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Discourse on ATT¾ and ANATT¾
(A discourse delivered by Venerable Ashin Thittila to the members of the Staff and

students of the University of Rangoon.)
At the time of the Buddha in India, there

were two schools of thought about Att±, the
Self or Soul which is the immaterial and
immortal part of man. One was Nihilism which
was known as the Uccheda system of
philosophy and taught that a being comes to a
complete end with its death, for at death life
ends like the flame of a candle that has burnt
out and there is nothing more beyond that.

The other was Eternalism which was known
as the Sassata System of philosophy and laid
great stress on the belief in Att±. It taught that
the disbelief in existence of Att± does not tend
towards religion and that without the belief in
it there could not be any way of salvation.
According to this teaching, the “ Soul,” when
freed from its material limitations, would attain
perfect release just as the wild bird would do
when liberated from its trap. When the Self
discerned its immaterial nature, it would attain
true deliverance.

There are many people in the world today
who hold the latter view. They say that the Self,
Att±, is indefinable, beyond all apprehension,
that it is neither body nor sensation nor
perception nor the mental activities nor the
consciousness and that it is something which
lies behind all these. If one were to assume the
existence of such a “something behind”, then
there is no reason why there may not be another
“something behind”, behind that “something
behind”. And so one would fall into an endless
series of such.

According to Buddhism, apart from mind
and matter, N±ma and R³pa, which Constitute
the so-called being, there is-no such thing as
an immortal Soul, Att±, which lies behind them.
Matter, R³pa, is the visible form of invisible
qualities and forces which are known in P±li as
Mah±-Bh³tas, essential elements. They are
fourfold:

(1) The element of extension which is the
fundamental principle of Matter. It is this
element which enables objects to occupy space.

The qualities of hardness and softness of all
material objects are two phases of this element.
It can be found in earth, water, fire and air, but
it preponderates in earth and therefore it is
called the element of earth.

(2) The element of cohesion which is known
as the element of water because of its
preponderance in water though it is present in
earth, water, fire and air. It is this element which
coheres the scattered atoms of matter and forms
into mass or bulk or lump.

(3) The element of heat which matures all
objects of matter. Although it preponderates in
fire and therefore is called the element of fire
it includes cold, for heat and cold are two
phases of this element. Preservation and decay
of all material objects are due to this element.

(4) The element of motion which is the
power of supporting or resisting. Movement and
vibration are due to this element.

These four elements are inseparable and
inter-related. All forms of matter are primarily
composed of these elements, every material
object being a combination of them in one
proportion or another. But as soon as the same
matter is changed into different forms the
composite things are held to be mere
conceptions presented to the mind by the
particular appearance, shape or form.

A piece of clay, for example, may be called
cup, plate, pot, jar and so on, according to the
several shapes it assumes but these objects can
be analysed and reduced into fundamental
elements which alone exist in an ultimate sense.
The terms, cup, plate and so on are mere
conceptions which have no separate essential
substance other than the elements. According
to the Abhidhamma Philosophy there are
twenty-eight types of material qualities which
constitute the physical body of an animate
being, but just to show the primary elements
on which the other twenty-four material
qualities are based, only the four Mah±-Bhutas,
are mentioned here.



7

Mind, N±ma
Mind which is the most important part in a

being, is essentially a stream of consciousness
and it can be expressed by the word “Thought”.
Thought, however, is not simply a physiological
function but a kind of energy, something like
electricity. Thoughts and radiations of currents
of thought are mental elements of the mental
world which correspond to the four material
elements of the physical world. A being is
essentially the manifestation of its thought-
forces which are in a state of flux.

If the forces of the thoughts are developed
they become by their degree of perfection finer
and higher energies of thought, and if they are
further developed they become sufficiently
strong to overcome the gravitational sphere of
the earth. The currents of thoughts which are
not capable of overcoming the gravitational
sphere of the earth, remain within that sphere
of the earth, within the circulation of all things.
But they will form a new type of life, so a
current of thought, though subject to change,
is not lost; it will continue its life and manifest
itself in a new being of some kind according to
its tendencies. In this way this circulation of
life and death goes on forever until and unless
it is checked by the development of the mind.

The Buddha’s analysis of the mind shows
that the mind consists of the four mental
aggregates, namely (1) The sensations or
feelings of whatever kind (vedan±), (2) the
perceptions of sense objects or the reaction to
the senses (saññ±), (3) The fifty types of mental
formations including tendencies and faculties
(sankh±ra) and (4) Consciousness (viññ±na)
which is the fundamental factor of all the other
three.

Thus, the so-called being, satta, is a com-
postion of the five aggregates or of the material
and mental forces which are changing all the
time and not remaining for two consecutive
moments the same.

Is any of the five aggregates Att±. the self
or soul? The Buddha’s answer is ‘‘no.” Then
what remains to be called Att±, the self or soul
? As it has been said above, apart from the five
aggregates there remains nothing to be called
Att±. Here then we have one of the three
fundamental characteristics of all existence;

namely the characteristic of Anatt±, the absence
of a permanent, unchanging self or soul. It is
this doctrine of Anatt±, no-soul, for which
Buddhism stands and on which Buddhism
differs from other religions. If the wheels and
axles, the floorboards and sides, the shafts and
all other parts are removed from a cart what
remains? The answer is “nothing”, and the
combination of all these parts is called a cart.
In exactly the same way the combination of
the five aggregates is called a being which may
assume as many names as its types, shapes,
forms and so on may vary according to the
mode of physical and mental changes.

If there is no Att±., the self or soul, what is it
that moves from life to life, changing all the
time until it enters into the state of Nibb±na
which is the only unchanging Reality ?

The answer is the uninterrupted process of
psycho-physical phenomena or the composition
of the five aggregates which is called a being.
The process of this psycho-physical
phenomenon called a being is constantly
moving and changing like the current of a river
(Nadisotoviya). This state of constant change,
Anicca, is also one of the three fundamental
characteristics of phenomenal existence. What
is constantly changing cannot be restful,
peaceful or satisfactory. The unsatisfactory
nature, a state of unrest or non-peace, Dukkha,
is the other fundamental characteristic of all
phenomenal existence.

The main cause of all this restlessness,
suffering, is Tanh±, craving or selfish-desire for
existence which is one of the fifty mental
formations (sankh±ra). It is this Tanh± which
sets the life-force in motion. Tanh± stimulates
the mind which, as a result, manifests itself in
action. This action, Kamma, is in reality cetan±,
volition or will-power, which is responsible for
the creation of a being, i.e. binding the five
aggregates together. Without Tanh±, however,
the whole process would not be possible,
therefore Tanh± is the real creator of a being or
the chief builder of the house of the five
aggregates which is called I, man, woman and
so on. It is only when this fact is realized and
the main root-cause, Tanh±, is annihilated that
the psycho-physical process of becoming
ceases and there supervenes the unchanging
uncompounded, everlasting peace of Nibb±na.
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SHRINES OF BURMA
No: 5 The Soolay Pagoda

U OHN GHINE
In the heart of Rangoon, an island of peace in

an ocean of traffic, rises the small but distinctive
Soolay Pagoda. Round its base, from the four
quarters of the city, flows busy trade; to and from
the wharves and to and from the main residential
quarters and the bazaars.

Opposite, on the north, is the Town Hall with
its business and care of the municipality and on
the south-east is the mall Bandoola Square a
parklet where sometimes citizens’ meetings are
held.

All the cares and busyness of a modern
civilisation whirl ceaselessly round the base of
the Soolay Pagoda as stormy waves round a
peaceful tropic isle.

The illustration (taken on a close holiday)
shows the size and situation of this shrine, but
the actual founding was so long ago, before
Rangoon existed as a great city, that the history of
its beginning is lost in the mists of tradition, while
the great Shway Dagon, a few miles to the north,
was so much the centre of attraction that the
Soolay was regarded as but a stage in the
pilgrimage to that great fane.

The most authentic account says that the
Soolay was built some 240 years after the
Mah±parinibh±na of the Buddha. Some 235 years
after the demise of the Buddha, the Third Great
Buddhist Council was held under the leadership
of Ven’ble Maha Moggali Putta Tissa Thera
during he reign of Asoka the Great of India. After
this Great Council, Buddhist missionary Arahants
were sent to Burma and other lands.

Ven’ble Mahinda went to Lanka (Ceylon) in
the year 236 B.E. and spread the Buddha-
Dhamma with the help of King Devanam Piya
Tissa. Three years after the introduction of
Buddhism to Lanka, according to an old tradition,
the king of Ceylon sent a delegation to Burma
with presents including some relics of the Buddha.

Bogha Sena, King of S²ha D²pa (present
Syriam) was very pleased to receive the eight
venerable ones from Ceylon with their gifts. He
then presented a wonderful emerald to the King
of Ceylon, and selected suitable places for
enshrinement of the relics. The Soolay Pagoda
was one of the Pagodas built for him.

Athoke, a hero and minister of the king, was
entrusted with the building of the Pagoda now
known as Soolay Pagoda. Relics of the Buddha
were put into a casket and enshrined in the sacred
edifice. The Pagoda was first named “Kyaik
Athoke” after the name of the builder, and to this
was added the appellative “Sura”. The word
“Sura” means “heroic” in Mon and the Pagoda
became known finally as “Kyaik Sura”. In the
course of time the name changed, as everything
changes, and the Pagoda came to be known as
“Soolay”, as it is known today.

Another account says that the name comes
from the word “Su” — “ a collection or gathering”
and that the Pagoda was built on a site where, as
far back as the lifetime of the Buddha, all the
people collected to ask advice as to the correct
place to erect the famous Shway Dagon Pagoda.

The Soolay Pagoda is today a golden island
of peace in the heart of Rangoon and a most
important shrine.

You melt out of the busy traffic at the base,
take off your shoes, climb to the platform and
feel that you are indeed “upon holy ground”.

For when you have mounted the few steps to
the Pagoda platform, here at once is cloistered
peace, cool, quiet, a calm as profound as one
would wish.

One remembers the verse in the Dhamma-
pada:

“So karohi d²pam attano,
khippam v±yama paº¹ito bhava.
niddhantamalo anaªgaºo
na puna j±ti-jaram upehisi.
Let a man make of himself an island and learn

wisdom. When he has rid himself of evil desires
he will be free from the round of rebirth.”

One realises then that even in the cares and
business of the daily round in this ocean of
Sa½sara, one can go apart for a little into an island
of peace, entering the quiet of meditation if but
for a few minutes, coming out with a heart
fortified and refreshed into the heat and bustle of
life’s day. And by degrees one is encouraged to
gain more and more of quiet peace until firm steps
are made towards the real Peace of Nibb±na.
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RIGHT PROTECTION
By NYANAPONIKA THERA

ONCE the Blessed One told to his monks
the following story: (from Mah±vagga—
Satipaμμhana-Sutt±—Na¼anda Vaggo,

“There was once a pair of jugglers who did
their acrobatic feats on a bamboo pole. Once
the master said to his apprentice: “Now get on
my shoulders and climb up the bamboo pole!”
When the apprentice had done so, the master
said : “Now protect me well and I shall protect
you! By protecting and watching each other in
that way, we shall be able to show our skill,
make a good profit and shall safely get down
from the bamboo pole!” But the apprentice said:
“Not so, master! You, O master, should protect
yourself, and I too shall protect myself! By
keeping myself secure I shall be protecting you.
Thus self-protected and self-guarded we shall
protect each other by protecting ourselves, and
shall safely do our feats!”

“That is the right method !“ said the Exalted
One. “It is just as the apprentice spoke to his
master:”

‘I will protect myself’, thus the Arousing of
Mindfulness (Satipaμμh±na) should be practised.
‘I will protect others’, thus the Arousing of
Mindfulness should be practised. By protecting
oneself, one protects others. By protecting
others, one protects oneself.

And how does one, by protecting oneself,
protect others? By repeated practice, by
meditative development, by frequent occupa-
tion with it.”

And how does one, by protecting others,
protect oneself? By patience and forbearance,
by a non-violent and harmless life, by loving-
kindness and by compassion.”

This Sutta belongs to the considerable
number of important and eminently practical
teachings of the Buddha which are still like
buried treasures, unknown and unused. Yet it
has an important message for us and the fact
that it is stamped with the royal seal of
Satipaμμh±na is an additional claim on our
attention.

The Sutta deals with the relations between
ourselves and our fellow beings, between
individuals and society. It sums up in an
admirable way the Buddhist attitude to the
problems of individual and social ethics, of
egoism and altruism. The gist of it is contained
in two concise sentences: “By protecting
oneself, one protects others. By protecting
others, one protects oneself (Attanam rakkhanto
param rakkhati, param rakkhanto attanam
rakkhati).” These two sentences supplement
each other, and should not be taken separately.

Nowadays, when social activity is so greatly
stressed, people may be tempted to quote, in
support of their ideas, only the second sentence:
“By protecting others, one protects oneself.” Any
such one-sided quotation would misrepresent
the Buddha’s standpoint, It should he
remembered that in our story the Buddha
expressly recommends the apprentice’s method
i.e., that one has first carefully to watch one’s
own steps if one wishes to protect others from
harm. He who himself is sunk in the mire cannot
help others out of it. In that sense, self-protection
forms the indispensable basis for the protection
and help given to others. But self-protection is
not selfish protection. It is self-control, ethical
and spiritual self- development.

Certain great truths have an increasing range
of significance, and are applicable on various
levels of understanding and reality; they are
valid on various planes of existence. After
having reached the first or the second level, one
will be surprised that again and again new vistas
open themselves to our understanding and are
illumined by that truth. This also holds true of
these great twin truths of our text which we shall
consider now in some detail.

“By protecting oneself, one protects others”:
the truth of it begins at a very simple and
practical level. That material level of truth is so
self-evident that I need no more than just
mention it with a few words. It is obvious that
the protection of our own health will go far in
protecting the health of our closer or wider
environment; that caution and circumspection
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in all our own doings and movements will protect
others from any harm that may come to them
through our carelessness or negligence.

We come now to the ethical level of that
truth. Moral self-protection will safeguard other
individuals and society against our own
unrestrained passions. If the three Roots of
everything evil, Greed, Hate and Delusion take
firm hold in the soil of our own hearts, what is
growing from these roots will spread far and
wide like a jungle creeper and suffocate much
healthy and noble growth all around. If we
protect ourselves against these 3 Roots of Evil,
our fellow-beings too will be safe from our greed
for possessions or power, from our unrestained
lust and sensuality; from envy, jealousy,
rapaciousness and cupidity; they will be safe
from the destructive or even murderous
consequences of our hate and enmity; from the
outbursts of our anger, from spreading an
atmosphere of ill-humour and quarrelsomeness
which may make life unbearable to those around
us. But the harmful effect of greed and hate on
others is not limited to cases when these others
themselves have become objects of our hate or
their possessions object of our greed. Greed and
hate have also infectious power. If we ourselves
should think of nothing else than to acquire, to
grasp, to possess, to hold, we shall rouse or
strengthen these possessive instincts in others
too; our bad example may become the standard
of life for our environment, e.g. our children;
we may also induce others to join us in the
common satisfaction of rapacious desires. If we
are full of sensuality, we may kindle that fire of
lust in others too. Hate causes hate and
vengeance in return. We may also ally with
others, or instigate them to common acts of hate
and enmity. Greed and hate are, indeed, like
contagious diseases; we shall protect others, to
a fair extent, if we protect ourselves and make
ourselves as immune as possible.

As to the third Root of Evil, Delusion or
Ignorance, we know very well how much harm
may be done to others through the stupidity,
thoughtlessness, illusions and delusions of a
single person.

Without wisdom and knowledge, attempts
at protecting oneself and others will mostly fail.

One will see the danger only when it is too late,
one will not make provision for the future, one
will not know the right and effective means of
protection and help. Therefore self-protection
through wisdom and knowledge is of the greatest
importance. Through acquisition of true wisdom
and knowledge, we shall protect others against
the harmful consequences of our ignorance, our
prejudices, our infectious fanaticisms and
delusions.

History has shown us that great and des-
tructive mass delusions have often been started
or kindled by a single person or a small number
of people. Self-protection through wisdom and
knowledge will make ourselves and our
environment immune against their pernicious
effect.

We have seen how strong and manifold the
reactions are which our own private lives may
have on the lives of others. If we leave
untouched the actual or potential sources of
social evil within ourselves, any external social
activity of ours will be either futile or glaringly
incomplete. Therefore if we are moved by a
spirit of social responsibility, we must not shirk
the hard task of self-protection, i.e. moral and
spiritual self-development. Devotion to social
activity must not be made an excuse of escape
from the first duty to tidy up one’s own house
first. On the other hand, he who earnestly
devotes himself to moral self-protection and
spiritual self-development will be a strong and
active force for the Good in the world, even
without engaging in any external social activity.
His silent example alone will give help and
encouragement to many by showing that the
ideals of a selfless and harmless life can be
actually lived, and are not only subjects of
sermons.

We proceed now to the next higher level the
interpretation of our text. It is expressed in the
following words of the Sutta. “And how does
one, by protecting oneself, protect others ? By
repeated practice, by meditative development,
by frequent occupation with it.”

Moral self-protection will lack reliability as
long as it starts to function only after a struggle
of motives or if it has to be enforced against
conflicting habits. The outcome of that struggle
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may sometimes decide against our better
intentions, or we may fail to enforce them
against deep-rooted habits of ours. Only if moral
self-protection has become a spontaneous
function, if it comes as natural as the protective
closing of our eye-lids, will it give real safety
to ourselves and to others. This naturalness is
not a gift from heaven, but it has been acquired,
in this life or in previous existences, by repeated
practice. Therefore our Sutta says that it is
repeated practice by which self protection will
become strong enough to protect others too. But
if that repeated practice of the Good takes place
only on the practical, emotional and intellectual
level, its roots will not yet be firm and deep
enough, unless it extends to the meditative level
too. By meditation, the practical, emotional and
intellectual motives of self-protection will
become a mental property of ours which cannot
easily be lost again. Therefore our Sutta speaks
here of “Bhavana.”, i.e. meditative development
of mind in its widest sense. It is next to holiness
(arahatta) the highest form of protection which
our world can bestow. A man with meditative
mind lives at peace with himself, and with the
world. No harm or violence will issue from him.
The peace and purity he radiates, will have
conquering power and he a blessing to the world.
He will be a positive factor in society, even if
he lives in seclusion and silence. When under-
standing and recognition of the social value of
a new life ceases in a nation, it will be the first
symptom of spiritual death.

We have now to consider the second part of
the Buddha’s great utterance which is a
necessary supplement of the first one:  “By
protecting others, one protects oneself. And
how? Through patience and forbearance,
through a non-violent and harmless life, through
loving-kindness and compassion”; in Pali:
“Khant²ya Avihims±ya mettat±ya anudda-ya t±
ya.” He whose relationship to his fellow beings
is governed by these four principles will protect
himself better than any mighty weapons or
physical strength could do. He who is patient
and forbearing will avoid many conflicts and
quarrels, and will make many friends of those
for whom he has shown a patient understanding.
He who does not use force or coercion will
rarely become an object of violence himself as

he does not provoke it. And if he should
encounter violence he will bring it to an earlier
end as he will not extend it by vengeance. He
who has love and kindness for all beings, not
knowing enmity, will conquer ill-will of others
and disarm the violent and brutal. And a
compassionate heart will be the friend and
refuge of the whole world.

Now we shall better understand how these
two supplementary sentences of our text
harmonize. Moral self-protection is the in-
dispensable basis. But true self-protection is
only possible if it does not conflict with the
protection of others, otherwise it will defile as
well as endanger the individual. On the other
hand, protection of others must not conflict with
the four principles of patience, non-violence,
love and compassion, and must not interfere
with the free spiritual development of the
individual. Thus in the Buddhist conception of
self-protection, all selfishness is excluded and
in protection of others all excessive violence
and interference.

Self protection and protection of others
correspond to the two great twin virtues of
Wisdom and Compassion. Right self-protection
is the expression of Wisdom, and right
protection of others is the result of Compassion.
Wisdom and Compassion, being the
characteristic elements of Bodhi, of
Enlightenment, have found their highest
perfection in the Enlightened One, the Buddha.
The insistence on their harmonious development
is a characteristic feature of the entire Dhamma.
We meet them, for example in the four Sublime
States or Brahma Vih±ra where Equanimity
corresponds to Wisdom and self-protection,
while Love, Pity and Sympathetic Joy
correspond to Compassion and protection of
others.

These two great principles of Self-protection
and Protection of others are of equal importance
to individual and social ethics and provide for
a harmony between both. They lead the
individual upwards to the highest realisation of
the Dhamma, and provide, at the same time, a
firm foundation for the life of society. Let me
recall again the two key sentences of our Sutta;
“By protecting oneself, one protects others; by
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protecting others, one protects oneself.” The
social message of these words is also contained
in the saying of a great ancient thinker of China
which, I hope, modern China too will not forget.
It was Laotse who said in his Tao Te King: “The
basis of society is the feeling of reciprocity”,
i.e., the principle of mutuality, of give and take.
The words of the Buddha which we have
considered today, make this brief saying of
Laotse’s more explicit and give to it a far-
reaching significance. They make it clear that
reciprocity does not only refer to the life of
single individuals, but should also govern the
relation between the individual and society,
citizen and state.

It is my belief that the understanding of these
two great principles of Self-protection and
Protection of others, of Wisdom and Com-
passion would be of vital importance to

Buddhist education in its widest sense, for
young and old alike. They are, indeed, the
cornerstones of character building, and deserve
a central place in Burma’s present great
endeavour for spiritual revival which will find
its culmination in the year 2500. I beg therefore
to suggest that up to the year 2500 a special
effort is made by all of us to understand well,
to practise fully, and to propagate widely this
great message of the Enlightened One. “I shall
protect myself” thus should we establish our
mindfulness and in that sense should we practise
Satipaμμh±na. “I shall protect others”, thus
should we establish our mindfulness, and in that
sense should we practise Satipaμμh±na for the
sake of our own liberation as well as for the
welfare and happiness of many.

May you be Happy!

“Abstaining from fish or flesh, nakedness,
Shaving of the head, matted hair, covering with ashes, wearing
Rough deer skins, attending the sacrificial fire, nor
All the various penances in the world performed
For immortality, neither incantations, oblations,
Sacrifices nor seasonal observances, purifies a
Person who has not overcome his doubt.”
“He who lives with his senses guarded and conquered,
And is established in the Law, delights in uprightness
And gentleness, who has gone beyond attachments and
Has overcome all sorrows; that wise man does not cling
to what is seen and heard.”

Sutta-Nipata.

“The pure meditation which the Supreme Buddha praised,
That meditation which gives instantaneous results,
There is nothing equal to that meditation,
Truly, in the Dhamma is this precious Jewel,
By this truth may there be happiness!”

Sutta-Nipãta.
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A STEP FORWARD
Bodh Gaya now managed by Committee having Buddhist Representation.

Bihar Act XVII of 1949

THE BODH GAYA TEMPLE ACT, 1949.

Two thousand five hundred and seventy
seven years ago, Prince Siddhattha, having seen
that a life of luxury is low, vulgar, worthless,
and but ends in misery, and that equally, a life
of penance and over-strict austerity is low,
vulgar, worthless, but ends in misery, practised
vipassan± and reached that pinnacle for which
there is no other name but Nibb±na.

He gained the perfect Omniscient Enlight-
enment of a perfect Buddha under the Bodhi
Tree where now stands the Bodh Gaya Temple
near Gaya in India. This then became the most
hallowed spot for Buddhists the world over.

Due to various causes, Buddhism was almost
strangled in the land of the Buddha, and
although the Emperor Asoka had built the Great
Bodh Gaya Temple, the Buddhists were at a later
date in India’s history driven out of the district
and four hundred years ago a Hindu ascetic
settled there and took over the Temple. His
descendants, although they allowed animals to
wander at will over the hallowed spot and
otherwise neglected it, refused admission to
Buddhists and even violently beat out those
Buddhists who wished but to worship there.

The noble Anagarika Dharmapala of Ceylon,
seeing this sorry state of affairs, with the Temple
neglected and desecrated, made a vow to restore
it to its rightful owners, the Buddhists.

We cannot (and should not) reiterate all the
sad story of how his many attempts were foiled
and frustrated, except to mention that this great
and good man never abandoned his efforts up till
the day ot his death.

Below we publish the Bodh Gaya Temple Act
of 1949 and we regard this as a step forward in
the long endeavour to get back for Buddhists their
most sacred spot.

It will be noted that in the Act provision is
made to constitute an Advisory Board, the
majority of the members of which shall be
Buddhists who may not all be Indians.

This we regard as a very wise provision and it
is hoped that it will be implemented in the right
spirit and that Buddhists from Burma, Ceylon,
Thailand, Cambodia and Laos will be invited to
sit on the Board. Burma ,which has contributed
for centuries, and particularly in latter days to the
maintenance and enrichment of Bodh Gaya
should, we feel, be strongly represented.

This Act received the assent of the Gover-
nor on the 19th June, 1949, and the assent was
first published in the Bihar Gazette of the 6th
July, 1949.

AN
ACT

TO MAKE PROVISION FOR THE
BETTER MANAGEMENT OF THE
BODH GAYA TEMPLE AND THE

PROPERTIES APPERTAINING
THERETO

Whereas it is expedient to make provision
for the better management of the Bodh Gaya
Temple and properties appertaining thereto

It is hereby enacted as follows:-

Short title and commencement.
1. (1) This Act may be called the Bodh Gaya

Temple Act, 1949.
(2)  It shall come into force at once.

Definitions.
2. In this Act, unless there is anything

repugnant in the subject or context, —
(a) “the temple” means the great temple

built by the side of the Mahabodhi tree near the
village of Bodh Gaya in the district of Gaya and
includes the Mahabodhi tree and Vajrasan;

(b) “the temple land” means the land in
which the temple and its precincts stand and
shall cover such area or shall lie within such
boundaries as the Provincial Government may,
by notification, direct;
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(c) “the Mahanth” means the presiding

priest for the time being of the Saivite
Monastery of Bodh Gaya; and

(d) “Committee” means the Commi-
ttee constituted under section 3,

Constitution of Committee.
3. (1) As soon as may be after the

commencement of this Act, the Provincial
Government shall constitute a Committee as
hereinafter provided and entrust it with the
management and control of the temple, the
temple land and the properties appertaining
thereto.

(2) The Committee shall consist of a
Chairman and eight members nominated by the
Provincial Government, all of whom shall be
Indians and of whom four shall be Buddhists
and four shall be Hindus including the Mahanth

Provided that if the Mahanth is a minor or
of unsound mind or refuses to serve on the
Committee, another Hindu member shall be
nominated in his place.

(3) The District Magistrate of Gaya
shall be the ex-officio Chairman of the Com-
mittee

Provided that the Provincial Government
shall nominate a Hindu as Chairman of the
Committee for the period during which the
District Magistrate of Gaya is non-Hindu.

(4) The Provincial Government shall
nominate a person from among the members to
act as Secretary of the Committee.

Incorporation_of Committee.
4. The Committee shall be a body

corporate by the name of Bodh Gaya Temple
Management Committee, having perpetual
succession and a common seal, with power to
acquire and hold property, both movable and
immovable, and to contract, and shall by the
said name sue or be sued.

Term of office of members.
5. (1) The term of office of the members

of the Committee shall be three years:
Provided that the Provincial Government,

if they are satisfied that the Committee is guilty
of gross mismanagement, dissolve the
Committee and constitute another Committee
or assume direct control of the temple, temple
land and the properties appertaining thereto.

(2) Where a member of the Committee
dies, resigns, refuses to serve on the Committee,
absents himself from six consecutive meetings
of the Committee without the leave of the
Committee or ceases to reside in India, or
becomes incapable of working, the Provincial
Government may nominate a person to fill the
vacancy.

(3) Any act done by the Committee
shall not be questioned on the ground merely
of the existence of any vacancy in, or any defect
in the constitution of, the Committee.

Publication of names of Chairman and
members.

6. The name of the Chairman other than
the District Magistrate of Gaya and of every
member of the Committee shall be published
by the Provincial Government in the Official
Gazette.

Office and meetings of the Committee.
7. (1) The Committee shall maintain its

office at Bodh Gaya.
(2) At the meeting of the Committee

the Chairman, or in his absence one of the
members to be elected at the meeting, shall
preside.

(3) No business shall be transacted at
any meeting unless at least four members are
present.

Limitation on Committee’s power to
alienate property.

8. (1) No movable property of a non-
perishable nature appertaining to the temple
shall be transferred without the previous
sanction of the Committee, and if the value of
the property is more than one thousand rupees,
without the previous approval of the Provincial
Government.

(2) No immovable property appertain-
ing to the temple shall be leased for more than
three years or mortgaged, sold or otherwise
alienated except with the previous sanction of
the Committee and the Provincial Government.

Limitation of borrowing power.
9. The Committee shall have no power

to borrow money from any person except with
the previous sanction of the Provincial
Government.
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Duties of the Committee.
10.Subject to the provisions of this Act or of

any rules made thereunder, it shall be the duty
of the Committee —

(1) to arrange for —
   (a) the upkeep and repair of the temple;
   (b) the improvement of the temple land;
   (c) the welfare and safety of the pilgrims;

and
   (d)the proper performance of worship at

the temple and pindadan (offering of pindas)
on the temple land;

(2) to prevent the desecration of the
temple or any part thereof or of any image
therein

(3) to make arrangements for the
receipt and disposal of the offerings made in
the temple, and for the safe custody of the
statements of accounts and other documents
relating to the temple or the temple land and
for the preservation of the property appertaining
to the temple

(4) to make arrangements for the cus-
tody, deposit and investment of funds in its
hands ; and

(5) to make provision for the payment
of suitable emoluments to its salaried staff.

Right of access and worship.
11. (1) Notwithstanding anything contained

in this Act or in the rules framed thereunder,
Hindus and Buddhists of every sect shall have
access to the temple and the temple land for the
purpose of worship or pindadan.

(2) Provided that nothing in this Act shall
entitle any person to perform animal sacrifice or
to bring any alcoholic liquor within the temple
or on the temple land, or to enter the temple
with shoes on.

(3) If any person contravenes the pro-
visions of the proviso to sub-section (1), he shall
be punishable with fine not exceeding fifty
rupees.

Decision on dispute between Hindus and
Buddhists.

12. Notwithstanding anything contained in
any enactment for the time being in force, if
there be any dispute between Hindus and
Buddhists regarding the manner of using the
temple or the temple land, the decision of the
Provincial Government shall be final.

Committee to have no jurisdiction over
properties of Saivite Monastery.

13. Notwithstanding anything contained in
this Act or in the rules made thereunder, the
Committee shall have no jurisdiction over the
movable or immovable property of the Saivite
Monastery of Bodh Gaya.

Audit of accounts.
14. The Provincial Government shall every

year appoint an auditor to audit the accounts of
the funds of the Committee and fix his
remuneration which shall be paid from the said
funds. The auditor shall submit his report to the
Committee and send a copy of it to the
Provincial Government which may issue such
directions thereon, as it may deem fit, and the
Committee shall carry out such directions.

Constitution of an Advisory Board.
15. (1) The Provincial Government may

constitute an Advisory Board (hereinafter
referred to in this Act as the “Board “) which
shall consist of such number of members as the
Provincial Government may determine.

(2) The majority of the members of
such Board shall be Buddhists who may not all
be Indians.

(3) The members of the Board shall
hold office for such term as may be fixed by the
Provincial Government.

(4) The Board shall function purely as
an advisory body to the Committee and shall
discharge its functions in the manner prescribed
by the Provincial Government by rules made in
this behalf.

Act to override Act XX of 1863, etc.
16. This Act shall have effect

notwithstanding anything to the contrary
contained in the Religious Endowments Act,
1863, or in any decree, custom or usage.

Power of the Committee to make bye-
laws.

17. (1) With the previous sanction of the
Provincial Government, the Committee may,
from time to time, make bye-laws to carry out
the purposes of this Act.

(2) In particular, and without prejudice
to the generality of the foregoing powers, such
bye-laws may provide for

(a) the division of duties among the
Chairman, the members and the Secretary
of the Committee
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(b) the manner in which their decision

may he ascertained otherwise than at the
meetings

(c) the procedure and conduct of
business at meetings of the Committee

(d) the delegation of powers of the
Committee to individual members

 (e) the books and accounts to be kept
at the office of the Committee

(f) the custody and investment of the
funds of the Committee;

(g) the time and place of its meetings;
(h) the manner in which notice of its

meetings shall he given ;
(i) the preservation of order and the

conduct of proceedings at meetings and
the powers which the Chairman may

exercise for the purpose of enforcing its
decisions;

(j) the manner in which the
proceedings of its meetings shall be
recorded;

(k) the persons by whom receipts may
be granted for moneys paid to the
Committee; and

(l) the maintenance of cordial relations
between the Buddhist and the Hindu
pilgrims.

(3) All bye-laws, after they have been
confirmed by the Provincial Government,
shall be published in the Official Gazette, and
shall thereafter have the force of law.

Power of Government to make rules.
18. The Provincial Government may make
rules to carry out the purposes of this Act.

THE BUDDHIST SOCIETY,THE BUDDHIST SOCIETY,THE BUDDHIST SOCIETY,THE BUDDHIST SOCIETY,THE BUDDHIST SOCIETY,
16, Gordon Square,
LONDON, W. C. I.

The oldest and largest Buddhist movement in the West.
It is sincerely hoped that Buddhists all over the world will support it

generously.
Membership of Society £1 or K. 15. This includes subscription to its

Quarterly Journal THE MIDDLE WAY.
Hon. Secretary for Burma:
U KYAW HLA,
Civil Lines,
MANDALAY.

“This two footed dirty body
Which carries about a bad odour
And which is full of impurities,
Which pour out from different places.
With a body of this sort
If one thinks high of oneself
And looks down upon others
Due to what can it be, except ignorance?”

Sutta-Nip±ta.
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PROPAGATING THE PURE DHAMMA
An address given by Mr. Francis Story (Anagarika P. Sugatananda) at public meetings held by

the Burma Buddhist World Mission in the Shway Dagon and Soolay Pagodas.

We have chosen this day, the Full Moon Day
of Kason, to hold the first large scale public
meetings organised by the Burma Buddhist World-
Mission because we feel that there is no more
appropriate or auspicious occasion than the
anniversary of the Buddha’s Birth, Enlightenment
and Pari-Nibbana on which to inaugurate our
public meetings. There is also no more auspicious
place than these two world-famed Pagodas, known
to Buddhists far and wide and celebrated for their
sanctity no less than for their beauty.

We, the founders and sponsors of the Burma
Buddhist World-Mission, have set ourselves a
certain task—a task that, if we succeed in carrying
it out will be of immeasurable benefit for mankind.
It is the task of propagating knowledge of the
sublime Dhamma of the Buddha in places where
it is little known—the task of carrying it far and
wide, even as did the first Disciples of the Buddha
after His exhortation to them: “Go forth, O
Bhikkhus! Proclaim the Doctrine glorious and
perfect ! Make it known—for the good, the
advantage, the welfare of gods and men and all
beings!” Not only this is our aim, but we are also
determined that the Buddhism we propagate shall
be the true Theravada Buddhism as it has been
known and followed here in Burma for centuries.
Probably more than any other religion Buddhism
has suffered from the mass of false beliefs that
have sprung up around it, so that the non-Buddhist
hardly knows what to accept as being genuine
Dhamma and what to reject. It is in the Southern
countries of Buddhism—Burma, Ceylon and
Siam—that this true tradition is to be found, but
unfortunately there has not been very much
attempt on the part of those countries to make it
known outside their boundaries.

Now Burma is a free country and now is the
time for her to assert the nobility of the Teaching,
to make it manifest in the eyes of the world. It
should be a matter of pride for every true Burmese
Buddhist to make known those high spiritual
principles declared by the Buddha, which in the
past were the means of making this fair land a
happy, prosperous and peaceful nation.
Furthermore, it should be the duty of every true
Buddhist, of whatever nationality, to cultivate in

himself those qualities which, the Buddha taught
us, belong to an Ariya, a man of noble nature.

Here in Burma we read something about the
forces of materialism that are threatening the
world; and what they are doing in some Buddhist
countries to undermine the Sasana and we know
of their hostility towards all religious principles.
We know—or should do, if we have thought about
the matter— that religion is in decay all over the
world and that mankind is sinking into spiritual
darkness. There is only one influence that can
combat this disastrous tendency, and that is
Buddhism.

Why is this so? Why is Buddhism better fitted
than any mere religion to bring man- kind back
to the way of truth and purity ? It is because
Buddhism alone can give a reasoned answer to
the materialist scepticism of this technical and
machine-dominated of age. That is what I myself
discovered when I started to question the truth of
the religion in which I was reared. I was then
about fifteen; by the time I had reached the age
of seventeen I was assured that in the Doctrine of
the Buddha I had found that which I had been
seeking.

I may say that right from the beginning, when
I first started reading about Buddhism, I knew
that here was the answer. But you must imagine
to yourself the difficulties of a Westerner, brought
up with absolutely opposite ideas, in trying to
absorb and understand the profound philosophy
of Buddhism. Add to this the fact that I had at
that time no contact whatever with Buddhists, who
might have helped me and cleared away some of
my perplexities. All I had were a few translations
of Buddhist scriptures, together with the
comments and explanations of European scholars
who were not themselves Buddhists and who, as
I found out later, were often wide of the mark in
their interpretations of Buddhist thought. Many
of them contradicted one another. So I was obliged
to read many works on Buddhism, and to do a lot
of hard thinking, before I came to any satisfactory
conclusion regarding many important points.

The first truth of which I became convinced
was that of rebirth,and thus also of Kamma. At that
time I read some mystical works on the subject by
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Western pseudo-Buddhists belonging to a well-
known “occult” society, and there again I found
myself treading a by-path that did not lead to any
fuller understanding. It took me some time to get
back on the right track again, but I did so event-
ually.

I believed in Kamma and rebirth from the first
because I always had a strong sense of justice
and it did not seem to me reasonable, much less
merciful, that any god should doom so many
people, for no fault of theirs, to a life of misery,
physical pain, frustration or degradation. When I
thought of the millions of people born to poverty,
ill-health, physical deformity and mental disease;
of the number of children who die in infancy after
only a short life perhaps filled with suffering that
could have no moral or spiritual significance, I
wanted an answer to this question. The Dhamma
supplied it, where no mere religion was able to
do so; it also supplied the remedy.

Similarly, when I thought of animals and their
particular part in the scheme of life, again I was
faced with a great query. Did some god create
these animals for no purpose but to provide food
and sport for man, together with millions of other
species that were of no service to human beings
at all, but were actively hostile and detrimental
to human welfare ? Some animals, I found, were
killed for food, some for their skins and some
just for the pleasure of hunting whereas others
were cherished and loved, like my own pet dog.
People sometimes talked sentimentally of meeting
their pets in the next world, although their religion
gave no grounds for expecting such an event, but
at the same time they said nothing about meeting
the countless foxes and deer they had hunted to
death or the rats and insect vermin they had
exterminated.

To my mind this was definitely not reason-
able. All of these creatures were animals, whether
human beings liked and approved of them or
not—why should God make any distinction
between them ? Then there was the question of
Darwinisrn and science generally,which told us
that we were closely related to the animal
species—that we had, in fact a common ancestry.
Yet we were asked to believe that man had a soul,
whereas animals had none. These facts could not
be reconciled with any teaching, but that of
Buddhism. Buddhism, I discovered, shows that
all forms of life arise as the result of Kamma, and
Kamma as the result of Craving—both what we

call the “Pleasant” and the “Unpleasant” living
creatures, and that they are, indeed, closely related
to us both in their structure and their sense-
perceptions. Buddhism showed me that there is
one law, one principle, working throughout the
whole of life. I realised then that each individual
is the arbiter of his own destiny according to a
strict and just law of cause and effect, and that
the same law which had caused the arising of this
so-called “Self” of mine was equally responsible
for the arising of the birds I loved to listen to and
the spiders I disliked so intensely.

After that I no longer troubled my mind with
the painful thought of the injustice of life. Having
found what I knew to be the answer I was content
with the mental satisfaction it gave me. But my
whole outlook was radically altered. I could no
longer treat the inferior species of beings with
the same callousness and disregard as formerly,
any more than I could ever, at any time, have
looked down on human beings less favourably
circumstanced than myself. I saw them enmeshed
in suffering—the result of their own actions, no
doubt, but none the less to be pitied for that. Who
knows, I myself might have some past Kamma
that, when time and opportunity were ripe, would
assert itself and bring me to the same level of
misery as they. One who has understood this great
turth of the Dhamma cannot be indifferent to the
suffering around him—yet, at the same time he
is not tortured, as are many others to my
knowledge, with a futile sense of the injustice of
it. I believe it is that terrible and oppressive sense
of injustice in the universe—the lack of any
assurance that life is governed by a just moral
law—that has brought many senstitive and
humane people to madness. . Buddhism could
have saved them from that fate. Happily for the
generality of mankind, most people do not allow
this to prey on their minds: content with things as
they are, they do not look for a reason or search
their hearts for the answer to the problem of
suffering. Not, that is, until it comes home to them
and they find themselves unequipped to meet it.

The next great question was that of personal
survival. I have known many sincere and very
religious people, with a deep faith, but I have never
yet met one who was not afraid of the thought  of
death. However much he might believe in the
doctrine of survival he would cling to life with all
the tenacity of one who expected nothing beyond
the grave. I had always found it difficult to
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subscribe to this belief in personal immortality,
but at the same time found it equally difficult to
believe that there could ever have been a time
when I had not existed in some form or another.
This sounds contradictory but one of my favourite
questions as a child, when events were spoken of
that had occurred before my birth, was “Where
was I at that time?” I simply could not believe
that I had suddenly come into existence as a
conscious being on one particular day of one
particular year and that I had never existed
previously. This was before I knew anything of
Buddhism, but there seemed to be a deep instinct
in me that rejected certain ideas as being
inherently improbable, and this was definitely one
of them. I felt I must have existed for all time;
but how this could be I had no idea. Certainly it
could not have been the same “I”, since obviously
my body and brain had only come into existence
at birth and I had no knowledge beyond what I
had picked up in my short lifetime.

Yet here again, this statement is not quite true.
I did have quite a lot of knowledge that I could
not have acquired in my few years of existence,
yet it was of so vague a kind, not at all like
memory, that it only came out in certain little
incidents. Yet it was enough to convince me that
I was not entirely unfamiliar with life—that I had
had some acquaintance with it before and that
the blurred memory of it remained with me,
sometimes guiding me in a childish crisis,
sometimes providing an almost uncanny insight
into the motives and natures of other people.

It was not until the last war, when I came into
direct contact with human suffering in a more
intensified form than I had ever met with it before,
that I began to feel the necessity for progagating
Buddhism. The follies, cruelties and hatreds that
had produced that suffering were too clear to me
to allow me any longer to be indifferent to the
influences that were bringing our civilisation to
ruin. You may call me pessismistic if you will,
but I am convinced that the forces of materialism
that are at work today beneath the chromium-
plated surface of Western civiisation will
ultimately bring that civilisation crashing down.
And the process will not take long, unless we do
something, quickly, to arrest it. The Buddha taught
us that it is useless to seek happiness in material
things or material gains; the true happiness comes
from within, and spreads its light around us.

When the Buddha made this statement He was
not announcing any dogma or making any
spiritual revelation; He was simply pointing out
a psychological fact that is open for all of us to
realise for ourselves. A man who has much, unless
he be extraordinarily wise, even in a wordly sense,
always hankers for more. If be does not crave for
more, he is worried about keeping what he already
has. We know this is foolish: others besides the
Buddha have pointed it out. But it was only the
Buddha Who put His finger on it as being the
motivating factor behind all life. Taºh±— Craving,
is the Buddhist answer to the question of why
life comes to be. When we look into the processes
of Nature, as science has enabled us to do, we
find there confirmation of this truth. It is the
craving for wider and moxe complex sense-
pleasures that causes the evolution of the various
species in nature. It is not only the struggle for
survival, as biologists tell us; the single cell
amoeba is just as much capable of survival as are
the higher organisms. Such simple organisms have
in fact survived, where complex ones have
become extinct. It is the craving, the restless
desire, Taºh±, that provides the blind driving force
that causes the most primitive life-forms to
develop more refined and acute sense-organs and
a more complicated physical and nervous
mechanism. And while at the mercy of this blind
driving force all are subject to Dukkha.

Now it is in this doctrine of Dukkha that the
Buddha strikes an altogether different note from
all other religious teachers. There are two aspects
of this Dukkha. The first is the one that is obvious
to everybody— the fact that physical life is the
seat of all kinds of suffering—from disease, injury,
thwarted desires and a thousand other causes. This
is what one might call the exoteric or outward
manifestation of Dukkha. It is so obvious,so
universally prevalent—and yet Buddhism is the
sole teaching that has taken it into account in
proportion to its importance in the scheme of life.
But there is another aspect of Dukkha, which we
only find when we have studied Buddhist
philosophy and meditated deeply upon it. This
we may call the esoteric or hidden side of  Dukkha.
Hidden, only because it is not taken into account
by the majority of people and is veiled by
ignorance. It is that all sensations, all experiences
connected with life are Dukkha. The process of
the arising and passing away of the constituents
of being—that process which is going on
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incessantly, from moment to moment in all living
beings, is itself Dukkha. In this process, birth and
death, both of them Dukkha, are going on all the
time. Every second and fraction of a second the
atomic and cellular units of our minds and bodies
are arising and passing away. When we think we
are happy, we cannot be completely so because
the very consciousness that tells us we are happy
is passing away even in the moment of our
acknowledging it. There is nothing permanent,
nothing that can be seized and grasped—nothing
that is real behind the sensation or the
consciousness. This continual movement, the flux
of becoming and passing away that is taking place
all the time—that is Dukkha. It is only when we
understand this that we can be said to have really
grasped the profound truth of the Buddha’s
Teaching concerning Suffering. “Sabbe sankh±r±
anicc±. Sabbe dhamm± anatt±.” “All composite
things are transient; all are lacking in any
persistent identity or absolute reality; (therefore)
all are suffering.”

So the whole of this arising of painful states
can be traced to Taºh± — Craving. And Taºh±
can be traced to Avijj±— Ignorance. What then is
this Ignorance which is the starting-point of the
cycle of Dependent Origination? It is not just
ignorance as we commonly use the word. “A-
vidya” in Sanskrit ; “Avijj±” in Pali; what does it
rightly signify? It means “Not-Knowing,” or
“False Knowing “. It means that in all our
thinking, because of some mental conformations
present in us, (the ¾sav±)  we have a twist; we
take the unreal for the real; we cannot see beyond
the illusion of the physical, material universe.
When we look at any common object we see only
the outward aspect of that object, and in our
ignorance we imagine that is the only part there
is to see. We think that what we see is the reality.
But even science tells us that what we see is a
false picture. In modern physics there is no such
thing as a solid material object. There is only a
collection of atomic and electronic units which,
if we could see them with the naked eye would
appear quite different from the solid object they
seem to us to compose.

That defect in our knowledge, that limitation
of vision, I consider to be a part of our inherent
Avijj± or wrong thinking. If we could see the solid
object rightly, as it is, we should see the process
of arising and passing away going on in its
structure, in the flux of the atomic units. Then we

should realise Anicca and Anatt±, for it is clear
that an object which is merely the manifestation
of a process of change must be Anicca, transitory;
and because there is no identity, no continuous
existing entity in the object, it must also be Anatt±.
And even as is the material object, so also is the
Five Khandha complex of a human or other living
being.

It is not my intention in this talk to go deeply
into the philosophical question of the Four
Mahabhutas in relation to the physics of the
material universe. It is sufficient to say that if we
apply the knowledge that modern physics gives
us we can the more readily understand the
Buddhist concept of the Four Great Elements.
That philosophical knowledge is easily accessible
to all people who wish to study it; what is needed
is to make it known and to bring it into relation
with the scientific facts regarding the nature of
matter known to the rest of the world. There are,
broadly speaking, two currents of thought which
are supposed to be fundamentally antagonistic.
They are Idealism and Materialism. To which of
these categories of thought does Buddhism
belong.?

The answer is “Neither”. Buddhism does not,
like the extreme forms of Idealism, deny the
existence of matter. Neither does it agree with
the materialistic theory that everything arises from
matter. On the contrary, the Buddha said, “Mano
pubbangama dhamma”—all states arise from
mind. But both the idealistic and materialistic
views are extreme; they belong to the realm of
wrong thinking in which views come into
opposition, and not the Middle Way in which the
Buddha declared the truth to be found. Buddhism
treats matter as a reality, on its own particular
level, which is to say the level of relative reality—
that level on which the solid object appears to be
a solid. But the material substance is Anicca,
Anatt± and Dukkha; it is impermanent, without
self-identity, and characterised by suffering.
Therefore it is not, speaking in an absolute sense,
real; in dealing with it we must bear in mind the
difference between conventional truth and
absolute truth. It is merely something that comes
into being and disintegrates in accordance with
the law of cause and effect. If the consciousness
is raised to the next higher level of perception,
the solid substance is seen to be composed of these
four Mahabhutas, the atomic constituents in a
continual state of flux. If the consciousness is
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raised to the next higher level what is seen is the
Law that causes them to arise and pass away. This
approximates to perception of the Dhamma. In
the highest state of all there is seen neither material
substance, atomic constituents nor arising and
passing away. In other words there is no longer
any Anicca, Anatt± nor Dukkha. Nibbana is
Asankhata Dhamma; uncreated, uncaused, not
subject to change, not subject to Dukkha.

Buddhism teaches us the approximate stages
by which this supreme insight is to be attained. It
begins where science leaves off— but instead of
denying the relative truths of science it carries
them on and logically completes and fulfils them
on a higher level of consciousness than that
accessible to the mundane mind.

This is why Buddhism can help the world to-
day as no other religious system or philosophy
can do. If people throughout the world could be
made to realise the truth of Kamma, the spiritual
or concealed side of the law of the conservation
of energy, they would at once have an entirely
different outlook on life. They would see the folly
of their actions based on greed, hatred and pursuit
of material pleasures. They would recognise the
folly of selfishness and would lose their present
infatuation with material gains, the illusion of
progress and the craving for power and
domination.

We, of the Burma Buddhist World-Mission,
are not irresponsible idealists, out of touch with
the realities of life. We are sober and responsible
citizens; business men, professional men, lawyers,
doctors and people from all walks of life. We do
not imagine that the world can be transformed
overnight. We are realists, and fully recognise that
there are many people throughout the world for
whom the Teaching of the Buddha is too profound
and its morality too high. But at the same time,
because we are educated people, typical of the
twentieth century in which we live, we see clearly
that science has opened up wider horizons for
the average man than ever before, and that because
of the discoveries of science it is possible for more
people to understand Buddhism. That is why there
are many more Buddhists in the West than ever
before. Like myself, they have come to Buddhism
by a long and arduous path, whereas people here
in Burma have it made easy for them — or it is
made easy for them if they have the sincere desire

to learn. Burma is a shrine of Buddhist knowledge.
We want to open it up for the benefit of others,
because we are convinced that there are many
people living to-day who are ready for the
Dhamma, if it is presented to them in the right
way.

What is the right way ? Exactly as the Buddha
taught it twenty-five centuries ago. It is as true
to-day as it was then—without alteration, without
modification or apologetics. But at the same time
we have means of presenting Buddhistic ideas in
conformity with modern knowledge that would
have been meaningless to the contemporaries of
the Buddha. We have a technical vocabulary and
a vast field of scientific data to draw upon for
confirmation, illustration and analogy. We can
bring the whole of scientific knowledge to attest
the truth of Buddhism and to throw light on its
more difficult aspects. We can take the
philosophical writings of Burmese Mahatheras
and present them to the world in a fitting and
acceptable form. If necessary we can use scientific
facts to amplify and clarify them. And now is the
right time for such work.

The avowed enemies of religion now active
in the world do not make any distinction in favour
of Buddhism. They would, if they had their way,
destroy Buddhism along with all the rest. What
have they to offer in its place ? Only the sterile,
hopeless creed of Dialectical Materialism — a
creed that is devoid of morality, of ethical
principles and of nobility, it is a creed that reduces
mankind to the status of a tool of forces outside
his control, a slave of economic conditions, a
nonentity to be used in the game of power politics,
with no individual destiny or hope for a higher
life. We, as Buddhists, cannot stand idly by and
see the world fall into this blackest pit of ignorance
and despair when we know that the Light of the
sublime Dhamma could guide countless millions
to happiness. It is our duty to humanity to make
the great Truth of Buddhism known to all men,
to proclaim it far and wide. We shall endeavour
to do that by every means that lies in our power;
to this we have pledged ourselves. “The gift of
the Dhamma excels all other gifts.” May the merit
we earn by our work be shared by all beings, small
and large, near and far; above, below and in all of
the four quarters and the intermediate quarters.
May they be happy: may all attain Nibb±na.
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This Document Presented to the Chief Elders of Ceylon
By THE LEADING ELDERS OF BURMA

Let the Island of Lanka shine without any
mishap, disseminating the noble doctrine for
ever!

1. We have been wondering whether we
could reach this Island known by several names,
such as Lanka, Tambapanni and S²ha¼ad²pa,
through the result of our previous good
volitional actions.

2. The former historical works, such as
D²pavams±, Mah±vams±, D±μh±dh±tuva½sa,
Bodhiva½sa, and Ganthava½s±d²su state that
the Omniscient Buddha visited this Island thrice.
It possesses the Buddha’s Tooth-relic, His foot-
print, the right branch of the Bo-tree under
which He gained Buddhahood, which was
brought here by Sister Sanghamitt±. and many
pagodas in which various relics of the Buddha
are enshrined. And it is known as the place
where the three Piμakas were committed to
writing by the great Elders who had with
wonderful memorising faculty learnt by heart
the whole Tipiμaka and as the place where many
Commentaries, Sub-commentaries and some
other P±li works have been composed.

3. Venerable Sirs, we are glad to see here
the leading Mah±theras of the various sects that
exist in this Island which helped the S±sana to
flourish. We are the descendants (in unbroken
line of teachers and pupils) of the Arahants,
Soºa, Uttara and Dhammadass², and you are
the descendants of the Arahants, Mahinda and
his retinue, who brought the light of the
Teaching to the Island. And we all are equal as
we are descendants of those Arahants and as
we all accept the same tradition of the
Therav±da. So the meeting of those who are of
the same tradition is most exhilarating, like a
meeting of some relations who had separated
for a long time.

4. Our coming to this Island is on account
of the business connected with the intended
Sixth Great Buddhist Council. This is called the
Sixth Synod, taking into account the former
three Councils held in the Middle Country
(India), one held in Ceylon for inscribing the

Texts, during the reign of King Vaμμagamm²
Abhaya, and the fifth one held in Burma by the
righteous King, Mindon, when the whole Canon
was inscribed on marble slabs.

5. We specially hope for your assistance
in this Sixth Synod. It has been decided to obtain
your assistance in editing the Texts and such
other acts and to invite you to participate in the
Convocation at the meeting of the Ovad ’acariy±
for the Sang±yan±, at the meeting of the leading
monks of Burma, and at the assembly of the
monks selected from the 80 groups of the
preliminary editors, having two monks from
each group.

6. As it was very difficult in former days
to go from one country to another, we believe
that Burmese Elders could not participate in the
4th Council that was held in Ceylon, and that
Ceylonese Elders could not parttctpate in the
5th Council held in Burma.

7. But the 4th Convocation is accepted
by the Burmese Elders as orthodox, and the 5th
Convocation is accepted by the Ceylonese
monks in the same way.

8. The fact that the Burmese Elders have
accepted the inscribing Council as the 4th
becomes evident because they have named their
own Council, at which the Canon was inscribed
on marble slabs, as the fifth.

9. Not only that, the connection between
these two countries is evident by bringing the
Commentaries, written by Venerable
Buddhaghosa to Burma from Ceylon.

10. Moreover, during the reign of
Narapatijayas³ra of Burma an Elder named
Uttaraj²va came to Ceylon with his pupil
Chappada, who was 20 years of age, and he
ordained him here as a Bhikkhu, together with
some Sinhalese monks in the chapter, he himself
becoming the preceptor. Then he returned to
his own country leaving the young monk in
Ceylon.

Monk Chappada learnt the whole Canon
there and after ten years returned home with
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four other Elders from Ceylon and increased the
prosperity here of the S±sana. Descendants of
the Elder Chappada (coming down in the line of
master and pupil) are still to be seen in Burma.

11.During the reign of King Dhammaceti 24
monks headed by Elder Mogallana came to
Ceylon and received ordination from the
Sinhalese Elders who were assembled in the
chapter-house made on the River Kalyani. When
they returned to Pegu they consecrated a s²m±
in that city and it exists up to this day, known
by the name of Kaly±n² S²m±.

12. Again at the time of King Setibbinda
of Hamsavati some Burmese monks were
brought here from Ramañña country and
performed the upasampada ceremony. Their
descendants are now known as the Ramañña
sect.

13. At the time of King Padon who ruled
in Amarapura, there came six novices from
Ceylon and obtained the higher ordination from
the Burmese Elders headed by the Sangharaja
of that time, at the chapter-house named Singyo-
shwaygu (Suvaººag³ha). Returning to Ceylon
they established the Amarapura Sect here, which
is now widespread.

14.Not long ago, a Sinhalese monk named
Siridhamma came to Burma and living under
the tutorship of the Venerable Elder who was the
Head of the Mahavisuddharama, Mandalay, and
of the Shwegyin Sect, studied Dhamma, Vinaya
and Sanskrit. Afterwards he came to Ceylon. His
followers are today known as the
Visuddhir±mikas.

15. These are the facts that show the
connection between the two communities of the
sangha in Burma and that of Ceylon.

16. Buddhism, which is beneficial in the
beginning, in the middle, and in the end, which
is complete in every respect and void of
blemishes, is able to lead mankind through the
ocean of Sa½s±ra. while beset by various
dangers, and to bring them to the safe place of
Nibb±na which is the supreme bliss.

17. Therefore the saints of yore, the Elder
Maha Kassapa and others held the convocations
in order to preserve, not to be forgotten and lost,
to last long and propagate widespread this noble
doctrine, and to keep it in purity, in continuity
and full of meaning. In the same way we also
are responsible for its upkeeping after removing
textual corruptions.

18. According to these facts we are going
to hold the Sixth Convocation. And we expect
to finish it at the completion of the 2500th year
from the Mah±paninibb±na of the Buddha, with
our power of faith, perseverance and other
qualities and through the material help received
from the Buddha S±sana Council, according to
its ability and power. So we earnestly request
you, Venerable Sirs living in Ceylon to become
co-partners in this Sixth Convocation and to hear
the burden of purifying the S±sana which brings
five kinds of release which is beneficial to all.

These are our parting words for instigation:
(a) The Venerable Elders Mah±-Kassapa

and others protected the doctrine by reciting
together, and removing impurities thence.

(b) In the same way let us uphold the
S±sana by reciting together the doctrine. Be you,
also, Venerable Sirs, with gladdened hearts the
participators in the noble action.

(c) If we, together with you, thus persev-
ere, the Doctrine will be much brighter with
the power of our joined action.

“For the foolish commit sin on account of intoxication,
And also make other people intoxicated.
One should avoid this seat of sin,
This madness, delusion, a pleasure to the fool.”

Sutta-Nip±ta. -
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The Venerable A. P. Buddhatta Mah±thera,
Renowned P±li scholar of Ceylon
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Sitting - Left to right: U Visuddha Mah±thera, Secretary to the Text Re-editing Groups, Venerable
Buddhadatta Mah±thera, Sinhalese representative to the Text Re-editing
Groups, and Bhikkhu Phra Dhammadhiraja Mah±muni, the Thai
representative to the above Groups.

Standing -  Left: Bhikkhu Kiet Sukitti, Thailand and

  Right: S±manera Kañcana, U Visuddhas pupil
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Document sent in reply by the Sangha of Ceylon.
Homage to the Enlightened One.

UNITY OF THE SANGHA IS HAPPINESS.
Let the country called Maramma (Burma) in

which are many noble and, learned persons shine
without any mishap for a long time, as an
ornament to the world.

This document is sent to Burma by the
community of monks in Ceylon as an answer
to the two documents sent by the Venerable
Elders and the members of the Union Buddha
S±sana Council of Burma, who are the exec-
utors of the Chaμμhasag±yan±, to the Saºgha of
Ceylon.

Most Venerable Sirs,
The delegation sent here by you, the Elders

headed by the Sanghar±ja Nyaungyan Sayadaw,
and the gentlemen headed by the Honourable
U Win, the Minister of Religious Affairs, is
received by us, by monks and laymen, with great
affection; and also we received the two
documents sent by you with great respect and
pleasure.

We were very glad to hear about the 6th
Convocation which you are going to hold for
the furtherance of the Doctrine of the
Omniscient One, which is a very rare thing in
the world.

As you have stated in one of your docu-
ments, people of the two countries, Burma and
Ceylon, have been very friendly since a long
time.

Your action of asking help from us for the
edition of the Tipiμaka not only pleases us but
also generates a long-lasting attachment towards
you.

Venerable Sirs, you already know that our
Island is very poor and devastated because of
the foreign rule that existed for more than five
hundred years, and some internal disturbances.
Now, as we have obtained some measure of
independence our people are trying their best
to improve the condition of the country and its
inhabitants. But we are glad to inform you that

our Government, the monks, and the Buddhist
leaders are willing to help you according to our
ability in this noble task of yours. Now our
Governnient is making necessary arrangements
for helping your cause.

Venerable Great Elders of erudition, we beg
your permission to set before you a method
which should be considered while editing the
Tipiμaka. Since the time when these books were
inscribed in the ¾loka Cave in M±tula Territory
in Ceylon, scribes who were not well-versed in
P±li, have made many mistakes in copying them
again and again. Your Venerables know that
some corrupt words have crept even into the
Commentaries, and some commentators have
commented on those corrupt words. It is difficult
to correct such places only with the help of the
P±li texts. In some places the Commentator has
taken a corrupt word as correct and commented
on it. For instance the following verse appears
in the J±taka:-

“Idh±gama j±ti¼o brahmac±r²
 sudassaneyyo sutan³ vineti
nev±tid²gho na pan±tirasso
sukaºha-kaºhacchadanehi bhoto.”

Here vineti is commented on as “attano sar²
rappabh±ya assamapadesa½ ekob±sa½
viyavineti p³ret² ti.” And on the fourth line it
has been commented on as “T±ta, tassa bhoto
sukaºhehi kaºhacchadanehi bhamaravaººehi
kesehi sukaºham s² sam sumajjitamaºtimayam
viya kh±yati.” We think that he has commented
on some corrupt readings. The same story is
found in a very old Sanskrit book, and there is
a verse very similar to this P±li gatha, which
runs as follows:-

“Idh±gato j±ti¼o brahmac±r²
utassur±n±m iva darsan²yah
a vai hrasvo n±tid²rgho manasv²
uslakshana-krishnakshir at²va gaurah.”

The second line of this last verse may be
translated into Pãli as “suto sur±nam viya
dassaneyyo,” and the 4th line as “susaºhaka-
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ªkakkhi at²va seto.” It might be that in former
days these lines were very similar to the lines
that we have corrected, but they were corrupted
even before the time of the Commementator,
so that he had to comment on corrupted lines.

There are such other places too. We do not
say that you should correct them at once. But it
is better to show such various readings in
footnotes. By this instance you can understand
the P±li texts alone cannot help themselves in
editing them.

There are many Buddhist texts in Sanskrit
and mixed-Sanskrit, composed by the
Mah±saºghikas and other sects. There are old
Sanskrit texts such as Mah±bh±rata and

Upanishads. There are Chinese translations of
our texts. So we request you to collate our books
with theirs in editing them. Such an edition will
be very useful for the present world.

The Home Minister of Ceylon is now
making preparations in order to collate your
Piμaka texts with old and new Sinhalese MSS.
and editions and send them to you after some
learned monks have marked various readings
on them.

Thus informs the community of Suªgha in
Ceylon.

This is sent from the Island of Lank± on the
13 th day of the bright half of the month M±gha
in the year 2496 of the Buddhist Era.

The Golden LotusThe Golden LotusThe Golden LotusThe Golden LotusThe Golden Lotus
This periodical Is published in the United States of America. It contains articles by noted
contributors, news, book reviews, poetry, glossary, and list of books for sale. It has been

dedicated “to those who seek The Way”, to Buddhism, and to Eastern Philosophy.
Subscription $2.50 per annum, ten numbers and index.

Sample copies upon request.
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The Golden Lotus Press, 701, Woolston Road
Philadelphia, 38, Pa., USA.

The centre for the Chaμμha Sag±yan±, The Kab± Aye (World Peace) Pagoda showing motor
vehicles which have brought voluntary workers to erect the buildings.
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THE DOCTRINE OF REASON
By VENERABLE M. JINANANDA, N±yaka Thero.

REASON can penetrate through the most
intricate problems. It is not true to say that reason
is limited. Reason itself is never limited: it is
limited only in so far as individual attainments
are concerned. Reason must be cultivated. The
educated man possesses it in a greater degree than
the uneducated; the adult more than the child.
Reason begets reason. It is by the cultivation of
reason that you can develop reason. Start from
what you know and proceed higher. It is foolish
to take up an intricate question, and say at the
beginning, it is beyond reason. It may perhaps
appear beyond only your reasoning. If one
proceeds step by step he should understand it
naturally. There can be nothing beyond human
reason.

The one great characteristic of Buddhism is
the absence of any hypothetical dogmas. It teaches
how to root out ill by one’s own effort, and not to
depend on the mercy of an ‘Incomprehensible
God.’ God is, in fact, the inexplicable and he exists
only in the minds of men and is to each one, what
each one makes him to be by his cultivated con-
science. It is difficult to find two persons agreeing
as to the nature of ‘God’, independent of dogmatic
definitions.

Whatever this may be, Buddhism has no
quarrel with any religion, and history is very
eloquent on this point. Not a single drop of blood
has ever been shed in the name of Buddhism,
either in sacrifice or in religious wars : for
Buddhism has no sacrifice, and war in any cause
is reprehensible in this super-religious system. Its
power lies in its gentleness and in its strong appeal
to calm and thoughtful reasoning. Buddhism ever
rings the bell of sweet reasonableness; those that
have ears, let them hear it; and hearing, may they
realise the truth.

THE PATH TO BLISS
What is the ultimate object of the activites of

all human beings.

The ultimate object of the activities of all
human beings is the attainment of bliss.

What is bliss ?

Bliss is the absence of suffering

How can man eliminate suffering and attain
bliss ?

Man can eliminate suffering and attain bliss
by making an earnest attempt to understand and
live up to the all immutable, all encompassing,
self-sufficient and self-evident facts ever present
in the universe.

Can these selfevident facts be ascertained by
individual effort ?

Yes, it is only by individual effort that they
can be fully ascertained.

Did anyone ever succeed in ascertaining these
self-evident facts by individual effort ?

Yes, many. Prince Siddhattha was one. He pre-
eminently succeeded in ascertaining these self-
evident facts when He attained Buddhahood.

Why is He called the Buddha ?

He is called the Buddha, the enlightened
because He, by his individual effort at careful
reasoning of his personal experiences, clearly
perceived all the immutable and universal facts
concerning the universe.

To whom is the term Buddha applicable ?

The term Buddha is applicable to one who by
his own effort attains enlightenment in regard to
all universal facts.

Which are the fundamental universal facts?

The fundamental universal facts are,

“Anicc± vata sankh±r±

Upp±davaya dhammino

Uppajjitv± nirujjhanti

Tesam v³pasamo sukho.”

Digha Nik±ya, Sutta Piμaka, Mah±vagga,
Mah±parinibb±na Sutta.

It is a “Fixed Law” that all conditioned things
arise and disappear, and having arisen are
destroyed. If one can realise these things with
wisdom, he will attain Deliverance.

How far has science been able to prove the
truth of this statement ?
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Science has proved the truth of this statement

when it says that “Theres all movability in the
universe from the tiny electron to the most
colossal sun; all is motion from form to form.” In
other words it is all in a state of flux.

Then is there nothing constant in the universe?

There is nothing constant in the universe.
Constancy in the universe is an illusion. Things
appear constant because our lives are too short to
witness the changes taking place in many things,
or because the changes are too subtle for
undeveloped intelligence.

This being so, how far should man regulate
his life and take the Buddha, the all awakened
One as an example?

His rule of life should be to make the
prerogative of reason the ultimate criterion of truth
as the Buddha Himself has done.

Is it righteous for one to doubt what is not
clear to him?

Yes, it is; but he ought not to be satisfied until
he clears his doubts.

What does the Buddha say about doubting?

He says “It is in the nature of things that doubt
should arise. After careful observation and
analysis, when what is put forward as truth agrees
with reason and is conducive to the good and the
benefit of one and all, then only accept it as truth
and live up to it.”

How far is the truth of the statement that, “all
are subject to change, and decay is inherent in
all things” apparent to us?

The truth of this statement is apparent to us
even in our very lives—the change from the womb
to childhood, from childhood to manhood and
thence to dotage, death and decay.

Does this apply to all things universal?

Yes, it does, for we know that no particle of
matter is absolutely the same for any two
consecutive moments.

How far is man affected by this continual
change?

Man, ignorant of the actual facts, attaches
himself to things that please his senses and is ever

disappointed at the inevitable changes which those
things undergo.

What is the outcome of disappointment?

The outcome of disappointment is suffering.

What are the principal causes of suffering ?

The principal causes of suffering are—
separation from things pleasant and, contact with
things unpleasant. In short all attachment causes
suffering.

What is suffering?

Suffering is the feeling produced by change,
in that worldly bliss is only a prelude to
disappointment and pain.

Can there he a cessation of suffering in this
world?

Yes, there can he a cessation of suffering in
.his world.

Is there a way to the cessation of suffering?

Yes, there is a way to the cessation of suffering
and that is by eliminating the root cause of
suffering.

How can we eliminate the root cause of
suffering?

We can eliminate the root cause of suffering
by treading the path which led the Buddha to the
cessation of suffering.

What is the path which led the Buddha to the
cessation of suffering?

The path which led the Buddha to the
cessation of suffering is, “THE NOBLE
EIGHTFOLD PATH.”

KAMMA AND REBIRTH
OR

THE PROCESS OF BECOMING
Is the fact that suffering is man’s lot apparent

to us ?

Yes, it is apparent in all phases of life.

Why is life an ill?

Beause life is transient and subject to change.

Why is life transient?

Because it has arisen from a cause.

How is bliss possible in a world of transiency?
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This is possible when ill is not only
experienced, but is also understood.

By what means is ill understood?

It can be understood by a correct under-
standing of the ‘ Self’ or the so-called ‘I-
personality’ in life.

What is there to understand about the ‘I’?

The so-called ‘I-personality’ has arisen from
a cause; therefore it is wholly transient. In it there
is no enduring entity. The self is apparent ‘I’.

Then what is this ‘ I’ and what is its compo-
sition?

The ‘I’ is only a conception, a name for the
phenomenon of ‘becoming,’ consisting of the
combination of the five elements of life impulses.
There is no real ‘I’  or ‘Mine’. It is like a flame
produced by a combination of gases. For what is
a flame but a phenomenon produced by rapid
oxidation.

What are the elements of life-impulses?

The five elements of life-impulses are

(1) Form (2) Sensation (3) Perception (4)
Mental Co-efficients other than (2) & (3); (5)
Consciousness.

How far have modern scientists been able to
arrive at the same analysis of the ‘I’?

European psychologists are aiming at the
same conclusions. Modern psychology is on the
threshold of the realms which the Buddha entered
and examined long ago.

Then what is that which we call life, and how
is it possible for us to act and to will?

What we call life is a combination of the five
elements-of-life. There is no ‘Will’ or ‘act’ but
‘willing’ and ‘action’ which are one with the
process called life.

Are the five elements of life real and lasting?

They too are not real and lasting in the
ultimate sense.

By what is combination of the five elements
brought about?

This combination is brought about by
Kamma. So long as life-affirming kamma is in

force there will also be life in transiency or the
illusion of an apparent personality.

But what is Kamma?

Kamma is the universal law of action and
reaction, or cause and effect by which we can
determine our own future by our own deeds. It is
the practical and scientific demonstration of the
truth, “As ye sow, so shall ye reap.”

How does kamma give rise to an apparent
personality?

The attachment to life or the will to live is
one form of kamma. This kamma like a latent
energy bridges the next existence to this, and at
the same time becomes the next. This, in popular
language, is known as rebirth.

Is there any transmigration of soul in rebirth?

Buddhism shows that a living-being is only a
continuous process of rising, maturing and passing
away, without any self-identity, and that this
causal continuity links up one lifespan to another.
There is in this sense a continuous chain of
existences until Nibb±na is attained.

To what may the process of rebirth be
compared?

It may be compared to the succession of one
wave-form in the ocean by another where though
the substance of the one does not pass into the
other, yet is wholly dependent on the nature of
the former, each wave-form representing a life as
we commonly term it.

Is it the same person that is reborn or is it
another?

It is neither the same nor another, for
personality is only a conception, and life is a mere
process, and may well be compared to a flame.

When we in popular language say the cause
of rebirth is kamma what do we mean?

By this we mean merely that the process of
becoming is in progress.

If the connection between this life of ‘mine’
and the next is of such a nature what possible
interest have ‘I’ with the next?

The connection ‘I’ have with the next is very
intimate, since there or thereafter ‘I’ reap, ‘my’
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due reward or punishment. Just as an old man may
reap the results of his actions as a young man.

Since ‘my’ self is only a seeming ‘I’, and since
there is no act but action, how can there be reward
or punishment?

Though there is no ‘I-doer’ there is action and
this action causes re-action and produces a
continuation of action in the guise of a fresh
“personality” which drags with it the results of
action.

Then is there no escape from the results of
action? Is there no pardon?

No there is no escape. To say so is to deny the
universal fact of action and reaction. As every
reaction is conditioned by the specific nature of
the action, so the manner in which the
consequence of an action finds expression is
determined by the action itself. This is what is
meant by reward or punishment.

Under these conditions, what does all this
matter to ‘me’ if ‘my’ present consciousness does
not persist after death?

For a right comprehension of this, one must
not only experience suffering, but must fully
understand suffering. To understand transiency
is to understand the nature of cause and effect.
This really means to get an insight into the
working of kamma in rebirth. He who has this
insight knows that this existence is the same as
the last and the next, for they are in fact three
heavings or manifestations of a single wave-
process in the ocean of ‘Sams±ra.’

Even if the results of ‘my’ action come within
the grasp of ‘my’ consciousness how do ‘I’ know
that the consequence of the deed will always fall
on ‘me’?

‘I’ am sure to know this by understanding the
law of cause and effect, and through this, the fact
of the non-ego. For in the absence of the ‘I’ there
can be no act but only action; hence the ‘I’ is
itself action, although the phenomenon of a
reward or punishment corporealised appears
before our senses as a fresh personality.

Does the comprehension of this law conduce
to the moral well-being of man?

Yes, to all possible extent; for without the fear
of a ‘God’ or the reward of a ‘heaven’ ‘man’ finds
that, by this comprehension he is forced into the
mould of an iron moral law whose justice is so
exalted and impartial that to escape from it is
absolutely impossible.

How does the Buddha briefly state this law?

He says in popular language that man lives by
reason of his kamma.

Then what does this comprehension lead up
to?

It leads up to the unshakable certainty when
this knowledge is attained by Insight, that
everything is at an end. The ‘I’ and the world are
both ended. Since the beginning of all was the
certainty of ill, so the end of all is the certainty of
the freedom from ill. As the world-arising lies in
me and is subjective, so the world ending likewise
rests in me and is subjective.

Deliverance is nothing but the certainty of
the complete deliverance of the mind from craving.

Does deliverance depend upon faith in the
teaching of the Buddha?

Certainly not. The facts stated in Buddhism
cannot be realised at once, and must not be
believed merely on the word of the Buddha. They
should be realised only through one’s own long-
continued effort, working upwards from the fact
of ill in transiency.

How then do the teachings of the Buddha help
one to attain bliss?

The Buddha has drawn our attention to the
self-evident fact of ill in transiency. To an earnest
seeker who starts from this beginning the Master’s
deductions will serve as landmarks or beacons
assuring him that he is on the right path to bliss.
Intelligent and right effort will secure salvation
and never external intervention.

What is the aim of all religions?

The one aim of all religions is the attainment
of a happier state than that to which man has been
born.

What does this state of mind naturally signify?

It signifies the admission of the existence of
ill or sorrow in life.
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How is it then that Buddhism alone carves
out in this respect a path different from that of all
mere religions?

Though sorrow is experienced by all theists,
they make the solution of this problem impossible
by introducing the unwarranted hypothesis of God
at the very outset and basing it on blind belief.

Since all religions admit the existence of ill,
is not Buddhism one with them?

On the contrary it is just here that Buddhsim
differs and takes its departure. While in all mere
religions the sorrows of life, even when viewed
from the most optimistic standpoint are trials the
mitigation of which has to be begged of a deity
with tearful eyes, in Buddhism they are the
necessary corollary or life, the solution of which
has to be undertaken by each one resolutely facing
facts with indomitable courage.

How then did the Buddha set about the
solution of the problem of life?

Having critically examined all religious beliefs
then prevalent, the Buddha perceived that all
religious reformers had set about the solution of
this difficult problem with an unwarranted
assumption and that they had consequently
strayed away completely from the right course
and come to an unproved conclusion. The genius
of the Buddha however took quite an opposite
view of life and arrived at a most satisfactory
logical conclusion.

What is the aspect the Buddha took of life in
order to arrive at a reasonable and satisfactory
conclusion?

The view that dawned upon the Buddha’s
acute mind was that He could solve the difficulty
by taking a negative aspect of life. ln other words
he saw in life a mere process or becoming which
he clearly perceived was the case with all things.
Hence he declared:

“Sabbe sankh±r± anicc±, sabbe sankh±r±
dukkh±, sabbe dhamm± anatt±,”—”Everything is
change, everything is ill, everything imaginable
is soul-less,” or in popular language, ‘Vanity of
vanities, all is vanity.’

What are the three fundamentals of Budd-
hism?

The three fundamentals of Buddhism are—
Anicca, Dukkha, Anatt±; that is Impermanence,
Suffering, Soul-lessness. These are
interdependent, for suffering is due to
impermanence, and what is impermanent can
have no enduring entity or soul.

How is the problem of ill made soluble in
Buddhism?

This solution is made possible by replacing
the unknowable in other creeds by something
knowable and understandable; something
unteachable in them is here replaced by something
teachable. Buddhism teaches one to solve the
difficulty by reasoning and understanding, for
with right understanding the highest shall become
clear.

Does Buddhism take a pessimistic view of life?

The contrary is the case. It is the most
optimistic Teaching in the world. How can
pessimism have a place in a system where
deliverance from suffering is in one’s own power
and where there is no eternal perdition. Best of
all in Buddhism each one is a potential Buddha if
he only resolutely works up to it, and in this
doctrine there is no ‘weeping and gnashing of
teeth.’

Is there any justification for calling Buddhism,
pessimism?

None whatever. That Buddhism has pointed
out the facts of life as they really exist cannot
make it pessimism. If it had merely pointed out
the disease without its cure, then such an
accusation would have been possible. But
Buddhism has pointed out not only the disease
but also its certain cure; and what is most
optimistic of all is that the cure is in one’s own
hands, and not even the aid of a doctor is needed
to effect this cure.

What precisely is the difference between
Buddhism and ordinary religions?

Buddhism starts with the known fact of
suffering and solves the problem of life with
mathematical accuracy proceeding from the
known to the unknown whereas religions attempt
the solution of their problem by proceeding from
an unknowable ‘God’ and ‘soul’ to the known facts
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of life by appealing to unreliable emotions and
child-like faith.

Then are not the religions founded on a
reliable basis?

Whatever their basis be, one fact emerges
clear. Since each of the theisms claims that its
theos is the only true one and its mode of worship
is alone correct, only one of these theisms could
be right or none at all. But a Buddhist knows that
there is no need of such a theos for his deliverance;
for Buddhism nobly rises above all theisms.

In what way does Buddhism rise above all
theisms?

Buddhism is concerned only with the ill in
life and its ending, and it proposes to end suffering
by a correct comprehension of the origin and
nature of ill, by a process of natural reasoning,
and without the aid of an “ Incomprehensible
Theos.”

What is the way in which Buddhism proposes
to solve the problem of life?

Buddhism perceiving that life is bound up with
suffering, proposes to solve this problem by taking
a purely negative aspect of life. The negative
aspect of life is that it is an ill-thing and the
complete elimination of ill can leave no positive
element which can be called life as we commonly
term the phenomenon of existence.

Is Buddhism very clear on this point?

Yes, this point is very clear in Buddhism for
the Buddha himself says: “One thing and only
one thing do I teach—suffering and its ending.”

What is it then that makes man crave for
‘immortal’ life?

It is his “Avijj±” or ignorance of the eternal
law of impermanency.

Then is the elimination of suffering the
ultimate goal of Buddhism?

It is. This rationally can be the only goal for
any religion. However, all theistic religions on
account of their non-understanding of suffering
and its cause, crave for immortal life in God’s
heaven. Hence, their timidity to face the negative
aspect of the problem leaves them with an

imaginary positive element of life in some
heavenly world.

Then with the right understanding of suffering
and by its complete elimination does one cut off
all root causes of life?

Yes, he does. Such a one we say has sighted
Nibb±na.

Then what is meant by Nibb±na in Buddhism?

In so far as the intellect can understand it,
Nibb±na is nothing but the bliss that results from
the knowledge that suffering is at an end now
and for evermore.

Is it then impossible to compare Buddhism
with any other religion?

It is impossible; for such a comparison would
be one of incongruous quantities. The goal of
Buddhism is not heaven or union with any deity,
but freedom from suffering even here in this
human existence provided one avails oneself of
the opportunity.

Has not Buddhism by the omission of the idea
of a godhead left a void in the minds of men?

No, in Buddhism the place of the “Incom-
prehensible God” is filled by the complete
comprehension of things as a result of accurate
reasoning.

Is it harmful to believe in a God and long for
life in heaven?

It is no doubt very harmful to the compre-
hension of true bliss. But on the other hand it is
perfectly natural for all those who being sensuous,
dislike the idea of “non-attachment and non-
craving.” They are like babies who cry for things
which they do not know are harmful.

To what may the sensuous enjoyment of
immortality, in a heaven which man in his
ignorance craves for, be compared?

It may well be compared to the sensuous
pleasure of being fanned to subdue the heat, of
being rubbed to soothe the flesh irritated by a
nettle or insect, or of being warmed to keep off
the cold, etc., etc.

Does not Buddhism teach that there are
heavens in the deva-lokas and brahma-lokas?
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Yes, it does. But the joys in them are similar to
those of this earth. They are the necessary reaction
from previous ills, and fresh ills as their reaction
will inevitably follow in turn. Though the
tremendous length of the periods in some of them
appear as immortality and endless joy, Buddhism
perceives in all these worlds the mere swing of the
pendulum of transiency and suffering.

Is it true to say that there is no faith in
Buddhism?

Faith in the theistic sense is wholly absent in
Buddhism. Faith to a Buddhist is a product of
reason, knowledge and experience. It is similar
to a surgeon’s faith in antiseptics before an
operation. His faith in it is due to experience and
knowledge.

Is the acknowledgment of the fact of suffering
the starting point of the career of a Buddhist?

Yes. Working upon this acknowledgement the
cause to suffering and the way to the elimination
of suffering will dawn upon him gradually.

Is there no worshjp in Buddhism?

There is no worship. Buddhists merely revere
the image of the Buddha as it represmts to them
the figure of the fountainhead of all true
knowledge. Images and relics to them are only
symbols possessing no inherent powers at all.

Why do the Buddhists place flowers before
the image of the Buddha?

They do this for two reasons (1) as a mark of
reverence and gratitude (2) as a means of
meditating on the eternal truth of impermanence,
as revealed by the fading of a beautiful flower.

Why do the Buddhists repeat daily the five
formulas known as “panca s²la”?

This is done to establish a firm purpose to
abstain from the five vices of:—

(1) killing, (2) stealing, (3) lustfulness, (4)
lying and (5) the consumption of intoxicants.

Why does the Bhikkhu commence all religious
ceremonies of the laity with a repetition of these
formulas?

He does this to bring their minds to a fit state
so as to obtain the greatest benefit from what is
to follow.

Is this all that is expected of a lay Buddhist?

This is the least he should practise in
preparation for further realization.

What will the practice of these virtues lead
to?

It will lead him to a better understanding of
the fact of “anatt±” or selflessness.

What is the characteristic frame of mind which
is cultivated in a Buddhist as a result of all this?

He momentarily meditates “Sabbe satta
bhavantu sukhi tatta.” “May all things possessed
of life find their deliverance from ill.”

“Just as a mother would protect her only child
At the risk of her own life,
Even so let him cultivate a boundless heart
Towards all beings.
Let his thoughts of boundless love
Pervade the whole world,
Above, below and across without any obstruction
Without any hatred without any enmity.”

Sutta-Nip±ta.
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The critical reader opens a new book on
Buddhism in a spirit of hope tempered by
apprehension. Here at last may be the perfect
exposition of the Dhamma complete in all its
parts, that has been so long awaited; on the other
hand it may be the usual stereotyped production,
an ill-digested summary of certain features of
Buddhism coloured by non-Buddhist terms of
reference, or it may be a gross misrepre-sentation.
The last, however, is usually to be found in the
drearier kinds of fiction or travel-reportage; most
serious writers do make a genuine attempt to
present what they are able to understand of
Buddhism, and the measure of their failure is
only the degree of their inability to adjust their
minds to the strange atmosphere of Buddhist
thought. Such writers usually fail to fulfil the
promise of their opening pages; but in judging
them the reader must recognise that his own
understanding of the vast subject, also, cannot
be complete and may, all unknown to him, be
cast in alien forms, the result of preconceived
ideas and former convictions, personal
obsessions, and tendencies to over-emphasise
some aspects of the truth at the expense of others.
If he finds a book which presents Buddhism from
nearly the same viewpoint as his own, for him
that book is a good one; if the author’s angle of
vision is different from his, the book is bad. In
justice to all sincere writers, this fact should be
remembered.

One of the first things about Evola’s “The
Doctrine of Awakening” which will strike the
reader of strong democratic and equi-racial bias
is the author’s pronounced aristocratic and Aryan
mood which, without ever actually reaching a
“Gospel according to Gobineau” level, pervades
the entire book and gives its treatment a peculiar
and characteristic tonality. Quite rightly, he
stresses the austere, classic spirit of the Buddhist
ascesis, and his astringent presentation is in
refreshing contrast to the spurious sentimentality,
quite foreign to the original nature of Buddhism,
in which the Doctrine tends to become muffled

and hidden away by too many modern writers.
The Buddhist ascesis is from beginning to end a
Khattiya, his will tempered to the fineness of a
toledo blade, and exercised with a spartan vigour
belonging to the classic age rather than to the
degenerate oscillation between maudlin sen-
timent and barbarous cruelty that is characteristic
of our own. If this heroic age never existed
outside the imagination of the weavers of
legends, the transmitters of the Odyssey and the
Mahabharata, no matter: there have been spirits
of classic mould, and of them the Buddha was
the supreme example for all time. It is to
emphasise this heroic aspect of Buddhism, no
doubt, that throughout the book the Buddha is
“Prince Siddhatha”; His aristocratic and
princely lineage, His background of blood and
race, are never for one moment forgotten by
the author.

If he somewhat over-stresses this, the reader
must not allow it to alienate his sympathies;
Evola makes his point, which is that the
Buddhist Path is not a mere refuge for the weak
and timid of spirit, but demands a resolute facing
of facts and attack upon the citadels of delusion
which can be undertaken only by the finest and
most severely disciplined natures. The author
may be mistaken in identifying this spirit too
closely with aristocratic birth and racial
distinction, but the two features are so often
combined in nature as the logical result of past
Kamma, that his approach cannot be said to be
entirely unjustified. Only once he allows his bias
to carry him too far, as when on page 42 he
writes:

“This shows that there is no question here
of equalitarian subversion under spiritual
pretexts, but of rectification and epuration of
the existing hierarchy. Prince Siddhatha has so
little sympathy for the masses that in one of the
oldest texts he speaks of the ‘common crowd’ as
a ‘heap of rubbish’ where there takes place the
miraculous flowering of the Awakened One.”

BOOK REVIEWS
Uttamapurisa: The Real Superman

Review of “The Doctrine of awakening” By J. Lvola,
translated from the Italian by H. E. Musson. Luzac & Company, London.

By FRANCIS STORY
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The footnote to the above passage refers the

allusion to the Dhammapada verses 58-59, but
sankharadhana (rubbish-heap) and puthujjana
(ignorant worldlings) in these gathas signify all
the unawakened, of all castes and races, who
are in pursuit of sensory pleasures, as distinct
from the four groups of Ariyas, and to identify
the terms with the modern “masses” gives a
totally false impression.

Evola deals almost exclusively with the
ascesis of Buddhism, its technique and object-
ive; he has, perhaps wisely, refrained from
touching on eschatology or Buddhist univer-
salism. References to man’s cosmic background
are few and incidental, and those who are
interested in the cosmic machinery and man’s
place in it may be disappointed that he has not
taken more advantage of the enormous field of
interest offered to the general reader by this facet
of the Doctrine. But as its title clearly indicates,
the book is a specialised work concerned with
the individual entity, man, and his prospects of
emancipation, and in severely restricting
himself to this the author has displayed a great
measure of that discipline of form and content
which he extols in the Buddhist ideal of life.
Obedient to the principles outlined in his section
on “Destruction of the Demon of Dialectics”,
he touches on philosophy only where it is
essential to his main theme, but when he does
so his approach is conscientious even where it
is not entirely successful. Paticca-samuppada
—rendered via the Italian as “conditioned
genesis” under closer yet at the same time
expanded scrutiny has emerged in a form much
closer to the actuality than has hitherto been
the case, and his treatment of it suggests the
result of a direct enquiry into original sources
rather than a long-distance view taken through
the refracting medium of intermediate philo-
sophies. Due recognition of the fact that the term
employed in the P±li texts is paccaya, meaning
condition, and not hetu, cause, has freed the
author’s mind from the concept of a rigidly
serialised and temporal relationship of the
twelve Nid±na, which has dominated the
interpretations of earlier writers. His exposition,
following two lines defined as horizontal and
vertical, admits—even insists upon—the
necessity of an extra-dimensional reading of the

formula: its interpretation as a causal sequence,
as a group manifestation of phenomena existing
co-incidentally and, as a logical outcome of this,
its contingent nature viewed as the
momentarily-arising conditionality of
Abhidhamma. The incompleteness of a reading
which takes into account only the temporal
sequence of the factors is well brought out here,
and in this connection it is interesting to note
that, while copious references are made not only
to the P±li texts but to European scholars
including Nyanatiloka, Neumann, Dahlke,
Warren and Poussin, no mention is made in this
section of Oldenberg.

The difficulties of Paticca-samuppada are
not, however, entirely overcome by an
exposition which has to resort to the “three
entities”, K±rana, Liªga and Sth³la-carira, of
S±½khya philosophy, to explain the process of
arising associated with the appearance of the
N±ma-r³pa factor, and here it is not made
sufficiently clear that Buddhist Dependent
Origination does not require the mens, anima
and corpus of the ancient western tradition. That
the oldest Buddhist canon often presents the
facts in such a manner that the “daemon or
sa½s±ric entity”, as the author calls it, seems to
be equivalent to Viññ±na is a conclusion fully
dissipated by the thoroughness of the anatt±
doctrine and the Buddha’s own denial of
Viññ±na as a transmigrating factor, given in the
Mah±Taºh±sankhaya Sutta (Majjh²ma Nik±ya).
The apparent entity is nothing more than a
current of causality set in motion and sustained
by the craving principle, and its association with
Viññ±na resulting in the self-identifying
awareness of the individual does not constitute
any additional element to the Five Khandha
group. While it is the confluence of the Five
Khandhas that gives a locale to the illusion of
selfhood, it is the Viññ±na and Sañña in
particular which are responsible for the
deceptive sense of individuality, the “I am” that
centres about sensation, perception and the field
of experiences resulting from them, and this fact
is adequately established in other parts of the
book. The difficulty experienced by the author
is apparently in expressing the transfer of the
causal current from one manifestation of the
individual Kamma to another without some
identifying factor.
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A certain ambiguity, traceable to the same

cause, is felt in his dealing with the question of
rebirth elsewhere in the book. Here it is best to
let the author speak for himself. On page 32-3
he writes:

“We have already spoken of the
pantheistic danger. In addition to these
points we have yet to consider the effect of
foreign, non-Aryan, influences to which we
believe are attributable in no small degree
the formation and diffusion of the theory of
reincarnation.

As we have said, there is no trace of this
in the early Vedic period this is because it is
quite incompatible with an Olympian and
heroic vision of the world, being as it is a
‘truth’ of non-Aryan races which are
tellurgically and matriarchally adjusted in
outlook. Reincarnation, in fact, is
conceivable only by one who feels himself
to be a ‘son of the earth’, who has no
knowledge of a reality transcending the
naturalistic order; bound as he is to a female-
maternal divinity found alike in the pre-
Aryan Mediterranean world, and in the pre-
Aryan Hindu civilisation, such as the
Dravidian and Kosalian. Into the source from
which he has sprung, the individual, when
he dies, must return, only to reappear in fresh
terrestrial births, in an inescapable and
interminable cycle. This is the ultimate sense
of the theory of reincarnation, a theory which
begins to infiltrate as early as the period of
Upanishad speculations.....”
Again, on page 222

“To begin with, at this point we must
forestall the idea that not only is the theory
of reincarnation assumed by the Buddhist
teaching, but that it is, in fact, demonstrated
by a direct form of transcendental knowledge
in the shape of an actual memory. It might
seem that is to say, that the situation were
thus: that one single being, having lived
several lives or, at least, several forms of
existence, could, at a particular moment, see
retrospectively. Such an interpretation, in
spite of all appearances, would be mistaken.”
This is followed by a description of memory

expeciences based upon what is called their

“point of departure”, ñaºadassana, which is said
to be “the vision or ‘projection’ of one’s own
person which allows of its consideration as a
thing or as the person of another”, the result of
severance from one’s own individuality.
“Consciousness”, continues the author, “is no
longer tied to a particular ‘name-and-form’, it
can move, it can take on the person of other
people, both in space and time. This is the
foundation of the first two ‘transcendental
knowings’, the vision of many preceding forms
of existence (super-individuality in time) and
the vision of the disappearance and
reappearance of other beings (super-indivi-
duality in space, that is to say, with regard to
various individual lives co-present in space).
With reference to the first experience, we could
speak, in a certain sense, of ‘ memory’ but not
as though it were one particular ‘I’ that
remembered having lived other lives, or more
generally having passed through other forms of
existence.”

If the intention here is to make the necessary
distinction between the popular idea of
reincarnation” and the Buddhist “rebirth” in the
sense of a current of becoming, the sole
objection is that the author has not made his
point clear either in these or the passages that
follow, and that he has come dangerously close
to denying any connection at all between the
manifestations of an individual current of cause
and effect in the series of rebirths. Alternatively,
if he is considering “reincarnation” in its
grossest and most literal sense, that of a
terrestrial, corporeal and human reappearance,
which is only one out of thirty two possibilities,
he has succeeded only in obscuring his design,
which will be quite lost on the general reader.
But on page 225 we find the following, which
seems to speak clearly for the author’s
viewpoint:

“On the subject of reincarnations and
many lives, we must remember that, in spite
of the opinions held in some circles, such
ideas find no place in serious traditional
teachings, Eastern or Western, nor therefore
in Buddhism. Those passages in Buddhism
and in the lndo-Aryan tradition in general
which would seem to indicate the contrary,
do so either because of a too literal reading
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of the texts or because they are popular forms
of exposition which only have a symbolical
value, rather like the crude images of the
Christian purgatory or hell which are
common amongst simple folk. To accept
unquestioningly all that can be found in the
Buddhist texts on the subject of preceding
existences not only opens the way to all sorts
of contradictions and incoherences on the
doctrinal level, but also breeds doubts as to
the efficacy of the historical Buddha’s real
supernormal vision.”
To the reader who has followed apprecia-

tively Evola’s exact and approving description
of the Buddhist ascesis and its goal, the
emancipation from Sa½s±ra —which can mean
nothing but final release from the round of
rebirths—this passage is highly bewildering. If
it is not to bring to an end the ceaseless
experience of Dukkha consequent upon rebirth,
what does the author imagine to be the objective
of the Buddhist spiritual discipline ? The entire
work shows that Evola agrees with the purpose
and technique of the ascesis, and places it higher
than all the others with which he brings it into
comparison in the first section of his treatise,
yet here he appears to be removing at one stroke
the order of things which makes it necessary.
That he does so without showing any justi-
fication for his assertion regarding the absence
of ideas concerning “reincarnation” or “many
lives” in “Serious traditional teachings” is
practically insonsequential beside the fact of the
denial itself. His position is not clarified by other
passages scattered throughout the book which
become meaningless without the pre-
assumption of rebirth, and in which he himself
appears to take for granted the Buddhist doctrine
of a causal continuum of actions and resultants
linking the various individual lives of the series
belonging to one particular current. I must
confess that, having read and re-read these
passages in the light of their contexts and the
general pattern of thought presented by the
book, I find myself unable to resolve the
contradiction. The only solution I can suggest
(and I am aware of its unsatisfactory nature) is
that in view of the truth of Anatt± as demon-
strating the complete absence of any phenonenal
identity between one life and another, Evola

chooses to discard entirely the notion that the
particular relationship between them can be
expressed by calling it “rebirth”. Not he, yet not
another, the true Buddhist summary of the
position, can be understood best by considering
the transitional nature of personality in the
course of one particular lifetime, from birth to
old age, and applying the same principle of
relationships to the sequence when it is carried
over from one life to another. It may not be wide
of the mark to detect in the author’s one-sided
presentation of this truth a revulsion from that
he feels to be a “vulgar” belief because it takes
the form of “reincarnation” in the minds of the
majority. That in his own mind the truth of
Anatt± is firmly established is evidenced by
passages like the following: “Even the person
Sakkay± is khandha and sant±na, an aggregate
and a current of elements and of impermanent,
‘compounded’ and conditioned states. It is also
sankhata. Its unity and reality are purely
nominal, at the most ‘functional’” (p.57).
“These bonds, which bind the ‘ignorant
comman man, insensible to what is Ariya,
remote from the doctrine of the Ariya,
inaccessible by the doctrine of the Ariya’, are:
firstly, attachent to the ‘I’ ,the illusion of
individualism (atta-diμμhi or sakk±yadiμμhi);
secondly, doubt (vicikiccha)” etc., etc. (p.158).
Evola’s rendering of P±li terms (and that of his
translator) is everywhere precise, scholarly and
conscientious; Sakk±ya-diμμhi, the first, of the
Fetters to be broken in the Ariyan rectification,
means the false belief that the “body” of
Khandhas, either separately or as a group, stand
for a self-entity”; those who try to limit it to
identification of self with the physical body have
misunderstood the philosophical meaning of
k±ya as it is explained in the Diμμhigata Sutta,
and ignore its extended meaning when it appears
in such combinations as sakk±ya-samudaya
(arising of individuality), nam±-k±ya (mental
body) and k±ya-sankh±ra in the Mah±-
Satipaμμh±na Sutta.

We now come to the main theme of the book,
a schematic presentation of the technique of
enlightenment. It is here that Evola lifts his work
into a sphere where it may long stand unique,
for he transcends the scholastic and
philosophical and ventures upon a direct
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investigation of the practical values of the
system, which he conducts in the same spirit of
classic virility that distinguishes his treatment
of the Buddhist groundwork. Any suspicion that
may linger in the uninformed mind that
Buddhist meditation resembles the quietism of
Western sects from the Hesychists onwards is
summarily dismissed. “Only if the discipline
of the Ariya were to stop at s²la and sam±dhi
could its achievements be likened to that of the
most enlightened Stoicism. But Buddhism like
all initiations — has higher and freer realisations
... Imperturbability, calm fixedness samatha
equivalent to the Stoical apatheia, along the
path of awakening is, in fact, considered at a
certain point as a bond from which one frees
oneself in order to approach the domain of ‘non-
existence’” (p.183). The Jh±nas are attained by
an active and resolute application of will,
directed by a clear conception of the positive
benefits to be gained and the form they will take.
“The Buddhist ascesis is conscious, in the sense
that in many forms of asceticism and in the case
of Christian asceticism almost without
exception the accessory is inextricably tied up
with the essential, and ascetic realisations are,
one might say, indirect because they result from
impulses and working of the mind determined
by religious suggestions or raptures; whilst in
Buddhism there is direct action, based on
knowledge conscious of its aim and developing
throughout in controlled stages” (p.7).
Following upon this a further significant point
is made “Buddhism is almost the only system
which avoids confusion between asceticism and
morality, and in which the purely instrumental
value of the latter in the interests of the former
is consciously realised. From this it can be seen
that not only have all religious mythologies been
surpassed, but also all ethical mythologies. In
Buddhism, the elements of s²la, that is, of ‘right
conduct’, are considered purely as ‘instruments
of the mind’: it is not a question of ‘values’ but
of ‘instruments’, instruments of a virtus not in
the moralistic sense but in the ancient sense of
virile energy’. This is admirably put, and
prepares the reader for the development of the
idea found on page 148 “We have already said
that there is a complete absence of any
moralistic mythology in Buddhism, since it is a

creation of the pure Aryan spirit. Moralistic and
moralising obsession is another of the signs of
the low level of the modern world. It is even
thought now that religions only exist in order
to support moral precepts; precepts which
incidentally only tend to chain the human
animal socially. This attitude is indeed an
aberration. The fact is, and we must state it
categorically, that every moral system, in itself,
is completely void of any spiritual value.
Morality, as it is thought of today, is only
secularised religion, and, as such, purely
contingent; this is so much the case, that we
are almost always forced to refer, in order to
justify it, to the factual conditions of a particular
historical society. But even on this level the
words of one Buddhist text which discusses the
Order of Bhikkhus are still valid namely that
when beings deteriorate and the true doctrine
decays then there are more rules and fewer men
live steadfastly.”

(Footnote Majjh. L) Elsewhere it is noted
in passing that as a one-sided development of
this “moralising obsession”, “only religions
noticeably affected by the semitic spirit have
carnal ethics; this is now so much the case that
sexual matters have almost become the measure
of sin and virtue” — a curious aberration to
which I have drawn attention in my own study
in contrasts between Buddhist and Western
ethics.

The point of departure for a true assessment
of the Buddhist discipline, then, must be a
realisation of the contingent nature of the
morality which, nevertheless, is its necessary
prerequisite and instrument. The extra-sa½s±ric
goal is not to be obscured by the more
immediate problems that conditionality imposes
on the way, and tribal moralities are only of use
in so far as they run parallel with the
transcendental principles of the ascesis that aim
at extinction of craving and self-illusion. The
difference between the legalistic Hebraic
moralities and those of the Aryan tradition are
rooted in a fundamentally different concept of
life.

The description of the disciplinary exercises
begins with the four groups of the Satipaμμh±na,
the setting-up of mindfulness in regard to the
body, the sensations, the mind and phenomena,
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and a detailed account is given of the progress
of awareness from ¾n±p±na-sati to realisation
of the body as a function of the Four Mah±bhuta,
rightly defined here as not merely “states of
material” but rather as “manifestations of
cosmic forces” — although whether, as the
author asserts, this was the concept of them held
by the medieval Western tradition is open to
doubt. The more materialistic developments of
medieval alchemy seem to indicate that the so-
called Hermetic tradition had been obscured, if
not entirely lost.

“The aim of the meditation is to comprehend
the body as a function of the impersonal forces
of the world which follow their laws with
complete indifference to our person ... We have
to understand that these ‘great elements’ are
subject to the laws of change and dissolution”.
So also with the contemplation of sensations,
mind and phenomena, the purpose is to stand
detached, observing their arising and
dissolution, knowing their genesis to be in thirst
for life, their sustenance in contacts and their
nature to be restless and transitory. From this
comes the knowledge, “This is not ‘I’; this is
not ‘mine’; this is not ‘myself ’” At the
culmination of the exercise “the pure and
detached element of consciousness sati must
constitute, in a manner of speaking, a higher
‘dimension’ than the content of any ordinary
experience”. Thereafter it should be cultivated
into a habitual mode of awareness, a clear
consciousness maintained at all moments of
daily life: “The ascetic knows when he is
walking, ‘I am walking’; when standing, ‘I am
standing’ and so for all movements, postures
and actions; each is to be undertaken with full
awareness that the ‘I’ assumed to be walking is
only the grammatical, conventional “I” of
everyday speech. The walking is “an act of the
mind, transmitted and assumed by the breath
which pervades the body and moves it”. Each
thought, each action, is scrutinised and
dominated by this element of mindfulness to a
point of absolute control... “As the natural
counterpart of the watch on the doors of the
senses, a work of dis-intoxication is carried out
within the zone that is now isolated, in order to
eliminate or reduce those internal smouldering
embers of agitation and self-identification

which may be made to burst into life by external
contacts.” “ It is thus that the conditions for
further liberation and then for awakening the
extra-sa½s±ric principle are consolidated ...
development in this sense is directly continued
in the four Jh±nas”.

At this point the author well and clearly
enunciates the superhuman (uttamapurisa)
character of one who has fulfilled the jh±nas;
he has gone beyond the self-control of the stoic
and the cosmic-indentification of the nystic; the
“human condition in general tends to
disappear”, and with it all associations and
affects. “We shall see almost at once that in
order to achieve such an ideal a special
enlightened use of sentiments such as love and
compassion is even employed; a technique
which carries us far beyond the plane of the
contradictions against which fought without
hope, for example, the soul of Nietzsche and
Dostoievski” — and, it might be added, of the
mystics who experience the “dark night of the
soul”.

Concerning love — Mett±— the observation
is made that “in the first place, it does not appear
as an absolute value. . . as charitas, the
theological attribute ‘God is love’, but rather as
an ascetic instrument which, at the fourth stage,
gives way to impassibility, to a state of mind
that is detached from all beatitude, that is
‘neutral’ in a higher and sovereign sense. In the
second place, it has nothing to do with a human
‘love for one’s neighbour’, but rather with the
irradiant and almost objective power which
proceeds, in a natural way, from an integrated
and liberated mind. ..love, here, is not a matter
of running after others with cures and solicitude
and effusions but is something which is based
on ‘obtaining one’s own health’ — that is, one’s
own spiritual fulfilment — until it becomes
‘radiant’ and like the light of the sun which
shines equally, irresistibly and impersonally
upon the good as upon the evil, without any
special ‘affection’, without any particular
intent”. World-regarding love must express itself
in action, and actions are involved in
contradictions, so that only a super-cosmic love
transcending personalities and conditions can
assume the power of an inevitable “rightness”—
and this is so far removed from the common
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conception of love that it is very difficult to
bridge the gulf while employing the same word.
Later in the book Evola mentions the process
of popularisation in Mah±yana which included,
among other features, the substitution of a more
“humanistic” and world-regarding love for the
original Aryan super-cosmic power.

For the Four Brahma Vih±r± the term
“irradiant contemplations” is used, and they are
described as aiming at “dissolving the bond of
finite consciousness by means of the irradiation
of an ever vaster, more dis-individualised and
more universal feeling, so developed that it ends
by leading to the same state as the fourth Jh±na,
to a state of almost discarnate equanimity and
mental clarity ... They produce ‘the limitless
redemption of the mind’”. Mett±, Kar³na,
Mudita and Upekkha are so defined as to prevent
any possibility of confusing them with mere
moral rules, a vulgarisation which could only
result from a decline in understanding of their
real content, and from subjection to the
influence of inferior religious ideas. But the
Ariyan aspiration does not cease at the extreme
limit of individuality, the attainment of the
Brahma-consciousness, or the formless realms,
and of the Brahma Vih±r± themselves it must
ultimately be said “This does not lead to turning
away, not to cessation, not to calm, not to
wisdom, not to awakening, not to extinction —
but only to ascension into a world of
saintliness”. So in the following chapter is given
a verbal “map”, as it were, of the ar³pa-loka
and the two paths of ar³pa-jh±na and abhiñña,
with their auxiliary and preparatory means, the
parikamma-nimitta, and the eight “liberations”
(vimokkha). The first three of these Evola classes
as preliminary to the five relating to ±y±tana,
the usual interpretation being that 1 to 3
correspond to abhibh±y±tana, the degrees of
mastery gained through the kasina exercises 4
to 7 to jh±na related to the four immaterial
spheres (ar³p±y±tana) while 8 nirodha-
samapatti stands distinct as the result of
transcending the nevasañña-n±saññ±y±tana
(sphere of neither perception nor nonperception)
by the disciple, already An±g±min or Arahat,
who has attained the preceding jh±na. The
kasina exercises themselves are described in
principle, and a careful distinction is made

between their objectives and the abnormal
results that may be obtained by self-hypnosis.
“It is quite possible that those idle people who
go in search of ‘occult exercises’, of short cuts
by which to reach the supersensible without
effort, may believe that they have found
something on these lines in the colour and light
kasina, they may then mistakenly believe that
by practising a form of hypnosis they can do
without any renunciation, discipline or spiritual
effort. This would be a grave mistake”. It is
pointed out that although the technique of the
kasina corresponds in some measure to the
trance-inducing practices of visionaries,
mediums and hypnotic practitioners its results
when correctly applied are on a totally different
level. By correct application it is meant that
consciousness must be already detached and
concentrated to the point of being capable of
maintaining itself by its own efforts so that,
when the peripheral sensitivity (the extraneous
consciousness of things outside the object of
concentration) is neutralised, an integrated will
and awareness of direction can be maintained;
then only “can one go up rather than down, can
one set out to attain a purified super-
consciousness instead of sinking into the morass
of the visionary or low-grade medium”.
Throughout the book it is made clear that the
Ariyan Path has nothing whatever in common
with mysticism, occultism or any of the devious
by-paths with which it is too often confounded.
On page 151 we find the following “The last
part of right discipline, mah±-s²la, concerns not
only abstention from practising divination
astrology or mere magic, but also from aband-
oning oneself to the cult of some divinity or
other. Thus the precepts dealing with astrology,
divination and the like, could easily refer to the
modern debased practices of like nature in the
form of ‘occultism’, spiritualism and so on.
Measured with the ideal of Awakening all this
has thus the character of a dangerous straying.”
Dealing with the transformation of original
Buddhism into Mah±yana the author speaks of
“esoteric” Buddhism as denoting the inner
teaching for the elect which, in contradistinction
to the popular religion, is identical with the
Therav±da teaching.
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On the ultimate goal, Nibb±na, the author is

explicit. While emphatically asserting that it is
not the “annihilation” and “nothingness” of
those whose spiritual paucity can see no further
than the negative terms in which it is of necessity
expressed, he does not go to the opposite extreme
of trying to identify it with other concepts of the
absolute which have been developed from time
to time in the history of human thought. In fact,
not the least useful contribution he has to make
is in his careful distinctions between concepts,
attainments, methods and final objectives
peculiar to Buddhism, and those found in other
systems of thought which while appearing
superficially to correspond to them, in actuality
bear no resemblance. There is a refreshing
absence of those vague references to the
experiences of theistic mystics, and attempts to
correlate them with Buddhist attainments, which
blur the picture presented by some other Western
writers, and which tend to confuse the enquirer.
The greater part of the book is bathed in a light
of intellectual clarity which shows the outlines
sharp and distinct, yet it has nothing of the sterile
dryness of the scholastic approach; one does
not get the feeling that Buddhism is being
treated as a branch of  antiquarian studies. It is
presented here by one who obviously believes
in it and has made a profound study of its
essential meaning and its place in the modern
world. Towards the end of the book, where some
Mah±yana schools are briefly described, the
same tone of authority is preserved. It is justly
noted, for instance, that Zen maintains a closer
affinity with the spirit of original Buddhism than
with the Mah±yana pantheistic mould of thought
with which it is classified; Mah±yana
encourages metaphysic and ritual, Zen scorns
both, but seeks the direct experience through a
more abrupt and radical overturning of the
ordinary values than does Therav±da. The usual
examples of Zen “shock tactics” are given—the
face-slapping, the wordless sermons, the
uncompromising paradoxes. “Once again,”
comments the author, “it is a matter of catharsis
from subjectivity, of destruction of
‘psychology’, which had already been the aim
of the yath±bh³ta½ of ancient Buddhism, the
transparent vision conforming to reality. Then
nature, in its liberty and impersonality, in its

extraneousness to all that is subjective and
affective, is able to intimate the state of
illumination. This is why Zen declares that the
doctrine is found in simple and natural facts
rather than in the texts of the canon, and that
the universe is its real Scripture and the body
of the Tath±gata.” But it must be remembered
that this can only be true when the universe has
already been interpreted by the Teaching of the
Buddha; without that, all it offers us is illusion.
It means, therefore, that Zen assumes the
Teaching; it cannot stand on its own without
support from the body of the Doctrine.

In the last chapter the author sums up the
purpose of his work which, in his own words, is
“to indicate the fundamental elements of a
complete system of ascesis”, and goes on to
discuss “the significance that an ascesis of this
sort may have at the present day”. He has some
profound and original comments to make on
the present world and the factors that have
produced it. It would be hard to deny that
‘activism’, the exaltation and practice of action
understood as force, impetus, becoming,
struggle, transformation, perennial research or
ceaseless movement, is the watchword of the
modern world. Not only do we have to-day the
triumph of activism,but also a philosophy sui
generis at its service; a philosophy whose
systematic criticism and whose speculative
aparatus serve to justify it in every way whilst
pouring contempt and heaping discredit on all
other points of view. Interest in pure knowledge
has become ever more displaced by interest in
‘living’ and in ‘doing’ or, at any rate, by interest
in those departments of knowledge which can
be employed in terms of action or practical and
temporal realisation.” This kind of world, he
points out, is at the opposite pole from any
ascetic withdrawal, for even religion has been
drawn into the conspiracy of activism. “The
prejudices that have been created or encouraged
by certain quite special, abnormal and un-Aryan
forms of ascesis we have already removed. Let
no one, then, declare that ascesis means
renunciation, flight from the world, inaction,
quietism or mortification. The affirmation of a
background of pure transcendency to balance a
world that is ever more and more the captive of
immanency, is the first point and the first task.
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But another point, not less important, concerns
that very action which lies so close to the heart
of our contemporaries. Indeed, one could justly
maintain that those who despise all asceticism
know nothing of what action really is, and what
they exalt is merely an inferior, emasculated
and passive form of action. The sort of activism
that consists in fever, impulsiveness, identi-
fication, centreless vertigo, passion or agitat-
ion, far from testifying power, merely demon-
strates impotence. Our own classical world
knew this well: the central theme of the
Ciceronian oration Pro Marcello is just this:
there is no higher power than mastery over
oneself. Only those who possess this mastery
can know what is the true action, which shows
them also to the outside world not as those who
are acted upon, but as those who truly act. We
remember the illuminating Buddhist saying:

“He who goes, stands still—he who stands
still, goes”. For this very reason, in the traditions
springing from the same root, all movement,
activity, becoming or change was referred to
the passive and female principle, whilst to the
positive, luminous, masculine principle were
attributed the particular qualities of immobility,
unchangeability and stability. We can, then,
definitely affirm the existence of an ascesis which

in no way signifies quietism, but which is, rather,
the prerequisite for a higher, aristocratic ideal of
activity and virility.* This represents a
significant advance in true understanding of
Buddhism from the conclusions of writers who
have seen in its emphasis on compassion and
withdrawal from the strife of the world nothing
more than a feminine attitude to life. It brings
into sharp focus the heroic quality of the
Buddhist ascesis and the way of life that centres
about it.

Evola’s “Doctrine of Awakening” is a most
distinguished contribution to the literature of
Buddhism, and perhaps the most important one
since Dahlke. The translation by H. E. Musson
has style and authenticity; it is the first English
translation, the Foreword informs us, of the
author’s works, and passing references to his
other books inspire the hope that these also will
soon be available to English readers. A work of
such scope and depth as this should do much to
promote the knowledge of Buddhism in the
West, and should certainly be read by all those
who wish to grasp the spiritual essence of the
Ariyan discipline.

*It appears that the author’s real meaning
here is that it is not escapism.

PARADOX AND NIRVANA.
Robert Lawson Slater

(The University of Chicago Press, Chicago, Illinois).
On the whole this is a sincere enough attempt

by a Professor of Theology to understand an
atheistic Doctrine.

Dr. Slater spent some years in Burma and it
would have been a better book had he quoted
more of the actual words of the people in this
country with whom he discussed Buddhism than
of the words of other Westerners who learned
about Buddhism from reading other Westerners’
books about Buddhism. Also his would have
been a better book if he had quoted more of the
actual words of the Buddha from the good
translations that exist.

Unfortunately (and we wonder just why) Dr.
Slater, in quoting the fine “Kevaddha Sutta”,
omits the conclusion entirely (a wonderful, a

logical, an instructive conclusion) and adds a
very fanciful almost “Christian apologetic”
ending or extension of his own.

Perhaps he just didn’t understand the ending.
As the Buddha said to Poμμhap±da his (in the
“Poμμhap±da Sutta” of the Digha Nik±ya) “Hard
is it for you, Poμμhap±da, holding, as you do,
different views, other things approving
themselves to you, setting different aims before
yourself, striving after a different perfection,
trained in a different system of doctrine, to grasp
this matter”

 Dr. Slater, we feel, is shackled by traditions
and for all his evident straining, cannot
surmount the hindrance of his training. The
really objective approach is, of course, not easy.
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 “SHADOW IN SAFFRON”

By G. R. FAZAKERLY
(Messrs. Thames & Hudson of London.)

It is well known that in the past Buddhism
has offered an inviting realm for the writer of
cheap romances and it has been exploited to the
full by this class of author who has taken
advantage of the grave misconceptions of
Buddhism that have existed in the Western mind.

Here, however, is a book of totally different
genre.

With a bitter and sustained attack, too
sustained to be merely accidental, this book sets
out to perpetrate the most shocking slanders and
deliberate untruths at least some of which must
have been known to the author as untruths.

“Shadow in Saffron” purports to give a
picture of Buddhism and of Buddhist life in
Ceylon. In the words of one reviewer “Judging
from the names and descriptions of village life
in Ceylon in the book, Fazakerly was apparently
living in the island some time or other, but his
Buddhism as presented in his book is sadly
mixed up with beliefs current in places like Tibet
and Mongolia.” Even so, we might add, there
are distortions and malicious distortions at that.

The work gives a completely false picture
of Buddhist doctrines, beliefs and practices
which is harmful and damaging. Buddhists of
Asia are now conscious of the spiritual and
intellectual superiority of their religion and are
doing their utmost to make its Truth known and
appreciated throughout the world. They are
therefore shocked by the publication of a book
which deliberately and with malice, impudently
puts out this perversion, and are prepared to take
whatever action may be found necessary to
counteract this kind of malicious
misrepresentation.

There is a great need for a spiritual approach
and growth of understanding between East and
West and such a book will tend to raise an

insurpassable barrier to this and must give great
solace to the enemies of all spiritual values.

The Therav±da Buddhist countries are
deeply conscious of the great heritage of
spiritual Truth embodied in the Teachings of
Gotama Buddha, of which they are the
guardians, and they feel it to be a sacred
obligation to spread these truths in a world to
which all other ideologies have failed to bring
peace and happiness and it is requested that all
those who are lovers of Truth and Justice should
make it known that the book in question is a
deliberate distortion and misrepresentation of
the theme with which it purports to deal.

It will be appreciated as an act of goodwill
to Buddhist countries of Asia if action is taken
against this book by all countries of the world.

EXTRACTS from “Shadow in Saffron”
“The “Sutta Nipata,” that little book of

abstract philosophical half-truths
Of the bhikkhus: “They would be the

common priests, the shuffling mendicants of the
city streets.”

“They did not understand a Buddha who
drank arrack and raped their daughters and made
them afraid to go out after dark.”

“..the greatest darkness of all, Nirvana.”
Of an ordination ceremony for Bhikkhus:

“on and on endlessly, and they were all lies, all
hypocrites.”

“The fishermen lived in huts on the beach,
hidden by the hill. They were mainly
CATHOLICS, a little colony that would not shift
an inch for all the saffron priests (Bhikkhus) in
the village. Peru (the boy to be ordained) envied
them.”

“He is not a friend who always suspects a breach
And who looks for defects; but if one can sleep
At his breast, like a son at the breast of his father,
He is indeed a friend that cannot be separated by others.”

Sutta-Nipata.
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A small group from the tens of thousands of citizens who are giving voluntary
labour to erect the buildings for the Sixth Great Council.
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Notes and News
PREPARATIONS FOR CHAÝÝHA SANG¾YAN¾

Buildings Construction
for Chatμμha Sang±yan±

The erection of buildings is going on apace
and a recent visitor from England, Mr.
Christopher Mayhew, M. P., expressed himself
as being delighted and surprised to see how
people of a country could get together and offer
voluntary labour in a good cause. Elsewhere in
this magazine we publish pictures showing the
work being done.

BUDDHIST GROUP AT BANARAS
HINDU UNIVERSITY

We have had good news from Venerable U
Nyanadipa, a Buddhist Bhikkhu who is study-
ing in Banaras. There is a strong Buddhist group
there and they have formed a Buddhist Society
with several hundred membership and, led by
half a dozen Burmese Buddhist Bhikkhus,
observe the Buddhist holy days.

THER¾VADA GROUP IN SAIGON
From Mr. Nguyen van Hieu we have had an

account of the Katthina Festival at Kyvien-tu,
Saigon. This devout group is under the
leadership of Venerable Thong-Kham, a
Vietnamese Bhikkhu who has followed the P±li
courses in the High School of P±li in Cambodia.
They recently had a visit from Venerable Narada
Thera of Vajirar±ma, Ceylon.

CEYLONESE BUDDHIST MISSION.
A further Ceylonese Buddhist Mission

comprising the Venerable Sri Devamitta Nayaka
Thero of the Shan Group, Venerable Devinuvara
Nanawasa Thero of the Shwegym Group and
led by the Venerable Padithavelagedara
Somaloka of the Amarapura Group arrived in
Burma on the 14th November bringing corrected
books of the Nik±ya on which the Ceylon Theras
have been working.

The Mission was greeted at the Lewis Street
Jetty by the Leading Mah±theras of the Union

Re-editing of P±li Texts
P±li Texts, which have been re-edited by Text

Re-editing Groups of Burma have been collated
with the corrected Vinaya Books brought to us
by the Ceylonese Mission. As previously
arranged, Ceylon, Thailand, Cambodia and Laos
were to send a representative each to work in co-
operation with the Text Re-editing Groups of
Burma. The learned Theras and Mah±theras of
Cambodia and Laos were unable to send their
representatives, but gave their assent to the
decisions to be arrived at by the Mah±theras of
the remaining Therav±da countries.

Venerable Buddhadatta Mah±thera, repre-
senting Ceylon, and Bhikkhu Phra Dham-
madhiraja Mah±muni, representing Thailand
arrived here in July last, for the purpose of
scrutinising the P±li Texts in conjunction with
the Text Re-editing Groups of Burma. They
went to Mandalay and began their work in co-
operation with eight other Mahatheras from the
Text Re-editing Groups of Burma. They have
ably scrutinised the Five Books on Vinaya and
completed their task very smoothly in 20 days.
This is an auspicious sign and a big stride
forward in the preparations for the holding of
the Chaμμha Sang±yan±, and all Buddhists all
over the world should be inspired to hear this.

After completing their task at Mandalay, the
Mah±theras from Ceylon and Thailand visited
many pagodas of note both at Mandalay and
Sagaing, and returned to Rangoon before the
Full moon of the second month of the Vassa.
They are now residing in the S²m±(Ordination
Hall) at the Th±thana Yeiktha.

The P±li Texts thus scrutimised by the ten
Mah±theras will be put up before the meeting
of the Bh±ranitth±raka Mah±theras for their
approval. After these Five Books on Vinaya
receive the general assent of the Bh±ranitth±raka
Mah±theras, 3000 copies of each will be printed
at the Council’s huge printing works at Yegu,
Rangoon.



48
Buddha S±sana Council, the Honourable U Win,
Minister for Religious Affairs and National
Planning, Thado Thin Thudhamma Sir U Thwin,
President of the Buddha S±sana Nuggaha
Association, Thado Maha Thray Sithu U Chan
Htoon, Attorney-General, Burma and Honorary
General Secretary of the Union Buddha S±sana
Council, the Ceylonese Ambassador and many
representatives from various Buddhist
Associations in Rangoon. This marks another
step in the work for the Sixth Great Council

BURMA AND THAILAND
WORK TOGETHER

U Tayzeinda, a Burmese Thera and Abhid-
hamma scholar now teaching in Bangkok, sends
us news that the people of Thailand are most
interested in the proceedings of the Chaμha
Sang±yan± and are very eager to offer help.

As but one instance, he cites Phra Pi, an
influential Buddhist and philanthropist of
Thailand, who has kindly donated a sum of
Ticals 1035 to Thado Thiri Thudhamma Sir U
Thwin through U Tayzeinda; the money to be
used for the purposes of the Chaμμha Sang±yan±
proceedings.

At the invitation of Ecclesiastical Minister
Bhimaladhamma and the people of Thailand,
Sayadaw U Asabha of Pakokku and Sayadaw U
Indavamsa, who are kamaμμhana teachers and
are the disciples of Mah±si Sayadaw Agga Maha
Pandita visited Bangkok in 2497 B. E. and
opened three Meditation Centres, at the
following places

(1) Wat Mahahtat.
(2) Wat Lakhant, and
(3) Wat Dhamma-nimit.
The trainees comprise Shan, Burmese, Thai

and Laotian people and the yogins are divided
into three classes — bhikkhus, nuns and laymen;
some 200 having already received training,
while the classes are increasing monthly.

Thailand has reciprocated and has sent
Theras to Burma to undertake with Ceylonese
and Burmese bhikkhus, the re-editing of the P±li
Texts for the Sixth Great Council.

EXCAVATION
OF ANCIENT PAGODA SITE

In the year 2497 (Buddhist Era), during the
month of December 1952 C. E., while clearing
the jungle near the Shway Sandaw Pagoda in
Prome, the ruins of an ancient pagoda, Poñña
Ceti, were fonnd. When excavations were made
at that point many articles of interest were
discovered including a Tooth Relic, gold and
silver images, terra cotta plaques etc. A new
pagoda is to be built on the old site and the
Honorable Prime Minister U Nu laid a
foundation pike on the spot during January of
this year.

VENERABLE U THITTLA
Born in 1886 at Pyawbwe, Central Burma.

Became a S±manera at the age of 15 under Ven.
U Kavinda of Padigon. Was ordained a bhikkhu
at the age of 20 under the leadership of Ven.
Ashin Adicca Vamsa. Gained the official title,
“Patamagyaw”, i.e. he stood first in the
examination in P±li, Buddhist philosophy and
Literature held in 1918 by the Government of
Burma. At the age of 25 he passed the highest
doctrinal examination held in Mandalay and
earned the title, “Dhamm±c±riya” fully qualified
teacher of the Dhamma. Worked as a teacher
and lecturer at the Ashin Adicca Vamsa Monas-
tery, Rangoon, for 12 years.

In 1938 U Thittila went to England to study
education and remained there for 14 years. At
the outbreak of the last war he joined an
Ambulance unit in London for 2 years.
Broadcast at the B.B.C. for 2 years. Compiled
a Burmese-English Dictionary, wrote
“Buddhism and the Personal Life” and many
articles on Buddhism for various English
magazines and translated Dhammapada into
modern Burmese.

Since the end of the last war U Thittila has
been working for Buddhism in the West so hard
and successfully that he is known there as a
beloved teacher of the Dhamma, guide and an
exemplar of the good life. He is now a lecturer
in Buddhist Philosophy at the University of
Rangoon.
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Terracotta plaques and tablets bearing inscriptions in Pyu characters from Poñña Ceti.

Poñña Ceti covered with Jungle. Poñña Ceti (in ruins) seen after the jungle
has been cleared

Decorated images of the Buddha made of a
peculiar Alloy.

Stone receptacle wherein a relic was
discovered.
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Propagating the pure Buddha-Dhamma to the world

Buddhist WorldBuddhist WorldBuddhist WorldBuddhist WorldBuddhist World
The only international newspaper.

Issued fortnightly.
Annual Subscription

Ceylon: Rs. 10
Foreign: Rs. 15 = K 15 = £I = $5,

Payments to Grindlays Bank Ltd.
Colombo, London, Rangoon.

BUDDHIST WORLD PUBLICATIONSBUDDHIST WORLD PUBLICATIONSBUDDHIST WORLD PUBLICATIONSBUDDHIST WORLD PUBLICATIONSBUDDHIST WORLD PUBLICATIONS
“Buddhist Book Bureau”

P. 0. Box 1076,
 Colombo, CEYLON.

Gold and silver images and terra cotta plaques recently excavated near the Shway Sandaw
Pagoda in Prome.
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GLOSSARY
A

Abbbantara: Within; inside
Abbib±yatana: Position of a Master or Lord;
station of mastery
Adhimokkha:Deciding; firm resolve
determination
Amoha: Reason; absence of bewilderment.
¾n±p±na: Breath; inspiration and expiration.
Anottappa: Recklessness; lack of conscience;
unscrupulousness; disregard of morality.
Appamaññ±: Boundlessness; infinitude.
Atta-diμμhi: Speculation concerning the nature
of the soul.

B
B±hira: Outside.
Bhante: Sir, Venerable Sir. (Formal address to
Bhikkhus).
Bh±ra: A load
Bhaya: Fear.
Brahmac±r²: One who leads a holy or pious life;
celibate.

C
Ca: And; Also.
Cetan±: Volition ; will.
Chanda: Desire-to-do ; intention
Chaμμha: Sixth.

D
Desap±lak±:Guardians of the country
Government.
Digha: Long.

E
Eva: Only.

G
Gh±na: Nose; sense of smell.

H
Hetu: Root—condition.

I
Iss±: Envy ; jealousy.

K
Kaccapa: Tortoise turtle.
Kasina: One of the aids to Kamaμμha±na the
practice by which concentrative meditation may
be obtained.
K±ºa: Blind, usually of one eye, occasionally of
both.

L
Lahuta: Lightness; buoyancy.

M
Macchariya: Selfishness; stinginess; avarice.
Maramma: Burma ; Burmese.
Middha: Torpor; langour.
Mudita:  Appreciation; sympathetic Joy.

N
Nakha: A nail of finger or toe.
Ñaº±dassana: “The eye of’ Knowledge.”
Nid±na: Tying down to; ground,
foundation, occasion; source, origin, cause ;
reason, reference, subject.
Nimitta: Mark, Sign, Reflex, is called that mental
‘Image’ which, by successful practice of certain
concentration exercises arises in the mind and
appears as if seen with the eye.
Nirodha-samapatti:Extinction; cessation of
Samsaric processes.

O
Ottappa: Moral dread; discretion.

P
Paccaya: Condition on which the “conditioned
thing” is dependent. All phenomena have a
conditional nature.
Paññatti: Idea; concept; manifestation.
Parikamma Nimitta: Preparatory image
perceived athe very beginning concentration. (See
‘Nimitta’)

S
Samatha: Calm; quietude of heart.
Samudaya: Rise ; origin.
S±maggi: Meeting ; communion.
Sankhata: Conditioned; produced by a
combination of causes.
Santh±na: Continuity, Configuration; position;
shape; form.
Sati: Wakefulness of mind; mindfulness.
Sikha: Dust.

T
Tatramajjhatta±: Equipoise; equanimity; mental
balance.

V
Vicara: Discursive thinking.
Vinip±ta:Ruin ; destruction ; a place of
 punishment.
Vitakka: Thought conception.
Viriya: Energy.


