught on creatures (pii1,iiilipata) 

111,222 f. 
open air, living in 27 
opportw1ity ( kha~ui) 297 ff. 
oral tradition ( itihiisa) 252 
ordain, to (upasam1iiideti) 22H 
Order (sa1ilghn) 132, 198 ff., 223 f., 

259 f., 274, 303; to split the 
( bhindati) 151 f., 155 f. 

ordinary, man (puthujjana.) 227 ff.; 
people ( kufipurisci) 20G; speech 
(vohc'ira) 241 

ordination (upasampada) 104 
outward sign (liiiga) 186, 228 f. 
ox (g<Y(ia) 109, 139 

paddy (scUi) 64, 90, 113 
Pali Canon ix f., xv, xxii, x.xxii f., 

xxxix, xiii, xlv, liii 
Pali Commentaries ix f., xviii ff., 

xxii, xxvii, xxxii n., xl 
panther, female (dipini) 92 
parents (mdtilpitaro) 102 f. (of the 

Buddha), 153, 172, 177, 180, 
277 ff. (of the Bodhisatta) 

partridge ( tittira) 291 
" Pass on " ( aticohatha) 12 f. 
pass over, to (sankarnati) 97 f. 
past (atita) 138, 161, 189; future, 

present (anagata, paccuppanna) 
63, 68 f., 111 f., 125; see future 

path (pantha) 157 
,,,,,.-,.-,:•r."r'•·:--;:1:-'!-, ,!v, 70 n., 72 n. 
I':.··" · ,;, .. ·:.,, ., "·. ·:; see Obligations 
peace (santa) 195 
peacock (mora) 215; female (morini) 

92 
penetration (pativedha) 169 
perceive (saiijanati) 84 
perceiving (saiijiinana) 84 
perception (sanna) 78, 82, 84, 

86 f., 121 
perfection (pdrami) xlili, 28, 166 
person (puggala) 34, 38,128 (8 kds.), 

129 (9 kds.); see man 
personal experience, to have (abhi­

janati) 106, 108, 114, 117 
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phlegm (semha) 156, 188 f., l!l2 
physician (bhisakka) 154, 15fi f., 

194, 209, 237 f., 279; (tikicchaka) 
242; (vejja) 59 f., 102, 213 

pilot ( niyyamaka) 270 
pith ( siira) 138 f. 
places to be shunned, eight (nttlw-

Uhiinani parivajjiyitabbiini) 127 
plantain (kadali) 234 
plough, to (kasati) 233 
poison (visa) 84, 168 f., 210, 213 f., 

246, 281, 286 ff,; -fang (dattlia-
1,isa) 210 

pondering, constanUy (anumajjan(I.) 
86, 248 

pool (taiaka) 169 
popular expression (lokapai,itw.lti) 

244 
Poranas xix f., 30 n., 33 n. 
postures ( iriyiipatha) 126 
potter 74 
power (bala) 45, 51, 154, 163, 171, 

182, 215, 218, 226; bodily (kiiya­
bala) 169; bearers of the 10 
( dasabaladharii) 14 7; Him of the 
ten (dasabala) 301; of truth 
( saccabala) 168 f., 171 

practice (patipatti) 183 ff.; (samu­
diicarita) 79, 81; items of good 
(vatapada) 125 

praise ( varJilJ,O,) 259 ff.; (pasarhsii) 280 
preceptor (upajjhaya) 18 ff., 35, 

305 
precipice {papiita) 152, 157, 294 
pre-eminent (anuttara) 96 
preparation, effective (abhisankha-

ra~) 84 f. 
present (paccuppanna) 191; see 

past 
pride (miina) 128, 162, 194,239,256 
priest, family (purohita) 160, 230, 

290 
prince ( rajakumiira) 230; ( riija-

putta) 251 (their work) 
probationer (sikkhamiinii) 151 
protect, to (rakkhati) 122, 216 
psychic power (uldhi) 236 ff., 267, 

294; bases of (i-piida) 45, 51, 
195 ff.; potency of ( i-bala) 197 f.; 
range of ( i-visaya) 267; one 
having (uldhima) 113, 118, 267 

punishment (darµJ.a) 11 f., 39, 64 f., 
98, 153, 203 f., 206 f., 241, 276 

pupil (anteviisi(ka) 122, 130, 261; 

(sissa) 22 n., 104; eoresi<lent 
(saddhivihiirika) 305 

purchase-money (su?ika) 65 f. 
pure (parisudclha) 240 f.; -uess 

( soceyya) 300 
purification (parisuddhatta.) 14.1, ff.; 

(visuddhi) 266 
purport (adhippfi.y<t) 207 

quail, a (latnkika) 293 
quarter (disa) 85 
question (paiiha) 126, 13l, 1:13, 173, 

182, 201 ff. (4 kds.), 224 
quot.able passage ((ihac,e,aparla) 207 

Rains, the (vassa) 10 f.; rain (m,ql/a) 
168; to rain (pavassati) 168 

range (visaya): of disciples, hermit 
buddhas, an omniscient Buddha, 
own 146 f. 

rapture (piti) 104 
rat (undura) 164 
realization (adhigama) 161, 186 
recipient (liibhin) 217 ff. 
recluse (sama~) 127, 180, 228 (20 

things making a recluse), 258 f.; 
and brahmans 191 f., 220, 252 n., 
282,295 

reeluseship ( siimaiifia) 139, 104, 220, 
270n. 

recollect, to (anussarati) ll0, 125, 
193 f. 

reconnect, to (patisandahati) 43, 57, 
61, 63 ff., 67, 97 f. 

reconnection (patisandhi) 12, 65, 
69, 177, 194, 204 

refuge (sara~) 132, 155 
refutation (niggaha) 62, 131, 133 f., 

137, 139, 167, 172, 246 
relic (dhiitu) xxxii, 134 ff., 249 f. 
relinquish, to ( cajati) 165 
remember (sarati) 106 f., 109, 150; 

-ing (sara~) 109 
renewal (nibbattiipana) 135, 137 
renown ( yasa) 290 ff. 
renunciation (nekkhamma) 278; con-

nected with (n-nissita) 63 
repeaters (bhii~ka) xxii, xxxix 
requisites (parikkhiira) 29, 34,217 ff. 
reservoir (ta~ka) 90, 112, 184 
resolve (adhimutti) 166, 226, 238 
respect (garukatta) 271, 273 f. 
respect, not to pay (apacitirh nn 

karoti) 256 
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restrain, to (nigga'IJ,hiiti) 261 ff. 
restraint (niggaha) 262; (vama) 163, 

228; self- (sa1hvama) 228, 270, 
274,295 

result ( vipiika) 68, 289 
reverberating (annravana) 86 
rhinoceros ( khagga) 31 ; horn of 

( kh-visii?J.a) 14 7 
rice (.~ali) 259; grains of (i,ihi) 143 
ripe (11aripakka) 233 
rise up for, to (11ar.1•uf!hr.ti) 227 ff., 

241 
river (nadi) 96 (five,), 147, l/i!) (tc,n); 

(,qarila) 175 
rohhl'r (rorn) 214, 227 n. 
rock, rocky stone (pti,witw) Ul, 255 

ff.; (sela) 190, 255 ff. 
root (miila) 47, 69, 138 f., 192 f., 

218, 2('.'i: r!:-~c--..._-: •• _ r. 288; 
ofskill, ... ·, ... -',,. r;,',178,180 

rouse, to (samiidapeti) 281 f., 285 
rule (dhamma) 131, 280; Discussion 

for fixing the (dhamrnasa~i,thi-
..... ,.i ~----' ~fl] 

.... =,. :.• :··ro:· ·: .: (sikkluipada) 102, 
104, 131, 186, 200, 229, 282; 
lesser and minor ( khu,d-dtmu­
khuddaka) l, 198 ff. 

safoty-runcs (21aritta) 21 I ff. 
saffron, lii 
sa.gc-status (munibhrim) 126 
sa.lt (lava1.1a, lw.w) :xlvi, 77, 87, 

ll9, 209 
samscira, xliii, xlvii, 280 n., 284 f.; 

stream of (s-sot,a) 296; see circling­
on 

sand (puiina) 256 
sandal-wood (candana) 273 
satisfaction (pasiida) 265 f. 
schism :xx.xiii, 35 n. 
scriJ:1-T·;" ''[,·~•·'·.,;"" 161, 274 
sea . • ;" . :· ., I ', 121, 147, 164, 

169, 175, 302; see ocean; (jala­
dhara) 164 

sea-monster (makara) 182 
search (esanii) 163 
searching (pariyesana) 142, 149 
sea.son, change of ( utupari1J,ilma) 

156, 188 ff., 192 
secrecy (raho) 297 f., 299 
secret (guyha) 127, 129 f., 202; 

(rahassa) 201, 273 
sects, members of other (titthiyii) 

132, 134, 136, 138, 166, 239; 
wrong (k1L-t-) 142 

seed (bija) 70, 72 f., 89, 99, 138 f., 
174, 181, 190; -less (ab'i}a) 205 

seer ( isi) 173, 181 
self (atta) xlvii, 91; -guarding (atta­

ral.okhii) rn3; wrong view of 
(att1inudi!fhi) 204 f., 207, 225 

Bt>lf-depcndcnt (sa.yarnbMi) xii, 147 
scnsc-fieldfl (ti.yatana) 94; five R!l; 

six fm, 120 
sense-pleaRmcs (k1ima) Hi3, 2!10, 

2!16 ; ti vc Rt,rands of ( l.:1imagm_1Q) 
67, 83 

fmries (santati) 70 f., !)H n.; srr 
continuity 

servant (1Jacanahlra.) 256 
Sl'rvicc (adhikiira) 67, 83, 133 ff., 

138 ff., 160 
shadow (chayii,) 38, IJ8, ll5, 237 f. 
shape (rupa) 67 f.; 8ee name-and-

shape 
shaven (blw.1.i~fa) 229 
sheath-cased (kosohita) 235 f . 
shine forth, to (virocati) 269 f. 
ship: see boat 
simile xx, xxix, xlvi f.; (upama) 38, 

96 n., 127, 2!l5, 304 f.; (opamma) 
44 ff., 51 ff., 64 ff., 70, 72 ff., 
7!:J ff., 86 f., !JO ff., 97 ff., lOfl, 
1)2 ff., 121 

sister (bhagini) 220, 208, 282 
sitting posture, 27 
skill (kusala) xlvii, 47, 130, 21n, 

225, 281, 289; root of (k-m11la.) 
176, 178, 180; in teaching 
( desanak-) 238 f. ; sharing xiii; and 
unakill (akusala) 7, 18, 35, 62, 
84 f., 98, 140 f., 164, 183, 191, 205, 
218, 263, 289, 294; see unskill 

sky (iikasa) 168,176,257; (gagana) 
162, 164 

slave (diisa) 178, 206, 227 n. 
snake (a/ii) 164,213 f., 232; -charmer 

(a-gu'IJ,fhika) 32; (pannaga) 32; 
black (ka.1J,hasappa) 209; poison­
ous (iisivisa) 210; rock- (ajagara) 
32 

snare (phasu) 204 
snow, lump of (himapiryJ,a) 62 
so it is (bhavatiha) 128 ff. 
soften, to ( sinehayati) 242 
solitary meditation (patisalliina) 

l!) 2 ff., 228 
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son (putta) 176, 226, 277, 294 
sorcerer (vijjiidhara) 215, 290 
sore (va,:ia) 101; see wound 
sorrow (domanassa) 63; (parideva) 

70, 72 f., 94 
sorrowful ways (apiiyii) 143 f., 

227 f. 
sound (sadda) 71, 74, 76, 85, 109 f., 

118, 120, 128, 137, 164, 179, 213 
soup (y'ii8a) 87 
space (akiisa) 93, 120; -walking 

( ii-gamana) 290; see likasa; sky 
special quality (gu,:ia) 126, 130, 132, 

148, 153, 162, 184 ff., 193 f. (28 
kds.), 218, 223, 229, 247, 258 ff., 
270, 281, 285, 287 ff.; devoid of 
(niggu,:ia) 256; in a Tathiigata 
221 (4 kds.) 

speech (bhasita) 125 (3 kds.), 200; 
(vaci) 240 (Tathiigata's is pure}; 
(viica) 235; as to (vacasika) 126 

speed (java) 197 
splinter (sakalikii) 187 ff., 254 ff. 
split (an Order), to (bhindati) 151 f., 

155, 225, 296 
splitter (bhedaka) 226 
spoil, to (byiipiideti) 92 
spontaneous generation (opapcitika) 

177 ff. 
stage (thiina) 144 ff. (3, 5, 10 kds.) 
stain (mala) 146, 185; -less (nimma-

la) 185; (vimala) 197 
statecraft (khattamanta) 251 
stomach ( dhiitukucch,i) 248 
stopping (nirodha) 73, 94 
store-keeper (bharJ,1/,iigiirika) 84 
stream (sota) 94, 247, 296, 305 n.; 

against (pa#sota) 157, 164, 170; 
upstream (ussota) 164; with (anu­
sota) 157; of sam.sara 296 

stream-attainer (sotiipanna) 143 f., 
227 ff. 

stream-attainment (sotiipatti) 22, 
48 f., 109 

stress of circumstances ( t•isania­
parihiira) 156, 188 ff., 192 

striking (iikotanii) 86 
striving, limbs of (padhiiniyanga) 

185 
stumble, to (khalati) 265 f. 
stumbling-block (antarciya) 219 ff. 

(4 kds.), 247 n. 
subtle (sukh,uma) 119 f. 
sudden (opakkamilca) 156, 188 .ff. 

suffering (d1tkkha) 70, 72 f., 9-i 
sugar-cane (ucchu) 64, 233 
suicide 61 n., 100 n. 
sun (suriya) 176, 272 
::npcr-k1,ow]r!<'l,;c (abhiiffUi) 107, 

l!I~ f., !!3H 
Supernal Person (uttamapurisa) 21 !J 
support, objective (iiramma~w) 121, 

134 f., 139, 251 f., 254 
Sutta(s) xvi f., xix f., 17, 82 n., 

86n., 167,171,186 n., 207,227 
surgeon (sallakatta.) 154, 156 f., 200, 

237 
sword (asi) ll5; (tharu) !!I, 251; 

( salti) 303; ( sattha) 44 n. 

take possession of, to (rmmii•i,~ati) 
219 ff. 

taking up (upaga?J,hanil) 50 ff. 
taming(dama) 163,295 
taste (rasa) 76, 77 (6 kds.), 85, 105, 

109 f., 120; see flavour 
Tathagata xxxvii, xl f., xliii, 133 ff., 

150 f., 156 f., 166, 173, 182, 
187 f., 191 ff., 195 ff., 199 f., 
201 f., 217 ff., 223 f., 225 ff., 
231 .ff., 235 .ff., 240 ff., 246, 249, 
269 f., 296, 301, 303 ff.; after 
dying 203; dismissed an OrdC'r 
265, 303; leading the Order 
223 f.; said by 243, 249 f., 262 f.; 
special qualities in 221; support 
of beings 225; words of 242 

Tathagatas 193 ff., 263 ff., 271, 273; 
see Buddhas 

tax (bali) 205 
teach, to (deseti) 232 f., 244, 280, 

305 
teacher (iicariya) 95 ff., 107, 122, 

126, 130 (25 special qualities), 
161, 230, 281; fist of a (a-mut.thi) 
201 f.; those without (aniicari­
yaka) 14 7; usage of ( ii-varMatii) 
207; (guru) 127, 132; (satthii) 
132, 137, 138, 151, 156, 225; 'sin­
struction (satthusiisana) 144, 186, 
227; (sikkhiipaka) 230 

Teaching (dhamma) 201 f.; (siisana) 
47, 125, 166, 183 .ff., 229, 234, 
239, 266; disappearance of 186; 
(desanii) 238 f., 263; see Dis­
pensation 

tears ( assu) 104 
tendency ( ninna) 7f) f. 
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tenets, other (paravcida) 131, 133 f., 
137, 142, 167, 226; (parappavlida) 
152, 166, 172, 182, 186, 197, 
225,239,246; own (sakaviicla) 134 

test, to ( vimamsati) 109 f. 
thief (cora) 154 f., 221, 234, 263 f., 

294 
t,hings (dharnrnii.) 248, 258 (4 kds.), 

296 
t,hirst (pipiisii) 123; thirsty (1ii1Hi.­

,qita) 00 
U10ught (cilia) 46, 47 f., 121; 

applied (vitakka) 82, 85 ff., lti2; 
sustained (1•iciira) 82, 81i f. 

thrive (aBiyati) 103 
tiger (vyaggha) 209; female 92 
timber (rnkkha) 233, 244 
time (ka.la) 278 (of Bodhisatt.a's 

birth); to do one's t. (kalarh 
karoti) 92 f.; (samsiiric) (addhana) 
68 ff. 

tongue (jivha) 76 f., 87 f., 120 f. 
Topics not discussed in 11-filn., 

xxi ff. 
tortures, list of, 283 f. 
touching (ph7isana) 82 
trade (va?J,ijja) 251, 253 
tradition (iigama) 161, 230, 274 
training (sikklta) 13 f., 131, 22!l, 252, 

270, 274; power in (sikkha.baln) 
161 ;three 185;seerules of training 

tranquillizing (sarnpa8iidana) 47 f. 
trap (pcisa) 215 
treachery (upakkama) 255 
tree (rukkha) 72, 74, 89, 99, 106, 

115, 150, 218, 225 f., 243 f.; 
of awakening 104, 133, 192 f., 
277; dried up (sukkliarukkha) 212 

tremble (tasati) 203 ff. 
trembling, without (vigata-santiisa) 

300ff. -
truffles (sukaramn.ddava) 247 
trunk (khandha) 138 f. 
truth (sacca) 163 f., 167 ff., 191 f., 

24 l ; ariyan 53 f., 169; assevera­
tion of ( saccakiriya) 167 ff., 214n.; 
not seen (ad#thasacca) 209 

tumbler (langliaka) 46, 272 
turtle (kaccliapa) 164; female 

(kuccliapini) 92 
twin-miracle (yamakapiitihira) 148 

ukkalissanti nu kho mama s(Wltkri ... 
If., Hl!l n. 

unanimity, to reach (ekajjham 
karoti) 201 

understanding (abhisamaya) 183, 
186, 239, 241, 261 

undeveloped (abhavita) ll9, 143 
unequalled (asama) 166 
uneven (visama) 127, 265 
unity (ekasangahita) 55; nature of a 

'•"',~••1J-1;J. ~··-::';_:-'-:'"•~' ~~ 

1.:.::• .-.,:: .. :,. ,·,i· 1:: ··: 116 f. 222 
f., 243 

unskill (ak1l8ala) 111, 141, 187 f., 
192; sec skill 

unthinkablcs (acintiyii) 267 ff. 
untraced quotations, xii ff. 
unveiled (vivata) 269 f. 
uprise (uppajjati) 54, 56, 68, 99, 

111,114 f. 
utterance (vacana): complete, etc. 

158, 172, 182, 207 (4 kds.), 259 

vegetable and animal growth (bija-
gdmabhutagama) 45 

venerate, to (pujeti) 249 f. 
veneration (puja) 250 ff. 
verse ( siloka) 97 
verses, extra-canonical, xii ff. 
vessel (gliafa) 59, 268; (dO?J,i) 78; 

(bhiijana) 74 
view (ditthi) (right) 144, 227 f.: 

right (sammtiditthi) 132; (wrong) 
(dit,thi) 162; net of wrong (d-jala) 
133 f., 197, 217; w. v. of self, see 
self 

village (gtima) 65, 178, 206; -er 
(gamika) 206; -headman (g­
samika) 206; -people (giimajana) 65 

vision (cakkhu) 71, 78, 172, 225, 
239, 287; see eye 

volition (cetana) 78, 82, 84 ff., 121 

warfare (yuddha) 251 f., 254 
watch (yama) 55 f., 122 
watch-tower (aUala) 2, 91, 112 
water (udaka) 48, 79, 93, 103, 111, 

119, 121, 164 f., 184, 209, 212, 
255, 281, 296; vessels of ( u-gha_ta) 
59, 268; -clearing gem (u-ppasii­
claka ma,:ii) 47; -pot, regulation 
( dhammakaraka) 93 

wave (umi) 164, 170, 226 
Way, the (magga) xxxvii, xxxix, 

xli, 30, 45, 51; ariyan (ariya­
mana) 240 
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way out (nibbii.l1ana) 166 f. 
Ways, fruits, nibbano. 35, 270 n. 
welfare (hita) 91, 152 f., 231, 261, 

266, 282; seeker for (kite.sin) 152, 
300 

well,a{udapana)90, 112 
Well-farer (sugata) 274 
wheel (cakka) 260; 'l'reaaure of tlw 

(cakkaratana) 150 
wheel-turner, (rakkattatti) 176, 200, 

218; Jewel of (c- ma~ti) 1611 
willed, being (ceta11ita) 84 f. 
wind (vata) 105, 135 f., Hl4 f., 

257,281; of tho body 156, 187 ff., 
102; (anila) 164, 2211, 257; .~er. 
breath 

window (v<if.apana) 76 f. 
wisdom (pannu) 43 ff., 46, 53 ff., 

57 ff., 105, 119 f., 137, 154; not 
developed (abliuvitapafiiiu) 119, 
143; (manta) 91 

within (abbhantare) 76 f. 
woe (ahita) 152, 231 
woman (itthi) 129, 206, 221, 274, 

297 f., 304; diffioult to bo de­
livered (mu'f/mgabbha) 238 

womb (kucahi) 92, 216; (gabbha) 
172 ff.; 8ee descent 

wonderful things (three) 12 
wonder, a (pii,f,ihariya, pa#hira) 149, 

236 f., 301; at a shrine xxxii 
wood(pavana) 127,292 

worker (8udda) 251, 253 
world (loka) 7, 133 ff., 140, 1(15 ff., 

169, 171, 182 ff., 101 f., 2'11, 215, 
210, 242, 258, 267, 271, 274, 282, 
298 f.; w. beyond (paraloka) 282, 
298; devo.-w. 10; eternal, tit<.'. 
203; w. system (l-dluitu) 13/i f., 
185, 235, 302; things of t.lrn 
(l-d/1,(1,tnrn<i) 1711, 205; (gclm) cion­
ncctod with thew. 63 

worms (kimi) 130, 233 
wound (vaiia) 100 f., lli0; aer. Rnrc 
wrath (lcodha) 204 f. 
wrustler (malla) 272 
writing (litii) 110; (lekllci) 81, !lli, 

242 n., 251 
wrong: conduct of speech (mr.i­

duccarita) 240; doer (khalita) 241; 
doing (dttkkata) 200; speech 
(dubbhilsita) 200; time (ak<ila) 
102, 150, 218; 8CJIJ view 

yakkha 32, 164 f., 293, 290 
years' standing (vaaaa) 38 
yellow robe ( lcaaava) 229 
yoga 48; earnest student of (yoga-

vacara) 44 if., 48, 52, 54, 58 f. 
yoginxxix 
youngster (daraka) 12!) 

zcal(uaaukka) 163 
zenith (nabha) 183 

IL-INDEX OF PROPER NAMES 
Abhidhamma ix, xxvii, xxxviii, 

17 f., 21, 23, 41, 63, 78, 88 n., 
142n. 

Abhidhanappadipika Iii f. 
Aciravati 96, 121, 159 
Adha.mma 293, 296 n. 
Adhimutta 203 n. 
Adikaram, E. W. xix n., x:x:ii, 

xxiii n. 
Agathooleia. .xxiv 
Ajiitasattu 295 n. 
Ajita of the Hair-blanket 6, 7 n. 
.Alakamandii 3 
.Ala.sand.a xxv, 114 
Amara xi, 297 ff. 

Ananda xxxvili, 11 n., 108, 138, 
151, 182 f., 187 n., 195 ff., 198 ff., 
201 f., 223 f., 245 f., 249 f., 254, 
286 n., 300 ff. 

Anantakaya. 40 f. 
Angulimiila 214 n. 
Angulimal.a1Jaritta 211 
Anguttara-Nikaya xxii; Com-

mentary xiii f. 
Anumanapaiiha xvi, xxix 
Anuriidhapura xxiii 
Anuruddha xii f., xviii, 151 
Apadcina xiii; Commentary xiv 
Asoka dhammariija 170 
Asoka monastery 22, 24 f. 
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. : .. '' .... , . ·:, 8 ff., 19 ff. 
• ,•:.: • • . 211 

Atth.a.sdlini xx 
Att}1issara xx:idv, 156 
Avici 7 
Ayupiila 25 ff. 

Jfactrian Urcok(s) xxi, Iii, 2, U f., 
25 f., 28, 31, 37, 03, 122 

Bmmrn.s 2(i, 2!)0 
.Ba1"<•au, A. xxxii n. 
Basham, A. L. xxi f., xxiv 11., 

xxvi n., 7 n. 
Bhaddiputtii. (a ClLRt.c'/) 273 
Bhaddiya 151 
Bhagu 151 
Bhii.radvii,ja 227 n., 243 f. 
Bimbieii.ra. 123 n. 
Bindumati 170 
Brahma xxxvii, 103 f.; the Brahmiis 

18, 24, 26 
Brahma-world xxxvi, 113 f., 117, 

175, 286 
Brahmadatta. 290, 204 
Brahmii.yu 236 n. 
Buddhas: Gotama x, xxxi ff., 

xx.xvi, xxxviii f., xii, 246 11.; 
-cult xxxi f., 24!1 n., 254 n.; 
Ka.sea.pa xxxv, 3, 162; Mctteyya 
223 f.; Phussa xxxiv; Vipassin 
116 n., 160 n. 

Buddha.ghoea xix f., xxii 
Buddhavamsa xii f., xxxv 11., 

xx.xviii f. 
Burlingame, E.W. x n. 
Burnouf, Eugene lii 

Ca.nda. 204 
Cii.tumii. 303 ff. 
Ceylon xxi f., XXX f. 
Chadda.nta. 201 
Childers, Robert Iii f. 
Cina 169 
Ciiicii. 141 
Cooma.raewa.my, A. K. 74 11. 
Ciila.-Pa.ntha.ka xii, 238 
Cilla.-Subha.ddii. xiii f., xviii 
Cuii.da 245 f. 

Devada.tta xxxiii f., 35 n., 141, 
161 ff., 187 n., 190, 214 n., 
226 f., 265, 256 n., 257, 275 n., 
300 n.; former births 289 ff.; 
said by 156 

lJevahita 11:!7 n . 
Devamantiya 30 ff., 40 
Dhajaggaparitta 211 
Dhamma 293, 296 n. 
Dliammapada Commentary xii fl:'. 
Dhammapii.la 294 
Dhamma.rakkhita. xxvii, 22, 24 
Dhammasaitga1J,i 17 
Dliammatiitlliamma-pari11ri.ya, xvi f., 

277 
Dhanapii.laka 300 IT . 
Dhanit Yupho xxiii n., liv 
Dhatukatha 17 
Digha-Nilciiya xxii 
.Dilemmas (mctu.lakapaii/w,) xxviii f., 

3 
Dinna. 77 
Downfall, the (vi?iipata) 116, 152 
Dukiila 172, 176, 177 
Dutt, Sukumar xxi, 200 n. 

Ekasii.taka 160 
Elia.de, Mircea xxxvi n. 
Eliot, Sir Charles xxxii n. 
Etad .Agoas xv 
Eucratides xxii, xxv 

I!'ormer History (pitbbayoga) xxviii, 
3 

Foucher, Alfred xxxvi n. 

Gantlhai.'ariuia xix 
Ganges 4, 96, 121, 15!1, 170 f., 284 
Geiger, Wilhelm liii n., 114 11. 

Gopiila.miitii. 161 
Govinda, Lama Anaga.rika xl n. 
Great Division (mahavagga) xxviii, 

3 
Guarded Plateau 8, 11, 17 f., 26 
Gutschmid, A. vo11 X."l:ii 
Guttila 161 

Hardy, Edmund xv n., 101 11. 

Himalayas 8, 179, 284 

Iggleden, R. E.W. liv 
Inda 29, 31 
India ix, xxi ff., 5, 8 f., 19, 25, 28, 

37, 113, 203 
Isieinga 173 ff. 

Ja.ini, P. S. viii, xviii, 196 n. 
Ja.ins 133 n. 
Jiili IH3 
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Jatakas ix, xxii, xxxi, xxxiv, 
xxxviii, xi, xliii. 

Amba. 290 n., Apal}i;ta.ka. 293 n., 
Candakumiira. 294 n., Cetiya. 
292 n., Cha.dda.nta., 291 n., 
Ciilana.ndiya. 291 n., Culla.­
dha.mma.piila. 294 n., Cullahamsa. 
300 n., Dhamma 293 n., Du­
medha. 290 n., Kha.I}<;l.a.hiila. 294 n., 
Kha.ntivada 291 n., Km,1iila. 297 
n., La.iukika. 293 n., Mahiika.pi 
291 n., Ma.hii.pa.duma. 294 n., 
Ma.ha-ummagga 3 n., 297 n., 
Mora. 211 n., 215 n., Neru 180 n., 
Nigrodha. 293 n., Nigrodha.iµiga 
293 n., Pal}Q.a.ra 291 n., Ruru­
miga. 292 n., Sa.bbadit~ha 293 n., 
Samudda.viil}ija. 293 n., Srla. va.­
nitga. 292 n., Ta.echasiika.ra 292 n., 
Tittira. 291 n., Va.c;l.c;lha.kisiikara 
292 n., Vessa.ntara. xxxv 

Ja.yatilleke, K. N. xxii n., liv 
J inakalamali xxiii, xxvii 
Jiva.ka 187 
Jones, J. J. 107 n., 127 n., 286 n., 

297n. 
Jotipiila XXXV 

Jumnii. 96, 121, 159 

Ka.cciina. the Great xix 
Kia.ja.nga.la, bra.hma.n villa.ge xxvi, 

11, 15 
Kalabu291 
KaJa.si 114 f. 
Ka.lings. 181 
Ka.'Qha.jina 163 
Kankhavitarati,i xlix 
Karambhiya. 291 
Ka.pila 292 
Kashmir xxi, uvi, Iii, 114 f. 
KathitMtthu ix f., 17 
Kesi 263 n. 
Ketuma.tr, deva.s' mansion 9 f. 
Kha.:i:ic;la.ha.la. 294 
Khand,haparitta 211, 214 n. 
Khudrlaka- N ikaya xxii, xxxi 
Khujjuttarii. 108 
Kimbila 151 
Kosiya. 176 
Kumara.ka.ssa.pa. 173 ff.; ea.id by 

282 
Kuse. 181 
Kiita.ka.I}I}a.tissa. xxiii f. 
Kuvera. 31, 32 n. 

La.motte, Etienne xviii n., xxii, 
xxiv n., xxxi, xiii, 1 n., 40 n., 
114n. 

Law, B. C. iic n., x n., xxx n., 
159 n., 200 n. 

le May, Reginald xxiii 

Ma.ddi 163 
Mahiipa.dumn. 204 
Mahapatiipa 294 
Mahiisena, deva 9 f., 12 
Mahiisiva 196 n. 
Ma.hiiyiina. xxxv, xl, xliii 
Mahi 96, 121, 159 
Ma.hosa.dha 297 ff. 
Ma.jjha. 181 
Majjkima-Nikayn xxii, xxxii, 101 

n. 
Ma.kkha.li of the Cow-pen 6 ff. 
Ma.llika 89 n., 161 
Malunkya.putta. 201 ff. 
Ma.i;i<J.a.bya. 173, 175 
Ma.ndhata. 161 
Ma.!}.ibhadda. (deva.s) 272 
Ma.nkura. 40 
Miira. xxxiii, 38 n., 203 n., 218 ff. 
Mata.nga, forest 181 
Miitanga, seer 173 
Menander xxii ff.; aee a1,ao Milinda. 
Milinda., King xvi ff., xxi ff., 

xxvi, xxx ff., xxxvi, xl f., xliv, 
xlvi f., I, 1, 5 ff., 19, 25 f., 28, 
30 ff., 34 paaaim 

Milinila-tikit viii, xv f., xix, xliv, 
xlix 

Mogga.liputta.-Tissa., xlii, 5 
Mogga.lliina. xii, 171 n., 265, 267 

(his psychic power), 303 
Mogha.raja.n xii, 239 
Moliya.sivaka. 191 

• Monier-Willia.ms, M. Iii f. 
Moraparittii 211 
Morris, Riche.rd 103 n., lll n., 

213 n., 214 n., 285 n. 
Miiller, Edward 242 n. 

Niigasena. xvi ff., xxi ff., xxvi ff., 
xxx: ff., xl f., xlv, I, 1, 11; is 
born 13; lea.ms the Vedas 14, 
Abhidha.mma. 17; goes forth 17; 
is ordained 18; not forgiven by 
preceptor 19; is sent to Assa.­
gutta. 19; gives thanks 21 ; wine 
strea.m-a.tta.inment 22; sets out 
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for Pataliputta 23; teaches Abhi­
dhamma 23; re11,ches Piit,aliputta 
24; masters the Pitakas 24; 
attains arahantship 24; goes to 
Guarded Plateau 25; leader of an 
Order 28; eulogy of 28 ff. ; 
arrives at Siigala 30; another 
eulogy of 30; Milinda hears his 
name 31; M. recognizes him 
32; anawl•rs M.'s questions 34 
passim 

"Niigascna" 34 ff., 41 
Niiliigiri 300 n. 
Riinamoli Bhikklm viii, xxi n., 

xlviii f., Ii f., liv 
Nanda, brahman 141 
Nanda, Elder 238 
Nandaka, yakkha 140 f. 
Nandiya 291 
Narain, A. K. xxii, xxiii n., xxiv, 

xxvi n., l n., 2 n. 
Niitaputta. the Jain 6 
Neru 179 
N ettippakarar_w, xv 
Nigrodha, deer-king 293 
Nigrodha, king 293 
Nikiiyas xiv, xxxii f., xli, 30 
Nimi 161 
Ninth Division xxviii f. 
Niraya. :xxxiv, 84 f., 91 ff., 111, 

151 ff., 155 ff., 183, 204, 208 ff., 
289, 295 n., 296, 298 

Nyanatiloka vii 

Pajiipati 31 
Pakudho Kacciiyana 6 
Paniida 181 
Paii.casii.lii., village 217 ff. 
Pai;ic;laraka 291 
Piirikii 172, 175, 177, 180 
Piita,liputta. 22 f., 170 
Patthana 17 
Payiisi 282 
Periplus of the Erytliraean Sea 

xriii 
Pilindavacoha. 267 n. 
Piliya.kkha. 286 
Pii;ic;lola.-Bhiiradvaja xii 
Pitakas xliv, 7 n., 24 f., 28, 30; 

three-Pitaka-man 125 
Psalms of the Brethren xii 
Puggalapafiiiatti 17 
Punna 160 
Ptll).~ii 161 

Puwabhadda(devas) 272 
Pura:r;ia Kassa pa 6 f. 
Puriil).as xliv 

Question of Inference ( anumiina­
pafiha) xxix, 3 

Questions for the Cutting Off of 
Perplexity ( vimaticclwlanapafiha) 
xxviii, 3 

Q1wstions on Distinguishing Marks 
( lakkliatiapa1iha) xxviii, 3 

(Juestions of King M ilinda vii, x, 
liii n. 

Questions of Milinda xxviii, 
XXX, 3 

Questions on Talk of Similes xxix, 
xlvii, 3 

Questions on Talk a.bout Yogin's 
(yogikathiipa1iha) xxviii, 3 

Riihu 32 
Riihula xii f., xviii, 278 n. 
Rahula, Walpole. xxii n., xxiii n., 

xxxi n. 
Riijagaha 187, 245 n., 300 ff. 
Rapson, E. J. xxii, xxiv 
Ratthapiila 17 n. 
Rhys Davids, C. A. F., vii n., viii, 

xii f., 63 n., 269 n. 
Rhys Davids, T. W. vii, ix ff., 

xxix, xli, liii, 6 n., 7 n., 27 n., 
30 n., 40 n., 50 n., 56 n., 72 n., 
88 n., 97 n., 143 n., 167 n., 
168 n., 204 n., 221 n., 262 n., 
265 n., 275 n., 285 n. 

Roha.:r:ia, Elder xxvii, 11 f., 15 IT. 
Rohi:r:ii xiv, xviii 
Ruru 292 

Sabbadinna 40, 77 n.; see Dinna 
Siidhina 161 
Saga.la xxiii, x:i.:v, 1, 5, 8 f., 19, 25 

30, 41 
Sahampati 303 ff. 
Sakha, deer-king 293 
Sakha., general 293 
Sakka, deva-ohief 9 f., 125 n., 

127 n., 175 ff. 
Sakuludayin 258 n. 
Sakyamuni 162 
Sakyans 303 ff.; sons of the 27 
Siima., boy 172 f., 175, 180 f., 286 f. 
Sama, man 292 
Samkheyv11. Parivel)a 25 f., 30 f. 
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8mhyuttn- NikitJ/n xxii, 4!1, IHI 
Sanatkurniira 252 n. 
Safijaya B(•hLHha '!l Hou Ii 
Sanltlcca 173 ff. 
Sankissa xxxviii 
Sarahhii. 96, 121, lfi!l 
Saro.ssati 159 
Siiriputta xii f., xv, xviii, 140 f., 

265, 2\11 n., 2\)5, 301 n., 303; 
spoken Ly 02, 133, 240 

Sarviistiviida xv, xvii f., xxvi, xiii, 
196n. 

Siisanava1hsa xxvii 
Savarapura 273 
Sela 235 f., 260 f. 
Siam (Thailand) xxiii, xxvii, xxix 
Simile of the: Blind Turtle ( kiii;ia-

lcacchapopama) 295; Mass of Fire 
(aggikkhandMilpama) 231 f.; Seeds 
(bijupama) 304; Young Calf 
( vacchat,aru/fJ,Uparna) 304 

Smith, Vincent xxii 
Sindhu 159 
Sineru 140, 164 
Siviraja 166 ff., 171 
Soma.mitta xviii 
So:r;tnttara, brahman 11 
Sm;iuttara, hunter 291 
Subhadda, wanderer 182 ff. 
Subhuti xii f., xviii 
Sudinna xl, 240 f. 
Sujatii. 246 n., 248 n. 
Sumana 160 
Suppabuddha 141 
Suppiya 161 
Suraparicara 292 
Suttas: Aggafifia 227 n., Aggi­

kkhandhupama 231 n., Ajita 
239 n., Aniipiinasati 119 n., 
.Ara:i;iavibhanga 29 n., Catumii. 
265 n., 266 n., 303 ff., Cetokhila 
264 n., Indriyabhii.vanii. 119 n., 
172 n., Mahiicattii.risaka 132 n., 
Mahiimangala 26, Mahapadiina 
xvi f., xxxix, 277 n., Mahiiso.maya 
26, Mangala 211 n., Metta 211 n., 
Pa.rabhava 27, Riihuloviida 27, 
Ratana 211, Samacittapari­
yaya, 26; Siimafifiaphala 281 n., 
So.ngiti xii, 240 n., Siiriputta 
xvi n., Sekha 281 n., Sevitabba­
asevitabba 130 n., Therapafiha 
xvi n., Tissa-Metteyya 239 n. 

Suyama 31 '~~ _, 

Tacchaka 292 
T1Lkakusu, ,T. .xxvi 11. 

'l'lwragii.tltri xii f. 
Tlwr1wiida xviii, xxxix f., xlii f., 

250 n. 
'£hirty-Thrcc, Abode of the xxxviii, 

0, 11, 161 (tida.~ablwivrnn: 4 prr­
sons went to it) 

'l'hullauandii, 2U5 n. 
'l'issa, Elder !Hi 
Trc1wknor, V. vii, xv, xxix f .. 

1 11., 72 n., 70 n., 77 n., !17 n., 
107 n., 112 n., 128 11., 142 n., 
169 n., 204 n., 214 n., 221 11. 

Tuaita xxxviii, 277 

Udii.yin 174 
Uhii., river 95 f. 
Upali xii f., 151, 174 n. 
Upo.viina 187 n. 
Upasena-Vangantaput.t.a xii f. 
Uttarakuru 3, 117 

Vajirii., so.id by 38 
Vangisa xii 
Varu:i;ia 31 
Viisettha 227 f. 
Vattaniya hermitage 15, 17, Hl f. 
Vedas xliv, 5, 14 f., 252 
Verafijii. xxxiv 
Veasantara 158 ff. 
Vessava:i;ia 32 
Vetra.va.ti 159 
Vibhanga 17 
Vidhura 293 
Vimala xviii 
Vinaya-pitaka ix, xxxi, xii, 269 f. ; 

regulating the ( i,-pa-v,~tti) 198, 
222 f., 270; Commentary xlix 

Visuddhimagga x, xiv, xviii ff. 
Vita1hsii. 159 

Warren, H. C. 280 n., 284 n. 
Watt, Sir George Iii f. 
Winternitz, M. xxviii n., xxxi n., 

30n. 
Woodward, F. L. 245 n., 247 n., 

251 n. 

Ya.ma 31, 203 n. 
Yamaka 17 
Yasodharii. 297 n. 
Yugandhara, mountain 9 
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