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PREFACE

The present main work appeared in German language in fourteen impressions
during the author’s lifetime. The fourteenth impression was translated into
English by Bhikkhu Silacara* in 1926. As appendix were added “The Doctrine
of the Buddha as the Flower of Indian Thought,” “The Metaphysics of the
Buddha’ and *‘Right Cognition.” In the meantime also the fifteenth and six-
teenth thousand have appeared in the German impression. The author finds
the connecting bridge to true Indian spirit as is once more expressed in a most
excellent manner in the appendix in the chapter “The Doctrine of the Buddha
as the Flower of Indian Thought.” This most comprehensive spirit already
during the lifetime of Dr. George Grimm enabled a community of faithfal
followers to gather round him. After his decease on 26th August 1945 at Utting
am Ammersee—he was born on 25th February 1868 at Rollhofen near Lauf an
der Pegnitz in Middle Franconia — this community grew to considerable numhbers;
but his friends and admirers extend far beyond this narrower cirele {ef. bio-
graphical notes at the end of the book). For this reasen a second English edition
has become necessary, which is herewith presented.
- Besides his other literary activitios, George Grimm had long been preparing
a further new edition of his chief work, The Doctrine of the Buddha, the Religion
of Reason. The unfavourable times after 1933 prevented the fulfilment of this
plen during his lifetime. A new and detailed introduction to this enlarged work
that was enriched by much profound knowledge existed in two versions. The
later version was selected which, from the author’s mature mind in the last
years of.his life, selects the most appropriate words for the spirit of the teaching.
Such 8pirit is always guided by the words of the Buddha and speaks from the weork.
The fo%lowing chapters were almost entirely rewritten: “Sankhari,” ““Con-
:?ilcllgz;l-tu:;,” and “Conte:r‘r‘tpla.t:ive Visions, the Steep Ascent to Nibbiana:”
Reacho‘n ” ]:!ha.pters_ were: "‘Taking the Refuge with the Three Jewels,” and ‘““The
The 5 in the Doctr.me of the Buddha of Atakkavacara, the Idea of Not-Within-

© ealm-Of-Loglca.l-Thought.” In accordance with one of George Grimm’s

* - -
w htBh]kkhu Silacira, known as Buddhist author and translator of the Pali-Canon, died
88ty years old on 27th J. anuary 1951.

1 @rj M, Buddha



2 Preface

last wishes, the title of the work was lengthened to The Docirine of the Buddha,
the Religion of Reason and Meditation.

Here it is sppropriate to refer to a few passages from the most recent publi-
cations of well known authors, from which the fundamental idea of the teaching
also clearly emerges, since the words of the Buddha, taken as they are given,
simply call for this interpretation. Only a few pregnant passages are reproduced
here, for these references arenaturally by no means exhaustive, and indeed cannot
possibly be within these narrow limits. Above all, the remarks of the Indianist,
Erich Frawwallner, in his Geschichie der indischen Philosophie (History of Indian
Philosophy), Vol. I, (Otto Miiller Verlag Salzburg, 1963) are worthy of note:
“_ The statement has already been made that Buddhism denies the existence of
s soul, and that therefore salvation, extinction (Sanskrit: nirvanam, Pali:
nibbanam), is an ending in nothing. And such a statement has provoked lively
discussions and a whole field of literature ... In my view, things would never
have seemed so difficult if, from the very beginning, it had been considered on
the basis of the old canonical texts. If one had not at first become acquainted
with the fantastically embellished legends of a later period, one would hardly
have thought, as previously happened, of doubting the historicity of the person
of the Buddha, and of seeing a myth of nature in the accounts of his life. In the
same way, the question how primitive Buddhism viewed the problem of the
soul and of the true nature of salvation would from the very beginning have

appeared in a different light, if one had not first become acquainted with late
Mahayans texts, for the understanding of which there lacked at that time 3

every assumption, and which were bound almost of necessity to lead to mis-
interpretations. But after these had been arrived at, it was difficult to alter
prejudices once formed.” Thus Frauwallner also describes it as “a crade and
antenable anachronism’” when doctrines of later dogmatics, in particular the
Dharma doctrine, are already ascribed to the Buddha, above all by Russian
scholars.

Frauwallner cleverly brings us nearer to the ancient Indian spirit from which
the teaching originated when he states: “And howisit with regard to the question
of salvation? Attempts were made in the first place to read the answer to this
question from the word with which Buddhism describes salvation, namely
from the word extinction (nirvdnam, P.nibbinam). This word signifies the
extinction of s flame, and salvation is expressly compared to such an extinction.
It was then said that just as a flame disappears with extinction and no longer
exists, 8o oo is the released one brought to nonght with redemption. But this
train of thought rests on absolutely false assumptions, and makes the serious
mistake of introducing strange and unfamiliar notions into the Indisn world
of thought. As we have seen already in the section on epic philosophy in the
discussion between Bhrgu and Bharadvajs, the kindling and extinction of
a flame do not mean for the Indian of antiquity en arising and passing away,
but the fire already existing becomes visible and again invisible thereby, and
this is the reason why that description is used for the fate of the soul after death.

Preface 3

In this respect, the statement of the text is perfectly plain and nnambiguous,
where it says: ‘The soul (jivah) that has entered the body perishes not when
the body perishes, but it is like a fire after the firewood is burnt away. Just as
the fire is no longer perceivable when no more firewood is added to it, but is,
on account of its entering the ether, without fixed abode and therefore diffienlt
to grasp, so does the soul, when it has quitted the body, find itself in a state
resembling the ether, bat is not pereeived becanse of its fineness; of this there
can be no doubt.’ Thus with extinction the fire does not pass away, but merely

“becomes inconceivable. And the same conception underlies the Buddha's

comparison of salvation with the extinction of a fire. Just as the path of the
extinguished fire cannot be known, as he says, for example, in a passage, 50

is it: not possible to indicate the path of the completely redeemed who have

penetrated beyond the fetters and flood of desires, and have attained eternal
and unchangeable bliss. This one passage here can saffice ... Moreover, there
are other statements and modes of expression which clearly show that extinction
was not understood to be annihilation. One speaks of a sphere of extinction
(nirvanadhatuk) into which the redeemed one enters, of a eity of extinction
nérvanapurem). And it is just as unambiguous when the Buddha speaks in the
following way of that abode of extinction: ‘There is, monks, an unborn, an
unoriginated, an unmade, an unformed. If there were not, monka, this unborn,
unoriginated, unmade, and unformed, there would be no way out for the born,
the originated, the made, and the formed’. Thus the attempt to read from the
expression of extinetion (nirvdnam) the concept of annihilation ultimately resta
on a misunderstanding”’ (see 225—227}*.

A few statements still merit our special attention. Thus: “The ordinary man
can easily be led astray into regarding his earthly personality as his true self
(@tmd, P. a#a). This leads him to attach a particular value to this self and to
everything connected therewith. In this way craving and thirst awake. He
clings to it, he grasps it {upiddnam), as Buddhism says, and thus creates
conditions which fetter him to this existence, and lead him from rebirth to
rebirth to a new becoming (bkavah). If, on the other hand, he recognizes that
all this ig not his trae self, and in reality does not touch him, then craving is
extinguished, he turns away from everything earthly, the fetters binding him
to existence are broken, and he attaing salvation.

These conceptions are ultimately connected with views with which we are
already familiar from the philosophy of the Upanishads. There knowledge of the
At.ma, of the Self, and hence of the true I or self, is regarded as decisive for ob-
taining salvation. For the man who recognizes this true self, will turn away
from ?Verything else, and thus become detached from everything earthly. Thus
?‘S_Ya,]ﬁa,va.]kya strikingly states in his last discourse with his spouse Maitreyi,
it is only the I, the ego, the Atmi, which endows all things with value, and there-

-y * Cf. George Grimm ,,Die Botachaft des Buddha, der Schliissel zur Unsterhlichkeit (The
( E;:Mge og the Buddha, the Key to Immortality)*, Baum-Verlag, Pfullingen, Wiirttemberg
rmany).
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4 Preface

fore for it only right aspiration has to be considered. What is different from it
is sorrowful {{als "nyad drtam). In both cases, we come across the same ideas,
only in Buddhism they are differently expressed and, so to speak negatively
formulated. Here it does not say that we should know the true self, but that
we must not regard as the self (atmd, P. aitd) that which is not the self. For
otherwise craving clings to this false self, and thus brings about an entanglement:
in the cycle of beings. And salvation takes place not through our becoming
conscious of the true self, but through our recognizing as not-self (anaima,
P. anait@) all that is falsely regarded as the self, and so detaching desire there-
from.” (See 192—-193).

“Further, ancient Buddhist tradition reports that the Buddha addressed,
shortly after the Sermon of Benares, a second discourse to his first five followers
which is also preserved and is called the discourse of the characteristies of the
not-self. In it he first of all broadly explains that the five groups of grasping*
are not te be considered as the self. He then puts to his disciples the question:
‘What think you, monks, is corporeality changeable or unchangeable?’ ‘Change-
able, Lord’ is the reply. ‘But that which is changeable, is it suffering or joy?
‘Suffering, Lord.” ‘Now that which is variable, full of sorrow, and subject to
change, can we say, if we consider it: this is mine, this am I, this is my Self?’
“This we cannot say, Lord.” The same questions are put and then answered in
reference to the other four groups. And then the Buddha adds: “Therefore,
monks, whatever there has been, will be, and is of corporeality, sensation,
consciousness, forms, and knowledge, no matter whether in us or in the world
outside, whether coarse or fine, low or high, far or near; all this corl')orea.]ity,
sensation, consciousness, these forms, and this knowledge are not mine, are
not-1, are not my Self; so must.every one really see it who possesses right Knowl-
edge. Therefore, monks, the man who sees it is a noble hearer with experience
who turns away from corporeality, sensation, consciousness, forms, and Knowl-
edge. By thus turning from them, he becomes free from craving. Through the
cessation of craving he obtains salvation. In the redeemed one there originates
the knowledge of his redemption: ‘Rebirth is abolished, the holy course of life
is complete, duty is fulfilled, and there is no more return into this world,” thus
he knows.” Here, then, is the thought of the false ego-conception, from which
we must be freed in order to do away with craving, and thus to detach ourselves
from entanglement in the eycle of births, clearly expressed and broadly ex-
plained. And above all, it is Yajiavalkya's statement, namely that everything
different. from the Atma3, the true self, is sorrowful, which is here the basis.
Only it appears differently expressed in keeping with the whole arrangement
of the teaching, indeed in the form that all that is sorrowful cannot be the self
or I.” {See 194 —195).

Frauwallner points out that the argument of the discourseon the character-
istics of the not-self which the Buddha delivered at Benares to his first five

* within which Pereonality is exhausted without remainder, as we shall see later on.

Preface 5

recurs in numerous passages of the Canon. “But with this argument
i;liol‘;zziha has achieved whaﬁ he wants. The false belief. that sees the self in
the earthly personality is thus rejected. At: the same time, .howe'ver, every
gtatement concerning the existence or non-existence of the self is avoided. .
Mistaken attempts have certainly been made to read from the abovte mentioned
argument a denial of the self on the part of the Bufldha. But this, of course,
goes too far; for the unbiased judge all that is said is that the five groups are
not the self or I; and this too is the only purpose that is servefi by that argumex-ﬂ'..
Every attempt to discoyer more in it, would go be:'yond.t_hm purpose and miss
the point. Indeed, from the statement that everythu}g perishable a.nd sorrowful
cannot be the self, one might sooner draw the deduction that the' seli: is thf)refore
imperisha.ble and free from suffering, and that a,.ny one a.lrgumg_ in this way
presupposes the existence of such a soul. Moreover, in connexion with the ab?ve
argument, the texts of the Buddhist Canon never say that a self does not exist,
but at most that it is not conceivable. Again, att?mpts have been ma:de to
interpret this by saying that the Buddha chose this methoc.i of expression in
order not to alarm the weaker of his disciples through a denial (.)f the self and
t]irough the resultant annihilation with salvation. But such trains of thought
are quite alien to the Buddha's proclamation. He does not go in lsearch of fol-
lowers, least of sll in such crocked ways. Finally, the Buddha ]:umsel:f gual.-ds
against such an interpretation of his words. In one of the discourses in which
he has shown again in the usual way that the five groups are not the I or self,
he then breaks out in the following words: ‘And 1, O monks, who speak thus,
and teach thus, am accused wrongly, vainly, falsely, and inappropriately by
some ascetics and Brahming: ‘A denier is the ascetic Gautama, he teaches the

" destruction, annihilation, and perishing of the being that now exists (satah

sattvasya).” These ascetics wrongly, vainly, falsely, and inappropriately accuse
me of being what I am not, O monks, and of saying what I do not say: ‘A
denier is the ascetic Gautama, he teaches the destruction, annihilation, and
perishing of the being, that now exists.’ Only one thing, monks, do I teach,
now as before, namely suffering and the abolition of suffering.’

To sum up, we can say, therefore, that the Buddha declines to answer the
question concerning the existence of a self, because he regards it as one of those
questions that lead to fruitless discussions and explanations, and divert us from. the
real goal of salvation. But a denial of the soul isnot expressed ; ratherisit described
merely as inconceivable, wherever an express statement occurs.” (See 224—22-5.)*

Gustav Mensching writes about the problem of the self (atta) in his Buddhistische
Geisteswelt (The spiritual World of Buddhism)** which embraces the whole

* Geschichie der indischen Philosophie (History of Indian Philosophy), Vol. I, by Erich
Frauwallner. Otto Miiller Verlag, Salzburg, 1953.

** Buddhistische Geisteswelt, Vom historischen Buddhe zum Lamaismus. Texte aus-
gowihlt und eingeleitet von Gustav Mensching (The Spiritual World of Buddhism. From
the historical Bnddha to Lamaism. Texta selected and introduced by Gustav Mensching).
Holle Verlag, Darmstadt-Baden-Baden-Genf, 1955.



i Preface

provinee of Buddhism: “Research in the West is not wholly in agreement on
what was meant in the original teaching of the Buddha. Is each and every self
denied, or doea the Buddha wish to deprive of the real self only the world of
phenomens, and hence that which has concrete existence, and thus all knowledge
and denominability? I for my part regard the latter view as being very mueh
to the point, and believe that the texts also support this conception. By illusion
of personality is clearly understood the complex of the five groups of clinging
which is comprised in the individual. Apart from these factors that constitute
pereonality, there is no personality. But the man who is unredeemed erroneonsly
identifies with the self certain of these factors of existence. The famous sermon
of the not-gelf says in effect that the Buddha makes it clear that none of the
finite and fleeting elements of existence is ‘“my self.” Thus there is stated perfectly
clearly the existence of an ultimate absolute behind the fleeting factors. The
refusal of a statement concerning the existence or non-existence of a self proper
means that the categories of ‘being’ and ‘not-being,” which spring from, and
refer only to, the finite world, do not apply to the absolute. A distinction is
drawn between three kinds of the (finite} self as pessible (but erroneous) views,
namely the material self, the spiritual self, and the self consisting only of con.
sciousness, Man must be delivered from all three forms of the so-called self.
Even consciousness is, as we see, a group of exigstence-factors, and consequently
is not maintained in the cycle of rebirths; it arises and passes away in accordance
with the law of dependent origination. The pernicious character of finite indi-
vidual existence is in particular characterized by the assumption of ten fetfers,
the first five of which lead to a lower rebirth, and the sixth to the tenth, in so
far as the first five are broken, lead to a higher existence which, of course, is
also in need of salvation.” (See 51 —52).

In a note to these remarks Mensching states: “M. v. Glasenapp defends the
other point of view, e. g., in Veddnta und Buddhismus (Vedanta and Buddhism)
{(Mainzer Akademieschrift 1950) and in many other passages. The author bas
already dealt, critically and in detail in the Theol. Literaturzeilung (1953,
331 seq.), with the interpretation of the anatta-doctrine by H. v. Glasenapp,
and has taken up the viewpoint that the denial of the ‘self’ can refer only to the
empirical personality within the phenomenal world. At the time I wrote:
‘If, therefore, it is asid of all dharma and dharma-complexes that they are
analtd, then, in my opinion, this can only mean that they really are not or have
not that which in the empirical world is described as [ or self.’ I am glad to
find precisely the same point of view defended in a work by Erich Frauwallner,
Geschichte der indischen Philosophie, Vol. I, 1953, (History of Indian Philo-
sophy, Vol.I,1953) which hagin the meantime appeared.” Mensching then returns
to Frauwallner’s previously mentioned remarks on arsiti. In reference to
Samyutta-Nikiya I1, 86, where mention is madse of the extinction of an oil-lamp
whose fuel was used up, he gives in detail Frauwallner’s statements concerning
the concept of extinction in the ancient Indian’s world of religious ideas. He
then goes on to say: “Now the Buddha says exactly the same thing,e.g. Udana

Preface 7

VIII, 10: just aa the path of the extinct fire cannot be known, so too is it impos-
gible to indicate the path of the wholly redeemed ... The point here is to show
that the Buddha unquestionably assumed an ultimate self about which he did
not speak for reasons previously mentioned. But, as I already wrote in my
above-mentioned review of H. v. Glasenapp’s work on ‘Vedanta und Buddhis.-
mus’ (Vedinta and Buddhism), even the formula of ‘entering’ int? nirviana, t.o
be met frequently, is wholly without meaning, if within the individual t:here is
nothing that enters. It is also difficult to see how a being, when recollecting his
previous births (pubbenivﬁsénussaﬁnﬁna), can conceive all these dharma.
combinations as his births. It is well known that in the Questions of the Greek
King Menandros (Indian: Milinda}, who reigned in Northern India in the first
century B. C., the question is also discussed in the Milindapanha whether the
person reborn, who, of course, is not the same individual as the deceased,
therefore escapes the fruits of his deeds. The question is answered in the negative
with the argument that the existence of the new individual is conditioned by
that of the deceased, just as the fire, carelessly kindled by me in my own house
and spreading to my neighbour’s house, is, of course, not the same fire that I
kindled, but is yet conditioned by the one kindled by me, so that I am also
responsible for it. But this causal connexion, as we shall see, refers on]).v to
phenomenal reality, and, as already stated, one cannot see how I can consider
and recall as my forms of existence phenomenal causality and its results
in the form of successive individual existences, without the assumption of &
self in the background.”

We must therefore always clearly bear in mind that the Buddha taught in
ancient Indis which was imbued with s profoundly metaphysical spirit. “Here
religions, outwardly most different, join hands in the incessant demand lo des-
pise as perishable everything earthly, and to keep one’s eyes firmly on the imperish-
able, whether this be called Brahman, Nirviina, or anything else.””* And although
there were materialists, in such a bright light there could also be no lack of
corners with the greatest darkness, but they were the outsiders, characterized
a8 deniers, as gainsayers. We meet this genuinely Indian spirit in the Mahdvagga
I, 14, & work of the Vindya- Pitaka, where we are told how thirty Brahmin
youths ask the Buddha whether he has seen & woman who ran away from them
after she had robbed one of them. The Buddha solemnly replies by asking
them: “What is better, young men, to lock for the woman or to look for your
own self?” The ancient Indian spirit renders the youths equally susceptible to
the Master’s question; they abandon everything and accept him as their
teacher. We found slready indicated how the Buddha answered this question
from practical experience and in his own quite special way. In the present work
this anawer in all its fulness and extent becomes for the attentive reader a guide
that promises him victory, '

_ * Die Fragen des Eonigs Menandros (The Questions of King Menandros). First rendered
o German from the Pali by Otto Schrader. Verlag Paul Raatz, Berlin 8W., 1905.



8 Preface

For the Buddhs the questions arise from what is given, and an answer is
always coupled with realization. It points always in the direction where freedom
alone becomes possible, in the direction that lies in a detachment from the

personality and its world. George Grimm points out that the Buddha’s simple -

ideas, which could be understood even by a cowherd and appear again and
again as the foundation of the teaching, can be presented in a syllogism which
he calls the “Great Syllogiem™, as the reader will discover in the introduction.
This train of thought, as known to us in the guotations, is as follows: “What
is known as perishable, and for that veryreason as sorrowful for me, has there-
fore to be considered really wisely: “This belongs to me not, this T am not, this
is not my Self.” Now, with all that is ever seen, thought, known, and investigated
in the mind (so it says in the 35th Sutta of the Mzjjhima-Nikiya), I observe
an arising and passing away, and accordingly Tecognize it as transient and the
bringer of suffering. And this applies to everything knowable in reality: “This
belongs to me not, this I am not, this is not my Sel’.”* This very embodiment
in a syllogism certainly seems to many to be doubtful and questicnable, since
to them it appears to demand “illegitimately” a scientific acknowledgment of
the correctness of the Buddha’s teaching. Those who think thus can set thejr
minde at rest, for it is a syllogism whose major premiss shines only for religious
minds, who alone clearly feel the inconstant, inadequate, and insecure element
in our unfortunate situation, and who in addition surmise that at bottom they
are free from all that. It concerns only rare religious minds who want to know
where others merely believe. Whether they then see through everything knowable
in and around themselves, and discover that everything is feeble and unstable,
and, on account of its sorrow-bearing nature, is not the self or I, depends on
their power of knowledge, in so far as it can give them, with the present fruit
of their deeds, the possibility of knowing with sufficient keenness, in order to
grasp completely the sublime truth of suffering. The syllogism makes it specially
clear that the contemplator starts from that which is given, which iz always
his personality and the world that is known thereby. Inso far asitisseen through
a8 “not the self,” it is given np; and this is always seen in practical life. This
syllogism certainly has an assumption, namely a religious person who aspires to
knowledge. He is so deeply affected by the transitoriness of everything earthly,
that his heart would break and he would be in despair, if this severe shock did
not bring him the great positive principle of his life, namely the experience
with the holy. And this experience, which is renewed and deepened again and
again in meditations, always determines more and more his thoughts, and thus
his words and actions.
The presentation of the ancient doctrine was simple; it gave a clear preserip-
tion for deliverance and detachment. This may also be what Sarvapalli Radha-
krishnan tries to express when he writes: “Historical Buddhism means the

* Die Botschaft des Buddha, der Schlissel zur Unsterblichkeit. By George Grimm, Baum-
Verlag, Pfullingen/Wiirtt. (Germany) 1953.
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spread of the Upanishad doctrines among the peoples. _It t.hus.helped to create
a heritage which is living to the present day” (I'ndla.n Philosophy, Vol. I,
p. 471). Of course, only an exeedingly great man, mdeed the greatest, coul'd
express knowledge in a form so universally intelligible, knowledge ?ha.t. is
recognized only by sages in their heart of hearts (paccatam veditabbo vififidhi)
(Sam. Nik. L V). ' ' .

It is evident that a teaching, which sages in their heart of he.a.rt,s ackn?wledge,
is particularly shaky when it is subjected to the -interpre?;a.tmn of scnbeef and
scholars who lack that which the teaching first brings to life, namely the inner
experience. Thus from the great idea of detachment comes the small one of
denial. A diffuse and lengthy erudition doea less and less justice to the p.rofound
thoughts of the teaching. This applies to the commentary literature gince the
time of Buddhaghosa (fifth century A.D.) rather than to the z-ibhidhamma.
Through valuable ideas in the sphere of the analysis of consciousness, the
Abhidhammae often had a very stimulating effect, although in the sehools. of
Mahiyana froitful ideas came to light just becanse the spirit of meditation
stimnlated them there. Although the really religions minds are led again and
again on to the right path by their own genuine efforts atliberation, the degene-
ration and decline of the teaching through scribes and scholars is neverthelessa
great misfortune for the many who want to hear. The scholars have the say,
and their words befog that which originally was clearly said *

An example of this degeneration and decline in its formal expression is fonnd
stated by Herbert Ginther in Das Seelenproblem im dlteren Buddhismuas {Rascht?r
Verlag, Ziirich). “In all cases where in Pali anatten is used as predicate, and :t-hm
is the majority of all authoritative passages, the translation is, as one m'.lght
expect, ‘is not the I, ‘is not the Self;’ but there also occur other renderings,
such as ‘ig without self,” and ‘unsubstantial.” The last two translations are for

*) A.P. Buddhadatta, the wellknown Singhalese Pili scholsr and head of the Aggirims
at Ambalangods in Ceylon (appointed as the Agga-Mah&pandita at the Council of Rangoon}
wrote on 4 th March 1847 concerning the English edition of (feorge Grimm’s main work in
a letter to his daughter: .

“I read that book carefully and found, as you have stated in your letter iteelf ‘that he
was the recoverer of the old genuine doctrine of the Buddha, which has been submerg_ed .
When we read our Pali texts and the commentaries, we get the idea that Buddhism is &
kind of Nihilism, But it refuses to accept nihilism or eternalism. Thus I was puzzled fo?: a
long time to understand the true meaning of Buddbism though I was born s Buddhist.
Many people do not go so far in these matters. At last I understood that Buddha’s teaehm-g
was not so difficult to understand by the masses a8 they are now represented in the Canoni-
cal books; but was easily understood by the common people at that time. Those people who
came to the Buddha were not all great thinkers; many of them had only a general know-
ledge of things. But they were able to realize the truth, as it was preached by the Buddha.
This waa through the way pointed out by Dr. Grimm. They could easily understand when
the Buddha preached that “your body, mind, ete. are not you or yours; the eye, ear, tongue,
ete. are not yours; therefore cling not to them, give them up; when you have no clinging
whatever, then yoa would be free from all suffering’, and so on. When one truly goes by
this path he will be freed and will reslize the Truth.”
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the Pali Canon groundless, and cannot in any circumstances be upheld.” (p. 14—
16). He then demonstrates this by a careful philological interpretation of the
textual passages in question. In another Ppassage he states that the interpretation
aitavirahala “‘without atman” cannot apply to older Buddhism, but comes
from a late period when attan (Sanskrit: dtman) = svabhdva means “substanti-
ality,” and hence anatlan = nihsvabhiva — unsubstantial. Karl Seidenstitcker,
the Indianist, in his essay on Early Buddhism* refers to the “peculiarinterpreta-
tion of the anatti doctrine in the sense of denying the real essence outside that
which in man is transient and mortal. This tendency occurs the more plainly,
the more recent the writings, until in the Abhkidkamma, and especially in exegetic
literature and in commentaries {(approximately a thousand years after the
Buddha), it is presented to us, so to speak, in pure culture.” This mental
tendency is detrimental to all real meditation, and from it absolutely no bridge
can be made to the unbounded, that is to say to an awakening of kindness to
all that lives and breathes, of sympathy for all tortured creatures, of mutual
joy, and of sublime equanimity. Edward Conze says**: “The meditation on
Dharmas dissolves other people, as well as oneself, into a conglomeration of
impersonal and instantaneous dharmas. It reduces our manhood into five
heaps, or pieces, plus a label. If there is nothing in the world except bundles of
Dharmas—as cold and as impersonal as atoms—instantaneously perishing all
the time, there is nothing which friendliness and compassion could work on.
One cannot wish well to a Dharma which is gone by the time one has come to
wish it well, nor can one pity a Dharma—say a ‘mind-object’—or a ‘sight-
organ,’ or a ‘sound-consciousness.” In those Buddhist cireles where the method
of Dharmas was practised to a greater extent than the Unlimited, it led to a
certain dryness of mind, to aloofness, and to lack of human warmth. . >’ Here
we must add that it so happened because in respect of the dharmas (Pakli:
dhamma), the meaning of the words had been lost which, with a contemplation
of the objects of reflectiveness in the ancient suttas, constantly calls them to
mind: “And independently he dwells without sapport, and clings to nothing in
the world (anissito ca viharati, na ca kifici loke upadiyati). It was not imagined
that: “This belongs to me not, this T am not, this is not my Self,” as proclaimed
again and again by the Buddha, applied also to the dharmas.

Conze comes to speak of the prophecies which presage the disappéarance of
the true teaching, in spite of the outward existence of Buddhism; the oldest of
these give five hundred years for the duration of the teaching. Then in another
passage we read: “. .. In the beginning of the Order, we hear of many who
became Arhats, some of them with astonishing ease. Fewer and fewer cases
are recorded in later writings. In the end, as shown by the prophecies quoted
above, the conviction spread that the time for Athats was over, The cream had
been taken off the milk. The scholars ousted the saints, and erudition took the

* ¥ana, Journal for Early Buddhism and religious culture. Pt.1. X. year Jan./Feb. 1957,
** Buddhism: Its Essence and Development, p. 129,
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place of attainment. One of the Scriptures of the Sarvastivadins relates the
terrible and sad story of the death of the Iast Arhat by the hands of one of the
acholars. The story well illustrates the mood of the times.” (Loo. cit., p. 115—
116.

Rid.hshiahnan reflects on the doctrine* which directs his attention to the
sutta of the burden and of the bearer of the burden (Sam. Nik. XXII, 22):
“Nirvans is not a lapee into a void, but only a negation of the flux and a positive
return of the self to iteelf. The lozical conclusion from this would be that some-
thing is, though itis not the empirical self, This is alsoin agreement with Buddha’s
statoment that the selfis neither the same as nor entirely different from the skand-
has. It is not a mere composite of mind aand body, noris it the eternal substance,
exempt from the vivissitudes of change. The discussion of the burden and its
bearer makes out that the skandhas which are the burden and the pudgala
which is the bearer are distinct entities. If they were identical, there is no need
to distinguish between them. ‘O, ye mendicants, I am going to point ous to you
the burden as well as the carrier of the burden: the five atatea are the burden
and the pudgals is the carrier of the burden; he who holds that there is no
soul is & man with false notions.” To be born is to take up the burden; to lay it
down is to attain bliss or nirvina.”

Alveady in the Canon, therefore, we find the discourse of the burden and of
the bearer of the burden. Heinrich Gomperz writes of the Vaibhashikas (literally
opponents): ‘‘Possibly it is the same school that was described aiso ag that of
the I-eachers (Pili: Puggals-vadins, ‘personalista,” De La Vallée-Poussin
Buddhisme, p. 163), becanse it assumed an imperishable I or self, without,
however expressing itself concerning the relation of the self to the five parts that
constitute man. Badly informed as we are of their teaching, they may have
ramained olose enough to the original viewpoint of the Buddha.” **

What we know of them is summarised as follows by De La Vallée-Poussin in his
work Nirvina: “When the Buddha refuses to endorse the identity of, or the
difference between, the principles of life and of the body, he doea so {according
to the explanation of the Pudgala.vadins) because the pudgals, the life-principle
or life-essence (sattva, tathdgata), is in reality neither identical with, nor different
from, the elements (skandhas). In comparison with the elements, the pudgals
is beyond description (avdcya); the pudgala is not perceived independently of
the elements, and hence it is not different from the eloments. It does not have
the nature of the elements, for in that case it would be subject to birth and
death; hence it is not identical with the elements. In just the same way, it is
also impossible to say that it is perishable or imperighable. The pudgala is &
thing-in-itself (dravya); it is defined as the doer of deeds, and as the one who reaps
the fruits. Related to it are rebirth and nirvana, the sfate of captivity and the

* 8. Radhakrishnan, Indian Philosophy, Vol. I, pp. 386—387. )
** Heinrich Gomperz, Die indische Theosophie vom geschichilichen Standpunkt gemein-
verstandlich dargestellt, Verlag Eugen Disderichs, 1925.
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state of freedom”. We also find the interpretation of their teaching defined as
follows: “The pudgala is something absolutely incomprehensible; thus it is
no dharma since it does not have merely a momentary existence: but, on the
other hand, it is also not an immaterial mental substance existing through itself,
like the individual atman of the Brahmins,” .

According to the testimony of the wellknown Chinese pilgrim, Hiuen Tsiang,
who travelled through India from 619 to 645 A. D., the viharos of the Pudgals-
vadins were in their heyday at that time. They enjoyed the special favour of
the zealous follower of Asoka, the great Indian Emperor Harsha (606—847).
Their main centres, which were in western India, were, on account of that position,
the earliest destroyed by Moslem attacks and vandaligm,

We have no objective description of their exposition of the Buddha’s teaching.
They had remained independent thinkers, and the dogmatists had found them
to be troublesome opponents. And yet the justification of their attitude is seen
through existing statements; even in the 22nd dislogue of the Majj. Nik. it
says: “Already in this visible phenomenon T declare the Tathagata to be inscoes-
sible and ungraspable.’”” De La Vallée-Poussin also recognizes that for them the
problem of nirvina is simple and logical. In his work Nirvana we read: “Their
numerical and pedagogical importance was not properly appreciated by Indi-
anists who are fond of deseribing them as ‘heretics.’ Their prestige was note-
worthy.”

Edward Conze tries to understand their obvious request: “They spoke of an
indefinable principle called the pudgala, the person, who is neither different nor
not different from the five Skandhas. It persists through the several lives of a
being until he reaches Nirvana. It has a sort of middle position between our
true and our empirical self. On the one hand, it accounts for our sense of per-
sonal identity (like the “empirical self "), and on the other, it Iasts into Nirvana
(like the “true self”). Among all controversial issues, this one was considered
as the most critical of all. Throughout the centuries the orthodox never wearied
of piling argument upon argument to defeat this admission of a Self by the
Pudgalavadins., But the more tenaceously and persistently one tries to keep
something out of one’s mind, or out of a system of thought, the more surely it
will come in. The orthodox, in the end, were forced to admit the notion of a
permanent ego, not openly, but in varicus disguises, hidden in particularly
obscure and abstruse concepts, like the Subconscions life-continuum (bhavanga)
of the Theravadins, the confinued existence of a very subtle Consciousness of the
Sautrantikas, the Root-Consciousness of Mahasanghikas, etc. The Sfore-Conscious-
ness of the Yogacarins is conceived in the same apirit. As soon as the advice
to disregard the individual self had hardened into the proposition that ‘there
13 10 self,’such concessions to common-sense became quiteinevitable.”{Buddhism :
its Essence and Development, pPp- 169—170),

All these discussions spring from a request, lying deep within us, which cannot
be ignored with impunity. Conze sees it behind the genuine Buddhist disciple’s
striving for detachment, and expresses it in the following words: “It is assumed
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first of all that there is an ultimate reality, and secondly that there is a point
in curselves at which we tonch that uitimate reality” (Loc. cit. p. 110.). Mrs.
Bhys Davids, the well known Pili scholar and translator, has of all English
Buddhists given to this problem the consideration it merits. But in addition
{0 ihis, the present work takes the Pali Canon simply as it is given; and it will
be clear to the attentive reader how auspicious it is to be introduced to the
doctrine of the greatest of gods and men by a congenial mind.

Karl Eugen Neumann, who through his tranalstions became a very special
pioneer of Buddhism in German-spea.king countries, read the book in ita first
edition. It first appeared in 1915, the year in whick Neumann died. He wrote
to the author: *‘The work is undoubtedly by far the most important exposition
of Buddhism that has appeared gince Oldenberg’s book. Nevertheless, it is
incomparably deeper and more comprehensive, and is in every respect a pro-
found and exhaustive study. From a first cursory perusal, two explanations in
particular have struck me as being quite outstanding, namely anattd as Not-I,
and @savo as influences.«

Friedrick Zimmermann (1851 —1917) became & grateful reader of the Lehre
des Buddha, asis seen from his letters to the author. Under the name of Subhadra
Bhikshu, he became known as the author of Buddhistischer Katechismus zur
Einfakrung in die Lehre des Buddha Gétama which first appeared in 1888, and
then ran to fourteen impressions, and was translated into seventeen languages.
The following statements are of interest: ‘I was particularly satisfied with your
treatment of the difficult theme of persona ity and anattd. So much prepesterous
nonsense about this teaching has been brought to light in Buddhist period-
icals, that I began to doubt whether any of our German ‘Buddhists’ really
understood the subject. It seemed as though everyone wanted to show off his
profundity of thought, in order to plunge the reader into confusion and misunder-
standing, and to bring into discredit the principal teaching of the Master. For
at bottom, all these pensive pronouncements say in effect that the Buddhs
taught the absurdity that there is nothing, absolutely nothing, in and behind
the personality; on the contrary, that the subject of knowing does not exist at
all, and thatin modern language the Buddha simply stated : ‘Brothers, I proclaim
to you that T am not; Tam nothing but an illusion.” Here it wasnot even explain-
ed who then really had this illusion, so that it was again left hanging in the
air without any support, .

I have often reproached myself that my dielike of all Polemieal writing and
My positive nervousness of it deterred me from taking action against this
bonsense and from putting an end to it by a precise Presentation of the truth.
Now I am highly delighted that you have done this, and indeed so thoroughly
and comprehensively that the unreflecting followers of nihilism will not be sble
to advance against it.” .

_ The Indianist, Dr. Kar Seidenstiicker, beat known for his Pali- Buddhismus
g ﬁbe’”‘z““gen, stated: “. ., . Apart from questions of quite minor importane,
T must say that T have not yet found anywhere so profound and striking a presen-
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tation of the Buddha’s teaching. Above all, I am pleased with the assertion and
emphasia of the transcendental subject; this was first and foremost the one
thing that was necessary ... Later Seidenstiicker became a close collaborator
of George Grimm.

The reader will eagily be able to convince himself that the Buddba brought
the mind of ancient India to the highest perfection. He aleo has sought for the
Atman, as all great minds have sought it. “Know thyself!” ran the inscription
on the temple of the Pythia. And Herakleitos, in the search for his I, had come
so far that he waa able to assert that the boundaries of the soul could not be
found, even if all roads were run through. Further, like all India, the Buddha
also had sought for the Atti in the indirect way, by taking away from the Atta
everything that ia not the Attad. But he followed this way so radically and
with so much snccess, that everything cognizable, especially also the mental,
especially also thinking, revealed itself to him as Anafia and thereby as some-
thing that had to be overcome by us. And for this reason he says: You teach the
Attd, but I teach what the Atta is not. You know the Attd, but I only know what
the Attd is nof. Therefore you are always talking sbout the Attd, but T only
speak of Anatta. In short, you have the Atti-method, the atti-vida, whereas
T have the Anattid-method, the anattd-vada. And this I have because only thus
is the Atta, that is, myself, able to become free from suffering and happy.
“But, monks, cleave ye to any I-doctrine (atti-vida), whereby no sarrow more
can come to him who cleaves, neither lamentation nor suffering, neither grief

~mnor despair? Know ye of any such I-doctrine?”’ —“Indeed, we do not, Lord.”—
“Well said, monks. Neither do I know of any such I.doctrine.”*

And so the Buddha has not become unfaithful to Indian thought; on the
contrary, his teaching is the efflorescence thereof. He is ‘the true Brahman’
who has wholly realized the ideal of the Upanishads. And for this very reason,
India will once more welcome him as her greatest son, as soon as she has again
recognized this.” '

* These sentences and the notes appertaining thereto are taken from the Appendir of
this work “The Flower of Indian Thought.” “From this explanation it will probably become
clear without further ado that our modern form of saying “the I is iranscendent” is not the
mode of expression used by the A#td-vida, for whom the I is not abeolutely transcendent,
Inasmuch a# it is ultimately found in pure cognition; but it is resily the language of the
Anatiz-vida, since the statement “the I is transcendent™ means: “the Lis beyond all cogni-
tion, it absalutely cannot be found out.” How stupid, how ineredibly stupid it is to accuse
him who teaches the transcendence of the I, of adhering to the A#td-udda, will certainly
become clear to the greatest simpleton, when he learns that the Buddhs even verbally
teaches about the I, what is involved in the conception of trenscendency: “I am not any-
where whatscever, t0 any one whatacever, in anything whatsoever.” “*But since the I and
anything belonging to the I is not to be found (anupalabhamine) . ..” “Even in thia pres-
ont life is the Acoomplished One not to be found out (ananuvejja).” Because no kind of
cognition penetrates to the I, nothing whatsoever, absolutely nothing, can be told about it;
the rest is—silence! And it is only this silence about the I, no more, that the Buddha
teaches. ‘This is the true &tman teaching, the true atti-vida’ (Cf. Sam. Nik., XLV, 4).
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Meanwhile, on the occasion of great declarations, the Buddha has in fact
been extolled by Indians in authority as India’s greatest son. of course, we
shall not be able to set much store by public demctnstm.t.mna at whmh the
spirit of the teaching iz easily falsified, since no teaching, like the original one
of the Buddha, appeals so intimately to the mdnn-dual, and can become alive
solely as & regult of you and me.. Naturally, this applies far less o the l.at.er forms
of Buddhism which have become popular. It was very fortum.;t.e f?r t.hel-r religious
element that scholastic subtleties never gained importance in wider fnrclea. B‘T‘t
the transforming power of the teaching was still great for.a long t.u'ne,.afld it
certainly is still, where it is able to appeal again and again to the individual

’s conscience.

mn‘;?]:a:;othe currents of thought thathad received theirimpulse from the Budd.h.a
were able to achieve, had become clear in India, in the very country.of their
origin, although there they lost the name of their founder. Buddhism had
already fulfilled a great mission, when the last remains of the forms that were

i by this naine vanished from India almost without a trace -at the
beginning of the thirteenth century, notat leaat because, having become withered
and impotent internally, they were no longer able to hold their own among
Indians with their powerful, decidedly metaphysical abilities. The teaching had
entersd deep into Hinduism and had there remained alive. Even in its later
development, its spirit had had an extremely stimulating effect; its benevolent
attitude, with a foundation of incomparable excellence, had gained a profound
and wide influence, and had contributed quite specially to the spreading of &
gentleness which extends even to the animal world. The dividing barriers of
caste were initially overcome by it from within, since in his moral worth or
worthlessness the individual alone had the final say. Although the Brahminic
reaction since Kumarila (first half of the eighth century A.D.), and possibly
also in its opposition to Buddhism, led to a further development of the caste
system and to its final rigidity, the strong spirit of gentleness, tolerance, and
conciliatory disposition was preserved, in so far as in Hinduism the religious
aspiration of the individual with its development of kindness positively retained
its significance. And this spirit is again scknowledged by Radhakrishnan, India’a
philosophical Vice-chancellor, when he says: ‘‘Buddhism succeeded so well be-
oause it was a religion of love, giving voice to all the inarticulate forces which
were working against the established order and the ceremonial religion, address-
ing itself to the poor, the lowly, and the disinherited” (Indian Philosophy,
Vol.1, p. 475). And another notable Indian exclaims: “It is indeed remarkable
that, in this country of the most varied sects and confessions of faith, when we
gained our independence, we resolved to take ourrefugein the wheel of the doc-
trine set in motion for the first time by (lotama the Buddha on the sacred soil
of Barnath near Kashi (Benares).”

This, gentle reader, is the spirit which the book wishes to convey to you. But
it calls upon you to read with attention, and indeed with devotion. Oxly then

will you become conscious of this spirit, which in addition enables you to attain
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something even higher, whereby the entire world and with it all sufferings are
overcome. It will give to each that which he is able to derive from it in accor.
dance with his talentz and abilities. It offers itself ag the companion for silent
hours; and what has been read summons us to meditation. We must thoroughly
chew the nourishment received, so that it may be well digested; and this gives
us a simile for proper reading. But with proper reading the impulse for our
meditation will grow from the book, for without such meditation we cannot
obtain any living knowledge. With such use it will become the friend and
counsellor, and it may be that it will be the one book that replaces all libraries, But
soon{it is already on the way) the reader will come to know the truth of the words :
“Every doctrine of which you can say that it leads to freedom from passion
and not to passion; to independence and not to obligation; to a reduction and
not to an increase of worldly gain; to frugality and not to covetousness; to
satisfaction and not to dissatisfaction; to solitude and not to sociability; to
performance and not to indolence; to pleasure in good and not to pleasure in
evil; of such a doctrine you can say positively that this is the rule, this is the
teaching, this is the Master’s message.”*

For the valuable assistance in the translation of the revised and the new
chapters the editors owe greatest thanks to Mr. E. F. J. Payne, translator of
the works of Arthur Schopenhauer into English.

Utting, 3rd December 1957. _ Max Hoppe

* Quoted from Buddkism by Edward Conze.

INTRODUCTION

I
Who was the Buddha?

i ixth century B. C. in the Indian

The Buddha was born about the middle of the sixth ¢ .
city :f Kapilavatthu as Prince Siddhattha, son of King Suddhodfa.na from t.l.le
family of the Gotamides, and was therefore an Indian. What this means will

be clear from what follows.*

 From time immemorial, India formed her own world. She is shut off in the

north-west by the Indo-Persian mountain frontier, in the north-east by the
Himilayas having the highest mountains in the world, in the south-west by ?he
Arabisn Sea, and in the south-east by the Indian Ocean. A.lthough her- being
thus cut off was not so great as to make commercial relations very c.hfﬁcu!t
with neighbouring nations, such as had existed from thfa remotes.lt times, it
was nevertheless enough to protect her, at any rate during t-he time of her
development, from invasion by foreign armies, and from the inundation a.m}
drying up of her culture through foreign influences. When later .the stonns' o
the Greek, Scythian, and Mohammedan invasions broke over Ind..la, the Indmn
world of thought was already consolidated, had become scholastically finished,
and therefore could no longer be influenced. On the contrary, as regards a
subjugated India, the foreign conquerors became just as intellectually dependen:‘
as did the Roman Empire with regard to conquered Greece. The culture o
India is, therefore, thoroughly original. Its development was favo.ured by the
climate of the country which freed men from the ordinary cares of life, al.ld thus
gave them leisure to devote themselves to the great problems ram?d by e.x:lstence-
The northern part of India is subtropical, but the greater part is tropical; and
Indian poetry of all kinds, such as the epic, the lyric, and the drama, reflects
the charm and magie of the tropical world. .
The dominant race in India belongs to the Indo-European group of nations
which settled in seven principal branches as Indians and Iranians in Central and
Southern Asia, as Greeks, and Italians in the South, and as Slavs, Teutons, and
Celts in the northern countries of Europe. It was quite obvious, and had been

* The historical foundations for the following remarks sre for the most part based on
Paul Deussen’s Allgemeine Geschichte der Philosophie, Vol. L.

2 Grimm, Buddha
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known from very early times, that the languages of Greece and Rome were more
closely, and all the cultural languages of Europe more distantly, related to
one another; and yet no one was able to give a satisfactory account of this
relationship. But after Sanskrit, the language of the ancient Indians, had be-
come known towards the end of the last century, it was a discovery, not to be
misged, that Indians and Persians in Asia, Greeks and Romans, Celts, Teatons,
and Slavs in Europe were the descendants of an original and homogeneous
race. Onthe other hand, it is no longer possible to discover the original abode of this
mother-race. The partition of this original race into seven main branches, and the
migration of the latter into their present domiciles ocourred in Pprehistoric times.

The Indo-Eunropeans who had settled in India, at all times called themselves
Aryans, and still so called themselves even in the Buddha’s time. The Buddha
himself says in the Digha-Nikiya XVI, 1, 28: “As far as Aryans dwell, and as
far a8 commerce extenda that is fostered by merchants, this defended city of
Pataliputta will shine aa the first.”

The original meaning of the word “arya” is “devout,” “pious;” and so *“‘the
Aryans™ are “those belonging to the Pious,” in which sense the word aryas was
also originally understood as the name of a people. This alone indicates the
original nature of the culture that was created by the Aryan Indians.

“Pious™ is a religious concept, and means having a religious view of life and
the world. But a view of the world is religious, when a man feels in his conscienoe
obliged also to pay heed to the securing of his great future after death, and
considers himself “bound” (religafur} to this obligation, no matter whether he
believes in a personal god or not. This is the proper meaning of the concept relig-
ion, however surprising this definition may appear to modern man who in
this sense is quite areligious. On account of this obligation of hiz conscience, a
religious man in particular sees himself compelled no longer to arrange his
conduct exclusively for the unrestrained satisfaction of the desire for sensual
pleasure, bat to ponder over the consequences that could result for the coming
life from such a brutal egoism. Thas a religious view of life inevitably leads to
the ennoblement of man’s conduct of life, and, if such a view inspires a whole
people, it improves their conduct too. If this restraint that binds one’s conscience
islacking, then at best we may get civilization, a refinement of the love of pleasure,
for the satisfaction of which mendo not shrink even from the most brutal measures.

From the very beginning, the Aryan Indians have been religionsly minded
in this sense, and have remained 80 even to the present time; indeed, it can be
said that they were and are generally the most religious people on earth. They
therefore succeeded in producing a noble and sublime culture which saved them in
particular from a “eivilization of factory chimneys,” according to Nietzsche
“the moat pitiable of all civilizations.” *

* What a sin there is againet the generations to come in the unlimited exploitation of the
treasures of the earth which is carried on for the purpose of an ever greater satisfaction of
the craving for enjoyment!
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The religions character of Arya-Indian calture is also sp(-fcial.ly clear .from the
following words of Deussen : “In India there is no real historiography asin Greece
and Rome, and historians of the ordinary category (like those whfr could not
forgive a Plato for not being a Demosthenes) charitably ahrug their shoulders
that so highly gifted a people has not succeeded in producing a permanent
organism of State, not to speak of a public oratory, indeed has not even managed
to write down ite history. They should rather try to understand that the Indians
were too superior, after the manner of the Egyptians, to take a delight in lists
of kings, that is, to count shadows as Plato would say; they should endeavour
to see that the Aryan genius disdained to take temporal things and their order
and arrangement too sericusly, gince it sought the eternal with all the en?rgy
of its powers, and expressed this in a very rich literature that was postical,
religions and philosophical.” - -

"How the religious frame of mind controlled from the earliest times the life
of the Aryan Indian is shown in sbundance by the Hymns of the Rig-veda* which
originated in the third millennium B. C., and are attributed to wise seers or
rishis who “investigated with insight in their thinking.”” (123). Thus they were
philosophers and not theologians; and accordingly their world-view was philo-
sophical. But every philosophical view of the world is based on two elements,
mamely a looking out into the external world, and a looking into one’s own self,
into the depths of one’s own personality. Here looking inwards is the essential
thing; the man who still identifies himself wholly with his personality arrives
st quite a different view of the world from that of the man who recognizes his
personality more and more as a mere “attribute” that is not essential to him.
Now the rishis had already arrived at the latter knowledge. With it they knew
themselves in their very core to be untouched by the decay of their body, and
hence to be immortal, so that for them there arose the problem of the nsture
and safeguard of their future after death. Naturally, the knowledge that was
directed outwards on to a phenomenal world presenting itself to the five external
senses revealed to them also the rule of natural forces that shape this entire
world. According to the general opinion (Deussen also held this point of view),
they in their naivety are then said to have personified as “gods’” those forces
of nature. Thus, like every polytheism, the Vedic Pantheon is aaid to have orig-
inated. But thigs is an exceedingly superficial explanation; the Aryan Indian
of the Rig.Veda did not personify the forces of nature, but, starting from the
knowledge that his own substance Mes behind his body, he personified the
myeterious principle from which every original force of nature aprings, and
ite substance that is not directly accessible to knowledge. These he characterized
a8 gods, because, like his own substance, he clearly recognized that these too
were untouched by the change in their phenomenal forms, and were therefore

* The Veda, “the (sacred) knowledge,” is the oldest monument preserved of Indian and
Indo-European literature. It is more than six times an extensive as the Bible, Originally,
in accordance with ancient Tndian usage, ite texta were passed on by word of mouth, and
only later were they recorded irt writing.

o
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eternal. Now, since he was face to face with many forces of nature, and conse-
quently with many substances, there were for him just as many gods. Conse-
guently, in their totality, they represent the foundation of the world which was
later called Brahman. Two thousand years later, the Buddha declared the sun
and moon to be gods in this sense, and he spoke also of “tree deities’ “who live
in the trees” (Majjh. Nik., 45). Everything that produces life is for the Indian
divine, a god.

From his own inner being the ancient Aryan deduced the true kernel of all
the forces of nature. How correct this is,is seen from the fact that oaly in our.
selves can we descend into the ground of the world in which we too are rooted;
for everything manifesting itself to our external senses always reveals to us
only its cuter shell. Moreover, thisis confirmed by Kant’s words: ““The mere con-
cept of the I or self, which is unalterable and cannot be further described at
sll, expresses substantiality. Substance is the first subject of all inherent
accidents. But this T or self is an absolute subject to which all accidents angd
predicates can belong, and which cannot possibly be a predicate of another
thing. Moreover, the concept we have generally of all substances has been
borrowed by us from this I or self. This is the original concept of substance.”
(870)

When we read the Rig-Veda, it is at once obvious to us that its polytheism is
of the kind we have just described. But who could not admire such a polytheism?

Yet: this is not all. The ancient AryanIndian had alreadyin the second half of
the Rig-Veda period advanced to the idea of unity, as is expressed by the Rishi
Dirghatamas in the lapidary words: ‘‘Diverse names the poets give to that
which is only one” (106). This “‘epoch-making” knowledge isstated in more detail
in the well known hymn of creation: “At that time there was neither non.
existence nor existence.—No atmosphere, no skies above.—In whose care was
the world, who encompassed it? —Where was the deep abyss, where the waters
of the ocean? —At that time there was neither death nor immortality.—No night
or day was manifest. —In the primordial state no wind did blow. — There wasthe
One beside which there was no Other.— Yet who has succeeded in the search?—
Who has perceived whence comes creation?—From it the gods in this world
have sprung.—Who therefore states whence they have come?” :

At this stage the answer was that there was put on the throne a single supreme
God who was called Prajipati, i. e., “Lord of Creation.” However, he too was
still a person, but differed from the personal God of the West in that he did not
plact a world outside himself; on the contrary, he transforms himself wholly or
partially (that is, without detriment to his continued persomal existence) into
nature and her phenomena, “‘he over whom nothing higher exists and who has
entered into all beings, Prajapati, favouring himself with ~hildren.” (191)

With this view of the world were determined man’s goal and the morality |

contributing to its realization. What else could this goal have been but the attain-
ment of the “community, the world-commumty, the complete community with
the gods,” and thus the arrival at “the true eterna! home,” at the “fields of
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pasture which can no longer be taken away, and where the weak are no longer
‘ander tribute to the strong?” (288). Accordingly, the morality of the Rig-
Veda teaches the “Divine Path,” the path to the gods. But at first this path
was the prayer to the gods for acceptance into their community :

Where one walks for jubilation,

Where the third and highest heaven vaults,

Where regions are filled with light,

There let me immortal be.

Where bliss and raptare are found,

Where joy upon joy dwells,

Where craving’s yearning is allayed,

There let me immortal be.
But the godsreceive into their community only those who are kindly disposed,
and who at their death leave behind what is imperfect. Therefore, here on earth,
one must show oneself to be a good man, thet is to say, one must be kind:

*“To give to the poor curtails not one’s wealth;

Who gives not, has no one to feel pity for him.

The man who is well stocked with food, and when one in need
Approaches him to beg for alms, he hardens his h art

To one who always paid him honour,

Finds none who will feel pity for him.

He findeth joy who also to the poor communicates.” (93)

This shows that, even in those times thousands of years ago, the Aryan Indians
had become aware of kindness, the great and fandamental law of morality.

_In the Neo-Vedic period, which lasted from about 1000 to 500 B. C. and ends
with the Upanishads, the place of the Rishis of the Rig-Veda was taken by the
great men of the Brahman caste, with the formation of the caste system. They
regal.'ded t.hefnselves a8 the successors of the Rishis (12), and, like all beings
(as is seen in their dread of death), were also agitated by the horror of
the transitory nature of their own corporeality. And because they themselves
were the Source of that horror, they caltivated inward contemplation, and so had
;L?Ill!(lie tlt: (:’hB view tha.t their substance, their true I or self, the Atman, lay be-
bod their eorporeah.ty, consequently was not touched by the death of the
thaty; :n(:ﬁ;hus was mmortal. They therefore tried to determine the future
b them dthem after death, a.ga.m by inward contemplation, since through
colf |« g ?111 eavoufed to ascertain t..he posgible states of their substantial I or
from t,J]; naﬂ-t]'le perishable and' transient body. For this purpose, they withdrew
thom 10 airs of the world into a solitary place, and sought to put off from

selves what should be laid aside, namely the external world, their
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grossly material body and with it the life of the senses, the whole of their faculty
of conception until there was left only pure thinking without any objective
perception. But in spite of all this (and here was to be found something new and
portentous), they saw themselves wholly untouched in their existence even
after this extreme detachment from all that which is commonly regarded as
man’d substance. On the contrary, the conscionsness of the positive and actual
nature of their self stood out the more brilliantly, the farther the process of
detachment was continued. Indeed, this consciousness first dawned on them in
all its glory at the highest point where they had left behind them everything
knowable, although at this summit their I or self, apart from that awarensss
of its actual and positive nature, had become incapable of being grasped and
defined. “Not knowing inwards, not knowing outwards, not knowing in both
directions, neither perceiving nor not pereceiving, also not consisting of knowl-
edge through and through, invisible, ungraspable, grounded only in the
certainty of its own I or self, beyond the entire extension of the world, full of
bliss and without a second. This is the fourth gquarter*, this is the self, this we
should know ***

With this the summit of brahmanic wisdom was reached; man’s highest
possible state appeared to be realized, and the final goal attained. Qur I or self,
rid of all transient and sorrowful attributes, is eternal, complete in itself, and
full of bliss. The supreme God, superior to all the gods, even to Prajapati
hitherto the higheat god, was discovered in our inner nature, beyond our empir-
ical self, as our real and true self. But as this I or self is also *“‘without personal-
ity,” as Meister Eckhart would say, expressions such as God and Deity which
involved a personal element were no longer snitable for this divine self, and so
a special description had to be found for the super-personal, truly divine, truly
holy fourth quarter. This was just the Brahman, “‘the Holy One.” ' ***

That the Brahman is identical with the fourth quarter of our self is clearly
expressed particularly in the following passage of the Paramahamsa Upanishad:
“That path of the Paramahamsas (of the highest migratory swans) iz difficult
to find in the world, and not many enter upon it. What is the highest Para-
mahamesa? 1t is he who no longer asks about cold and heat, pleasure and sorrow

* The state of wakefulness, “knowing outwards,” is the first quarter, the state of sleep,
“knowing inwards”, the socond quarter. The state of deep sleep, “knowing neither inwards
nor outwards,” is the third guarter.

** Mandikys-Up., 7.

*** The original meaning of Brahman ia prayer (See theauthor’s Wissenachafi des Buddhis-
mus, p. 300 seq.). With the ancient Indians the prayer as a rule consisted in invoking the
goda. This prayer was naturally beyond question for the great Brahmina (Brahmena means
one wWho prays). Their prayer wae a submersion into their own depths, 3 devotional sub-
mersion undertaken in & solemn and sacred dispoaition of the soul. Thus it is reslly self-
evident that these deeply religious men called “the holy,” “the Brahman” the most sacred
thing that waa discovered through their prayer. — How wide the meaning is which was
included in the concept “Brahman” is indeed clear from the fact that Brahman means also
the venerable speech, venerable conduct, and venerable status (of the Brahmins),
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honour and dishonour. Pride and selfishness he leaves behind, and since his
own body is regarded by him as carrion, he torns away forever from this
decayed body, and constantly directs his knowledge to that other thing, takes
up his position in it, and knows that it is serene and unchangeable: I myself
am that which has no second and which consists entirely of well-being. This
is the true yogin, is the one who knows; his consciousness ig filled with that of
which the sole flavour iz perfect well-being. This Brahman em I, thus does he
know and has attained the goal, has attained the goal.”

The detachment from grossly material corporeality and thus the ascent to
the highest spirituality naturally occurred very gradually from stage to stage.
In this way, the “one who prays” passed on his return into the Brahman, into
his “home,” through all the forms of ‘‘superhuwman’ existence, such as are firat
to be presumed in boundless reality; consequently, he experienced in himgelf
and in his own body all the kingdoms of gods and heavens. Thus and only thus
ean we convince ourselves here on earth of the actual and positive nature of
these higher spheres of existence : “Ask not whaf is divine; forif youare not so;
you know it not even if you hear it, my Christian” (Angelus Silesius).—“Only
those believe in the divine who are it themselves” (Holderlin).—‘“My friend,
if paradise is not first within you, then assuredly believe me that you will never
enter it” (Angelus Silesius).—‘Let man be noble, charitable and good.—For
this alone distingnishes him from all the beings we know.—Hail to the unknown
higher beings whom we divine!—Let man be like them, and may his example
teach us to believe in them’ (Goethe).

With this the first correct light is cast on the doctrine of metempsychosis in
the eycle of rebirths to which the Aryan Indian has adhered with self-assured
eonviction from time immemorial —it was already taught in the Rig-Veda.
If man’s substance is not touched by death, then for the person who does not
already in his present existence find his way back into the Holy, the Brahman,
there iz left absolutely no other possibility except rebirth to a new existence
:hjch is more suitable to him, and in which he can strive farther towards his

ome,

The very core of the doctrine of metempsychosis is expounded with particular
clean_les._s in the Brihadaranyaka Upanishad 4, 4, 2—8, where it says after the
desﬁ:_l‘lptlon of the soul’s departure from its previous body: “Then thé self has
Pﬂl'ﬁlcu.la.r consciousness, and goes to the body which is related to that conscions-
ness. It is followed by knowledge, work and past experience.—Just as a leech
S“PPOI'ted' on a straw goes to the end of it, takes hold of another support and
1‘:‘;’11;1‘3;158 itself, so does the self throw this body aside—make it senseless—take
. ]it,t;)e anothfer support, and contract itself. — Just as a goldsmith takes apart
does thequ?tﬁy of gc_ﬂd and fashions a.not.hf?r*a newer and better—form, so
e gelf throw this body away, or make it senseless, and make another—a

wer and better —form, suited to the Manes, or the celestial minstrels, or the
f:di‘z' E;c:imj’ or Hl'l'_anyagarbl_na, or other beings.— .... As it does and acts,

mes; by doing good it becomes good, and by doing evil it becomes
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evil—it becomes virtuous through good acts and vicious through evil acts.
Others, however, say, ‘The self is identified with desire alone. What it desires,
it resolves; what it resolves, it worke out; and what it works out, it attains.’’**

From this view of the world the later Aryan Indian derived the following
moral principles that were obligatory to all his fellow-countrymen: 1. charity,
2.uprightness, 3.not to injure any living being, 4. truthfuiness, 5. self.control.
To impress these principles deeply on his mind, he even betokened the rolling
of the thunder as follows: “Da! da! da!”, that is to say, Damyata]l Datta!
Dayathvam!-—“Restrain yourselves! Qive alms! Have compassion!”

This morality was so universally observed that many an Indian prince was
able to adopt something of the testimony which King Ashvapati Kaikeya drew
up for his subjects: “In my kingdom there is no thief, no miser, no drunkard,
no one who would not make sacrifices, no one not versed in the Veda, no rake,
no harlot.” {Deussen, 1.¢. p. 328 th seq.) Such morality is brought to maturity
by the belief in rebirth, if, as in India, it is associated with an awareness that the
nature of the future existence is determined by actions in the present.

Of even greater severity were the demands on those who wanted to escape
from the entire cycle of rebirths and hence from the world, and to become sab-
merged in the Holy, the Brahman. Besides acquiring a knowledge of the Veda
as the primary object, it was their duty to practise self-castigation (asceticism)
and renunciation (nyisa) as its assumption and sequel. Self-castigation con-
sisted in acquiring all the virtues, and thus in graduslly mortifying the life of
instinet and impulse; it further consisted in the voluntary acceptence of pri-
vations, such as doing penance and fasting, in order to weaken still further the
craving for earthly pleasures. Renunciation was the radical means; and it waa
carried out through detachment from wife and family and from all external
possessions. Even in the times of the oldest, Upanishads, this agoetic life developed
into a special vocation that was similar to the status of the head of the family
(dbarmaskandha). The ascetics traversed the country as wandering mendicants
or lived as forest hermits. The highest renunciation was practised by the
sannyisin; he too wandered through the land as the “highest migratory swan"
(Paramahamsa). His garment consisted of rags or of a mere loin-cloth; or the
“space of the world” was his garment. His food was extremely poor, and at
the highest stage the clay vessel for receiving it was “‘his belly or his hand.”
His occupation was silence and meditation which caused him to regard his body
as carrion. His goa! was the Brahman.

Such was the nature of the country and the people in India when Siddhattha
Gotama, the king’s son and the future Buddha, was born there. According
to the Indian view, the country and the people generally had to be of such a
nature, if there was to be room for a Buddha, and this we can read even from
the Buddha’s own words: “The Perfect One is an Aryan; therefore his four
truths are called Aryan Truths” (Sam. Nik. L. VI, 28). '

* From Swami Madhavauanda’s translation,
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What 18 a Buddhal

Calderon, the great Spanish writer, profoundly characterizes the world of
life: “All life is but a dream, and every man, I see, dreams all kis deeds and
nature.—The king dreams he is king, and, deeply sunk in such a dream, com-
mands and rules and governs, and all to him are subject.—And yet his fortune
to dust is turned by death which, slso as a dream, forever threatens him.—Of
their wealth therich dream, and yet they have nopeace.— The poor on earth dream
of their bondage and distress.— He dreams who starts to rise, who is afraid and
runs, who loves and is afire with hate.—Thus in this wide world what all are,
thal they dream, although not one discerns this. —Indeed, all life is but a dream,
and even dreams are just & dream.”

Even in the Veda and the Upanishads there is still much dreaming. As with
the Christian mystics, everything is seen and presented in semi-darkness, and
moreover is woven into an extremely complicated and symbolizing saerificial
calt. Thus we must pursue a laborious path to their comprehension. And this
is not all. Even the wisdom of the Veda is not yot perfect wisdom, in spite of
its immeasurable greatness that inspires the deepest reverence. For even the
Brahman of the Upanishads is not yet man’s final goal (purusha-artha) wkich
almost all Indian systems have sought from time immemorial, but only
the penultimate stage thereto. The unconditional identification of our own
primary ground, of our own ¥ or self (Atman), with the world-Atman is a mere
speculation, wholly after the manner of the Christian mystics, of whom Seuse
says: “Behold, the divine essence is a spiritual substance which mortal aye
cannot see. A man sees God, however, in his deeds, just as a man perceives a
_good master in his works. For Panl says that creatures are a mirror (speculum)
in which God is reflected.” This speculation, which is obtained from mere
exoursions into the realm of the transcendent, has been revealed as such by the
]?oudd.ha. when he says that the world in itself belongs to the four incomprehen-
sgble things, and that to concern ourselves with them entails trouble and distrac-
tion (Cf. Die Wissenschaft des Buddhismus, p. 322 seq.). A far greater error
in t.'h? Veda is its sacrificial cult which in its animal sacrifices is in a high degree
Positively immorg].

Accordi:_lg to the Buddha, only a Buddha is perfecily ‘awakened” from the
m :f ']i‘l]ts This is not merely the sense, but the literal meaning of the word
- . s“follows from the 54th dialogue of the Majjhima Nikiya, where
¢ wWho has “awakened” from the dream is described as pafibuddha, and in
g::;lilllllar from the Sanzyu.tta. Nik_ﬁ.ya V14,9, where suttappabuddha (awakened
ol ‘: dr:am of sleep™) is used instead of the word Buddha.
it is in m;fh at hag a Bufldha a'wakened? To the supreme reality, to reality as
w6 walks ,ftfo that reality whmlf S-chopenha,uer dl-VIDBd when he said: “When
pean p rom a drea.m that ?nqdly affects us, it is not so much its disap-
ance (which convinces us ofits emptiness) as the discovery of asecond reality
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which lays concealed under that (of the dream) so deeply stirring us, and which
now emerges, We really all have a lasting divination or presentiment that also
under this reality in which we live and are there lies hidden a second and
different reality. It is the thing-in-itself, the &nap (reality proper) to this Svag
(the present life’s dream).”

But a Buddhs has not merely awakened to the supreme reality; he salso
presents his highest knowledge that is superior to that of “all gods and men”
most clesrly and free from all mythological disguise and mythical clothing.
Here, however, it is given in so cogent a form that it presents itself as posifively
self-evident to the person who is able to follow him. For this reason a Buddha
does not demand any belief, but promises knowledge: “Knowing thus and peeing
thus, O monks, will you perhaps say: ‘To the Master we show reverence, out of
reverence for the Master we speak thus'?” —““Certainly not, Lord.” — “Then do
you say only that whick you have thought over for yourselves, which you
yourselves have discerned and wunderstood?”—“Certainly, Lord.” —“Well
invested are you with this Marvel (this is the doctrine of the Buddha), with
this clearly visible thing that is at all times accessibleand says: ‘Come and see!’
Men of judgment and discretion can fix it in their own interior.” (Majjh. Nik.,
38 th Discourse). Where should we find a second founder of a religion who would
have said anything like this?

Now when is a truth in itself evident and clearly visible? In other words.
what knowledge gives us evident and obvious truth? Very few know this. If
we are really clever, we imagine that truth is equivalent to immediate intuitive
perception. But intuitive perception is simply the source of truth.*

Truth is knowledge, and all knowlege is a judgment, and every judgment

Is the work of the power of judgment, and hence an activity of the faculty of
reason. But every activity of this faculty consists in the drawing of conclusions
with major premise, minor premige, and conclusion, If, for example, I state the
trath: “I am mortal,” this rests on the drawing of a conclusion, on the syllogism :
“All men are mortal (major premise)—I am & man (minor premise}—Therefore
I am mortal” (conclusion). This holds good even of such self-evident truths as
‘““The earth exists.”” Here the underlying syllogism is: “What I perceive exists—
I perceive the earth —consequently it exists.”” If with such sentences man is
not aware that he draws conclusions, this only shows how mach it is a matter
of course for every living being, even the animal, to draw conclusions.

If, however, all knowledge is a judgment, and every judgment rests on the
drawing of a conclusion, then it must alsobe possible to demonstrate all Knowl-

* Intaition or immediate perception is a Pperception of the five external senses, a sensuous
Perception, or an intuitively direct perception by means of the sixth sense, the sense of
sntuitive thought. This latter Perception ia limited to the intuitive perception of space, of
knowledge itself as such, and finally of the state that is wholly devoid of object.

This immediate perception {sensnous or intelleotnally and intvitively immediate) is
wtill wholly without words or concepts. For this very reason, it cannot as such be communi-
cated by words, but only by shifting it to another kind of perception, possibly by way of
the work of art.
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edge. For by a proof we understand simply the productiol-l of the syll?giam on
which s stated truth depends, so that & thing is true only in 80 far as it can be
demonstrated.* For this very reason, Kant also says t.ha't, 1f we cannot be
clear about the correctness of a sentence, we have but to bring it into the form
of & logical syllogiam (logos means faculty of reason) .?‘* . N

Therefore we must not set mp intuitive peroeptac.nn in OppOSIt.lO'Il tu the
syllogism, but the two must be combined into a.umty. Th? syl]ogmn.l 1tse.lf
must be experienced in its two premises, in its major and m.mt.)r prt'am.lses;l in
other words, intuitive perception must form the granite foundation from which
the premises are drawn. Such a syllogiem is the px:oduct of .perfectly correct
thinking, and for this very reason affords us infallible certainty and perf_ect.
knowledge. At bottom, this is meant when we speak of the sure and unerring
certainty of the knowledge of intuitive perception, as we shall do subsequently
i iz work.
ml?:: the Buddha has obtained his truths precisely through this met:;hod of
logical inference, and he also teaches them in this form. In the -12th dialogue
of the Majjhima Nikaya he himself specially emphasizes this l?glca] _cl_mracter
of his teaching: A former monk, a certain Sunakkhatta, h?d in Vesili sprfaad
the report: “The ascetic Gotama teaches a doctrine which is gained by logfcal
thinking, built up on eritical investigation, discovered by himgelf; and tl‘le ob]t_sct-
of proclaiming his doctrine is simply that, whoever thinks logically, will arrive
at & complete destruction of suffering.” To this the Buddha repl_led,‘when h.e
had been acqusinted of it by his disciple Sariputta: “Angry, o Sin.put.t?, 8
Sunakkhatta, in anger has he spoken these words; the foolish man imagines
he will censure me, and precisely in this way he praises the Perfected One. Indx?ed,
Bariputta, it is praise of the Perfected One when a man says: ‘And, the object

* Great is the danger of errcr, when the concept or judgment cannot be traced back
directly to the underlying intuitive knowledge and thus to reality, but only by means of
several, or even of a long chain of syllogisms. This is in contrast to those concepta a.md
judgments which in their premises have their immediate ground in intuitive perception.
And it is this very dsnger which we have in mind, when we speak of the inferior value of
merely demonstrated truths. . .

** The animal too has intuition, intuitive perception, but very little reﬂec.tlt?n. Action
based on mere intuition is equivalent to impulsive conduct. Far guperior to this is conduct
that is gnided by reflection, by a deliberation that tests and compares. When our times here
again undertake their “transvaluation of velues” by attaching more weight to intuition
than to reflection, this too is only & further sign of decadence. Here evolution has led
from the one extreme of excluaively admitting the reasoning faculty’s activity to an
almost total ruling out of intuition, as had been carried out by rationaliom, to the other
extreme of deifying “pure intnition” s the exclusive source of knowledge. In this way, cur
entire: age moves positively in extremes, and precisely in those that lead to decadence.
Refloction “ig the second potential of knowledge, and the exercise of it calls for effort and
exertion™ (Schopenhauer, World as Will and Representation, Vol. II, chap. 8), a.long 8
sufficient reagon for scrapping it as not modern. .

. As everywhere, 80 also here truth lies in the centre; intuition and reflection belong
'mseparably to each other, since only reflection, based absolutely on intuitive perception
and never going beyond this, brings us knowledge and consequently truth.
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of expounding his doctrine is simply that, whoever thinks logically, will arrive
at a complete destruction of suffering!’*’ The teaching of the Buddha is therefore
a religion of reason; moreover, in the Canon it is characterized directly by the
epithet vibhajjavida, » word which is translated in Childers’ Pali Dictionary
as “religion of logic or reason.”

This scientific character of the Buddha's teaching was generally recognized
and scknowledged within bis community even centuries after his death. This
has found a thoroughly characteristic expression in the account of the Singhalese
Church Chronicles of the first dialogue between Mahinda, the converter of Ceylon,
and King Devanampiya Tissa about 250 B. C. The Thera (the most senior}
arranges for & formal examination of the King in logic, in order to find out
«whether the king possesses a clear understanding.” In the vicinity is 2 mango-
tree, and the Thera aska: “What, great king, is the name of this tree?” —“It is
called mango, Lord.”” —*Is there or is there not, great king, yet another mango-
tree besides this mango-tree?”’ —“There are many other mango-trees, Lord.”
—“Are there yet other trees, great king, besides this mango-tree and those
mango-trees?”’—“There are, Lord, but they are no mango-trees.” —"Is there
yet another tree besides the other mango-trees and non-mango-trees?” —“Yes,
Lord, this mango-tree here.”” —‘“Well done, great king, you are sagaciouns.” —The
Thera sets a similar test which the king likewise passes with brilliance: “‘Besides
your relations and those not related to you, is there still any person, great
king?"” —“Myself, Lord!”—“Well done, great king, a man is neither related
nor not related to himself.”” — “Then the Thera saw”, so the narrative runs,
“that the king was sagacious, and would be able to understand the teaching,
and he preached to him the parable of the elephant’s foot.”

As in every science, so too in the science of the Buddha, logic is the great
instrument for a knowledge of the truth. His precepts and propositions are
determined by syllogismis, and indeed by those with none but self-evident and
obviously correct premises, as can be ascertained by any one who takes the
trouble. For this very reason, their inner evidence is revealed to every one who
studies them as thoroughly as does, say, a student of medicine his medical
text-books before his examination. Of course, & man mnst be “intelligent”, a8
intelligent as king Devanampiya Tissa, and must have also the will and energy
for such study. Whoever lacks these, lacks the religious sense, that is to say,
he does not feel the need to secure his great future after death. Heis, therefore no
“Aryan,” such as is assumed by the Buddha with his teaching,

But the following is the most unique and astonishing thing which the Buddha
shares with no one else in the world. Unlike any oneelse, he has not only laid
bare the great practical problem of how we can make ourselves perfectly free
from sorrow and absolutely full of bliss, but he has referred this essential problem
directly to the primary problem of our deepest nature. What is wholly unique
ig that he has referred it to a single syllogism of such simplicity that, with good
will, even an inteligent shepherd can in the end see and experience it in allits
overwhelming certainty. This syliogism is as follows:
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circumstance that the Buddha’s statements are, one and all, interspersed with
parables drawn from reality. Indeed, these oceur in full measure and at times
in a striking manner, such as will not be found anywhere else. Yet parabies are
quite pre-eminently suitable for verifying abstract ideas as the reflected image
of intuitive reality, and for this Very reason every really inspired mind also feels
the need —the more so, the more highly gifted he is—to make his abstract ideas
clear through similes and parables. Therefore, Sariputta, the greatest of the
Buddha's disciples, says: “Through parables the meaning of a diseourse also
becomes clear to many an intelligent man™ (Majj. Nik., 43rd Discourse). But
the Buddha himself was thoroughly impressed with the digeernment that only
that abstract knowledge is of value which can always and easily be shown to
be based on intuitive reality. He was so penetrated with thia ides, that he
enjoined, even on those who had barely entered his Order, to make clear to
themselves and to others, through parables and thus by going back to the reality
of intuitive perception, the knowledge that his teaching had to convey to them.
“His speech is weighty and pregnant, embellished occasionally with similes and
parables, clear and definite, and appropriate to its subject.” This is a stock
sentence in the enumeration of the basic duties of the Order. A judgment or
proposition, which cannot be illustrated by a simile from reality, has in fact
no real valge.

Therefore the Buddha’s teaching is based on intuitive thinking, which for this
reason he demands. He also expressly states this character of his teaching in the
standing sentence : ‘“This doctrine is profound, hard fo see, difficult to perceive,
calm, sublime, not in the sphere of the merely abstract thought (atakkivacara),
subtle, to be grasped only by sages.” He had every reason also to stress in parti-
cular the characteristic of his teaching that it is not accessible to the merely
abstract thought. For precisely in his day in India, dialectic, the art of dispn-
tation, flourished in the highest degree among the “Ssmanas and Brahmins”.
Even in Greece, in the palmy days of the Sophists, it conid not have been more
in vogue. On the basis of merely abstraoct concepts and in the guise of logie, it
was infallibly demonstrated that “everything is” and also that “nothing is.”
Likewise it was shown that “all is unity” and also that “all is plurality” (Cf.
Franke, Digha Nik., P- 19, Note 3). Here, of course, the false element did not
consist in the fact that men worked with the laws of logic,* but in their cagting
about ready-made concepts (takki) according to the laws of logic after the
manner of algebraical equations. This they did without making sure from time

* Logic comes from Aopileadar, to count, reckon, caleulate; to take into acoount,
consider, reason, infer. This in turn comes from Iogos, word and reason or reflection, which
are inseparable. But according to this, logical thinking means thinking in conformity with

of merely abatract representations, or with that of representations of ininitive perception
(Cf. Schopenhaner's Handschriftlicher NachlaB, p. 3 seqq.).
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manner, had thoroughly committed to memory his individual discourses and
utterances, these, together with the expositions of his great disciples, were
passed on from mouth to mouth after the Master's death in 483 B. C. This wag
done with scrupnlous accuracy, since men were conscions of their immense
importance. In addition, the sacred texts (suttas) were arranged at various
councils into groups (nikayas), and collected into Pitakas (baskets), in fact
into the Suttapitaka, the Basket of the Discourses, and the Vinayapitaka, the
Baaket of the Rules of the Order. To these two .,baskets” the Abhidhamma-
pitaka, the Basket of Scholastic Philosophy, was later added as a further inde.
pendent development. Thus the Tipitaka (the Three Baskets), as the sum-total
~ of the Buddhist sacred writings, was established for all time, The Tipitaka was
first recorded in writing a few decades before our era under King Vattagaminiin
Ceylon, whither it had been brought by Mahinda, son of the great Buddhist
Emperor Asoka (264—227 B.C.).
Therefore only this Tipitaka is concerned for the determination of the Buddha’s
original doctrine. It seems necessary to state this expressly, gince, very soon
after his death, a new source for the explanation of his doctrine began to flow,
namely a literature of commentaries of considerable magnitude. The greatest
part of this was brought together into a compilation under the name of Alfha-
kathd, “‘explanation of the sense”. The commentaries were naturally written
by monks, Theras (Elders); at the same time, they are said to have represented
the point of view of the first three councils {roughly 483, 383, and 245 B.C.). It
is said that the Atthakatha, together with the Tipitaka, was brought to Ceylon
in 246 B.C. by the monk Mahinda, son of King Ascka, and there translated into
Singhalese. Nothing exists either of the original Atthakathi written in Pali, or of
the Maha-Atthakatha which had been translated into Old Singhalese by Mahinda.
On the other hand, the latter was discovered in the fifth century A.D. by the monk
Buddhaghosa who had moved from India to Ceylon. According to hisstatements,
be translated back into Pali its essential parts with the addition of his own inter-
pretations. This Atthakathd of Buddhaghosa is still preserved, and is called the
Theravada interpretation by the monks of to-day in Ceylon, Burma, and Siam. -

Perpetuated thus by Buddhaghosa, this literature of commentaries clung
to the Three Baskets like a mighty creeper; indeed, it is often regarded in the
viharas of Ceylon, Burma, and Siam as a heresy to want to form an opinion of
one’s own concerning the contents of the Three Baskets, however cogently
substantiated such an opinion may be. This, then, is precisely the method of the
Catholic Church which for two thousand years has likewise forbidden any
individual interpretation of the Bible. For this reason Deussen rightly says
in his Erinnerungen an Indien that the Buddhism of today is & magnifying
mirror of the faults of Catholicism.

Here the tragic feature is that this Theravada-interpretation of Buddhaghosa
and of later commentators no longer does justice to the kernel of the Buddha’s
teaching. This schoel explains the fact of rebirth as follows: Man’s eszential
nature consigts in bodily and mental forces which, when acting together, style
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The Maha-Atthakatha is undoubtedly mainly responsible for the fact that
the Order of the Buddha was at an early date split into sects. This applies in
particular to the schism into Theravidins, as the advocates of the Buddhism
of the commentaries, and intoc Mahasanghikas, ag the opponents,—a schism
which had already occurred at the second Council of Vesili in the year 383 B.C.
In the first century A. D. we have the origin of Mshiyans, of the “Great Vehicle®,
a8 it was called by its followers themselves. By contrast, they contemptuonsly
described as Hindyana, the “Small {defective) Vehicle”, the older modes of
thought which were based ultimately on the Pali Canon. The Buddha teaches
that the man, who works for his own salvation as well aa for the salvation of
others, “ig the greatest, the best, the most venerable, and the most sublime”
(Ang. Nik. IV, 95). Here he emphasizes that only the man ““who is himself not,
drawn into the swamp can pull out another who is submerged” (Majj. Nik.,

. 8th discourse). But in addition, the Mahayana set up & Bodhisattva-ideal which
will attain its own supreme salvation only after the salvation of every other
being. Moreover, we have a mythology which hasbeen taken over from Brahman-
ism, and a decided cult of divine and demonic beings.

At the beginning of our era “the community of Buddhists flourished throagh-
‘out the length and breadth of India, and its apostles took the faith of the
Buddha beyond Indis to nations whose names were not yet known in that
country” (Oldenberg, 445). The teaching had certainly become the religion of
the people, and the Magster’s prophecy to his disciple Ananda had quite definitely
become irue agto “the distinguishing feature of the doctrine, asisnatural to those
who are awakened”: “Not long, Ananda, will the holy life be preserved. Five
hundred years will the doctrine of truth last” {Cullavagga X, 1, 6). Never-
theless, the “Marvel”, even as the mere religion of the people, has left ite mark
on the whole of non-Islamic Asia, and thus on more than half the human race,
even where it no longer exists as a definite corporate body, as in India. All
Asiatic religions are indebted to it for the noblest moral eloment that is effective
even to-day, which culminates in kindness to all that lives and breathes, the
doctrine of the perfectly Awskened One (Cf. William Hunter, A Brief History of
the Indian People),

Buddhism first came to Europe in its later forms in the last century; but in
the present century editions of the Tipitaka also appeared in the original text.
These were followed by a series of translations and expositions, which at first
stimulated considerable interest. But ag some of the Furopean Indianists
became involved in the net of the above-mentioned Buddhism of the commen-
taries, and fashioned their translations as well a3 their expositions of the teaching
in this negative sense, circles who were religiously interested very scon turned

ars), po that this perversion of his idea by ita competent wardens has been without practieal
consequence. And this was very fortunate for historical Buddhism. This is what Sir Edwin
Arnold, auther of the famous didactio poem The Light of Asia, has in mind when he says in
his preface that it is his “firm conviction that & third of mankind would never have been
brought to believe in blank abstractions, or in N othingness as the issue and crown of Being™.
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away again in disappointment. Not even for the European Aryan can such
& re]igion be considered.

In view of all this, the author of the present work hasscarcely drawn upon the
literature of the commentaries. He has built up his work exclusively on the Satta-
pitaka, on the Basket of the Discourses of the Buddha and his greatdisciples. As far
as possible, he has followed the example of the monk Piirans, who, when asked to
take part in the Council that met soon after the Buddha’sdeath, politely declined,
and said that he preferred to stick to what he himself had heard from the Master'a
lips. The correctness of the standpoint of sticking to the words of the Buddha
bimself results, moreover, from what the Master says of hig doctrine, namely
that if carries within itself its own confirmation, and needs no other anthority.

With the method of handing down the Basket of the Discourses, many
different trimmings of later monks may of course have crept into it, which were
not in the sense of the Buddha. To separate and isolate these, the author applied
a criterion for the genuineness of the passages quoted which may be made clear
through the following simile.

Men have been digging in the ruins of an ancient city. According to tradition
there stood in the middle a great temple, the ground-plan of which is still
recognisable. The investigators now apply themselves to the identification of
the huge blocks of stone lying around, as forming part of the temple. Concerning
almost every single stone a learned contention is spun out as to whether or not
it belongs to the temple, so that no end to the disputing seems in sight. An
architect for a long time listens in silence. Then he comes to & bold resolve: he
will build up the temple again with the original stones. So he has workmen
come; points out stone after stone; has each fitted into its proper place, until
at last the whole temple without a gap anywhere, is reconstructed in all its
splendour and in a pleasing harmony of all its parts, wherein every block
exactly fits in with every other. Is not the whole contention as to the genuineness
of each separate stone thereby decided in the simplest and surest manner?

Perhaps the reader will recognise even as immediately in the passages quoted
in “The Doctrine of the Buddha” under his hands, the original blocks of the
words of the Master, and in the whole system, the dhkamma anitiha. Assuredly he
has recognised it if in the reading of the book he has also experienced in himself
the truth of those other words, that the teaching of the Buddha is like the paw
of the lon: “What it strikes, be it lofty or low, that it strikes soundly.”

It may then be for him a matter of indifference whether many others besides
hi.mself have the same experience, in particular whether Schopenhauer’s words
will ever be fulfilled: “Therefore we may hope that one day even Europe will
be purified of all Jewish mythology. Perhaps the century has come in which the
People of the Japhetic group of languages coming from Asia (Indo-Europeans)
Wil egain receive the sacred religions of their native country; for, after going
astray for long time, they have again become ripe for these’ (Parerga Vol. IT.
§ 115, at the end). :

' George Grimm
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Schopenhauner has pointed out to us the great truth that the nature of ali
that exists copsists in willing. Every creature, from the first moment of its
existence to its last breath, wills, and all its powers, mental as well as physical,
are exclusively for the service of this will; yea, they are nothing but will itself
made visible, If man no longer wills, if he has become entirely without will, each
of himself feels that he has become impossible as a human being; we feel
that because of the annihilation of his will, and thereby of his real nature, he
must vanish from the world. And if mankind were not to will anything, if every
being were to be entirely without will, then the whole world within a very short
time would aimply disappear, because every kind of existence is based solely
upon will,

Because all existence is will, everything that is in harmony with this will is
happiness, and everything hindering it is suffering, —suffering meaning impeded
will, Thus happiness and suffering, in the last analysis, only reveal the extent
to which the will of the individual is able to maintain and effectuate itself.

Obvious as all this is to everybody who has once grasped it, there is equally
a5 little doubt that every act of will at every moment is impeded on all hands.
Even where will seems to get fulfilled, its consequences at length turn round
against itself, and at last in inevitable death, it suffers complete shipwreck.

- Thus is it to-day, thus has it been through all the past, and thus will it eon-
tinue to be as long as there are men, or even living creatures at all. For everybody
feels—and the reasoning man perceives it—that those circumstances swhich
Aré In opposition to a resl and permanent gratification of our will are dictated
by the law of nature, representing an iron neoessity, connected as inseparably with
overy act of will as hoat is connected with fire. For where life is—and where
will is, there is life, will being nothing else but the will to live—there, even when
overy possibility of development is taken into account, at last must be death,
:11"11& therewith, an inevitable, ever repeated ultimate collapse of life and thus of

Clear as all this is, there can hardly be a man who at least once in his life
has 1ot put to himself the timid question, if there is really no way out of this
tembl? sel-dissension of our nature which always wants what must be impossible
:;mrdm.g to the very nature of this will; whether there is not at least a possibility

©8caping death. I this not strange? Is not the gimple putting of this question
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more inexplicable than the problem of death itself? ¥or if suffering, if above
sll, death, is conditioned by the very law of nature, how should it be possible
to evade them? How can man in face of the unequivocal language of nature,
demonstrating to him on every corpse the inevitableness of death, entertain the
thought that it might be possible o conquer death?

And still this question is not only the question of every single humsan being, but
has been the great question of mankind from its first beginnings, and will remain
so as long as there are men. It is the chief, properly speaking, the only theme,
as well as the strong point, of all religions, and is the source of every philosophy.
Free mankind from evil, first of all from death, and religion and philosophy will
not only be counted superfluous, but truly have become superfluous. Not even
& god does man need, if rid of suffering and become immortal; from which it ia
clear that the concept of god is ultimately nothing but an expedient for solving
the problem of suffering and death. On the other hand, men are content with the
most absurd dogmatical forms of belief, if only they make claim to vanquish
guffering and death.

“If our life,” says Schopenhauer, “were endless and free from pain, perhaps
it would never enter any one’s head to ask why the world is here, and constructed
just as it is. Accordingly we find that the interest awakened by philosophical
or religious systems hag its strongest point in the dogma, of some kind of existence
after death; and though the latter systems make the existence of their gods the
chief point and seem to defend this with utmost zeal, this is ultimately only becanse
they have bound their doctrine of immortality to it and think both inseparable;
really they only care for this. For if it could be secured otherwise, their
lively zeal for their gods would very soon cool down; and it would give
place to almost complete indifference, if, on the other hand, the utter
impossibility of immortality could be proved to them.” In entire agreement
with this, it iz just that doctrine, materialism, which, holding to the oeular
evidence of nature itself, teaches the annihilation of man by death, that, as
Schopenhauer goes on to say, has never been able to obtain a permanent in-
fluence over mankind. This proves that the solution of the problem given by
materialism goes against the inner nature of man, and therefore cannot posaibly
be true. For viewed simply from the standpoint of materialism, man is merely
& part of nature, her mere product and nothing more. But if this is so, then his
nature must be in harmony with it; and thus in his feelings, it would be impos-
sible for him to be in conflict with her dictates.

Accordingly the situation is such, that in the innermost depths of human
nature the conviction is firmly established that in spite of all seeming impos-
sibility, there must be a way and s bridge leading beyond suffering and death.

But has mankind succeeded in finding out such a way? Here, without more
ado, this much is clear, that an answer is only to be expected from the religions.

For philosophy that alone might come into question here, certainly in its
greatest representatives has looked astonishingly deep into the mystery of death;
but of the philosophers, none even claims to have discovered a practicable way
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that leads beyond death. But all religions are built upon faith, so much go
that acoording to our current notions, this trait is the direct and formal nature
of every religion. A system abhorring faith can eo $p20 ON no account be taken ag
a religion. But not every man is able to beliove. “There is,” as Schopenhauer
says, “‘s boiling point on the scale of culture, where all faith vanighes, and man
longs for better insight.”

As soon a8 he has come thus far, he is irrecoverably lost for faith, and theréwith
for religion, “For faith,” —again according to Schopenhaner—-“is like love- it
cannot be enforeed; it will only thrive on the soil of ignorance.” But apart fr;)m
that, mere faith is always & precariouns matter, particalarly if, as in our case
the various religions and creeds teach different things about the way in whiqh’
man may vanquish death, and if, at the same time each one claimg the direction
shown by itself to be the right one, and that faith is to be given only to itself,
not to the others, Upon which shall we rely? There is no other way than to ex:
amine the different religions with regard to their compatibility with reason.
To reason indeed, they all themselves appeal, in their eager efforts to snatch
away one another’s adherents. But precisely in this do they all sign their own
death-warrant. For with this they, in the last resort, allow the reason of man
to judge as to what is true and what is not trne. But on the other hand, they
t]{emselves with their doctrines always come into the most violent contrad'iction
with the demands of this same reagon; a fact which has found its classical
exprP:ssi‘on in the saying ““Credo quis absurdum est.”

- This is becoming evident precisely in our time, when the convietion of the
mnde-quac.y of religions slowly begina to become & pPhenomenon of the multitude
and just in the direction here in question, the “shall-believe” is more ami
more opposed b-y the “want-to-know.” But who is able to satisfy this craving
since all our philosophy too, here fails completely? Indeed, we seem to havt;
come to. the standpoint of many, that here all knowledge is impossible and
mere i'mth' having become untenable, complete resignation remains the only
posmble thing. Yet here, just in time, in consequence of those secret conjunctions
:::m t:;: f?;urse of st::e wt;rld’s events, thanks to which help or compensation
Or eve at has ] i i
MI(:Q, ol ofze s origntggr;'uw;} untenable, salvation arises, as so often
wsnt: :: El:ﬁeevl;m;z ::]lo ;];e m\‘:?ah;ion to mind: "'!L'h? age of science no longer
that foebl kmci padiidey ow.” More than that, it is no longer satisfied with
concepts o o of know ec_lge, namely, the pure.ly abstract, gained by mere
by the rejoutin ;onmhng 1n mere concepts, as is particularly made evident
in vogue during et;r ;vazg; P ophy founded upon pure concepts, such as was
t base mutar e er days. Our age demands immediate insight; it also wants
¥ p ysical concepts upon self-experience, acoessible to eve body.
or self-experience alone gives real certainty. Fully tound it wo mg
Tecall the incomparable elucidation of relation bots am?d et
a1 abstract b Es . on of the relation between direct knowledge
which relatin owledge g{ven by Sc]'lopenhauer, that diamond of his philosophy,
may be briefly explained thus:
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Abstract knowledge receives its entire content only from direct, sense-
perceived knowledge; it borrows its materials entirely from the latter. Therefore
it is not able to give really new knowledge, but only serves to condense our
direct knowledge, once gained, into settled concepts, and thus to fix it and trans-
mit it to others. Aecordingly truth, that is, the adequate apprehension of some-
thing existing in the intellect of man, may ultimately be gained only through

our own immediate perception. As Schopenhauer says: “‘Perception is not only

the source of all knowledge, it is itself very knowledge. As out of the immediately
radiated splendour of the sun we enter into the borrowed and reflected light of
the moon, so do we pass from the sense-perceived, immediate representation

bearing its own evidence and warrant in itself, to the abstract and discursive -

notions of reagon which receive all their content only from this direet sense-
perceived knowledge, and in relation to the same. As long as we remain simply
percipient, everything is clear, fixed and certain. There are neither questions,
nor doubts, nor errors. One neither wants, nor is able, to go further; peace is
found in immediate perception; contentment in the present. But with abstract
knowledge, with reason, in the theoretical there arises doubt and error, and in
the practical, sorrow and regret.”

Thus, only direct sense-perceived knowledge gives complete satisfaction.
Whoever possesses if, has no more need of faith, every form of faith melting
before it like liquid wax; for him who possesses it, all merely abstract knowl-
edge also, with all its sources of error, has become superfluous: he who has

become certain of the existence of a thing through himself perceiving it, as little - ":
needs to believe in this existence, as to have it proved to him. .

Only this highest degree of truth can permanently satisfy man with regard

to the primal problem as to whether it is possible to overcome suffering -y

and, above all, death. This highest degree of truth our age demands, also in
this connection.

And now, hearken ! Thousands of years ago, there lived in India a man, who,
as no other has done, succeeded in crystallizing out this great, primary problem
of mankind in all its purity, free from all accessories of any kind, more especially,
purified from other obscure, refuse by-products of the longing for metaphysical
knowledge. He claimed for himself to have solved the problem in such & manner,
that every one by his own direct perception, by his own immediate insight
might convince himself of the correctness of the solution, and even at any time,
if only he wishes to do so, may test it apon himself. Thus he does not, a8 do our
religions, merely draw a bill of exchange payable after death in an uncertain
future. And it happens that the doctrine of this man whom many call the greatest
of the Aryans and therefore the greatest of men, precisely at this moment
is making its way among mankind locking longingly for a teaching that on
one hand may present to it the kernel of all religions and all metaphysics,
pure and unmixed, and on the other guarantees its solution in accordance
with the methods of exact science, by self-experimentation. This is the doctrine
of Gotama the Buddha, the Awakened One, the culminating point of Indian
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wisdom. Is it any wonder that all those who cannot pass with indifference over
the great question of suffering culminating in death, or as children of an era that
craves for knowledge, are no longer able to believe, but want to know, begin
more and more to swarm round this doctrine which begins for them to take

osseasion of the throne of religions that satisfy them no longer? Give me the
nsme of another mortal who has set forth with equal clearness the great problem
of mankind, how to escape suffering and death, and made it the exclusive theme
of his doctrine and his life, as the Buddha has donet

The solution of this problem of suffering, from the very beginning was ihe
great task he set himself. For its sake he who had the claim to the erown of his
father, an Indian petty king, renounced. this crown as well as riches, wife and
child and “just entering on his princedom, in first manhood, in the bloom of
youth, dark-haired, against the wish of his parents weeping and lament.
ing, with shorn hair and beard, clad in garb of yellow, he left home behind and
retired from the household life to the homeless life,” to find out if it were not
possible to put an end to this whole chain of suffering. Though the story about
the motives of his flight from the world in its details is nothing but a legend,
still this legend is so beautiful and is so much in line with the spirit of his doctrine,
marking out and defining its contents from the beginning so distinetly and
faithfully, that it may be rendered here.

Already when Prince Siddhattha—this was the Buddha's original name—was
born, the Brahmins living as priests and astrologers at the court of his father,
King Suddhodana, predicted the future destiny of the child. They prophesied:
“If Prince Siddhattha mounts the throne, he will become a king of kings, aruler
of the world; but if he renounces the throne and chooses the life of an ascetic,
then he will become an overcomer of the world, a perfect Buddha,” And the
ascetic Kaladevala came from the wilderness of the Himalaya and threw him-
self down before the child, speaking thus: “Truly, this child will some day
become a most perfect Buddha and show men the way to liberation.” And he
wept, for he knew that at his advanced age, he could not live to see thet day.
But the king, by every means at his disposal sought to hinder the fulfilment of
this prediction, as he wished Prince Siddhatths to become a monarch domi-
nating the world. As the Brahmins had told him that the sight of human suffer-
ing and of earthly transitoriness would canse the prince to flee from the world,
he kept away from his son everything that might have given him knowledge of
human misery and death. He furnished him with every kind of pleasure and all
royal splendour, to chain him to worldly life as closely as possible. As he grewup
a youth, his father had three palaces built for him, suited to the three seasons
of the Indian climate, the hot, the cold, and the rainy. They were all furnished
with magnificent splendour. Wide gardens and groves extended all around,
with clear ponds girdled with lotus flowers, cool grottoes, murmuring cascades,
and garden beds full of beautiful flowers. Within these gardens and groves the
Prinee spent his youth, but he was not allowed to leave them; and to every
Poor, sick or old man, entrance o them was strictly prohibited. The sons of the
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country’a most noble families were his companions. In his sixteenth yearhis father
bhad him married to the Princess Yasodhara, and besides that, he provided him
with a whole harem of beautiful girls skilled in all manner of dances and songs,
and in all kinds of musical instraments in use among Indian princes. Then one
day, in driving through the park, he suddenly noticed an infirm old man, his
back bent down under the burden of many years, who with the aid of a staff
crawled painfully along. Full of astonishment Siddhatths asked his driver
Channa, what this curious creature might be, and Channa replied that it was
an old man. “Waas he born in this state?” the prince went on asking. “No, my
Lord, once he was young and in full bloom like you.” “Are there more of such
old men?”’ the prince inquired, growing more and more astonished. “Very many,
my Lord.” “And how could he fall into this miserable state?” “Such is nature’s
course, that all men must become old and feeble, if they do not die young.”
“And T too, Channa?” “Yes, my Lord, you too.” This accident put the young
prince in such a pensive mood, that he gave the order to turn home, as he had
lost all delight in his beautiful surroundings. Some time afterwards in driving
out again, he caught sight of a leper, and when Channa answered his questions
about this apparition, he was so deeply impressed in mind that from then on, he
shunned all pleasures and began to think about human misery. After a longer

time had elapsed, the prince encountered a third apparition. He saw a decayed
corpse lying at the wayside. Greatly perturbed he turned home at once and
cried out: “Woe to men! Of what use to me is all royal splendour, il this pomp
and all these pleasures, if they are not able to save me from old sge, from sick-

ness and death? How unhappy is mankind! Are there no means to put an end

to suffering and death ever renewing themselves with every new birth?”

Henceforth, this question incessantly occupied him. Riding out at a later time,

he found an answer. An ascetic appeared to him, wearing a garb of yellow as

do the Buddhist brethren, his awe-inspiring features clearly reflecting the deep

peace of his mind.

This apparition indicated to him the way in which he had to seek the solution
of his great problem. His resolution to quit the world like that reverend ascetio
and to go out into the wilderness, siowly ripened. And then, all at once he put
this resolution into effect, in the unshakeable conviction that it would be given
him to discover the end of every form of suffering.

To this problem, for him the greatest, the six following years of most horrible
self-mortifications were devoted, as the custom of India of that day held this
to be the way leading soonest to the perception of trath. And he gaid to himsel':
“Whatever feelings painful, burning and bitter, ascetics and brahmins ever
bave undergone in the past, undergo in the present, or shall undergo in the
future: thisis the utmost ; further they cannot go.”!) To this one gonl was devoted
that time of quiet inward contemplation, in which he next immerded himself
when he had convinced himself of the uselessness of all painful asceticism, and
which at last brought him the solution of his great problem. In triumph he first
communieated it to the ive monks who had surrounded him during the time of
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; artyrdom, but who hkad left him when he had recognized this way as
gzofe]ﬁ:;. “An Exalted One, O monks, is the Accomplished One; a Sup.}'amely
akened One is He! Give ear, O monks, the deathless has beex% atta.mt_;d, I
vAviTl instruct you, I will impart to you the doctrine. Fo]lowing_my instructions,
ye shall know and realize that utmost ngble goa! of the holy life for yourselves
even in this present lifetime.”?) And in fact, like the Master, they also soon
attained to “‘the incomparable security, the birthless, th_e free ,ii;om growth -and
décay and disease, the deathless, the sorrowless, the stainless.””? They attained
th;‘;;dmﬁ ending of suffering henceforth constitated the only theme.of
the Buddha, the Awakened One, as thenceforwa:rd he called himself. To its
propagation the following forty-five years of his life were devoted. Every day,
yesa, every hour he could say of himself: “As before so also now, 1 prea.ch. only
Suffering and the Cessation of Suffering.”’4 ‘““As the great ocean, ye d.lsclpl.es,
is penetrated by only one taste, the taste of salt, even go, disciples, t-hlB I:(:ctm.:le
and this Order are penetrated by only one taste, the taste of salvation. Tl.ns,
the sole content of hie teaching, he made externslly knovf'able }Jy condensfng
it into the Four Most Excellent Truths of Suffering, within which everything
good is contained : “Just as all living creatures that go upon feet !ind PaBsage-way
in the footsteps of the elephant, the foctprint of the elephant bemg by them held
in the highest esteem by reason of its great size, even so, all t.!nngs whatsoever
that are good and salutary are contained and eomprehended in the FOI.:II' Most
Excellent Truths, namely in these: the Most Excellent Truth of Suffering, the
Most Excellent Truth of the Arising of Suffering, the Most Excellent Trath of
the Ceasing of Suffering and the Most Excellent Truth of the Path that leads to
the Ceasing of Suffering.’’s
Certainly his kn?)l;]:;gdge was not restricted to these four ex.cellent truths;
his mind had penetrated the abysses of existence in other directions also,- more
deeply than any other mortal; but with deliberste intention he communicated
nothing of it to mankind, but exclusively limited himself to the four exe.a].lent
truths: “Once upon & time, the Venerable One was staying at Kosam:m ina
Sinsapa-foreat. And the Venerable One took up a few sinsapa leaves in his hand
and said to his disciples: ‘‘What do you think, my disciples, which is more, these
few sinsapa leaves I hold in my hand, or the other leaves in the sinsepa wood
above?”’ _“The fow leaves, Lord, that the Venerable One holds in his hands,
are small in number; much more are the leaves in the sinsaps forest above.” —
“Even 80, disciples, what I have perceived and have not communicated to you
is much more than what I have communicated to you. And why, O disciples, have
I not revealed this to you? Because, O disciples, it would not be of ndvantug‘et:o
you, because it does not promote the higher life in all its purity, becaus? it
does not lead to disgust with the world, to annihilation of alt lust, to the ceasing
of the transitory, to peace, to the higher knowledge, to awakening, to Nibbans.
Therefore I have not communicated it to you. And what, disciples, have I
Communicated to you? What Suffering is, disciples, I have communicated to
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you; what the Arising of Suffering is, disciples, I have communicated to you;
what the Ceasing of Suffering is, disciples, I have communicated to you; and
what is the Path that leads to the Ceasing of Suffering, disciples, I have com-
municated to you.”? .

The Buddha even goes so far as to reject every setting up of problems that go
beyond this exclusively practical purpose, all theoretical questions and all
speculative enquiries, particularly those about the essence of the world or of
ourselves, as a mere overflow of our tendeney towards polymathy termina.
ting only in “a blind alley of views, a cave, a gorge of views” and thus only
involving the inexperienced mortal still deeper in suffering.® Accordingly, the
Buddha especially does not teach any system of philosophy; not only no kind
of metaphysics, but also no ontology nor dianciclogy. Concerning the world in
itself, its origin, its duration, its laws, he is indifferent, since any such predictions
and statements are ultimately without any practical purpose for mankind, All
this has interest for him only in 8o far as it is of practical value for the annihila-
tion of suffering. Therefore in his teaching those philosophers who, corrupted

by the thirst for knowledge for its own sake, wish to have every enigma of

existence solved, will lose their labour, since, if the saying holds good of any one,

it holds good of the Buddha: “Non meum est docere doctores.” It is not my 3§
task to teach scholars. Apart from this, the enigma of the world belongs to those 3
enigmas “with which to dabble only leads to perplexity;”’? while those dabbling 3
with it resemble men born blind, who have been led to touch an elephant. The 3
first of them touches the head, the other the trunk, the third one the foot, the -§
fourth one the tail, and now each of them cries out: “The elephant looks like --§
this; no, he looks like that,” until the combat of opinions turns into & comba$ §
of fists.?® Such investigators entirely mistake the situation wherein they find 4
themselves. This is like that of explorers who have ventured into a lonely
desert and on every side are beset by wild animals. Instead of thinking about J
defending themselves against these animals and saving their Lives, they enter
upon zoological studies of them, which end in themselves being devoured by §
the beasts, together with the results of their studies, The Buddhs himself suns

up their standpoint as follows. .

“It is as if, Malunkyaputta, a man had been wounded by an arrow thickly 3
smeared with poison, and his friends and compsnions, his relatives and kins- 3
folk, were to procure for him a physician or surgeon; and the sick man were 3
to say, ‘I will not have this arrow taken out until T have learnt whether the man
who wounded me belonged to the warrior caste, or to the Brahmin caste, or to 3
the agricultural caste, or to the menial caste!” “Or again he were to say, ‘I will 4

not have this arrow taken out until I have learnt the name of the man who
wounded me and to what clan he belongs.’

“Or again he were to say, ‘I will not have this arrow taken out until I have
learnt whether the man who wounded me was tall, or short, or of middle height.” 3
“Or again he were to say, ‘I will not have this arrow taken ont until T have

learnt whether the bow which wounded me was a edpa, or a kodanda.’
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«QOr again he were to say, ‘I will not bave this arrow taken out until I have
learnt whether the bow-string which wounded me W&B’ made from smaller-
wort, or bamboo, or sinew, or maruva, or from I_ru]kweed. )

“QOr again he were to say, ‘I will not have this arrow taken out untfl T have
t whether the shaft which wounded me was feathered from the wings of a

Jearn : :
valture, or of a heron, or of a falcon, or of a peacock.

“QOr again he were to say, *] will not have this arrow taken out until I have
learnt whether the shaft which wounded me was wound round with the sinews
of an ox, or of a buffalo, or of a monkey.’ That man would die, Malunkyaputta,

ithout ever having learnt this. o
m“In exactly the same way, Malunkyaputta, any one who should say, ‘T will
not lead the religious life under the Blessed Ome until the Blessed One shall

elucidate to me, either that the world is eternal, or that the world is not eternal

. or that the saint exists or does not exist after death,”—that pe}'son woulfi
die, Milunkyaputta, before the Accomplished One had ever elucidated this
to him.

“The religious life, Malunkyiputta, does not depend on the dogma that the
world is eternal, nor does the religious life depend on the dogma that the world
is not eternal. Whether the dogma obtains, that the world is eternal, or that
the world is not eternal, there still remain birth, old age, death, sorrow, 1ame'n-
tation, misery, grief and despair, for the extinction of which in the present life
I am preseribing.’’ 1!

Thus again it is nothing but a sign of the surpassing wisdom of the Bu'ddha,
that of the ocean of wisdom wherein he had plunged, he only has communicated
just as much as is necessary to save us from our desperate situstion;' anything
more would only distract our mind from the great goal of concentrating all our
forces upon this salvation.

But of course the four excellent truths do not exhaust all truths, as the Buddha
acknowledges. Naturally he admits all verities the human mind has ever found
and may still find. Some of them he even incorporates into his teaching, e. g the
doctrine of reincarnation, simply because they are true! “That of which .tu‘.le
wise declare that it does not exist in the world, that I also declare not to exist;
and what the wise declare to exist in the world, that T also declare to exist.”?2
But just becanse these verities were known to mankind apart from him, and
might well have been discovered without a “‘Perfectly Awakened One,” he
does not acknowledge them as distinguishing points in his doctrine. What he
has given to mankind is something entirely unique, something it might never
obtain through any other man with the exception of another Perfectly
Awakened One; it is “that doctrine that is peculiar to the Awakened Ones.”®
Certainly mankind itself, in its greatest representatives, has gained deep insigktt.
into suffering, into its origin, annihilation, and the way leading to this anni-
hilation. Since the fact of suffering dominates the whole cosmos as well as the

Life of every single being, it would be guite incomprehensible, if this were not

the case. But these were only single glimpses of light, only partial insights that
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could lead to no decisive results. This holds good of the modern philoscphy
of Schopenhauer, who, like no other Europesn, has shown the essence of all
life to consist in suffering, but who has not been able to find the way and the
bridge leading out of saffering. Not less does it hold good of the ancient Upani-
shads, which in their greatness are only surpassed by the Buddha’s doctrine.
But they too fall below it inasmuch as they do not make the fact of suffering
their only content, do not see suffering alwaya and everywhere, and therefore
do not know a clearly visible way to its complete annihilation.

The Buddha thus brings immediately before our consciousness as does no
other, the principal and cardinal problem of our life, how to escape suffering
and, above sll, the suffering of death. But he does more: he promises us its
solution in the highest possible form of certitude, that is, by the awakening of
our own direct cognition. His doctrine is, first, free from every wrapping of a

mythological or sllegorical character, such as is peculiar to religions. “As if

there were somewhere near a village or a town a big sal tree, and in the changing
season, there fell leaves and twigs down from it, there fell branches and
bark and greenwood, so that later on it was free from leaves and twigg, free
from branches and bark, consisting of kernel wood only,—even so here the
exposition of Lord Gotams is free from leaves and twigs, free from branches
and bark, consisting of pure kernel wood.”"14)

Then, next, the Buddha rejects every kind of theorising : “The Accomplished
One is free from every theory, for he has seen,” he says of himself.1® Not even
with logical conclusions which in one way or another forsake immediate per-
ception does the Buddha concern himself. The sole criterion of truth for him is,
and always remains, one’s own immediate, intuitive apprehension of troth.
It is only the self-evident consequence of this standpoint, that he does not claim
any belief in his own purely descriptive exposition of the things he says he
knows by his direct perception; and that he even admonishes his disciples to
accept nothing, even from himself, simply on good faith, but to accept only as
fact what they themselves have beheld. “Now, ye monks, thus knowing, thus
perceiving, will ye speak thus: ‘We hold the Teacher in reverence and what we
say is only said out of reverence for the Teacher? ”—“Nay, verily, Lord.” —
“Then, monks, what you say is only what you yourselves have recognised, what
you yourselves have comprehended, what you yourselves have understood, is
itnot s0?"”— It is even so, Lord.” — “Well said, monks! Given are yo, my monks,
to this Teaching, the clearly visible, the timeless, the all-inviting, which is to
be understood by every reasonable man.”1s Ang further on: “Do not believe,
O Bhaddiya, in hearsay, nor in traditions, nor in rumours, nor in the word handed
down, nor in purely logical conclusions, nor in external semblance, nor because
of agreement of anything with the views you cherish and approve of, nor be-
cause of your own thinking of anything that it is true. Neither shall you think:
“The ascetic, the Buddha himself, is my teacher,’ but if you, Bhaddiya, yourself,
gain the insight: Such things are evil, such things lead to misfortune and
suffering: then you may reject them.”’1? Especially does he often warn against
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holding any transmitted dogmas of belief; becanse ‘“‘one may renflember well
or may remember badly.”?® In the same manner he compares believers to “a
row of blind men chained together, of whom not one of the first, or of .the
middle, or of the last, sees anything.”’® Particular wa.rmng he also gives
against trusting to the specnlations of any speculating philosopher, “f.or su@ an
one may philosophize well or philosophize badly.”? Only our own 1m.medmte
insight is of value; and the Buddha’s doctrine jtself also has value only in so_far
asit makesthis our owninsight possible. *“And the Teacher expounds the Teaching,
more and more deeply, more and more highly, in all its divisions obscure and
clear. According as the Teacher proceeds to expound the Teaching to the monk,
more and more deeply, more and more highly, in all its divisions obsecire and
clesr, so, penetrating ever further into the Teaching, he a.rrive'as at certitude as
respects point after point in the Teaching. Wheresoever, disciples, for such
reasons, upon such grounds, through such tokens, faith is fixed on the Accom-
plished One, has struck root, is settled fast, such, disciples, is called reasonable
faith, faith grounded in sight, firm, not to be shaken by any ascetic or recluse
or god or devil or by any one whatsoever in all the world. In this wise, dis-
ciples, is the Teaching tried in respect of the Accomplished One. In this wise
also is the Accomplished One well tried in respect of the Teaching.”# “Not
directly at the beginning, ye disciples, may certainty be attained; but gradually
striving, gradually struggling, striding on pace by pace, certainty is attained.
But how, gradually striving, gradually struggling, striding on pace by pace, is
certainty attained? There, y¢ monks, a man full of trust comes near. Having
come near, he associates. Asgsociating, ho listens. With open ears he hears the
Teaching. Having heard the Teaching, he retains it. Having retained the sentences,
he contemplates their content. Contemplating their content, the sentences give
him insight. As the sentences give insight to him, he approves them. Ap-
proving them, he weighs them. Having weighed them, he works, and becanse
he works earnestly, he in his own person realizes the supreme truth, and, wisely
penetrating, beholds it face to face.”??

According to this, the Buddha only asks cne thing from his disciples, namely,
the treading of the way shown by himself, upon which one may oneself win the
intuitive apprehension of trath. This minimum of trust, to try, at least once,
the way shown by him to the discovery of truth, even he cannot omit, but a8
anima candida, as a man who obviously has no selfish purpose in view, he may
certainly demand it. But this minimum of trust, entirely indispensable in the
world, once given to him, and the way shown by him and deseribed by him with
the accuracy of an ordnance map, once entered upon, sll the rest follows of
itself. Very soon the foretold glimpses of light and undivined results will appear,
one after the other, like the stations a traveller on & road reaches one after the
other; thus the faith first given will change into unshakeable certainty as to
the correctness of that part of the way not yet accomplished. ‘“Whoever, ye
monks, is g worldly master who deals with worldly things, even such a one is
1ot treated like a merchant or a dealer, by people saying of him: “Thus we want
1 Grimm, Buadha



50 Theme and Basis of the Docirine of the Buddha

it, then we will try; if we cannot get it thns, we do not want to try.” How much
more, O disciples, the Accomplished One, who is entirely free from worldly
matters! To the trusting follower, to the follower training himself in the Master's
Order with earnest zeal, the confidence dawns: Master is the Accomplished One,
his disciple am I; the Accomplished One knows, I do not know. To the trosting
disciple, to the disciple who trains himself in the Master’s Order with earnest
zeal, the Master’s Order imparts itself, refreshing and precious; in him the con.
fidence dawns: Let skin and tendons and bones shrivel up within my body, let
flesh and blood dry up: whatever may be accomplished by manly virtue, manly
strength and manly valour, not tillit is accomplished, shall my sirength lessen.+ 3
Thus then, the Buddha does not want more faith than must be given to a
guide, but certainly not less than a guide must claim: ‘“This, ch Brahmin, T
can do in regard to this: A guide is the Accomplished One.””2¢

According to the standpoint thus taken up by him, all purely abstract notions
are wanting in his Discourses, and only such occur as may be immediately
drawn from perception and are therefore without more ado, evident in them-
selves, just as in a guide-book difficult technical terms of physics, geology and
other branches of science are out of place.

If the Buddha thus wishes to bring about the individual’s own direct percep-
tion of truth, the question arises as to what may be the nature of this perception
that ean lead to such extraordinary results as he promises. Its pecualiarity
cannot lie in the object, since the Buddha also has to do only with the world
about us. Therefore it cannot be anything else but a peculiar mode of looking

at things that he wishes to teach us. And indeed its secret consistsin an extraor-

dinary deepening of the normal manner of looking at things. Here the Buddha
s in perfect harmony with Schopenhauer. Like this philosopher he first proceeds
from the fact that there are various degrees of this cognition through the medium
of the sensea, from the dull gaze with which the beast looks at the world, to the
look of the genius, penetrating into all depths. It is precisely the realization of
this mode of viewing things, called by Schopenhauer the genius-like one, in the
form of pure contemplation, which is the goal the Buddha sets before every one.
He not only gives in detail the several steps leading upwards to it, but he also
teaches the ever greater perfecting of this pure contemplation itself, right up
to the culminating point where “it draws aside the veil of the world.”

As regards the antecedent conditions under which this pure contemplation
comes about, the Buddha also agrees with Schopenhauer. Just as for Schopen-
hauer it sets in through the cognizing part of consciousness becoming entirely
separated from the willing part, just as according to him it is conditioned by
such a deep silence of will, on one hand, and such an energy of the perceptive
function, on the other, that even individuality vanishes from the consciousness
and man is left alone as the pure subject of cognition; even so also, according
to the Buddha, by eliminating all and every motion of will, such a complete
tranquillity of the mind— samatha—must be produced, that “thoughts about
Me and Mine no more arise”, and on the other hand the utmost energy in per-
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. ception must be produced, if the *“‘eye of knowledge” is to open; in particular,

the “‘hindrances’” of mental sloth and of dubiety must be aban.doned. And as,
gecording to Schopenhauer, in order to obtain thoughts of genius one must be
go completely alienated from the world that the commonest eventﬁ seem t-o.be
quite new and unknown, so also, according to the Buddha, the ‘p?netrs:\.tmg
insight”’ presupposes “loosening” and is in itself conditioned by “alienation,”
“far from lusts, far from unwholesome states of mind.” Indeec'l, we find the
adequate expression for the “pure subject of cogm'tior.n,“ in tl:? words
wherein the disciples often characterize their Master, calling him, “the One
who has become eye, who has become knowledge.”

But in twe points the Buddha here deviates from Schopenhauer, or rather,
surpasses him: First, in regard to the object of contemplation. For he teaches,
laying, for the rest, preat stress upon the contemplation of the world alone
accessible to us as the normal and sufficing one, that in the highest stage of
“glienation,” of “loocsening,” when in complete equanimity everything has been
sbandoned and thereby the sight can be directed exclusively inwards, in inner
enlightenment a higher form of perception will appear like a chicken from- an
egg, reaching far beyond the limits of birth and death and thus make possible
for us complete clearness concerning our situation. Schopenhauer has certainly
pointed to this region, styled by him “illuminism,” as to something really
existing, and given it its place, but he did not enter it, well knowing that he
could not, becanse he did not know the necessary antecedent conditions. But
according to the Buddha, contrary to Schopenhauner’s view,—who on this
point, since all experience was here wanting to him, was unable 0 give & com-
petent judgment—also this higher kind of perception may very well be con-
ferred on others, and he imparts this knowledge to us in the clearest possible
manner. To be sure, also according to him, it is accessible ounly to a few, but it
18 not af all necessary for the annihilation of suifering. As for the rest—and with
this we come to an essential difference between the Buddha and Schopenhauer,
connected, as we shall see later on, with the different answer given by the
Buddha to the fundamental question of Schopenhauer’s system —man may very
well develop in himself the faculty for the apprehension of the world peculiar to
the genius. He even may come thus far, that he is able to bring it about every
time he wants to, “just as he wishes, in its fulness and width™ contrary to the view
of Schopenhauer, according to whom the cognition of the genius is not perhaps
difficult, but does not at all lie within our power, and is only a state of mind
exceptionally occurring in a “festival hour,” a “lucid interval” of the genius,
who must himself be born as such. To make accessible this genius-like mode
of looking at things is precisely, as said above, the direct aim of the doctrine
of the Buddha.

To teach thig art, he only needs to have a ‘‘reasonable man’’ before him,
“not a hypoerite or a dissembler, but a straightforward man.” 26 Him he offers
Yo lead by a quite definite mode of training, up the mountain of pure cognition,
from which, as Schopenhauer promises, in the individual not only the general,
g0
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the Ideas, may be seen, but something quite different, fomething unparalleled,
hamely, the ocean of suffering heaving deep below his feet, while he himaelf is
throned upon an inacoessible height, whither not even the smallest drop of this
000an sprays up, and where therefore purest happiness reigns. “It is, as if near
8 village or a town there were a high rock, and two friends were approaching
it. Having reached it, one of them remains standing at the base of the rock,
while the other one climbs to the top of the rock. And the friend below, at the
foot of the rock, eries up to the friend who has climbed wp to the top of the rock:
‘What now, friend, are you seeing from the rock?” But that other replies: ‘T
see, dearest one, from the rock a serene garden, a magnificent wood, a landscape
all in bloom, a bright pool of water.’ But the other says: ‘This is impossible,
dearest one, this cannot be, that from the top of that rock You can see a serene
garden, a magnificent wood, a landscape all in bloom, a bright pool of water,’
Then the friend comes down from the summit, and takes hig friend by the arm
and leads him up the rock, and, having given him s little time to rest, asks
bim: ‘What now, friend, are you seeing from the top of the rock? And the
other one says: ‘Now, friend, I see from the rock a serene garden, a magnificent
wood, a landscape all in bloom, & bright pool of water.” But the other one gaya:
‘Just now, dearest one, we heard you speaking thus: ‘Tt is impossible, it cannot
be, that from the top of that rock you can see a serene garden, a magnificent
forest, a landscape all in bloom, a bright pool of water.’ And now again, we have
heard you speaking thus: ‘I see there from the top of the rock a serene garden,
& magnificent wood, a landscape all in bloom, & bright pool of water.’

And thereupon the first one replies: ‘So long, dearest one, as this high rock
was obstructing me, of course I could not see what was to be seen.’’’#7

Certainly, also according to Schopenhauer, when we have become the pure
subject of cognition, we reach a state free from pain, the greatest and puresi
happiness of life. But this bappiness is perishable. For it consists only in a tempo-
rary quieting of the ceaseless torment of willing, in a passing silence of will, in
the fetters of which we remain chained, after aas before, since ultimately, we
ourselves are will, But according to the Buddha, following the way of pure con-
templation, we are able to attain permanent, total annihilation of willing,
and therewith may see the fetters wherewith willing had bound us, lying for-
ever broken at our feet.

That these two, Schopenhaner and the Buddha, did not see quite the same
from the mountain of knowledge, is explained, first by the fact that Schopen-
hauer, 50 to say, had only climbed the first slopes of the mountain, while the
Buddha from the summst “looked down into this world of pain.”® Schopen-
haver, the man of will, convinced as he was of the impossibility of influencing
his will, was Incapable of making any attempt to develop within himself the
genius’ mode of contemplation, but had to wait in patience till a lucky hour of
itself should bring a cognition more or less free from willing, the depth and
duration of which he was unable in any way to determine. The Buddha, on the
other hand, who by the extreme parity of his entire mode of life, in advance

Theme and Basis of the Doctrine of the Buddha : 53

had cleansed his cognition from all the perturbations of willing, had thus
acquired the power of transporting himself, at will and for as long as he liked,
into the deepest contemplation, to remain in a state of Ppure cognition, wherein
the whole truth of the world then revealed itself to him.

A further reason why, to both of these great men the same view did not offer
itself from the mountain of cognition, is this, that each of them had fixed his
gaze upon quite a different field of sight. Schopenhauer wanted to explain
“the primary phenomena in the individua! and in the whole as the world,”
and therefore he only saw the “‘Ideas” the form of these primary phenomena,
and as their eonfent the immeasurable ocean of will, so immense that it swallowed
up the philosopher himself, and he thought himself to consist of it, thus, without
sny hope of escaping it, unless this ocean should some time or other dry up of
itsownaccord. The Buddha, renouneing every explanation of all other phenom-
ena, wanted nothing but simply to find the end of suffering. Therefore, at
last, behind the ocean of will he found another realm, the realm of freedom
from suffering, the narrow entrance to this realm st the same time disclosing
itself to him,

Precisely this exclusive limitation of all his striving to this one point, how to
escape suffering, led him at last to his goal. And so he made this point the foun-
dation of his unique way of galvation, which may be briefly characterized as
a direct envissgement, growing more and more deep, an ever parer contem-
plation of suffering, regarded according to its compassing bounds its causes and
its relation to ourselves. This contemplation constitutes the goal of all insight,
and the source of all wisdom. All virtue, nltimately, serves only it, by creating
in & pure heart wherein the storms of willing are laid to rest, the indispensably
necessary antecedent condition for it. He only who by the practice of ceaseless
mindfulness of such sort that he performs everything he thinks, says and does
with full consciousness, little by little has trained his mind se that it is able
to dwell ineessantly and exclusively in the contemplation of suffering,—only
be, “wizely Ppenetrating” will struggle throngh to that point where, at first far
away, like the holy grail, but in time becoming more and more distinct, rises
“the island, the only one” where there is no more suffering, and especially, no
more death. Such a one alone is at all competent to pass an authoritative
judgment upon the truth or untruth of the Buddha’s teaching. Else he resemblea
the friend who refuses to climb the rock from which the most enchanting view
offers itself, but, whe nevertheless denies that this view may be seen from above.
He resembles the man born blind, for whom things vizible do not exist becanse
ke does not see them: “Ag if, O Brahmin, there were a man born blind, not
seeing things black or white or blue or yellow or red or green, nor seeing what is
¢qual and what unequal, nor stars nor sun nor moon. And as if he thus should
SPeak: ‘There i neither black nor white; there ig none who might see black or
white; there is neither blue nor yellow; there is no one who might see blue or
yellow; there is neither red Dor green; there is no one who might see red or
green; there is nejther equal nor unequal; there is no one who might see equal or
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unequsl; there are no stars, there is no one who might see the stars: there is
neither sun nor moon, there is no one who might see sun or moon. I myself do
not know anything about them, I do not see them, therefore they do not
exist.” Just so, O Brahmin, is the Brahmin Pokkharasati, the Opamaiifia from
Subhagavana, blind and without eyesight. That he should perceive the utmost
reality, the highest truth, is impossible.” 2°

From this, to be sure, there results a certain exclusiveness in the doctrine of
the Buddha; it presumes men who not only have become clearly conscious of
suffering as the primary problem of their existence, but who have come so far
as to expeet salvation, if such a thing is to be hoped for, no longer from without,
but only through their own strength. For such, asis said in the Samyutia Nikaya,
to seek to win peace through others, as priests or sacrificers, is the same as if a
stone were thrown into deep water, and now people, praying and imploring
and folding their hands, came and knelt down all round saying: ‘Rise, O
dear stone! Come to the surface, O dear stone! Spring up on to the shore,
O dear stone!’ But the stone remains at the bottom.3® Of such men at
any time there never have been too many. Most men find it convenient to take
no notice at all of suffering in any form, to say nothing of ocecupying them-
selves minutely with it. For them, there is of course no help, thercfore they are
not taken into account by the Buddha. He calls them “‘uninstructed men,
unperceiving the Noble Doctrine, unacquainted with the Noble Doctrine.” s
They are those, who, according to Schopenhauer, represent the factory wares
of nature, to whom one may also belong even if one is a acholar; they are the
great mass to which, as says Thilo, commonly belongs one more person than
each individual thinks! “With them Lord Gotama has nothing in common,’ 32
But with those also he has nothing in common who, though they do not blindly
pads over the fact of suffering, do not wish to be enlightened about the fact
that liberation from suffering cannot be realized through any kind of grace,
especially not by the help of some personal god, but exclusively by our own
strength and by personal action,

Thus the doctrine of the Buddha, having for its organ the most exact of all
methods, that of natural science, in experimentslly realizing truth, requires
true men, “no hypocrites, nor dissemblers, unassuming, resolute, stout-hearted,
possessing insight, clear-headed, steadfast, of collected and unified mind, wise
and intelligent,” 3 who alone are capable of applying the experimental method.
With them, “‘the noble ones, knowing the doctrine of the noble ones, inclined
towards the doctrine of the noble ones,’’34 he has communication, as with the
true aristocrats of mankind, “to whom this world is too mean,’’? who therefore
wish to grow out of it. To them as prize he offers a solution of the great problem
of the world's suffering, which, being based upon one’s own immediate per-
ception, provides unshakeable certainty: “Whoso has not properly understood
the four excellent truths”, says the Samyutta Niksya, “he goes from one teacher
to another and looks searchingly into his face thinking: ‘Does this one really
know something, see something?’ Tt is as if a feather or a flock of cotton, light,
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at the mercy of the wind, blown about a plain, were carried now here, now
there, now by this wind, now by that, by reason of its very lightness. But
whoso has truly understood the four excellent truths, he no longer goes from
one teacher to another and searchingly looks into his face to see if this one may
really know something, see something. It is as if & brazen column, or a post of
a gate, stood there, deeply founded, well dug into the ground, without tottering
or shaking. If now from this or that quarter, wind and weather come mightily
storming on, it cannot tremble, shake and totter, and why not? Because of the
depth of the foundation, because the column is well dug in.”’ 26

And this system, warranting to the noblest of men such a goal by the apphi-
cation of the surest, and thereby most modern method, is said to be no longer
snited to our times! For such a confention we must seek the reasons, for such must
exist. And here in the end we find, when such statements are not based on pure
unreason, always the same reason given, either directly, or with some variations,
namely, that it does not suit the modern criticizers of the Buddha’s doctrine
of salvation, —he himself calls them men “who only learn the doctrine 8o as to
be able to give discourses and express opinions about it 3 instead of practically
testing its truth, — that according to him, salvation from suffering isidentical with
salvation from the world itself, and that the Buddha asks of his diseiples that
they try this method of salvation in earnest. This is said to be no longer up to
date. Now it may be admitted that precisely in our time, notwithstanding ite
high civilization, or perhaps just because of it,* mankind is devoted in guite a
terrifying degree to a materialistic coneception of the world, even where theoret-
ically this is held in abhorrence, and just on this account, all consciousness of
the unsuitability of their continued stay in this world, and thereby of the
necessity of salvation; is wanting in men. Of course, we will not deny either that
the utmost our modern thinkers are able to fulfil in this direction consists
generally in writing books full of learning about salvation, and about those who
have lived and taught practical salvation; or, sitting at a well-spread table, to
expatiate movingly upon the grandeur of renunciation of the world. But this
does not exclude the fact that there are also in our time some few who do not
feel at all satisfied with this world, and therefore try to grow out of it; for whom,
therefore, the gospel of salvation thromgh one’s own strength during this
present lifelime and, in such wise that its occurrence is directly perceived, ez-
perienced within oneself, is the most tremendous event that can happen in the
world. For such the doctrine of the Buddha is modern, quite as modern a8 any
branch of natural science whose methods it shares. To those few, the doctrine
of the Buddha, who himself for this very reason called it “‘the timeless,” will
be for all time modern, in the same way that the definitive solution of a problem
remains valid for all time. You may lose the interest in the problem, —whether
that, in our case, is an advantage, each may judge for himself; you may even

. * Civilization alone, without culture, that means, without improvement of the heart,
I8 nothing but refinement of every form of pleasure-seeking, and therefore nltimately produe-
g an enhancement of sgoism, and thereby of the struggle of everybody againat everybody-
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fry to find a still simpler solution than the one here given. But so long as you
have not succeeded in doing this,—and try to name another who has solved the
problem of salvation, attainable for every reasonable man, with the same
immediate security giving directly perceived certainty as the Buddha has done —
so long is it simply folly to try to discredit the solution given because it wag
already reached two thousand years ago.* So long also is it folly—let each con-
sider within himeelf, if this expression is too strongl—to belittle the solution
of this problem given by the Buddha as unmeodern, merely because it can be
fully realized, as we shall see later, only by going away into homelessness
(Pabbajja), that means, by becoming a monk. Who wants the goal, must also
want the only known means thereto. Further on we shall gpeak more in detail
about this going into homelessness, and especially about the collision of duties
possibly occurring thereby. Here, where we only have to touch upon the
suitability of the step to our age, we should only like to point out what, after all,
is only self-evident, that whoever desires in this present life to obtain entire
deliverance from the world, in this very life must wholly forsake it, must leave
it entirely behind kim. Here also the old saying holds good: “You can’t wash
a hide without making it wet.”” The Buddha wounld not have been the great
genius he was, if he had not recognized that to reach this perfect salvation in
this present lifetime only a very very few are fit and ready. Therefore it is again
nothing but foolishness to fear that onr enlightened world might become
overrun by actually living Buddhist monks. For this reason the Buddha does not
expect any one to take this way, if on any grounds he does not think himself
fit to do so. On the contrary, to all those who are already alive to the conscious-
ness of their eternal destiny lying beyond the world, but who prefer to make
their way towards this goal within the world, he points out the nearest way for
them, so that they need not return after death into this our world, but may
realise the great goal in one of the highest worlds of light, Yea, because he knows
the path leading ont of the world, he also knows the paths leading within the
world to a fortunate rebirth, and shows these with indisputable certainty.
His dootrine, therefore, iz modern in this sense also, that it assures to each man
who does not belong to the grest multitude in the sense given above, that is,
to the man of the world who is concerned sbout his fature after death, the measure

of freedom from suffering and of well-being procurable for him. “If this dootrine _

should be attainable only for Lord Gotama and the monks and nuns, but not
for his male and female adherents, living the household life, clad in white, ab-
stasning in chastity, and not for the male and fernale adherents, Living the
household life, and satisfying their desires, then this holy life would be incomplete
just because of this. But because this doctrine may be attained by the Lord
Gotama and the monks and nuns, as well as by the male and female adherents,

* From the ontset is probable that the solution of the problem of salvation, if at all
posgible to the human mind, has been attained in ancient India, where a8 in no other country,
this problem had drawn men into its eircle, in an unexampled manner, as far as the specula.
tive, as well as the practical side of the Problem is concerned.
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living the household life, clad in white, absiaining in chastity, and by the male and
female adherents satisfying their desires, therefore this holy life is perfect, just
because of this,™ 38

After all, for the expert, even to-day, it still holds good what the Brahmin
Moggallina, a contemporary of the Buddha, exalts in his teaching: “Just aa
among the odours of roots the black rose-garlic is thought the most excellent
of ite kind ; and among the odours of kernel wood the red sandal wood is thought
the most excellent of ite kind ; and among the odours of flowers the white jasmine
is thought the most excellent of its kind ; even so also, i3 the doctrine of Lord
Gotama the best in our times to-day.”

* The question put so often as to whether the epreading of Buddhist ideas among
ourselves is desirable, considering the peculiar character of our civilization which lays the
chief stress npon the tiving out of our Personality ag it is euphemistically called—for in truth
this is nothing but a living out of gur desires —is, firstly, wrongly put, and, secondly, without
purpose. Rightly put, it ought to run: Is the solution of the enigma of man given by the
Buddha, cotrect, or is it not? If it is correct, then all the other solutions dissenting in theory
or practice from the Buddha, are wrong, without further words. The opponents of Buddhiam,

who takes the trouble to make himself scquainted with the doctrine of the Buddha has
himself personally to come to terms with it. What attitude others may adopt cannot concern
him in any way, since he alone will reap the fruits of his doing. For this reason the Buddhiat
naturally concedes the same right to every other system. Buddhism is the religion of un.
limited tolerance,
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Suffering is impeded volition. This sentence, coined by Schopenhauer, is so
clear and so true that it needs no further proof. Everything running contrary .
to my volition and to my wishes is suffering, and everything cccurring in
harmony with my wishes, but finding resistance, is, as far as this goes, also
suffering. Therefore the Buddha also proceeds from this self-evident definition
of suffering, when, in the first of the four excellent truths, defining suffering as
follows: “Birth is Suffering, old age is Suffering, disease is Suffering, death is
Suffering, to be united to the disliked iz Suffering, to be separated from the liked
is Suffering, not to get what one desires.is Suffering. This, friends, is what is
called Suffering.”’® So far every man will be in perfect accordance with the
Buddha. But herein lies the peculiarity of his doctrine, that according to him
there is nothing at all but suffering in the world. For immediately after the words
as given above, the Buddha proceeds: “In short, the five groups of grasping
are Suffering.” Later on, we shall return to these five groups of grasping. At
present it will suffice to define them briefly as representing all objects of will at all
possible; thus the words say : All activities of will are suffering, or, since we already
know the nature of everything existing to consist in volition: Everything is full
of suffering, just because of its nature. “Suffering only arises where something
arises, Suffering only vanishes where something vanishes.””# Agsinst this part
of the first of the four excellent truths the average man revolts; this he thinks
he ought to reject as a perversion, sprung from world-sundered and world-
estranged brooding, a perversion recognizable as such, through its taking only
a fleeting glance at life. For what an immense quantity of pleasure, of lust, of
the purer joys of family life, in nature and in art, life offers! How dare one over-
look all this? How can one shut one’s eyes against it? No, not everything in life
is suffering; it is not even true, that suffering predominates therein; but in spite
of Fﬂﬂ:ll‘ing, existent without doubt, the world is beautiful and worthy of being
énjoyed,

. If nevertheless the Buddha should be right, then without further argument it
15 clear that the average man must have made a terrible mistake in his judgment
O.f the content, of Life according to its actnal value. This, of course, is not impos-
gible. For the question of life’s value cannot be answered off-hand simply from
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clear and pure perception, in which everything is fixed and certain. But this
answer represents s judgment, that is, a bringing together of the materials
offered by perception, into a relationship of concepte by means of the activity
of reason. Now the part that exror plays in the action of reason is often immense,
especially if the subsuming of countless isolated accidents of manifold kind,
reaching into the past and the future, under one or under a few fixed concepts,
is involved. Free from error such can only be when done with the utmost care,
looking out over the past and the future and this is given only to very few.
The great mass of mankind when using their reason in this manner, falls into
the greatest errors, so that such an error “may dominate centuries, throw
its iron yoke upon whole nations, stifle the noblest feelings of mankind; and
cause even him whom it is not able to deceive, to be put in fetters by his own
servants, its dupes.” Such an error, then, is *‘the enemy, against whom the
wisest minds of all times have waged unequal combat. Only what they have
won from him, has become the property of mankind.”

May it not be that here also, in this question as to the value of life, such a
fundamental error of the multitude, even of mankind taken as a whole, might
come into operation, an error that only an enlightened mind like a Buddhs
might be able to remove? Only the utmost carefulness and thoughtfulness,
the primary antecedent condition of a correct judgment, can, on our part,
lead to & correct answer.

In applying it, there has first to be exposed a fundamental error which is
generally made when judging as to the value or worthlessness of life, making it
in advance, impossible to understand the doctrine of the Buddha. It is thia:
that & thing which man desires with such unexampled ardour as he does life,
must at all events be desirable. But this ig a gigantic paralogism. Imagine a
man condemned to lifelong imprisonment with the prospect before him of an
endlese chain of misery. Will he not, facing sudden death, nevertheless cry out:
I want to live, to Live? Or go to the death-bed of & man who has been sick for
years and is at last tormented by the most torturing pain. Will not he too, for
all that, only too often exclaim in his pains: I want to live, to live! Will not they
both want to live even when you tell them that death means for them redemp-
tion from severe and incurable suffering, that further life for them means nothing
but further suffering? Will they not answer again and again: I want to live, to
live at any price, even at this price, that my whole life be nothing but suffering?
From this it is evidently clear, that man in general will take upon him & life
full of suffering, even a life congisting of nothing but suffering, if only he can,
and is allowed to live. But from this it follows as evidently, that this boundless
clinging to life cannot be founded upon an understanding that life is not identical
with suffering but is something fundamentally different and really worth striving
for; the reason for this clinging to life, as we shall ses later on, being something
entirely different. Therefore it is not legitimate to take this human impulsion
towards life into account in deciding the question as to whether inlife suffering
preponderates, or whether perhaps indeed, life and suffering in the last analysig
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are identical concepts. On the contrary, the question really is if at the bar of
purified cognition this impulsion will not prove to be entirely mistaken. With
this, the principal weapon with which the average man comes forth againat thig
part of the doctrine of the Buddha, in advance falls to the ground. For it is
just this clinging to life as such, which is the chief argument by which he is
guided in examining the question as to whether life is really worth living. The
argument: “Certainly life is worth living, slse I should not. orave for it thus
irreaistibly,” will either lead him to the negation of the dooctrine of the Buddhs
without any more ado; or if he nevertheless occupies himself with the arguments
adduced by the Buddha, it forms, for all that, the basis of his reasoning, gener-
ally remsining hidden from the reasoner himself, but in advance influencing
his investigation in a decisive manner, and determining its results from the
beginning. Thus he shows a lack of heedfulness, whereby he blocks np his own
way to the understanding of the first of the four excellent traths. Whoso wishes
to understand this, before all else must be able entirely to put aside his un-
paralleled attachment to life in his examination of the question ss to how far
suffering dominates in life. Even if he thinks this attachment to be something
unassailable, he must not allow it to influence him in any way. In other words,
he must be able to face the question in an entirely objective mammer, like one
looking down upon life from some high watch-tower, as if removed from it,
and therefore in no way influenced either by desire or dislike. Only then will
he be able guietly to compare the pros and cons, and thus only gain the balance
needed for judging as to the justification of this hig eraving for life itself. A
lustfel man is not the proper authority for judging as to a woman’s beauty or
ugliness; and & man possessed by the desire for life is not the right person to
decide as to the worth or worthlessness of life. But how very few of those who
self-complacently eriticize the “pessimism” of the Buddha, fulfil this fundas
mental antecedent condition of an objective judgment!

Not less important in judging life is another circumstance reckoned with by
only very few: Happiness is satisfaction of the will, suffering is obstruction of
the will. Now everything occurring in the world is not a gingle accident con-
sisting by itself, but, just as it is itself the effect of a cause, on its own side, it
will become again the cause of new effects. Accordingly, with every event there
i8 bound up a countless number of motions of will, partly pleasant, partly
unpleasant. The question therefore arises: In what way can judgment be given
a8 o whether an event may be called a happy or an unhappy one? To answer
this question, we shall do best to come down to immediate experience. Somebody
has won the first prize in a lottery. This, beyond doubt is a satisfaction of the
will in a very high degree, and, in addition, an immense piece of good fortune.
Now this man who until then, has led a life free from sorrow, in consequence of
this event goes wrong, turns an idler and a spendthrift, squanders all his gains
and, at last, despised by all, finds himself in deepest misery, ruined and withont
the energy to work himself out of his misery. What now will be his judg-
Ment, and that of others, in regard to the prize he lately won? Unquestionably,
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that this seeming good fortune in reality was the greatest misfortune of his life.
Or take another case: A certain person thinks good eating and drinking the chief
‘““good” in his existence. Therein he takes pride and comfort, and does not hesitate
at times to set forth this happiness of his life in the right light before others. But
by and by, in consequence of this life, there supervenes a grave malady.
Will he now, writhing in torments, still think the time of good eating, re-
cognizing it as the cause of his present suffering, a happy one, and remember
it with pleasure, thinking, “still it was niee’’? Or will he not rather curse it as
the source of his present suffering? Or, suppose & man tormented by thirst, sees
a cool drink. Full of greed he drinks of it, and feels s momentary pleasant sen-
sation running through his body. Afterwards he feels pains and thus sees that
he has drunk poison. Will he still have the courage to call this cool drink a good?
Or will he not rather, recognizing this “good” as the cause of his keen pains,
now look back upon it as a misfortune, and therewith register it under the heading
of suffering? From this it is evidentially clear that s momentary sensation
agreeing with our will, does not give us the right to enter it in our book of life
as a good. Even innumerable pleasant motions of will, released by some event,
lose afterwards all their value, yes, may even become accurst, if one single
moment in the long chain is miserable, and this single decisive moment happens
to be the last one in the chain of effects produced by the so-called happy event.
This single last moment alone gives to the whole chain of perhaps yearslong
impulses of will, its definitive character. When it is full of misery, it sucke
up the happiness of years, as a sponge the water surrounding it. It may even
erase it utterly from the account of life as if it had never been there. But equally
well it may erase the misery of years like a corrosive acid. A person may have
been the unhappiest of men during his whole life. But if now, in this moment;,
he becomes really happy, if he really feels himself quite well, if his feeling of
happiness is not darkened by any prospect of the future, then the whole past
fall of suffering will be utterly forgotten. He will feel as if liberated from a
heavy oppressive nightmare that now has vanished in the abyss of the past,
and therefore counts no more.

Certainly it cannot be otherwise. It is always only the present that is real;
hence it iz always only the satisfaction of will and thereby happiness, or, on
the other hand, the obstraction of will and thereby unhappiness which I feel
now that is real. Happiness or unhappiness belonging to the past, are, like
everything gone by, nothing but a shadow without reality. Especially is bygone
happiness, brought into relation to my present woe, apt only to intensify the
latter, according to the law that a fall is accompanied by more painfal resnlts,
the greater the height from which it takes place.

Accordingly only the last moment of life coants in the evaluating of a life
a8 & happy or an unhappy one, and ultimately, the last moment of consciousness
before death. For only this present will then be real. If I, in this moment, feel
well and thereby happy, a whole life full of greatest misery will count nothing
against this; and if I feel unhappy, this feeling is not modified by even the hap-
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piest past, but rather increased o unbearableness by the frightful contrast with
the Iatter.

In regard to this, above everything else entire clearness must be reached
through deep reflection, before one is competent to pass judgment a8 to how
far life is to be put on record aa happiness or as suffering. From this fandamental
fact therefore the Buddha too sets cut in developing the first of his fonr
excellent truths, the truth of Suffering. It forms the clue to their understanding.

According to the arguments just advanced, the following chain of thought
forms the foundation of all the expositions of the Buddha on suffering. I may
be made as happy as possible by a satisfaction of my will: but in that moment
where, by the teking away of the object conferring this satisfaction of will, it
has changed into suffering, —into suffering that will be the greater, the greater
the luck has been that granted the possession of the cbject —only the fact of
suffering will be real, and thereby will furnish exclusively the standard for
evaluating the object as one happy or painful for me. The object was such that
at last there has remained to me only one thing: suffering. If I am honest,
therefore, I can only post it up in the book of my life with this as final result,
i. e. a8 a negative entry. As there depends very much, strictly speaking almost
everything, on this cognition, we will come down once more to immediate
experience. A person may find the complete and exclusive satisfaction of his
will in possessing or cherishing some object, in his wife or his children, or in the
realization of some idea grown dear to him. And now this object upon which his
interests are entirely concentrated, is snatched away from him, further oceu-
pation with it becomes imposgible to him; thereupon life itself will become
worthless to him, and he will break out into the lamentation: Life has no more
value for me.

After this, however, according to the Buddha, the decizion of the question, -
as to how far Iife must be looked upon as suffering, depends upon this other, as
to whether there are objects of the will which cannot be taken away from man,
and thereby satisfactions of the will which do not become suffering. Only such
with inner justification might be registered as well-being, as happiness; every
other satisfaction purified cognition cannot honestly register otherwise than
under the heading of suffering. But an object of will that cannot be taken away,
necessarily presupposes that it is not perishable. For in the moment when it
perishes, when it dissolves, it is irrecoverably lost for will, even if will clings to
it ever 8o much. The question, therefore, amounts to this: Are there imperishable
objects of will? Or, to put it otherwise: The real, ultimate criterion of suffering
i8 transitoriness: “Whatever is transitory, is painfal.” 4

Indeed this dictum forms the basis of granite upon which the whole doctrine
of the Buddha about suffering is built: “That there are three kinds of sensations,
I have taught: Pleasure, pain, and that which is neither pleasure nor pain....
And sgain T have taught: Whatever ia felt, belongs to suffering. Thus alone in
regard to the impermanence of things I have said that whatever is felt belongs
to suffering, having regard to the fact that things are subject to annihilation,

& Grimm, Baddha



66 The Criterion of Buffering

to destruction; that pleasure in them ceases, that they are subject to cessation,
to changeableness.”” 13

As we see, these words not only give transitoriness as the infallible criterion
for what may be looked upon as suffering, but they also contain the statement
that everything follows this law of transitoriness: all things are impermanent,
are subject to annihilation, to destruction.

Resally to recognize this, and to its whole extent, is the point on which every-
thing depends. Certainly, the mediate objects of our willing, the objecta of the
external world, everybody without further ado will concede to be transitory
without exception; becaunse here the continual change, the incessant dissolution

" ip evident. But the matter becomes quite different, when the immediate mani-
festation of our willing in that which we call our personality, comes into
question. This personality is said to be the only thing in the world whick lies
outside the realm of transitoriness, either entirely and to its whole extent,
so that man, neck and crop, as it were, would be immortal, or partially so, if
at least its kernel should be permanent and thus imperishable. This kernel some

think to find in the soul: others, as Schopenhaner and his disciples, in will

manifesting itself in the personality.

That even the powerful genius of Schopenhauer thought himself forced to
recognize in the personality, if only in its last substratum and with manifold
reservations, the only insurmountable barrier to the law of transitoriness com-
prising everything else, shows clearly how deeply rooted in man is the illusion
thet personality includes the imperishable, the eternal. Even thus from of old,
within that part of the personality that was thoughtto beremoved from therealmof
transitoriness, there was found the island in the ocean of worldly misery, to which
oneonlyneeded to flee, perhapsas purespirit, to escape from suffering. And precisely
for thisreason, mankind neverhas been able to penetrateto the first of the fourexesl-

lent truths that everything, everything without exoeption in the world, issuffering. - :

Here within the personality lies the great obstacle to the acknowledgment. of
the first of the four excellent truths. Everything else, s said above, is obviously
perishable and therefore, according to our exposgition above, painful. To eliminate
this obstacle had to be the main task of the Buddha in the direction here in
question; and this, in fact, it was. For he always limited himself to this; but
he takes every imaginable trouble to make clear that everything conneoted
with personality, and therewith personality itself, is without exception subject
to the iron law of transitoriness, and thereby, of dissolution and decay, therefore
painful throughout its whole extent. This he does by diszolving personality
into its parts: corporeal form, sensation, perception, mentations and conscious-
ness, and by showing the characteristic of transitoriness present in each of them.

It is clear, however, that here we are only able to follow the Buddha further,
if we have first convinced ourselves that the dissolution of personality into the
five componenta just ennmerated, ag given by him, is really correct and ex-
haustive, that is to say, if the essence of personality shall have become quite
olear to us. Therefore we shall first have to deal with this question,
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“Personality, personality, is =aid, Venerable One; but what is personality,
does the Blessed One say?” Thus the adherent Visikha asked the sage nun
Dbammadinna, his former wife. “The five groups of grasping are Personality:
that is the grasping-group of the corporeal form, the grasping-group of sen-
sation, the grasping-group of perception, the grasping-group of the activities
of the mind, the grasping-group of cognition. These five groups of grasping,
friend Visdkha, constitute the personality, so the Blessed One has said.”’
After this, according to the Buddha, personality consists of five groups: the
body, the sensations, the perceptions, the activities of the mind, and the
cognition. But these groups are not simply groups, but more closely defined as
groups of grasping. Therefore to understand the definition given by the Buddha,
insight must be gained into two things. First, that personality is really exhausted
by these five groups, that it is summed up in them; secondly, why the Buddha
calls them just groups of grasping.

The answer to this last question is the fundamental antecedent condition for
understanding the essence of personality. Therefore it properly ought to he
given first. For in order to comprehend something as the sum of a number of
definite groups, before all, the general character of these groups must be known,
consisting in our case precisely in this, that they are groups of grasping which
constitute the personslity. But as far as we have got at present, a thorough
treatment of this question is for systematical reasons not yet possible, Therefore
wo cannot do otherwise than anticipate the result of our Iater expositions and
assume it until then as established. This result is, briefly, as follows. According
to the Buddha, our essence is not exhausted by our personality; we only grasp
it, we only cling to it, though so tightly that we imagine ourgelves to consist
i it, “as if & man with hands besmeared with resin caught hold of a twig.”’ ¢
Therefore it is nothing but an expression of this fact, when the Buddha calls
the five groups forming our personality, groups of grasping, Upidinakkhandhi.*

We must always bear in mind this character of the five groupe, when under the
guidance of the Buddha we now try to comprehend them as the sole and complete
components of our personality, and this in accordance with the principle of the
Buddha intuitively, in such a manner that we lock through their machinery in
form of the Ppersonality precisely as through the composition and the working
together of the parts of an ingeniously constructed machine we have fully
understood.

* The word we translate here by personality is Sakkdya. It is composed from sat-kiya:

3 meaning a3 the definition given at the beginning of this chapter indicates, the summary
of the five groups: corporeal form, sensation, perception, mentatioms, cognition; aaf
meaning “being”, By Sakkaya therefore the summary of the five groups is defined sa the
roal being —that, is, of ourselves, —expressing thua that weentirely consist in thesefive groups.

JI}St this same content our conception of personality possesses. For it is thonght of aa
a bem_g existing for iteelf, that exhausts itself in the marks—just these five groupa—
wherein it appears, Sakkiya and personality are thus indeed equivalent terms,
11
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The basis of the personality is formed by the material body. It originates in
the moment of generation by father and mother from the several chemieal
materials the Buddha sums up under the four chief-elements, the earthy,
watery, fiery and airy one. These materials constitute the female egg as well
a8 the male spermatic cell, and, further, they furnish the matter for building up
the body, which is drawn from the blood of the mother, and worked up into the
form of the new body. This upbuilding being finished, the body is born and
further sustained in similar fashion, in that, by taking nonrishment to replace
the particles incessantly streaming away, new substitutes are brought in from
the four chief-elements: “Thig my formed body is composed of the four elements,
generated by father and mother, built up from rice, porridge and sour gruel.” 4o

This body, constituted thus, shows itself endowed with organs of sense
equally consisting of the four chief-elements, By this, that is, by the “body
endowed with the six organs of sense,” we have whatis generally, and also by the
Buddhs himself, designated as the body or, more exactly, -as the corporeé.l
form, ripa: “Just as the enclosed space whick we call a house comes to be through
the conjunction of timbers and bindweed and grase and mud, in the selsame
way, through the conjunction of bones and sinew and flesh and skin, there comes
to be this enclosed space which we call a body.” 47

The corporeal form thus consists exclusively of the four chief-elements. The
materials from which it is built up, are throughout identical with the inorganic
substances of the external world, they are directly taken from it, and afterwards
they return to umion with it. Only when incorporated into the body they are
brought into the form peculiar to this, just as the materials from which & house is
built up have also been worked into a form belonging to this kind of structure,

Evident as this fact is, and unconditioned a8 it is generally conceded to be
from the purely rational point of view*, nevertheless it is known with petfectly
clear consciousness only by very few; which is a clear proof how very shallow
the “nermal” perception is. But this fact must be penetrated by longer reflection
in its full significance, if we wish fully to understand the essence of personality!
The basis of this personality, the body together with the organs of sense, is
nothing but a mere collection and transformation of matter from external
nature; nay, in the main, it consists simply of worked-up dung.

One would imagine that, with this state of things really penetrated, even
now it ought to be a matter for some astonishment that men should cling to a
structure with such a bass, namely, to this same personality, as to the highest:
they know. But just from this it will probably also become clear why the Buddha
lays such stress upon the penetration of this basis of our personality as of a mere
conjunction of the substances comprised in the four chief-elements:

“What now, brethren, is the earthy element? The earthy element may be
either internal or external; whereof the internal division is as follows, What-
soever s found in the subject proper to the person, of a hard or solid nature,

* “Think, o Man, that you are dust and shall return to dust,” the Catholic church
also calls to her adherents before 6Very corpse.
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such a8 the hair of the head or of the body, nails, teeth, Skj.l-l, flesh, sinews,
bones, marrow, kidneys, heart, liver, pleurs, spleen, lungs, inteata.t-les, Fnesent.ery,
stomach, excrement and whatever else of hard or solid nature exists in the sub.
ject proper to the person,—this is called the internal earthy f:lement. “f.hatsoever
exists-of the earthy element, whether belonging to the su’.b]ect or foreign to the
subject, all is designated as the earthy element. And what is the wat:ery eleme'nt:?
The watery element may be either internal or external ; whereof the internal divi-
gion is as follows: Whatsoever is found in the subject proper to the.per.son, of a
fluid or watery nature, such as bile, phlegm, pus, blood, perspiration, fat,
tears, sperm, spittle, nasal muecus, oil of the joints, urine and whate.ve.r else of
8 fluid or watery nature exists in the subject proper to the person--this is called
the internal watery element. Whatsoever exists of the watery element, whether
belonging to the subject or foreign to the subject, all is designated as the watery
element. And what is the fiery element? The fiery element may be either inter-
nal or external; whereof the internal division is as follows: Whatsoever is found
in the subject proper to the person, of the nature of heat or fire, such as that
wherethrough warmth is present, whereby digestion takes place, whereby the
phygical frame becomes heated, whereby what is eaten and drunken, tasted
and swallowed undergoes complete transformation, and whatever else of 8 hot
or fiery nature exists in the subject proper to the person-—-this is called the
internal fiery element. Whatsoever exists of the fiery element, whether belonging
to the subject or foreign to the subject—all is desigrated as the fiery element.
And what is the airy element? The airy element may be either internal or ex-
ternal; whereof the internal division is as follows. Whatsoever is found in the
subject proper to the person, of the nature of air or wind, such as the up-coming
airs and the down-going airs, the wind seated in stomach and intestines, the
airs that traverse the limbs, the incoming and outgoing breaths—this and
whatever else of an airy or windy nature exists in the subject proper to the person
18 ealled the internal airy element. Whatsoever exists of the airy element, whether
belonging to the subject or foreign to the subject—all is designated as the
airy element.” % Thus the Buddha entirely equilibrates the materials building up
our body with those of the external world ; he even identifies them with the latter.

* *
*

But, as already stated, the body compounded in such s way with the six
organs of sense is only the basis of personality, not, yet this personality itself.
For this to come about, the four other groups, sensation, perception, activities
of the mind, and cognition, munst be developed. This happens through the six
BeNse-organs coming into an activity peculiar to them, such activity consisting
in each Sense-organ intercepting and gathering a definite quality of the externa!
world; thus the eye gathers forms,* the ear sounds, the nose odours, the tongne

* Only colours are the eye’s object: “One perceives, one perceives, O brother. And what
does one Perceive? One perceives blue and one perceives yellow and one perceivea white
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juices, the body the tangible and palpable,* whilst the sense of thought, as
the reservoir, has as its object the objects of the remaining five senses : “Different
domains and different spheres of action, O brother, suit the five different senses,
and one sense does not share in the domain and sphere of action of another.
They are sight, hearing, smeH, taste, and touch. Do not these senses, brother,
have a central point (patisarana), and does not something share in their
domain and sphere of action?”’— “The five senses have thinking as a central
point (mana), and thinking shares in their domain and sphere of action.” 4

But the sense of thought is not merely the central point for the five outer senses;
it is in addition the special and exclusive organ of perception for boundless
space. These facts, as established by the Buddha, are discussed in more detail
with reference to the relevant passage in Appendix 2 IT of this work,

*

Such is the nature of the apparatus of the senses, But in order that this
apparatus may work, and hence that external bodies may put the tools or
instruments of the senses into the activity that is peculiar to them, the organs
of sense must first of all be capable of functioning, or, as the Buddha pute it,
the organs of seeing, hearing, smelling, tasting, feeling must be “intact.” Then
the objects corresponding to the several organs of sense must come within their
reach, and at last the action of seeing, or of hearing, and so on, must be stirred
and ineited through the influence of the outer object, or, as the Buddha putsit,
there must be a corresponding interlocking of the organs of sense and of the forms,
sounds, odoars, savours, ohjeets of touch and ideas coming within their resch.
If all this is the case, then by the interlocking of the organ and of the object
of sense, consciousness arises;

“If, friends, the organ of vision exists intact, but external forms do not come
within its range and hence the proper interlocking is lacking, then the corre-
sponding parcel of consciousness does not arise. And if the organ of vision is
hot defective and ontward forms do come within ite reach, but the appropriate
interlocking fails to take place, then again the corresponding parcel of conscious-
hess does not arige.** If, however, the organ of vision is uninjured and outward

(43rd dialogue, Majjhima Nikaya). That only colours of light are the object of the visual
Bense is already evident from the fact that colourless objects, like the atmosphere, are in.
visible, However, it becomes exceedingly clear, if we hold & rod or a thermometer in a pail
of water; the rod appears to be broken or shortened, just because we do not see the rod:
itself, but only the light reflected from it which is refracted in the water. Therefore the
“forms” (rups), as the Buddha generally describes the objects of the visual sense, are
Primarily only forms of Light.

* in the form of resistances (pressure) and differences of temperature.

** If, for example, Iam absent-mindedly looking out of my window upon the stroet,

then, though various forms may come within reach of my sight, nevertheless there is no _

“correapondjng interlocking” of eye and form, and therefore no consciousness of these thinga
arises within me,
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forms come within its reach and the proper interlocking takes place, then the
corresponding parcel of consciousness arises.

Ag with the organ of vision, so with the organ of hearing, the organ of smell,
the organ of taste, the organ of touch, the organ of thought.* If each is whole
and intact, but the corresponding external object does not come within its
range and hence the appropriate interlocking is lacking, then the corresponding
parcel of consciousness does not arise. And if the internal organ is whole and
intact and the corresponding external object does come within its range, but the
proper interlocking fails to take place, then again the corresponding parcel of
consciousness does not arise. If, however, the internal organ is whole and intact,
and the corresponding external object comes within its range, and the appro-
priate interlocking takes place, then the corresponding parcel of consciousness
arises.’’ 50

In another passage® the Buddha describes this process as follows: “Through
the eye and forms consciousness srises: ‘visual conscionsness’ accordingly is
the term applied. Throagh the ear and sounds consciousness arises: ‘auditory
consciousness’ accordingly is the term applied. Through the nose and smells
consciousness arises: ‘olfactory consciousness’ accordingly is the term applied.
Through the tongue and flavours consciousness arises: ‘gustatory consciousness’
accordingly is the term applied. Through the body and objects of taction
conscioueness arises: ‘tactile consciousneas’ accordingly is the term applied.
Through the organ of thought and ideas congciousness arises : ‘mental conscioua-
ness’ accordingly is the term applied. Just as with fire, O monks, when by means
of one or another conditioning cause a fire burns up, exactly according to that
is the name applied. Thus, if & fire burns up by means of logs, then ‘log-fire’ is
the name applied. If a fire burns up by means of faggots, then ‘faggot-fire’ is
the name applied. If & fire burns up by means of grass, then ‘grass-fire’ is the
name applied. If & fire burns up by means of chaff, then ‘chaff-fire’ is the name
applied. And if a fire burns up by means of cow-dung then ‘cow-dung-fire’ is
the name applied. If a fire burns up by means of rubbish, then ‘rubbish-fire’ is the
hame applied. In the selfsame way, O monks, when, on account of any condition-
ing cause whatsoever, any consciousness whatsoever springs up, exactly in
accordance therewith is the name applied.” '

If this exposition is closely thought over, it yields a surpriging result, Con-
sciousness is nothing substantial whatever. Tt is nothing but the effect of & fixed
conditioning cause, namely, of the interlocking of one of the activities of the

* Also to the organ of thinking an object must correspond. As said above, these objects
of the organ of thinking are the objects of the other five senses, that is, all possible appear-
ances of the world, either directly as concrete and immediate perceptions, or indirectly
88 formations of the imaginative faculty raised by means of association of ideas out
of our memory, or as abstract notions formed earlier and again become objecta of the
activity of the organ of thinking. In harmony with this, the Buddha calls the objects of the
Sense of thought, dhamma, that meana realities in the most extensive sepse. Accordingly,
e shall continue to translate Dhamma, as meaning the objects of the organ of thought, by

Tealitiea™ - byt alternately, for sake of greater clesrness, by “ideas.”
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gix senses and its objects. It is only present, if and for as long as this cause exists,
and vanishes again into nothing as soon as this cause disappears. It flames up
in the moment when an organ of sense is excited through an external object
corresponding to it, as fire flames up if a match is rubbed on its rubbing.surface.
Again it disappears, if the organs of sense are put out of action, just as the fire
is extinguished, if the wood through which it had flamed up is withdrawn from
it. If I do not see, that means, if I do not put my eye, directing it towards an
object, into action, then there does not burn—we may directly say, ‘burn’—any
visual-consciousness within me, if I do not hear, no suditory-consciousness, and if
all activities of the senses, thinking included, have ceased, then there no con-
sciousness at all is burning : it is extinguished. “‘From whatever reason, ye monks,
consciousness arises, just through this one, and through this one only is it
effected.” “‘Apart from a conditioning cause there is no coming to pass of con-
sciousness,’”’ ®2 in short, consciousness is something causally conditioned.

* *
*

If through the starting of an activity of sense the corresponding consciousness,
a8 visual consciousness, auditory consciousness, and so forth, flames up, then
only am I fouched through the external object. “In dependence upon the eye
and forms there arises visual consciousness; the conjunction of these three
constitutes contact. In dependence upon the ear and sounds there arises anditory
consciousness ; the conjunction of these three constitutes contact. In dependenee
upon the nose and smells there arises olfactory consciousness; the conjunetion
of these three constitutes contact. In dependence upon the tongue and fiaveuns
there arises gustatory consciousness; the conjunction of these three constitutes
contact. In dependence upon the body and objects of contaction there
arises tactile consciousness; the conjunction of these three constitutes contact.
In dependence upon the organ of thought and ideas there arises mental conscious-
ness; the conjunction of these three constitutes contact.” 53

Before this contact, and hence before consciousness is kindled in which I
am first louched by the object appearing in it, this external object stimulating
the sense-activity, and indeed even my own body certainly do not exist for me,
Only in consequence of the kindling of consciousness am I touched by the external
object to the extent that I am affected in the first instance by a sensadion.
“And what sensations do we have? We have pleasant sensations; we have un-
Pleasant gensations; and we have sensations nsither pleasant nor unpleasant,” 54
More than this we do not experience through sensation alone. Therefore, at
this stage, we do not yeot know even the object that evokes the sensation. Such
object arises first through perception which is directly attached to sensation,
With the lowest sense (that of touch), we can clearly observe the temporal
relation between sensation and perception. If in the dark in a light sleep I knock
against an object with my arm, then, in consequence of the interplay between
the organ of touch and its object, consciousness is kindled in which contact
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first of all occurs between me and the object. If the sleep is so deep that no
interplay takes place between the organ of touch and the external object, and
consequently no consciousness is evoked, then I too am not touched by it. If,
however, I am touched, then there first arises in me a mere sengation; the
perception of the object that brought about the sensation occurs only gradually
through constant touching.

But the result of this perceptual activity by means of our organs of percep-
tion is at first still very poor.

Each of our outer senses conveys to us only quite definite properties of things.
Thas, a8 previously mentioned, we see with the eye only colours.

The ear introduces into our consciousness only sounds, the nose only odours,
and our organ of taste only tastes, whilst the sense of touch conveys to us the
degree of hardness and firmness of objects, and thus gives us an infallible lead
to a knowledge of an object’s size, shape, hardness, and temperatare, Therefore
they are always only the separate building-stones from which our intellect must
first construct the things out of which those building-stones originate, before it
can arrive at a total perception of the thing. If, for example, I snddenly see at a
distance in open country a spot of colour rise above the ground, then, to begin
with, it is simply nothing more than such a spot of colour that presents itself
to me. In order to know what it really represents, the syllogistic activity of the

- intelloct must come into play. As the outline of the spot of colour coincides with

& human figure, the conclusion is obvious that it is such a figure. But, then it may
be that the form is merely a flat picture, perhaps a target that has been raised.
If from the different shadows of colour, and in particular from the degrees of
brightness and darkness in the boundary lines of the coloured figure, I have
established that it is a three-dimensional figure, I then draw the further con-
clusion that I have before me a living person. But as the form does not move,
I at once become uncertain again concerning my conclusion, since it ocours to
me that it might be perhaps a three-dimensional scarecrow merely dressed up
to look like a man. But now my second sense iz affected, the sense of hearing,
since from the direction of the form I hear a human voice. In the activity of
my intellect I at once associate this voice with the form, and am now certain
that it is a human being. And yet I have deceived myself, for I now see next to
it another figure rise from the ground, and with a shout run away fromit. Inow
know that the voice did not come from the original figure, and my sapposed
certainty about its nature again disappears, with the result that I cannot reach
any definite perception at all. Then the figure likewise begins to run, and
only now am T certain that it is in fact a human being. And yet an illusion
might still be possible. What if the form were a self-moving ingeniously
contrived automaton? I obtain actual certainty only when I come so near to
the form that I can recognize the face and speak to it. Only then can I make
sure that the figure has all the characteristics emerging from my general re-
Presentation “human being” which exists in me, and sc can draw the infallible
conclusion that I have before me a human being. Only now do I actually perceive
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i intuitively as ¢ human being, in that the complete picture thus constructed
by me in agreement with objective reality is put or “‘extended” by me (again
in agreement with that objective reality) into the place from which my outer
senses have supplied me with the separate characteristics. But itisthe same with
the perception of all objects, even of those that are directly in front of me,
only that here the separate impressions of my outer senses are picked up by my
central cognitive facnity with such certainty and lightning rapidity, and col-
lected into & unity in synthetic thinking, that I am not aware of anything of
this entire operation of the intellect except the result.

In this way, the Buddha has analysed the entire process of perception, and
thus, like all the more profound truths, has also anticipated the intelectual
nature {so called by the moderns) of empirieal intuitive perception. Thus he
8aY8: ] '

“Through contact is sensation conditioned; what we feel we perceive (as
forms of light, sounds, and so on); what we perceive we think together (namety
the different characteristics of the object); what we think together we extend
(out into space); what we thus extend approaches man conditioned in precisely
this,way as that which is called perception of the extended world (papafica)
in the forms entering consciousness through the eye, in the sounds entering
consciousness through the ear, in the odours entering conscionsness through the

nose, in the juices entering conscionsness through the tongue, in the objects of 3

touch entering consciousness through the body, in the things of the past, present,
and future entering consciousness through the organ of thought.”* '
This intellectual nature of intuitive perception, which the Buddha already
taught, becomes even more obvions from what follows. With the occurrence of
the immediate perception of an object the sources of error are to be found rot
in our outer senses in 5o far as these are normal, but in the synthetic activity

of our intellect, The errors made by our intellect in this provines produce what =

is called deceptive appearance. Such deceptive appearance ocenrs, for example,
when we are sitting in one of two railway trains standing next to each other, and
now suddenly see our own train set in motion, whereas in reality this train is
standing still and the other is moving off. Here it is not our eye, but our intellect
that deceives us. Qur eye acquaints us only with the fact that a change in the
position of the two trains relative to each other is beginning to take place; it
does not tell us from which of the two trains this change comes. The latter is
rather an inference of our intellect. Thus as we are expecting the departure of
our train, we conclude guite unconsciously that “our train may depart at any
moment;—we now see & change occur in the position of our train relative to
the other;—and hence it is our train that has produced this change of position.”
This notion, which thus occurs to us, is then regarded by us as so much in
keeping with reality {indeed it could be so, as we imagine), that we are under the
impression that we actually see our train move, That the deceptive appearance

* Majj. Nik., 18th Discourse,
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jg in faet brought about by us only t-hrougl‘l su'ch a _false conch_::si_nn, is
clear when it is a single carriage without an engine in whlcl? we are Slttl’ng. If
we are clearly conscious of this at the given mon_lent, then, .w1th a (':ha,nge in the
position of this carriage relative to a train standing on a neighbouring t.ra_ck, wo
shall quite certainly see this train actually depart. It is also the same with the
deceptive appearance in consequence of which we see the sun r.:o'ntmue to move
in the heavens. Here too in reality we see only how our ole ptlys1t10n on the efu‘th
constantly shifts in relation to that of the sun. Now the not}on is deeply engrained
in our consciousness that the earth stands firm and fnotlonless, and the opPo-
site, purely abstract idea that the earth really moves is the less able to set amcl'e
or even to weaken that fundsmental notion, singe it is merely abstracti a::;d is
not always present in our minds even in this farlm. We, therefore, again infer
antomatically that “in the relation of my position on the ea}’th to the sun,
there constantly occurs a change of position; the cause of this ca.n.nf)t.remde
on the earth; therefore it is the sun that moves.”’ Again the effect of this is that
we then actually see the sun move. If, however, we were astronomers who know
exac.ﬂy the real sequence of events, and could have before us the actual facts
with all their details and in the greatest clearness, and hence coul(li wholly set
aside temporarily the deceptive fundamental notion according to which thfz earth
stands still, then, so long as we could do this, we should actually see with our
eyes the sun stand still. o o

The part, indeed the overwhelming part, played by the syllogistic .a,ctlv_lty
of our intellect in bringing about the perception of things, becomes qm_tpe clear
in the following case. We place a small pellet of a few centimetres in diameter
on the table, cross the middle and index fingers of the right hand, and then
touch the pellet with the tips of the two fingers thus brought into that abnormal
position. We shall feel quite distinetly two pellets.

Again, the reason for this is as follows. If the left side of the index .ﬁ’nger as
well as the right side of the middle finger receive in their normal position the
impression of one pellet, then these impressions must result from two pellets.
This experience we carry round with us in the form of a living, universal concep-:
tion, and thus automatically use it as a basis even in our present case of the ab-
normal position of the two fingers. Here also we therefore infer that, “if the left
side of the index finger as well as the right side of the middle finger hav"e the
impression of one pellet, these impressions must result from two pellets; in the
present case I also have such impressions; therefore I have before me t.WO
pellets.”” Here again this conclusion also determines our immediate perception
with snch authority that we actually feel two pellets. However, even this decep-
tive appearance can again be removed if, when touching the pellet, we examine
1t a8 closely and clearly as possible, and thus restrain our fundamental concep-
tion whick is drawn from the normal case, and under which we are inclined to
subsume the concrete case.

A deceptive appearance will result, even in normal cases, from the share the
intellect, as the central organ, has in bringing about intuitive empirical percep-
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tions, if such intellect is not sufficiently developed, and thus ig not yet able
correctly to elaborate the material supplied to it by the outer senses, in other
words, “to think together,” and therefore to as8ign to it its proper place in
space, This, for example, is the case with the child who cannot fing with his
little hands the spot from which an object is held out to him, and who therefore
fails to grasp it.
* *
™

Under the Buddha's guidance, in complete agreement with daily expe-
rience, and with the observations and conclusions of our exact sciences, the
origination and mechanism of Personality or of the five groups of grasping are
thus presented. For “every corporeal form* peculiar to what is formed thus*»
ranks ag component of the group of corporeal form. Every sensation peculiar to

thus ranks as component of the group of cognition. Now we understand :
‘Thus is the grouping, the collecting, the Placing together of these five groups
of grasping.’’’ss Now, we may add, the origin of Personality is understood as
the origin of what man generally looks at ag representing his esgence,
Reviewing this whole history of the origin of personality, it becomes clear
without further ado that the five groups into which the Buddha has analysed it,
really exhanst it completely, We shall find nothing in it that may not be clas-
sified among one of these groups. But going farther, it becomes clear that the
four groups of sensation, perception, activities of the mind, and cognition, are
always found together. If through the collision of an organ of sense with an
object corresponding to it, consciousness flames up, then at once sensation

* This means our body, that “comes to be through the conjunction of bones and ginew
and flesh and akin.” See above!

** This meana, the Personality.

*** The fourth one of the groups (kkhands) constituting the Personality, is the group
of the sankhira, sankhargklkiandha. To understand the word sgnitharg is of fandamental
importance for the understanding of the whole dootrine of the Buddha. Therefore we
will come back to jtg meaning later on., Here we only wish to lay down the following :
Sankhirakkhandha contains within iteelf all inner emotions ariging in ue in consequence

of the sensation and perception of a sense-perceptible object, that is, first, the said congid-

ering or thinking, further on, the willing originating from thip thinking, in all its possible
varieties, ag desire, joy, enthusiagm, antipathy, wrath, anger, sadness, fear ete., in short,
the whole complex of mentation and volition setting in, in dependence upon feeling and
perceiving 8 certain object of sense, We comprehend this whole complex of mentation and
willing ag the totality of the motions of fhe mind roused by & concrete sensation and per-
ception. Therefore the expression “‘group of activities of the mind” ig entirely adequate to
sankhdrakkhandia, Strietly speaking, also the mentations are exprepsions of willing,
hamely, the immediate realisation of willing in thinking. This iz also adequately expressed
by the term “mind,” wherein the relstion to willing widely prevails.
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and pereeption of the object as well as the functions of the mind and the cognition
appear a8 inevitable consequences in consciousness: “What-?ver there, in de-
pendence upon eye-contact, in dependence on ear-contact, in dependence on
nose-contact, in dependence on tongue-contact, in dependence on bod.y-conta.ct,
in dependence on mind-contact arises of sensation, arises of perception, ariges
of activities of mind, arises of cognition,” it is said in the 147":"' Dialogue of
the Majjhima Nikaya which passags is givenin more detail in the *“ M- iindapaiiha,”
as follows:

“The king said: May it be possible, reverend Nagasena, to separate these
phenomena bound fogether in a unity, from each other, and to show their
diversity, so that one might be able to say: “This is contact, this is sensation,
this-is will, this is cogniticn, this is idea, this is discursive thinking’?” “No,
O king, that is impossible.” —“Give me an eXplanation.” — ““Suppose, 0 king,
that the cook of a prince was Preparing a soup or a gravy and adding some sonr
milk, salt, ginger, cummin, pepper and other spices. If the prince now should speak
to him thus: ‘Extract singly the juice of the sour milk, as well as that of the salt,
of the ginger, the pepper, the cummin and the other spices you added " —might
thia cook, O king, be able to separate the juices of those spices mixed thus
completely, and to extract them and to say: ‘This here is the sour, and that
the salt, this is the bitter, thisis the biting, this is the acrid and that the swest']”
— “Certainly not, sir. That is Impossible. But nevertheless all the spices together
with their characteristic qualities are contained therein.” —*“ Just 8o, O king, it
is impossible really to separate those phenomena bound together into a unity
and to show their diversity and to say: ‘This is contact, this ia sensation, this
Is perception, this is will, this is cognition, this is idea, this is discarsive
thinking’

Consciousness, sensation, perception, activities of the mind and cognition thus
are the respective product of the activities of the senses, always ocourring joined
together, and always generated anew by these with the exactness of a piece of
mechanism, Indeed, if we sift the matter to the bottom, the corporeal form

the organ of thought, being, as said ahove, only the
focal and collective point of the remaining activities of sense, their “mainstay.”
Whatever Ramely the world may be, at all events it i3 composed of those “marks,”
those “characteristics,” 5 entering consciousness as forms, sounds, odours,
flavours, objects of touch in form of perception, and furnishing furthermore
the materials for the products of the sense of thought. In these elements the world
I8 summed up: “Everything will I show ¥you, my monks, What is everything?
The eye ang forms, the ear and sounds, the nose and odours, the tongue and
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flavours, the body and the objects of touch, the organ of thinking and ideas.
This, ye monks, ia called everything.” % The internal evidence of this sentence
will afterwards become clearer to us. Here it may suffice to prove that accord.
ing to the Buddha, the world is nothing but a world of forms, of sounds, of
odours, of flavours, of objects of touch and of ideas, for the comprehension of
which, including their working up by means of the sixth sense in the form of
the activities of the mind, the machine of the six senses iz designed and put

together.
*

To be sure, this may not yet be entirely intelligible from the foregoing exposi-
tions. How can a formation consisting exclusively of the four chief-elements,
that means, of matter—and our body, as far as we have yet learnt to
know it, is nothing else —how can it bring forth, if pat into activity, conscious-
ness and thereby sensation, perception and thought, in short, the summation
of all those phenomena we call spiritual ones? If a body composed of dead
matter is set into motion, alwaya none but purely mechanical movements are
brought forth, but never the so.called spiritual phenomena, even if this body
possesses the form of & human body, as for instance a human corpse, which is
certainly a very clear proof that in the material body, as such, and alone, the

sufficient cause of those spiritual phenomena cannot be contained. But on the
other hand we have seen in the foregoing, that the spiritual phenomena are
bound to the material body, inclusive of its organs, and conditioned by them.
It follows from this that the material body, inclusive of its organs built up in 3

the same manner from the matter of external nature, must be endowed with
special gualities to be able to arouse consciousness and to produce their pecaliar

effects of seeing, hearing, smelling, tasting, touching and thinking. This may .34

be made clear by an analogy.

If I give a piece of common iron to somebody and ask him with it to attract

and keep fast other particles of iron without immediately* touching them, he
will rightly declare this to be an impossibility, since the qualities necessary for

this are wanting to iron as such. But if he understands something of physics, 3

he will add that he could easily fulfil the task proposed, if a piece of magnetie

iron were handed to him. For some pieces of oxide of iron or loadstone possess 1
the quality of attracting and holding fast, particles of iron. This guality is ‘§
called magnetism; and a piece of iron possessing it, is called a natural magnet. 3
This kind of iron thus possesses a quality not possessed by common iron, it
develops something anlogous to life by causing motion from within; and it §

develops this quality because it is magnetized. But what is this magnetism?

Surely something added to the iron. This is already proved by the fact that by 3
touching or stroking with a natural loadstone, magnetism may be transferred §
temporarily to iron and permanently to steel, both thereby becoming artificial §
magnets. But, for the rest, this something is entirely unknown to us. Perhaps 3
it is something infinitely subtle, infinitely ethereal, not perceivable as such,
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first of all, not weighable; perhaps it only consists in a change of a certain kind,
produoed in the molecules of the iron themselves, However this may be, at all
events magnetizing, that is, the procedure by which unmagnetical iron becomes
magnetical, gives to the irona mysterious capacity, otherwise totally alien to it.
This capacity itself is only able to exist in dependence on iron, thus, it vanishes,
if not earlier, then at latest, along with the destruction of the piece of iron
itself. Precisely the same relation, as that between unmagnetical and magnetical
iron, exists between inorganic and organic matter. Inorganic matter can never,
in no case, support the processes of consciousness consisting in sensation, per-
ception and thinking. To become capable of this it must become especially
gualified. Ag iron must be made magnefic, it must be made organic; as iron
must become magnetized, it must become organized. This precisely iz done by
building it ap in the maternal womb into a corporeal form of a certain kind. As
many a piece of oxide of iron is already magnetized by nature, so here, in the
maternal womb from the very beginning, the material body, including its
purely material organs of sense, are organized, that is, they are made capable of
serving as organs of sense. Certainly we can just aslittle tell how this organization
here is effected, and wherein it consists. We do not know if perhaps the material
body is loaded with a kind of ethereal fiuid, neither weighable nor perceivable
a8 such ; or if there happens only a change of the state of the molecules of matter.
But here too we know at least this much, that organization is something
added to inorganic matter, giving to the organs of sense formed by it a mysterious
capacity entirely foreign to their essence. This is the capacity of causing con-
scigusness to flame vp as soon as they are put into activity, and of thereby
engendering sensation and perception. This transmutation of inorganic matter
into organic, is equivalent to that of dead matter into living matter, for the
latter expression denotes juat the capacity of arousing sensation. Thus vitality
and the organization of a corporeal form, mean the same thing.* This vitality

is completely bound up with the material body, just as magnetism is only able

to exist in dependence on iron, disappears, at the latest, with the decomposition
of the same. In the same manner, vitality can only exist in dependence on the
material body, and must at last totally disappear upon the disintegration
of such a body.

Thus the machine of the six senses now becomes quite intelligible. It consists
of the body endowed with vitality, or, if you prefer to say so, loaded with
vitality, or, in short, enabled to live. Only organs of sense already capable of
living, and only such as still possess the faculty of life, are able to perform their
functions. This, too, is the meaning of the words of the twenty-eighth Dialogue
of the Majjhima Nikiya, that the organs of vision, of hearing, of smell, of taste,
of touch and of thought must be intact, if the sensing-process is to set in.

But there is reason for showing in still more detail that our expositions really
correspond to the doctrine of the Buddha, which alone is to be reproduced here.

* “To live and to be organic are reciprocal concepts.” (Schopenhaver.)
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thereby sensation and perception, as he expresses himself in questioning
Sariputta: “Five senses there are, brother: sight, bearing, smell, taste and touch,
By reason of whatdo they continue their existence?” From Sariputta he gets the
following snswer: “The five senses, O brother, exist by reason of vitality.’ se
Thereby Sariputta expresssly declares the functions of the senses to be nothing
but manifestations of vitality having their sufficient reason therein. The Buddha
himself expresses the same thought by using the term ndma-ripa for the six.
senses-machine or the corporeal organism. For by riipa he means the body
consisting of inorganic matter, and by adma the faculty of sensation, of per-
ception, of thought, of contact, of attention and so on: “And what, ¥e monks,
is nama-riipa? Sensation, perception, thinking, contact, attention—these,
friends, are called nama. The four chief-elerents and the corporeal form that

the meaning of n@ma-ripa again, is that of g body capable of life. t Moreover, -

nama-ripa may also be translated by mind-body, since we call the facnltiea
comprised under ndma the mental ones and, by a collective term, the “mind.” t¥

* The sixth sense, the senge of thought, is not mentioned here, obvicusly because
Sariputta has explained just before that it is nothing but the centre of the other 8enges,
their “mainstay”, and therefore must exist under the same fundamental antecedent
condition as the other ones.

** That the Buddhs means by nama only the faculties of ensation, of Ppercaption, of
thought, of contact ete., is clearly evident from the chain of causality (Paticcasamuppida)

of concrete contact, sensation, perception ete. In the Dialogues a word will often be found
to mean a certain quality, ae well as the capacity to develop it.

*4% Ag arule, only the faculty of sensation is given as the characteristic quality of life.
This is certainly correct. For perception, thought, and attention etc., are only the necesgary
consequences of sensation in the higher grades of life, :

T The faculty of life appears in two directions, once as the capacity of the vegetative
fenctions of the body, and then as the capacity of tke sensitive functions—sensation,
bereeption and thinking —of the organs of the gix Aenses, including the organ of thought as
their centre, or, a5 we would say, of the central nervons rystem. N@ma comprises especially
this second side of vitality, the capacity of sensuons functioning. But as this capacity,
being the higher degree of vitality, presupposes the lower one, that is, the capacity of

vegetative life, and therefore includes it as self-evident, the Buddha in defining ndma.

a8 above, might conveniently leave this latter and lower side of vitality unmentioned.
We are doing precisely the same in defining life simply as the capacity of sensation.

H The expresaion ndma-riipa is taken from the Veds, where it designates what possespea

name and form, that is, the single individual. “The world here then was not developed, it
developed itself in naimes and forms, so that it was said; ‘The individnal called thusand thus
by his name —ndmen — possesses thia or that form —réipa.’ This same world ia developing still
to-day into namesand forms, so that it ia said: “The individual called s0 and so has this or that
form.’» (B;-ihadﬁranyaka Upanishad' I, 4, 7). “Name and form are the reality.” (Ibid. 1, 6,
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That especially the relation of #dmato répa is the same as the relation of magnet-
ism to iron, is clear from the following. )

Néma-ritpa i8 the six-sense.machine which alone makes poaaiuble contaet
between us and the objects of the outer world, and thereby, sensation and men.
tation. The Buddha states this elsewhere as follows: “If, Ananda, you were
agked: ‘Is contact due to a particular cause?” you should say: ‘It is.” And to
the question: ‘From what cause is contact? you should say: ‘Nama-rips is
the cause of contact.”””* Thereby he explaing nama-ripa as follows: .

He distinguishes between n@makdya and ripakdya, these terms designating
the mental and the material body. Proceeding from this he explaing that, if
the mental body were not there, then the material body would not be attainable
by us,* hence, could not exist. And if, on the other hand, the material body
were not existent, then ‘‘those modes, features, characters, expressions,” in
which the mental body manifests itself, that is, sensation, perception and men.
tation, would not be possible for us, 8o that really only by the conjunction of
these two ‘‘bodies’ is the posdibility of eontact and thereby of sensation and
mentation given: ‘‘Therefore, just this is the ground, the basis, the genesis, the
cause of contact, to wit, nama-ripa.’’ s

Hence, the six-sense-machine—ﬂdm-rﬁpa*according to the Buddha,
actually consists of two co-ordinate components which only in their conjunction
yield the capacity of engendering consciousness and thereby sensation, per-
ception and cognition. These two are the materia] and the mental body. We see
these two components related to each other in very much the same way that
we relate magnetism to steel, which acquire the power of attracting and repelling
other iron particles only in their union. To make this agreement outwardly
recognizable we only need to say, correspondent to the expression mdma-
ripa, instead, “magnet” “magnet-iron,” and then to define this concept, in
connection with namakaya and ripakdya, the mental and the material body,
a8 the combination of the “magnetic body™ and the ‘‘iron body.” :

To be sure, how the relation between this spiritual and this material body
is more exactly constituted, we do not know, as little as up 4ill now we have
succeeded in explaining fully the relationship of magnstism to steel, its vehicle.
The Buddha also does not tel] us; but just as we are able to describe magnetism
only from the effects through which it becomes visible, he too contents himself with
defining the mental body according to “those modes, features, characters,
eXpressions, in which it manifests itself.”s2 At all events we must be careful
ot to take the rendering of the expression ndmakdya by “mental body,” here
chosen by us, in the sense wherein it is generally understood among ourselves,
83 Eignifying a substance indestructible and immaterial which might inhabit
the material body. By “mental body” as we have already said, nothing is
dezignated but that unknown factor which transfers the coarse material body

* Here we must especially bear in mind that, in respect of our real essence, we are
behind gur personality.

8 Grimm, Budghs
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into that condition where it is able to produce sensations, perceptions and
cognition for us. In the doctrine of the Buddha the contrast of mind and matter,
as understood by Christian theologians, does not exist. Mind and matter are
for him nothing completely distinct, but hold Place in one and the same scale,
matter being at the same time something coarsely mental, mind and soul at
the same time something subtly material. In other words: The mental body ig
something material in exactly the same sense that the magnet in relation to
coarsely material iron may be called something mental. This conception of the
Buddha is in perfect harmony with our modern physiology, for which it is also
certain that the so-called mental or spiritual Processes must ultimately be
nothing but material processes, though of the subtlest kind, such as perhaps
we may imagine the oscillations of the ether to be., Positively speaking, we shall
doubtless come nearest to the truth by defining the relation of the mental or
spiritual body to the material one thus, that the spiritual body representz g
more intimate determinant, that is to say, a quality, of the material body, in
the same way that magnetism constitutes a quality of iron. There also resglts
from this, that vitality (which, as explained before, is, according to the Buddhs,
fundamentally identical with the faculties comprised within the idea of the
aental body) and the animal heat of the material body, mutually condition
each other. For after Siriputta has explained the senses as being conditioned
through vitality, the dialogue between him and the monk Mahzkotthita runs
on thus: “And by reason of what, does vitality exist?” —“Vitality exists by
reason of heat.” —“And by reason of what does heat exist?”— “Heat exista
by reason of vitality.” - “Then we understand the venerable Sariputta to say
that heat exists by reason of vitality, and we also understand the venerable
Sariputta to say that vitality exists by reason of heat. But what, friend, are
we to take as the meaning of such words?”’ — “Well, T will give you an illustration,
friend, for by means of an illustration many an intelligent man comes to an
understanding of the wotd spoken.* Just as in an oil lamp that is lit, by reasen
of the flame light appears, and by reason of the light the flame, —in the selfsame
way, friend, vitality exists by reason of heat, and heat exists by reason of
vitality.”® Vitality thus stands to animal heat, filling and penetrating the
material body, in the same relation as the light stands to the flame, and thereby,
like animal heat, it is itself a quality of the material body. Here, again, we have
an analogy with magnetism, this, as Schopenhauer says, being no primary
force of nature, but reduceable to electricity, the latter itself standing in inter-
changeable relations to heat ({thermo-electricity).

Lastly the perfect correctness of the analogy between the relation of the

material and the mental body and that of iron and magnetism may be inferred
from the further fact that, as magnetism can be transferred from a magnet to
other pieces of iron, so the mental or spiritnel body, by & saint in the state
of highest concentration, may in a certain sense be exteriorized.

* For the same reason the comparison with magnetism is here carried through.
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“With his mind thus concentrated, made completely pure, utterly clear,
devoid of depravity, free from dirty spots, ready toact, firm, and imperturbable,
he applies and directs it to the calling up of the mental body. He calls up
from this body another body, having form, made of thought-stuff, having all
limbs and parts, not deprived of any organ. Just, O king, as if a man were to
pull out a reed from its sheath. He would know: ‘This is the reed, this is the
sheath. The reed is one thing, the sheath another. It is from the sheath that the
reed has been drawn forth’ —just so, O king, the monk calls up from this body
another body, having form, made of thought-stuff, having all limbs and parts,
not deprived of any organ,”#

According to this, the similarity between mineral magnetism and what until
now, following the Buddha, we have defined as vitality or spiritual body, is
indeed so great that we can quite understand, why these latter days have coined
the expression “animal magnetism™ for the latter quality.

Summing up what we have been saying, the result is that the six-sense.
machine—nd@ma-ripa—consists of two components, one of which,— riipa, the body
built up from the materials of the cuter world, is the supporter of the other
component, namely, vitality, called also ndma or nimakiye, mental body, in
such a way that the latter constitutes a closer definition, that means, a
gualily of the material body, in the same manner as magnetism constitutes
a quality of iron, As magnetism makes iron magnetie, vitality makes the material
body organic, that is to say, it changes inorganic matter into organic matter, the
latter only in the form of a corporeal organism being capable of arousing eon-
scionsness and thereby of bringing about contact with the outer world.*

From these expositions results also the insight that eye-consciousness, ear-
consciousness ete. does not arise in the brain,—as to-day is inferred from the
fact that, if a nerve leading from an organ of sense to the brain is severed,
nothing more is seen or heard ete.,—but they arise immediately in the eye,
the ear etc., the severing of the regpective nerve only interrupting the contact

* It will be noticed that, in using this term, “‘corporeal” corresponds to ripa and
“organism” to ndma, -

It is in perfect barmony with these expositions, if Adma.rdpe is, in the Milindapaiiha,
defined as follows:

“The king said: ‘Master Nagagena, you were talking about ndma-réipa. What means
ndma and what means ripat’

"What there is of coarse matter about 5 creature, that is ritpe, and what there is subtle,
spiritnal, mental abont it, that is n@ma.’

‘How ig it, Master Nagasena, that not ndma alone is reborn, or rizpe alone?”

. ‘Because, O king, both are inextricably connected; only as a unity may they come
nto existence,’

‘Give me an illustration?

‘Tust as, O king, & hen cannot lay the yolk and the egg-shell separately, because the
yolk and the egg-shell are thus mutuzlly dependent that they may only originate as an
unity: in the same manner, O king, there would be no ritpa, if there were no nama. For
"ima and ripa are thus mutually dependent that they may only originate together.
Thus it happens from time immemorial.’*’
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with the source of the current, so that the nerve, go to say, is no longer charged
with vitality,
x®

Hereby the bodily organism, nama-ripa as the pix.sense-machine and thereby
the one substratum of the personality, is fully comprehended. But the persons-
lity has still another substratum, to wit, consciousness. For the possibility of
coming into contact with the world depends, as has been made fully clear in
the foregoing exposition, not only on the existence of the bodily organism, but
also on this organism arousing consciousness in its sixfold sensual activity.
If in consequence of the activity of the organism no conaciousness shonld flame
up, then in spite of this activity of the senses we should not be touchel by the
world, or to express it otherwise, we should not feel nor hear anything, There.-
fare personality is only the homogensous result of the bodily organism and of
the element of consciousness. This second substratum also must be inspected
gsomewhat more narrowly.

Next, the possible objection that consciousness cannot be regarded as a
separate basis of personality, becanse it iy itself only produced by means of
the corporeal organism, must be rejected. To recognize this objection as
untenable, the mere hint suffices that a burning match also consists of two
wholly different elements, wood and fire, though the latter is only prodaced
by contact of the former with the rubbing-surface of the match-box. In the same
manner consciousness only flames up throngh the interlocking of an individual
organ of sense with an object of the outer world corresponding to it. With the
element of fire consciousness also shares another quality, that of having to be
kindled always anew.

But for the rest, the relations between the corporeal organism and conscious-
ness are much more intimate then those between fire and match . For the relation
of the two latter objects is simply conditioned, that is, it is nothing but a connee-
tion between cause and effect. But the corporeal organism and consciousness
are mulually conditioned. :

Next, we know already that consciousnessis conditioned through the corporeal
organism, being a product of it. But on the other hand, the existence of the
corporeal organism itself is also conditioned through consciousness. For if the
corporeal organism did not generate consciousness, then there would not be
any sensation. But a body without sensation, though capable of living, would be
destined o destruction, as is clear without further argument, only from ita
being unable to take nourishment, Even the embryo within the maternal womb
could not develop to maturity, if it did not devclop in its later stages some
activity of the senges, in consequence of which conscionsness iz aronsed in it.
For we know that it shows life of its own from the sixth month of pregnancy,
manifesting itself through its own movements. Now we know vitality to be
identical with the faculty of sensation, and real life with real sensation. Thus
the embryo possesses sensation even in this stage of development; and, becanse

The most excellent Truth of Suffering 85

we know sensation without congeciousness to be impossible, it also must have
consciousness. Certainly this is only the lowest kind of sensation, nothing but
sensation of louck, that is aroused through the organ of touch being spread
over the whole body, to wit, the respective parts of the nervons system. Such
sensations may also be felt by a worm, and therefore consciousness resulting
thereby is only such as corresponds to this lowest degree of serisation, without
perception attached to it.* All the other senses are still inactive, therefore do
notgenerate consciousness; first of all, the braindoesnot yet produce consciousness
of thought and therefore, of course, no self-consciousness. But nevertheleas,
the embryo also must in time develop at least this touch-consciousness, if it
is to come to maturity. So here also, consciousness is the antecedent condition
for the further development and evolution of nama-ripa or of the corporeal
organism. Consciousness must even descend into the impregnated ovum in the
moment of conception, if thig is to be enabled to develop into an embryo. Cer-
tainly at this period consciousness is still so weak, that it only arouses vegetative
irritations, because it is produced by organic matter not yot differentiated, to
wit, not yet differentiated to organs of sense. Therefore in the first instanoce it
is only & kind of consciousness, and only arouses sensations or analogies of such,
as are possessed by the germ of a plant in development. Only by and by, as
the evolution of the embryo goes on, this plant-like consciousness is raised to
animal touch-consciousness, Therewith the mutual conditionality of both factors,
the corporeal organism and eonsciousness, is established.

“Just as, O friend, two bundles of reed are standing there, leaning against
each other, in the selfsame way, O friend, consecionsness arises in dependence
on corporeal organism (ndma-ripa) and the corporeal organism in dependence
OR conscicugness,’’ss

*“Ananda, if it be asked: ‘Does the corporeal organism depend on anything?’
the reply should be: ‘Tt does.” And if it be agked: ‘On what does the corporeal
organism depend?’ the reply should be: ‘The corporeal organism depends on
conscionsness,’ ' %

“Ananda, if it be asked: ‘Does consciousness depend on anything?’ the reply
should be: ‘Tt does.” And if it bo asked: ‘On what does consciousness depend?’
“the reply should be: ‘Consciousness depends on the corporeal organism,’’7
“This truth, Ananda, that on consciousness depends the corporeal organism,
i8 to be understood in this way: Suppose, Ananda, consciousness were not to
. descend into the maternal womb, pray, would the corporeal organism consolidate
in the materns] womb?” :
“Nay, verily, Reverend Sir.”

“Suppose, Ananda, consciousness, after having descended into the maternal
womb, were then to £0 away again, pray, would the corporeal organism be born
to life in the world?”

“Nay, verily, Reverend Sir.”

* Thie king of conseiousness is therefore exhausted by concrete sensation.
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“Suppose, Ananda, consciousness were to be severed from a child, either boy
or girl, pray, would the corporeal organism attain to growth, increase and
development?”

‘‘Nay, verily, Reverend Sir.”

“Accordingly, Ananda, here we have in consciousness the cause, the
occasion, the origin and the dependence of the corporeal organism.”

“I have said that on the corporeal organism depends consciousmess. This
truth, Ananda, that on the corporeal organism depends conscionsness, ig to be
understood irn this way: Suppose, Ananda, that consciousness were to gain no
foothold in the corporeal organism, pray, would there in the fature be birth,
old age and death and the coming into existence of misery’s host?”

“Nay, verily, Reverend Sir.”

“Accordingly, Ananda, here we have in the corporeal organism the cause,
the occasion, the origin, and the dependence of conscigusness. "+

But what is this consciousness, vififidna, in reality? The Buddha defines it
a8 an element {dhatu) “‘invisible, boundless, all-penetrating.” % The objects
enter this eloment at the same time, the interlocking of the sensual activities
and of their corresponding objects having aroused it. Only by their entering
the element of consciousness are the objects of the senses able to touch us,
and only thereby sensation and perception of them hecomes possible for us.
The whole world, therefore, is for us existent only as far as it is irradiated by
this element, and it vanishes again for us as soon as this element is temporarily
or forever extinguished. “Everything has its stand in consciousness” and
“When consciousness ceases, this here also ceases,” the Buddha therefore
teaches further on.**7 Because this element thus forms the indispensable

* The corporeal organism — Nama-riipa —is the reason, the corporeal organism isthe cause
that the group of conacionaness is able to appear (Majjh.-Nik. 108 th Discourse).

** It is well known that the modern empirical theory of the sensual perceptions, built
upon the sensualism of Locke, suffers from a great defect. According to this theory senssations
and pereeptions arise only through the external object irritating the organ of sense. But here
it remaing entirely unintelligible how the irritating objects are felt and perceived s being
outside of the organs of sense, the whole proocess oceurring only s or about the organ of

sense and therefore not being able toreach out of the realm of the same (the problem of the

excentricity of sensation and perception). Now compare with this the doctrine of the Buddha
a8 expounded above: Just where the defect of the modern empirical theory becomes visible,
the factor discovered by the Buddha is introduced, and thercby completely remedies this
defect. For through contact of the organ of sense and the immediate object of sense, for
instance of the molscular eurrent of the ether striking the surface of the eye, an invisible
element called consciousness is aroused. In a montent, with the speed of thought, it spreads
along the molecular stream to the object, emanating that stream comparable to an electric
current running in the same manner with the speed of lightning through the whole conduct-
ing wire, be this as long as it may. Ouly thus sensation and perception of the external
objects are made possible for us, who stand likewise ag something inscrntable behind the
whole process. This element, like space more subtle than the subtlest radiant matter, is
boundless as is space. This boundlessness reveals itsclf especially by the help of space,
coneciousness illuminating the Iatter in its entire endlessness as goon a8 the organ of thought
is directed upon it.
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antecedent condition, or the medinm through which we become conscious of
the objects of the world—this becoming conscious consisting in contact, sen-
sation and perception—therefore it is called the element of conscicusness.*
Also in this way the relation of consciousness to the corporeal organism is the
same a8 that of the fire to the match. Things must, in the same manner, first
enter the fire to be perceived in the darkness: “This is my body, built up of the four
chief elements, sprung from father and mother, and that is8 my consciousnesa,
bound to it, on that does it depend,” it is said in the Dighanikaya I, 84, just
as we may say: “This is the match, built up of woed and of chemical stuffs,
sprung from the chemist; and that is the fire, bound toit, on thatdoesit depend.”

Now we not only understand the five groups as representing the only and
complete components of personality, but we also, as promised, see through their
mechanism, just as we may see through the plan and the working together of
the parts of a machine we have thoroughly understood. Personality iteelf is
such a machine at work, but with its products included.

The machine is represented by the corporeal organism we have just on this
account called the six-sense-machine. It possesses the peculiarity of being
only able to exist and to work after the accession of another element wholly
different from it. This heterogeneous element is consciousness, possessing on
its part the peculiar quality of being generated always anew as soon as the six.
sense-machine begins to work. As soon as it flames up in this manner, it produces,
according to its being aroused by the respective organ of sight, of hearing, of
smell, of taste, of touch or of thought, the sensation of seeing, of hearing, of
smelling, of tasting, of touching, of thinking, and the respective perception of
the object felt in this way. Out of this sensation and perception, later on, the
activities of the mind arise ¥*

* Instead of being or becoming conacious, we may also say cognitive. “For conaciousness
consists in recognizing™ (Schopenhauer),

** That sensation, and thereby perception and the activities of the mind, themselves
conditioned by sensation, are especially conditioned by the corporeal orgsnism, ia particn-
larly emphasised in the following passages: “Whithin a monk who thus gives heed to
himself and dominates his recognizing, who perists without relaxing in wholesome atriving
and in working upon himself, there arises a pleasant sensation or arises an unplessant
sensation, or arises a gensation which is neither pleasant nor unpleapant. Then he recognizes
the following: ‘Within myself this sensation has arisen. Tt has arisen in dependence on
& cause, not without a cause. In dependence on which cause? In dependence on this body.”
(Sam. Nik. IV, 211.)—“A monk, the mind of whom is released, knows: When the body
disgolves, all sensations will be extinguished. It is, O monks, as if a shadow might originate,
conditioned by a tree. Suppose that a man, provided with an axe and a basket, should go
and fell that tree at the root. Having felled it at the root, suppose he should dig out theroot
and pull it out together with the tender fibres. Thereupon he should saw the trunk into
Pieces and split these and so reduce them to chips. The chips he should let become dry by
wind and sun, then he should burn them and change them to ashes, and the ashes he should
Elve to the winds or let them be carried eway by the streaming flooda of a river. Thus the sha-
dow conditioned by the tree would be radically destroyed, like s palm-tree disrcoted from the
80il, it would be annihilated and nothe able to arise again., In exactly thesame(radical) manner
all sensations will be extinguished when the body dissolves.” {Majj. Nik., 140 th Discourse}
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Accordingly, the corporeal organism and consciousness are the two chief
groups uniting themselves to produce the three other groups of sensation, of
perception, and of the activities of the mind as their common result.*

They are, in their mutual conditionality, the real substrata of the personality
and produce the “body endowed with consciousness,” as it is always said in

the Dialognes.
“In 8o far only, Ananda, as one can be born, or grow old, or die, or dissolve,

or reappear, in so far only is there any process of verbal expression, in so far
only is there any process of explanation, in so far only is there any process of
manifestation, in so far only is there any sphere of knowledge, in so far only
do we go round the wheel of life up to our appearance gmid the conditions of this
world, —in as far as this is, o wit, the corporeal organism together with conscions.
ness.””**"1 Now we may, without further ado, fix an essential quality pertaining
to all the five groups wherein personality consists, The Buddha lays decisive
stress upon this quality, he even dissolves personality into the five groups only
for its sake. If we survey our whole series of deductions once more, the follow.
ing total view presents itself.

* The first one of the five groups, the group of corporeal form, or of corporeality, rapak.
khandha, therefore is meant a8 being the same we already know ag nadma-rigpa. This is
beyond doubt. For on one side, répakkhandha comprises within itself the body able to
Live: “If corporeality, —that is, riipa, the object of the first grouvp—was the self, ye monks,
then it conld not be ezposed to malady.” (Mahavagga 1, 6.) On the other hand, as we have
Been, ndma-réipa is just this body able to live. —That the firss group nevertheless is only
designated as riipakkhandha, without mentioning ndma, has its reason only therein that,
in speaking of ripa, vitality ia considered to be included a8 self evident, as we too, when we
mean a living body, simply speak of a body. Réps is only specially designated by nama
and thereby designated as nama-ripa, if the vitality of répe is to be rendered especially
conspicuous, Such is the case in the passages of the Paficcusamuppada cited above, wherein
the proof had to be given that only » body able to live might be & sufficient cause for producing
concrete pensation and Perception. Therefore rapakibandha is, properly speaking, ndma
ripakkhandha, By the way, that ndma must be contained in rapakkhandha, follows already
from ndma not, being able to he separated from riipa, but both being absolutely inseparable,
80 that where one of them in, the other also must be present. —If, on the other hand, alag the
three other khandha, vedand, sadinid and sahbharg are comprised in other passages under the
designation of nama, the meani g is simply this: Ripekkhandha or, propetly speaking, ndma-
rupakkhandha comprises the body endowed with vitality, especially with the faculty of
producing the po-called mental processes. Bnt vedandkkhandha, safifickkhandha and

quality of the material body ae of a living entity.

The group of consciousness, vififidnakkhandha, does not belong even in this sense to the
namakkhandha, a8, following the expositions given above in the text, consciousness is
8 separate eloment acceasory to ndma. Therefore it is also said in the Passage given after-
wards: “Nima-riipa together with conscicusness.” _

** Here the following passage of the Digha Nik. XXIIT may be brought to notice:

“LIf there, O Kassapa, the iron-ball ig combined with heat, combined with air, blazing,
flaming and flaring, then it ia lighter, more flexible and plisble. But if the iron-ball is no
nore combined with heat and air, bat has eooled down and become extinguished, then it
has become heavier, more stiff and rigid. Just so, warrior king, is this body, if combined
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The material substratum of the personality is the corporeal organism, or
the six-sense-machine as we say. This machine fitted out with the organy of
the senses and besides that, with the necessary contrivances for its further
maintenance and continuous supplying with fuel like any other machine, in
the maternal womb—we shall see later by what—is built up out of parts of
the outer world, these being at the same time assimilated by the maternal
orgsnism, or changed from dead into vital matter and thus organized, and
further, kept working through an unbroken supply of food. As long as this
machine i8 in order and goes well, it also fulfils its purpose of making possible
the element of consciousness and thereby, of sensation and Perception and,
later on, the activities of the mind. If it is not able to work any more, then
consciousness too is at an end, and thereby also sensation and Perception and
naturally also new activities of mind, just because they are mere products of
the six-sense-machine and of consciousness. Only a new-built six-sense-machine
may again bring forth these phenomena. Also sensation, perception and the
activities of the mind are therefore nothing persistent, as little as the element
of conseiousness, but they are only the respective results of the six-sense.
machine in conjunction with the element of consciousness and ultimately con-
ditioned by the former. Since, as we have seen, this six-sense-machine itself,
that is, the corporeal organism, is again a product of the four chief elementa,
the five groups constituting personality are thereby causally conditioned: “And
thus hae the Blessed One spoken: ‘Whoso perceives the Arising of things through
cause, the same perceives the trath, Whoso perceives the truth, the same per-
ceives the Arising of things through cause.’ In dependence upon cause, verily,
have these five adherence-groups arigen.” 72

Now we also understand something further. Because our body endowed with
organs of sense is the apparatus by means of which we come into connection
with the world, the body, by coming into action, genecrating the element of
conscionsness and only thereby sensation and perception of the world, the
beginning as well as the end of the world is conditioned by it. If the body is dissolved
by death, the entire world vanishes for ua. And if there should be, as the Buddha
promises, a definitive overcoming of the world, then we may say now already

teaches incessant rebirth— and thereby of consciousness, thereby of personality,
thereby at last of the world itself:

with vitality, with warmth, with consciousness, lighter, more flexible and pliable; but if
this body is no longer combined with vitality and warmth and consciousness, then it has
become heavy, more stiff and rigid.”

So_here instead of “Ndma-rapa together with conscionsness” it im said: ““this body
combined uif4 vitalily, with warmih, with consciousness,” from which it results again
Ob"wus]y Lhat ndsme is the same a8 “combined with vitality, with warrth.” Besides thia,
the relation of vitality to the aterial organism is defined alsa in this passage in exactly
the same manner ag the relation of magnetism to iron, the body endowed with vitality
being tompared to a heated iron-ball,



20 Peraonality

"Once the Blessed One was staying in the Jeta grove near Savatthi, in the
monastery of Anathapindika. And Rohitassa, a heavenly spirit, radiant in
beauty, as night fell, kit up the whole garden, and betook himself to the Blessed
One. Arriving thither, he respectfully saluted the Blessed One and stood beside
him. And standing beside him, Rohitassa, the heavenly spirit, spoke thus to
the Blessed One:

‘May it be possible, G Lord, throngh going, to know, to see or to resch the end
of the world, where neither birth is, nor growing old nor dying, neither originat-
ing nor perishing?’

‘It is impossible, O friend, thus I say, through going, to know, to see or to
reach the end of the world, where neither birth is, nor growing old nor dying,
neither originating nor perishing.’

‘Wonderful it is, O Lord, astonishing it is, O Lord, how the Blezsed One
tells me thus correctly. “It is impossible, O friend, thus I say, thromgh going,
to know, to see or to reach the end of the world, where neither birth is, nor
growing old nor dying, neither originating nor perishing.” Once, in a former
birth, O Lord, I was a hermit, called Rohitassa, the son of Bhoja, and by dominat-
ing magic I was able to walk through the air. Such, O Lord, was my speed,
that I, during the time an archer, strong, well trained, skilled and expert,
takes to shoot with a light arrow, withont using his strength, across the shadow
of a palm-tree, could make a stride as far as the Eastern Sea is away from the
Western Sea. In possession of such speed, capable of making such strides, O
Lord, the wish arose in me to reach, by going, the end of the world. And without
eating and drinking, without chewing or tasting, without voiding excrement
or urine, without being hindered by sleep or weariness, I spent and lived a
hundred years. And having gone through a full hundred years, I died on the
way, without having reached the end of the world. Wonderful it is, O Lord,
astonishing it is, O Lord, how the Blessed One tells me thus correctly : ‘It is
impossible, O friend, thus I say, by going, to know, to see or to reach the end
of the world, where neither birth is, nor growing old nor dying, neither origina-
ting nor perishing.’

‘Certainly it is impossible, O friend, thus I say, by going, to know, to see or
to reach the end of the world, where neither birth is, nor growing old nor dying,
neither originating nor perishing. But neither is it possible, O friend, thus I
say, to make an end of saffering without having reached the end of the world.
But this I declare, O friend: Within this body, siz feet kigh, endowed with per-
ception and cognition, is contained the world, the origin of the world, and the end
of the world, and the path leading towards the end of the world’.”’ ™ Or, as we have
heard above, but only now are able to understand completely : within nima-
ripa, to wit, our corporeal organism, together with consciousness, everything
is contained “that lies in the domain of concepts, in the domain of explanation,
in the domain of manifestation, in the domain of cognition,”

If thus the corporeal organism together with consciousness offers us fhe
possibility of coming into contact with the world, this world becomes real for
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us in the same measure that the six-sense-machine is set in acifion and ther?by
all the five groups appear, thus, in the measurs that we develop into personality:
Within and with this personality we experience ?vhat we ca.]] t:he world or the
All. And because this living and moving and having our being in the All seems
to us the highest ideal, therefore we know no higher th? than our personality,
wherein each of us sees for himself the realization of this whole process of the
wo]_;li:bher it follows from this point of view, how wise it was of the Buddha to
furnish th’e proof of the great universal law of transitorifless- and theraw:it.h
of suffering, especially by means of the five groups cons.tltut.mg personah-ty,
For if we recognize all the five groups of persenality as transient, then. everyth.m.g
is known as trangient, and full of suffering, becanse for us everything consists
only in and through our personality.
To this proof we may therefore now return.

The World of Suffering

The whole world, its beginning as well as its continuning and its end, is fo:
us connected with our personality. The five groups constituting personality
are causally conditioned in this manner that the corporesl group represents
the bagis of the four other groups, sensation, perception, mentation and cogni-
tion, and even through the activity of the organs of sense, at first oi: a.].‘.l, produces
them. The body itself is a product of the substances comprised within t.he.four
chief elementa; it is “built up of the four chief elements,” and is ther’efo}'e iteelf
conditioned by these, Qur personality, and thereby our whole world, nltimately
share the fate of the four chief elemenis, they are transient like these, )

These are axioms which everybody who once has understood them, percei-
ves without more ado; they have become self-evident for him. Just this self-
evidence i3 what the Buddha wants us to comprehend. Ultimately, he only
works with self-evident ideas, what is ocularly recognized, being alwaya self-
evident. _ )

First then, it is in question for the Buddha to illustrate the transitoriness of
the four chief elements, as plainly to our sight as possible:

“A time will come, when the external watery element will rise in fury, and
when that happens, the external earthy element will disappear. In that day
this great external earthy element will unmistakably reveal itself as transient,
will show itself snbject to ruin, destruction and all vicissitude,

“A time will come when the external watery element will rise in fury Mfd
sweep away village and town and city and provinee and kingdom. Yea, thera will
come a time when the waters of the great ocean will be hundreds of m.l.les- deep,
many hundreds of miles deep. And a time will come when the waters in the
great ocean will stand no more then seven palm-tree’s height in depth, then
8ix, then five, four, three, two and, a$ 1ast, only one palm-tree’s height in depth.
There will come a time when the water in the great ocean will stand only seven
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men’s height indepth, then only six, then five, four, three, two, and Enally, on!
one ran’s height in depth. And a time will be when the water in the great c;ceag
will only come up to 2 man’s middle, then to his loins, then to his knee, then
only to his ancle. Yea, there will come a time when there will be no more ,water
left in the great ocean than will eover one joint of the finger, In that da this
great external watery element will unmistakably reveal itself ag transient.y will
show itself subject to ruin, destruction and all vicissitude, : ,

tude.
“A t.i'me will come when the external airy element will rage in fury and carry
away vlll-age and town and city and province and kingdom, and there will also

Buddllm, immediately after having described the incessant vicissitude of all
material things, proceeds thus: “What, then, of this fathom-long body? Is
there: aught here of which may rightly be said ‘I’ or ‘Mine’ or ‘Am?¥’' Nay vel"ily
nothing whatsoever” — that, means, also our body is “subject toruin dest;'uctim;
::d all vi:issi;ude.” Accordingly then also the transitoriness of th,e remaining
mponenta ity i 5 i
g Ifidjng b zrg:t;;:pemonahty is gelf-evident, being based upon the body,
" The corporeal form, O monks, is transient, and what underlies the arising of
6 corporeal form, what conditions it, that too is transient. Corporeal form
an‘t‘;en from that which ig transient, how could it be permanent?

S.el.lsatmn is transient, and what underlies the ariging of sensation, what
cf)ndltmns it, that too is transient. Sensation arisen from that which 1; tran-
ﬂw:lt, how could it be permanent?

P.e}'oeption is transient, and what underlies the arising of perception, what
cpndltlons it, that, too, is transient, Perception arisen from that which u; tran-
816‘1‘1\3, how could it be permanent? .

'T.!l(-_} activities of the mind are transient, and what underlies the arising of the
RCth]tlt?S of the mind, what conditions them, that, too, is transient. The activities
of the mind arisen from that which is transient, how could they be permanent?
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“Cognition is transient and what underlies the arising of cognition, what
conditions it, that, too, is transient. Cognition arisen from that which is tran-
gient, how could it be permanent?” ™
Accordingly in regard to all the five groups of personality upon which all
our volition i# concentrated —the Buddha calling them fherefore the five
groups of grasping—ag well as to all external objects of will, -included in the
five groups, the saying holds good: “Arising shows itself, passing away shows

itself, during existence vicissitude shows itself.””
But thereby it is also established that the whole personality, thereby aleo

the whole world made accessible to ns through this, is painful. For ‘‘whatever
is transient, that is painful ;”

“What think ye, monks? Is body permanent or is it transient?”

“Tt is transient, O Lord.”
- “But that which is transient—is it painful or is it pleasant?®

“It is painful, Lord.” _ _

“What think, ye, monks? Is sensation, is perception, sre the activities of
the mind, is cognition permanent or transient?”

“They are fransient, Lord.”

“But what is transient—is it painful or pleasant?”’

“It is painful, Lord.” 7

This painfulness in consequence of tranritoriness shows iteelf in the body
as “decay, death,” in the four other groups as “pain, sorrow, grief and de-

8 fad _
p“Tllrms, at last, there remains of every satisfaction of will, nothing but suffering
cauged by its loss. Only with this final effect, as we have shown, can it be entered
up in the book of life. The latter, therefore, at last, must show nothing buat
negative entrivs. In other words: the Buddha is right in valuing everything
ultimately as suffering. =
To the average man this generally only becomes clear when this book -is
definitively closed, when death comes near. Then, with the complete breakdown
of all willing, when he sees everything torn from him, his prosperity, his desreat
relations, even his own body in the pangs with which he is writhing, and together
with these, the whole of the rest of the world, then also for him only an ocean
of misery remaing, and this ocean of suffering only will then be real. Let us
only stop and consider: What, to us, to-dsy, is yesterday with all its pleasures?
Nothing but a mere shadow. But to-morrow, to-day will be just such another
shadow; and the day after to-morrow, to-morrow will be the same: and st
last, face to face with death, our entire life will be all a mere shadow. All its .
comforts are then over, definitively over, and nothing will remain but suffering,
Bameless suffering. Whoso wishes fully to experience this, and thus wishes to
Pass a competent judyment on the first of the four excellent truths of the Buddhs,
let him betake himself to some deathbed and carry out his contemplation
there, and best of all, to the death-bed of some sensualist. Does not this sensualist
resemble a merchant who, after having started his business with a million, has
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revelled in & life of pleasure, until he has squandered all he had and finds
himself face to face with nothing? Have not, as in the books of this merchant,
8o in the book of life of that dying sensualist all active entries vanished and
only the passive ones remained?

Certainly, the will to life struggling for its right to existence and defending
iteelf daily in innumerable brains, has still one last resource left, so as not to
be obliged to modify its judgment on the value of life, namely this, that at last
also to a dying man, and indeed the more he bas worked during his lifetime, the
happifying consciousness remains that at least the fruits of his labours, paing and
troubles, are reaped by his relatives, and lastly by mankind as a whole, con.
tributing thus to the general evolution. To this the Buddha, if he were still
alive, would reply: You fool, you are talking of the evolution of mankind. Look
a little closer at this evolution. Certainly mankind riges higher and higher, until,
—why! until the whole towering edifice, the whole superior civilization yon
dream of, falls a victim to the law of dissolation and decay, as 8o often has
happened during the limitless past. Thereupon the play may begin anew, and
g0 on and on thus through endless time, only interrupted by world-catastrophes
again and again occurring, in which, together with everything alive, the whole
staging of life also will entirely disappear through the planets falling into the
sun, until it is built up again anew. But meanwhile every single man perishes
through inevitable death again and again, with the prospect that also his
children and grandchildren, as well a¢ the innumerable generations coming
after them, only live to die, as he himself hag to die, and that with them also the
fruits of his own labour he left to them, wherein only he ultimately saw the
value of his Iife, will erash down into the bottomless abyss of the past. In
short: There is no evolution such as you dream of. As to life, death is just as
essential as birth, old age just as essential as youth;* even 8o, there is no
evolution of the world that is not inevitably followed by decay. Evolution
and decay are nothing but the two sides of ome process, to wit, of becoming
Everything appears in the first part of its becoming as evolution, in the second
one as decay.

This impossibility of any lasting satisfaction of will, which prevails throughout
the whole world, and therefore the final domination of suffering, is so evident,
80 obvious, that it can nowise be refuted, but only ignored. And as a matter
of fact, incredible as it is, the will of man, this his foundation, is so strong, that
it enables him to ignore even this fundamental truth which lights up the whole
essence of the world, if he does not want fo see it. By means of empty sophisms
he slars it over, or even babbles in high-sounding phrases about reaching a
final state of mankind full of bliss, And this his opinion is not altered even by
the consideration that this bappy, final state of his, if it is to be reached at

* Compare with this the words of the Buddhs in regard to Ananda’s wondering to
himself that the Master no longer looked so imposing as once he did: *“Thus it ig, Ananda,
that epon youth follows age, upon health, sickness, upon life, death.”?

The most excellent Truth of Suffering 95

all, ought to have been reached long ago, having regard to the endless time

i t.*
bas flowed into the ocean of the pas . .
th;;ith guch men there is nothing to be done. They are, as said above, in regard

i i i der the ban of their blind cleaving to it. They
" thelrk"ﬂ]“::“ (1)11:1r2fo]l])fsz,1'vu£ﬁon of the problem in an objective manner, fmd
cann:lte e:fe “incapable of seeing vlear.” as the Buddha says. But it is impossible
thmth 3’byechve observer, after what we have just said, to come to any other
f‘.;:lgt:ent- in regard to life than to that given by the Buddha. Only too well he
]

i hend the truth of the words:

wﬂ]ﬁ?ﬁamﬂt are all the compc;un@a t:f ezﬁf,s::ance!
ainfal he compounds of existence! . .

]P311t alaoE:;i:uiIfsith thI:\t life must ultimately in. every diren-atlon n;cesiahin;y
change to suffering, and therefore at last betj‘ome 1.tse1.f guffering and no : hi
but suffering, might still be bearable. Also with this view before ustlJl we mlgnt
still withdraw to that standpoint that just thel:efore, because only the t};ﬂrzsethe
time is real, it is the highest wisdom to enjoy this present and to .ma.ke he
purpose of life, indifferent to any later judgment‘ on the whole life. Wtijx:lg '
also console ourselves about the sorrowful end with the thought th;ji; en
too will come to an end, and therefore be at ]ast‘overcome. But t ftt;i), Ia‘lc-
cording to the Buddha, would be se]f-deceit:,, s.md in facfi, the w?rst of all. lj;)r
our present existence is not our whole life, it is only a tiny section of our life.

* Compare Du Prel, “The Enigma of Man:” “ Asa whole, it may be said, tl';?t tho:n soluuc:;
of the enigma of man proposed by materialism is very comfort:leas ...... o coNset:::is
us for this comfortlessness, materialism puts the accent on the life of the 81;&61;;1 ot

- thue said not to care for the individual, but for the species only. By makmglcon_ n:o t.hI; gm
mankind is eaid to approach a state that may be thD‘l:‘lght-‘tO develop at “(:f 1:],, e e
age. To work a8 a serving member to reach this state, is said to be the task o e ST
But, sad to say, this solace does not last long. For, apart from tht‘} fact_'. tl;a t:pgcl o
out, it is guite an arbitrary proceeding to remain fixed at the biclogica 1:' lrll l;at::l ot
garding the matter. Asa naturalist, the materialistic cbserver must take _the. lgther e po
of astronomy. There will be a time when the earth, through the decline of nde mards
lines from the poles towards the equator, will at last become upmhabltable, a :‘..l't-en'weven
the earth will dissolve into a current of meteorites and fall mt:co the sun. Ther gr?u o
if mankind should reach a golden age, it yet would lack an heir. But what h's;iat n Y.nt
come to a definitive end, in any case is devoid of purpose. From the materia h;:o Pmof
of view, individual death makes bygone life just as purpoaele_as as the bygc:)nef d;{ion
civilization becomes purposeless through the dying out of mankmd_. At no pmni:l o e{:om the
can a purpose be seen, if no purpose can be seen in the final point. —Certa disi:lvi o
astronomical point of view the play always begins anew, by solar systems so! o?sthesa
coemic nebulae, and these developing again into sola.r‘ systems. But the resu S e
biological and cosmological processes are alwayalost again. Purposeleaanee_;a does nlo o
mmore rational by always renewing iteelf. Thus, every reason for enthusiasm lseedmthat o
the history of the mpecies, the reality of which in addition to that does not exc o b
itg individaals. An artist always destroying his own works deserves no‘adn}n'afmn, :d C gh Y
to be confined in & madhouse, all the more so, indeed, th? more genius is d{splayth in -

works. Hence it is nothing but a mere phrase, if mat,el_-ia.han tries to fill ns WIt:;l enct ﬁ:ure
for the grandenr of nature, According to its own premises, it ought rather to depi:
a8 & materialized absurdity.”
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This itself is without beginning and without end, if we dog not make an end to it

There cannot be discerned a first beginning of beings who, sunk in ignoranceand
bound by thirst, ceaselessly transmigrating, again and againrun to a new birth,”*

It is only from this standpoint that the flood of suffering, the dreadfulness
and awfulness of life is to be seen in jis full measure.

For the Buddha teaches the round of rebirths, within which the creatures are
wandering incessantly, to consist of five fates: “Five in number, Siriputta,
are the fates that may befall after death; namely these: Passage into the hell.

~ world, the animal kingdom, the realm of shades, the world of men or the abodes
of the gods. The hell-world I know, Siriputta; and the road that leads to the
hell-world, and the course of conduet that brings down to it, following which,
at the break-up of the body, after death, descending upon a SOITY journey
downwards towards loss, a man is born in the hell-world — this also I know.
The animal kingdom I know, Sariputta ; and the road, the course of conduct,
following which, at the break-up of the body, after death, & man is born into
the animal kingdom — this too I know. The reaim of shades I know, Siriputta;
and the road, the course of conduct which, at the break-up of the body
after death, bring a man to the realm of shades—this too I know., The world
of men I know, Sariputta; and the road that leads to the world of men, the course

death, journeying happily, is born into the heaven-world — this also T know...
And, Siriputta, penetrating the mind and heart of 5 certain person, I perceive:
‘This person so acts, so conducts himself, follows such a course, that at the
break-up of the body, after death, descending npon a soITy journey towards
loss, he will come to the hell-world.” And after a time, with the purs, the super-
human, celestial Seeing, T behold that person desecend upon that 80ITY journey
towards loss, I see him in the hell-world in utter anguish, subject to pains
bitter and grievous, Justas if there were & fiery pit, over the height of a man in
depth, filled with red.hot embers, smokeless, glowing; and s man should
approach, scorched by the noonday sun, half dead with the heat, exhausted,
tottering, athirgt, making straight for that pitof fire, and an observing manshould
8ee him and say: “Thig good man so acts, so conducts himself, follows such a
course, that he wili certainly come into that fiery pit’, and not long thereafter
he should actually see the man fallen into the pit of fire in utter anguish, subject
to bitter and grievous torment; in the selfsame way, Sariputta, I behold a
person so conducts himself that after death he comes to the hell-world, there to
undergo the extremest pangs of sharp and piercing agonies.** But again, Sari-
: Samsira means: g course (sar) returning (sam) to itg startin, 2 point.

* In the 129th Disconrse of the Majjhima Nikayn, it ia said: “If man, ye monks, might
8ay, rightly: ‘Utterly unwished for, utterly unweloome, niterly unpleasant,” he might
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i and mind of a certain person, I perceive: “This
potse, Pen:::: tt;gczl:l?h:l:tzrthimself, follows such a course, that after death he
person sz to t,he animal kingdom,” and in due time, with the pure, thf_: super-
;llum:(:lmaelestial Beeing, I behold him born into the am’ma_l kingdom’, in great

i ’ d snbject to grievous and bitter sufferings. It is az if there were a
juitd la'n er a man’s height in depth filled with filth; and s man should ?.pproilch,
' OBGBPO:dOt‘: the sun, half dead with heat, worn out, reeling, parched with tlur_st,
soore.h dn}-rectl on ,towa.rds that cesspool. And an observing manshould see hm}
wa‘llhng_ “This good man, a8 he is now going, will surely come int.o'that eeasp.ool.
Andins short time he should see the man fallen into the cesspool, in greft misery
fx::ld :il?ject to bitter and grievous suffering. In like manner _also, Sa'npui;t;,
do I behold a man follow such & course that afte.r death I gee him born 1.nto ! e
animal kingdom, there to undergo bitter and grievous misery fmd suﬂ'em}g. —
Again, Sariputta, penetrating the heart and rgnd of a certain perso:;, . aPger-
ceive: “This person so acts that after death he will come to the realm d(;s 8 35:;'
and later I actually see him in the spirit-world, sore afflicted and' ]:111 » .
Tt is a8 if upon a piece of poor scil there were growing a tree hawngdeu m:vdv
branches which, scanty of foliage, yielded but hi.;tle sh_ade, and & man :;:)l vl
by the fierce noonday heat, utterly exhausted with thirst and weariness, sho

‘ i ly unpleasant.’
ightly of the hell-world say: ‘Utterly unwished for, utterly unwelcoz_ne, utterly :

erﬁlt.l e{ren by means of a simile might thn; greatistsﬁ cl)f the aiu;&':;nfs;:l i}:eﬂl;eelle
hecome quite clear.” -—As one of the monka, nevertheless, ask + o

i iminal receiving daily, morning, noon and night, ti{ree hundred_ : ]
311::1 z.Sks:;Dfd? v:;t:?;n not be sad End sorrowiul. The answer is: “Even if chastlse:fgththo:;:
stroke of the sword only, this man would be sad and sorrowful, how much more fher three
hundred strokes.” Thereupon the Blessed One took up a stone of moderate s;:eil L e s
of a fist, and turning to the monks said: “What do you think, O monks, whic t;s’mrg’/_,
this stone of moderate size, of the size of a fiat, or Himﬁla.ya'., the king of the mnuBIllea:;ed o
“Very small, O Lord, is this stone of moderate gize, of T;he size of a fist, that the e e
hag there, against Himalaya, the king of the mountains; it cannot be reckc!ne , 'Ith not
he counted, it cannot be compared.” —'“Even 80, monks, what a man, chastised wi o
hundred strokes of s blade, experiences of sadness imd SOITOW, cannot be reckoned, coun
or compared sgainst the sufferings of the hell-worlds.”

* COI:I:pa.re fl?e 129+ Discoursf of Majjh, Nikaya, cited ahove: “If I should try, O :ﬁzln;:,
‘o expose to you in any way the state of those which have become animals, nevﬁer h o%
monks, it would hardly be possible to explain in words, the greatness of the aufferings
animaly, .

“It i8 ag if, monks, & man should throw a drum-net with only one h_ole into the o:eell)ll atl}l‘(:
it would be driven by tho eastern wind to the west, by the weatern wind to the e;asl(,1 lia e
northern wind to the south, by the southern wind to the nprth. And there shou Wiot
one-eyed turtle coming up to the surface of the ocean once in every hundred years. —
do you think, monks, would this one-eyed turtle get its neck into that one-holed d? m‘.‘rlfa ther
“Hardly ever, Lord, but if at all, then only after s very long time had elapsed.” — fool,
monks, might this one-eyed turtle get ite neck into the one-holed drum-net tha.nt }: ol,
once sunk into this depth, come again into the world of men. And why so? Becauseh ?treblla;
monks, no just conduct, no straightforward conduet, no wholesome acting, ﬂllm };: ari aker
acting. There, monks, they are accustomed to devour each other, and to kill the wea
ones.”

7 Grimm, Boadha
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come staggering along the road straight on towards this tree, and one observing
him should say: ‘This good man is making straight for that tree’ and a short
time thereafter, he should actually see the man, either seated or lying down
beneath the tree, sore afflicted and distreased. In similar wise, Saripuita, do I
gee & man 8o comport himself that after death I behold him come to the realm
of shades there to suffer much affliction and distress. — Again, Sariputta, pene-

trating the heart and mind of a certain person, 1 perceive: “This person 5o acte ' J

that after death he will reappear as a man,’ and some time later T do indeed
see him as a man, in the enjoyment of many pleasures. Somewhat as if upon
a piece of good soil there were growing a tree, many-branched, thick of foliage,
yielding abundant shade, and cne drew near, oppressed by the noonday heat,
thirsty and weary, and made straight for this tree; and an observer should
see him and remark: “This good man is coming straight to that tree,’ and luter
on he should see the man sitting or reclining in the shade of the tree, experiencing
much pleasurable sensation. Similarly, Sariputta, do I behold a man 80 eonduet
himself that after death he comes again into the world of men, there to ex-
perience much pleasurable sensation. — Again, Sariputta, penetrating the heart
and mind of a certain person, I perceive: “This person so acts that after death,
journeying happily, he will come to the heaven-worlds,’ and later I behold him
in the heaven-world, enjoying the height of felicity. Just as if there were a palace,
having a pavilion, smooth within and without, with an enclosed, finely case-
mented alecove, and therein a couch at either end cushioned in purple and
provided with coverlets long-fleeced and white and flower inwover, hung also
with choicest antelope skins; and a man should draw near, spent with the noon-
tide heat, reeling with exhaustion, parched with thirst, and should move
straight on towards this same palace, and an observer should see him and say:
‘This good man is coming straight on towards that palace’; and later should
indeed behold the man arrived at the palace and, in the pavilion sitting or
reclining upon the couch, enjoying the greatest felicity. In like manner also,
Sariputta, do I see a man so act that after death I behold him arrived in the
heaven-world, enjoying the greatest felicity. o

Among these five fates ultimately only the last one, the abode in the heaven-
world, could be desirable. But according to the Buddha this one is just as much
aubject to the great law of tramsitoriness ag the abode in the four other ones,
objectification in the animal world and in the hells also finding always itz end,
though possibly only after enormous stretches of time. “Up to the highest
world of the gods every existence becomes annihilated” —“The Thirty-three
Gods and the Yama Gods, the Satisfied Gods, the Gods Who Delight in Fashion-
ing, the Gods Who Have Control of Pleasures Fashioned by Others, they all,
bound with the fetters of desire, return into the power of Mara which means
into the power of death,”® Unfailingly, therefore, always again descent to the
lower worlds will follow.

But moreover, this pleasant prospect of staying in a heaven, or even only
in the realm of mankind, is open only to very few beings, in complete accordance
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with the doctrine of the Christ, aceording to whom, also “many are called, but
fow chosen’: .

“Just a8, monks, here on the soil of this India there are only a few beauntifu]
gardens and woods, fields and ponds, but far more mountain slopes and gorges,
streams difficalt to pass, wild virgin forests and heights impossible to climb;
in like manner, monks, only a few creatures who have died as men are reborn
as men, but far more creatures who died as men, come back to existence in
a hell, among animals, or in the realm of shades.”8?

Thus every being is eternally wandering to and fro within Samsara through the
five realms, finding itself reborn by the incessant change of the five groups
conatituting ite personality, now as a man, now as a spectre, now as an am’mal,
now as a devil, now and then as a god. “In wombs we are germinating, in other
worlds we are germinating,in the changing circle we are returningnowand then,’**

We must try to make directly clear to ourselves what this means, First, we
must become clear about the endlessness of this our wandering through the worlds:

“Suppose, O monks, a man should cut off the grasses and herbs, twigs and
leaves of this entire continent of India, should collect them and heap up one
handful of them after the other, saying: “This is my mother, this is the mother
of my mother’, and 50 on,—there would be no end of the mothers of the mother
of this man. But he would reach the very last bit, the end of all the grassea and
kerbs of this continent of India, —and why? Without beginning or end, monks,
is thig round of rebirths. There cannot be discerned the first beginning of beings,
who, sunk in ignorance and bound by thirst, are incessantly transmigrating,
and again and again run to s new birth ...” _

“'As if, monks, a man should heap up this great earth by handfuls, to form a
ball of earth, saying: “This is my father, this is my father’s father,” and so on—
there would be no end of the fathers of the father of this man, but this great
earth would be used up, would come to an end. And why? Without beginning
or end, O monks, js this round of rebirths. There cannot be discerned the first
beginning of beings, who, sunk in ignorance and bound by thirst, are incessantly
transmigrating, and again and again run to a new birth.

“And thus, 0 monks, during & long time you have experienced suffering,
you have experienced pain and misery and have enlarged the burying-ground,
truly long enough to be disgusted with all productions, long enongh to turn
away from them *'*84

* In the Samyutta Nikdya LXI, 1, it is said that in consequence of the comntless
bedies deposited only by one man in the course of his re-births, the heap of bones thereby
made would be immense. To the height of & mountain the heap of bones would mount
during only one world-cycle, following upon the ceaseless change of birth and death, #
one, in thought, gathered together the bones of only one single creature; yea, & veritable
mountain chain of chalk would be accumulated. Compare also the passage in Jataka,

- No. 116, where it is said that there is no spot on earth that is not composed of the dust

of beings who have died. Recall also Voltaire’s saying: ““Le globe ne contient que des cadavres,”

_the globe containg nothing but corpses.
L]
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But the Buddha is not content to describe in this general manner the endless-
ness of the round of our rebirths. He also shows separately, of what kind onr
single existences have been, first, within the realm of mankind itself.

“What do you think, O monks? Which may be more, the flood of tears you
have shed on this long way, running again and again to new birth and new
death, united to the disliked, separated from the liked, complaining and weeping,
or the water of the four great oceans? .. ..

“Through a long time, you have experienced the death of the mother, the
death of the father, the death of the son, the death of the daughter, the death
of brother and sister, through a long time you were oppressed by sickness,
And while the death of the mother, the death of the father, the death of the son,
the death of the daughter, the death of brother and sister, the loss of wealth,
the pain of sickness was your lot, while you were united to the disliked, separated
from the liked, running from birth to death, from death to birth, you have shed
on this long way truly more tears than water is contained within the four great
oceans. ' .

“What do you think, monks? Which may be more, the blood that on this
long way, while you were always running to new birth and death, was flowing at
your decapitation, or the water of the four great oceana? ..., y

*“Through a long time, you have shed, sentenced to death as murderers, more
blood in being executed than there is water contained within the four great
oceans. Through a long time, you have shed, caught as robbers, more blood in
being executed than water is contained within the four great oceans. Through

a long time, you have shed, detected as adulterers, more blood in being executed -

than there is water contained within the four great oceans.” 35

But thereby the abundance of suffering lying behind us is not yet exhausted.
Much worse were those sufferings that arose for us, as we were straying through

the lower abysses of existence :

“What do you think, O monks? Which may be more, the blood that was flowing
at your decapitation, while you were again and again running to new birth and
death, or the water of the four great oceans? ..,

“Through a long time, you have as cows and calves truly shed more blood
in being decapitated than there is water contained within the four great oceans.

“Through a long time, you have as buffaloes and buffalo-calves truly shed more
blood in being decapitated than water is contained within the four great oceans.

“Through a long time, you have as sheep and lambs truly shed more blood
in being decapitated than there is water contained within the four great oceans.

“Through a long time you have as he-goats and she-goats truly shed more
blood in being decapitated than there is water contained within the four great
oceans,

“Through a long time, you have aa deers and stags truly shed more blood
in being shot than there is water contained within the four great oceans.

“Through a long time, you have as swine and pigs truly shed more blood in
being slaughtered than there is water contained within the four great oceans,

N .
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“Through & long time, you have as hens and doves and geese truly shed moye
blood in being butchered than there ia water contained within the four great
oCeans,

“But how is this possible? Without beginning or end, O monks, is this round
of rebirths. There cannot be discerned the first beginning of beings, who sunk _
in ignorance and boand by thirst, are incessantly transmigrating and again

“And thus, O monks, through a long time you have experienced suffering,
pain and misery, and enlarged the burying_ground; truly long enough to be
disgusted with all productions, long enough to turn away from them * s

It is clear that, if all this is really so—not to speak of the stay in the hells—if
this is really our past fate and will be our future one, then the saying “All life
is guffering”’ becomes true in its most horrible sense. But not a few will declaze
that they are unable to follow the Buddha any further on this way, even if
they agree with this judgment on the valne of our present life. For here every
possibility of our own immediate insight, which, also according to the Buddha,
forms the only real criterion of a]] truth, seems to be wanting. To such we reply
that the Buddha does not at all want them to take his Sayings, cited ahove,
without criticism and upon mere faith. The declaration that we ought only to
believe what we ourselves have recognized as true holds good also in this case

- purely indirect way, since fo a purely sober judgment of things it appears as

the only possible one. Ij‘or this very reason it is not peculiar to the Buddha, but
forms part of t.?uf original faith of manking* and as such lies at the bage of
all the great -I'Bhglol.ls of the earth, with the sole exception of Judaism, and of
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being inwardly well founded, consiste in it explaining the occurrence concerned
ag completely as possible and in its being in perfect harmony with the whole
course of nature. Thus a great obstacle to the theory of Kant and Laplace
being accepted as entirely correct, iz that the relation of the densities of the
. planets and of the sun cannot very well be brought into harmony with it.

If these fundamental axioms are applied to the doctrine of the Bnddha as
far as the nature of our existence before and after birth is concerned, the following
conclusions are reached. His doctrine embraces three statements:

1. There is an existence after death;

2. This existence is effected by rebirth, strictly speaking, by palingenesis;

3. It takes place within the five realms mentioned above.

The firat statement has always been accepted as true by the immense majority
of mankind, at every time and in every place. The agreement goes so far that
it can hardly be explained otherwise than through the saying of Spinoza: “We
feel by immediate consciousness that we are immortal.”* Only when men try
to transfer this immediate truth, founded in the depth of their essence and
therefore only felt, into abstract knowledge, only when, to put it otherwise, they
try to understand it in accordance with the law of sufficient reason, only then
do contradictions appear. Against this truth those only fight who call themselves
scientific materialists, a class of men already very well known to the Buddha:

, There, Sandaka, a teacher defends this view: “There is no such thing as
alm. or sacrifice or offering. There is neither fruit nor result of good or evil
deeds. There is no such thing as this world or the next. There ig neither father
nor mother, nor beings springing into life without them. There are in the world
no recluses or Brahmins who have reached the highest point, who walk perfectly,
and who having understood and realized, by themselves alone, both this world
and the next, make their wisdom known to others. A human being is built up
of the four elements. When he dies, the earthy in him returns and relapses to
the earth, the fluid to the water, the heat to the fire, the windy to the air, and
his senses pass into space. The four bearers, on the bier as a fifth, take his dead
body away; till they reach the burning.ground men utter forth eulogiea, but
there his bones are bleached and his offerings end in ashes. It is a doctrine of
fools, this talk of gifts. It ig an empty lie, mere idle talk, when men say thers
is profit therein. Fools and wise alike, on the dissolution of the body, are cut
off, annihilated, and after death they are not.” s

But curiously, though obviousness is on its side—for with death, what we
are accustomed to call man, evidently dissolves —materialism, as Schopenhsuer
says, and as we mentioned before, never has been able to gain & permanent
influence over mankind. The reasons for this are evident. Materialism is just

* If we want to see clearly how deeply rooted in man this consciousness is, we must
think of the inappessable anxiety which seizes every man immediately before death, as
to what his future will be afterwards. It seizes even those who in days of health have nothing
but a superior amile for every belief in s life after death.
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as much a hypothesis as any other scientific system which tries to explain the
phenomenon of life. But as said above, a hypothesis cannot be correct, if it ja
contradictory to a fandamental fact of the course of nature. But to this course
of nature surely there belongs not only man and all his activities but also the
immediate consciousness of living on after death ; for, as said above, it representa
a common property of mankind. Accordingly it must be included in an ex.
planation of life. Many try to explain it in this way, that from this conscionsness
only a longing for living on after death peculiar o man may result, but not
the fact of the realization of this longing. But there is this to be ssid in reply,
that the mere fact of such a longing being present in every man and therefore
being essential to us, gives security for the realization of this longing in some
way or other, in accord with the axiom, natura nikil frustra facit, Nature makes
nothing in vain. We could not possess this longing at all if it were not to be
satisfied. When & naturalist has discovered the existence of a peculiar longing in
any creature, without anything more he will be so certain that this longing ig
capable of being satisfied that he would consider it folly to cease searching for
the object of this longing on the ground that there could not Ppossibly be any such
object. On the contrary, he will not stop searching until he has found this object,
feeling cortain that Nature works on the lines of least resistence, and therefore
creates no wants for which there is no satisfaction. Besides this, materislism
already is wrecked on the fact of the existence of moral and therefors unselfizh
actions, since such are certainly to be found, and belong as much to the phenom-
ena of life as birth and death, with which, therefore, a hypothesis olaiming
to explain the phenomenon of life cannot be allowed to conflict. Even the ma.
terialist will esteem and admire a man who, without hesitation, sacrifices his
own person for others. But how will he reconcile this esteem and admiration
with his own system, according to which it must be senseless to annihilate
oneself to save the life of another person who is nothing to me; for what bond,
&ccord.ing to the system of materialism, can bind me tosnother man? Am T not
a fool n sacrificing my own life for another person, since in accordance with the
m.a.t-enal.istic view of the world, life must be the highest thing for me, everything
v.nthout & remainder being annihilated for ms with the annihilation of my own
life? And where would be the equivalent for the sacrifice of life for another man,
felt ala.o by a materialist to be a noble deed, if with death everything is over?
For this also belongs to the phenomenon of life, and must therefore be taken
into coount in giving an explanation of this phenomenon, that in us there dwells
an lne.rafileable feeling that every action must somehow have its reward. If a
matel_'l@hstic answers: ‘The equivalent of the action must be sought in the fact
that it makes for the benefit of another creature’; then the further question
must be answered: ‘But how, if the man sacrificing his life, sacrifices it for
:;08? cause? For instance, what about those five hundred Switzers who sacrificed
no:?};?gli:ez :::hLouisMiVI when the Tuileries were stormed by the people? Was
loss? 1 , Teg: ed'from a purely natural point of view, entirely worth-

* Nevertheless, who will dare to say that it would have been the same thing
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for these noble men, if, instead of giving their lives for their master, they had
weakley betrayed him and sided with the people? But if it is not the same,
when and where can the equivalent for which human feeling impatiently longs,
take place, if complete annihilation follows death? And thus is it with every
good and, still more, with every heroical deed which does not bear the fruits
expected.*

By suach reflections also does the Buddha silence the materialistic doctrine
that with death, all is over. “There, Sandaka, s reasonable man is reflecting
thus: ‘This dear teacher sets up such a meaning, such a doctrine: [to wit, the
materialistic one, as reproduced by the above words]. If it is true what he is
saying, then every moral action upon the earth is purposeless. Then we both are
grown exactly the same .... Therefore it is too much if thiz dear teacher goes
naked, shaves his crown; crouches down on his heels, Placks out both hair and
beard; and if I, living in a house full of children, using silk and sandal wood,
ornaments and odoriferous ointments, finding pleasure in gold and silver, shall
have in future just the same fate as this dear teacher.’ And he perceives: “This
is not the path to truth, and turns awsy unsatisfied from such path,’es

Indeed, the kmowledge that materialism makes all true morality impossible,
is decisive in making every moral man refuse it. For, as a moral man, he im-
mediately feels the whole importance of moral action and rejects materialism
merely from this immediate feeling, felt truth being nothing but trath immedi-
ately perceived, only not yet abstracted into notions. And only tomen whoalready
bave gained this height of moral action does the Buddha address himself.

But if the fact of death not being our end is established for a man, then the
second question for him is: Of what kind is his continued existence after death?
Here two chief doctrines are opposed to each other, first, the doctrine of per-
sonal continuance, mainly represented by the Christian doctrine of the im-
mortality of the individual in an eternal heaven or in an eternal hell; and
secondly, the doctrine of palingenesis,

Which is truth? Here also for every one who has not yeot himeelf recognized
it, only the standpoint of the reasonable man remains, which, in the words of

* Du Prel calls that trait in man by which he feels himself regponsible for his actions
even beyond death, méral instinct. “Man is the highest fact of nature, and moarality is
his bigheat function, Instinctively we place morality higher than knowledge. In a moral
man, we will hardly miss knowledge, but genius without morsals we feel to be repulaive.
Stupidity rouses regret or a smile, but immeorality rouses indignation. Consequently, thereal
best of philosophical systems is their aptitude for forming the bagie of & moral system. Bat
moral instinet is illogical if human individuality exists only between the cradle and the grave.
X thevisible part of our career alone had validity, and we went towards our annihilation with
foll conacionsness, then we should resemble men condemned to death, only that our way
to the scaffold wonld be a little longer, and the time uncertain when we should reach it.
The Iaw allows the condemned criminal the satisfaction of his wishes for the last days of
his life, as was already the case with the ancient Greeks, But we ought to make this elaim
for the satisfaction of our wishes, for the whole duration of our life, negleoting all preparations
for the other world, if as materialists we look upon death as annibilation.”
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the Buddhka himself, may be defined as follows: ‘“Thers a reasonable man refioots
thus: If some of those dear recluses and Brahmins teach personal contin X
I cannot see it, and if other dear recluses and Brahmins teach that there is no
personal duration, neither do I perceive this. But if, without having seen or
perceived it, I now should decide in favour of one of these doctrines, and say:
“This one only is true, and the other teaching is foolish’, then this would not be
well done. For we may easily trust to something that is hollow and empty and
wrong, and we may fail to trust to something that is right and true and real.
And thus who seeks for truth, if he iz a reasonable man, will not draw readily
the onesided conclusion: 'Only this opinjon is true, and the other opinion is
foolish,” but to gain insight into these statements, it is of importance to regard
their content.”* To use our own way of thinking, this means : Here also for every-
body who cannot blindly believe but wants to know, to begin with, only hypo-
theses come into question which must be examined for their value accordi
to the rules applying to them. Especially must they be examined to see if they
do not come into contradiction with other facts established beyond contradie-
tion. For in this case even their simple possibility must be denied, and there-
fore they are to be rejected from the beginning.

Now we have seen that the body obviously perishes in death, its ¢components
then returning to the common stock of inorganic substances of external nature,
and that together with the annihilation of this basis, the remaining components
of the personality also, namely sensation, perception, mentation and cognition,
dissolve into nothing and become impossible. We may be influenced by dogmatie
prejudices to ignore this obvious demonstration of nature, or ever in spite of
it, hold fast to the belief in personal continnance; butif one does not set up will
instead of cognition as the source of truth, —and every belief iz ultimately a
function of will, and will, a8 we know, cannot be instructed, —but if we share
the standpoint that all verities can only be based upon perception and must be
rooted in it, then it is established beyond doubt that, if & man dies, not only his
corporeal part but also everything mental in him, sensation, perception, men-
tation and cognition, thereby the whole of personality, perishes. This is so clear
to'every unprejudiced observer that materialism just from this fact derives its
chfef weapon against every belief in continuance after death. Certainly, in
doing 80, it commits itself the unpardonable mistake of coneluding from the
Impossibility of one alternative that the other one, the palingenesis we will
afterwards speak of, is also impossible.

In particular, the Christian doetrine of personal survival after death in an
eternal heaven or au eternal heil, presupposes the belief in a personal god, and,
Fogether with this dogma, leads to monstrous contradictions: How can human
insight, bear the thought of a god who ought to be the sum of infinite goodness,
(::2‘:211111,1 &lild POWer, creating beings whom he knows to be condemned in an
bt fewe mmghma]oEty to f:-ternal damna_t-ion in a kell, since “many are called,
sl a:iz chosen. Certainly, these beings choose_ their gruesome fate them-

, eir will is free. But how can a most gracious god bestow such a hor-
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rible gift, when he knows beforehand, in virtue of his omniscience, how dread-
fully they will misuse it! What shouid we think about & father who should send
his child into the world or even only generate it, knowing for certain that it
would later on commit “voluntarily’”’ a ecrime that would be punished with
life-long imprisonment, and thus remain through all its life in deepest despair!
But what would such a deed be in comparison to that other one, to give existence
to abeing, even to the greater majority of beings, so that those beings, namely,
the animals, who have no free will and are therefora without fauls, live always
in terror and fear* withont any prospect of compensation—because, according
to the Christian doctrine, animals are not immortal;—while the others, men,
are to be doomed in consequence of this their free will to eternal hell, forezeen
by their creator to be the consequence of this free will which he gave to them!
Must not the intellect first be created, that may bear such a thought? Is it not,
moreover, contrary to every law of thought that the faunlt of & poor finite creature,
which itself must therefore be limited and finite, should be revenged by an
infinite punishment?! And then, as Schopenhaner guite correctly remarka: Is
it conceivable that the same god who orders men to overlook and to forgive
every offence, acta himself in quite a different manner, inflicting eternal punish-
ment even after death? But the mosat senseless thing is that this god who wanta
me to believe in this dogma of eternal punishment in hell, under threat in case
of my unbelief of having that dogms made good on my own person, on the
other hand has endowed me with a power of insight which simply will not

me believe such a dogma beecause of its opposition to all reason. :

It is not saying too much to assert that a hypothesis involving such conse-
quences and contradictions cannot possibly stand the trial at the assize of
intellect and must therefore be dismissed without more ado.**

Accordingly palingenesis remaina as the only possible form of existenee after
death. For to a man for whom the fact of his living on after death is established,
but who has to rejact on the other hand al doctrines of personal continuation—
not onlty the Christian one, but all othera beside that teach personal continuation
in the form of metempsychosis or transmigration of souls—only the possibility
of continuation involving the annthilation of personality offers itself. This
annihilation is contained in palingenesis, For palingenesis means decomposition
and renewal of the entire individual, thus that the dying creature perishes
entirely, together with its consciousness, but that there remains a germ from
which & new individual arises together with new consciousness, “man thus

* Wa cannot imagine what a fear-filled life most animals are leading. Only look at
some tiny little bird taking its food! Tt will turn its head at least fen times in every direction
80 aa to apy out in time a sepposed enemy, before it risks picking up once a grain of seed.
The average man thinks this behaviour dainty snd droll, but whoao looks deeper will
recognize just from this, that these harmless creatures also are living in & state of constant
fear and anxiety.

** The doctrine of personal continuance after death is nothing but a hypothesis naturally
in this case too, if it is proclaimed as the revelation of a personal god, for this argument is
itself nothing but a mere hypothesis, inevitably leading to irreconcilable contradictions.
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ripening like corn, and ripening always again and again.” This doctrine of
continnance after death is the only one which stands in no contradiction to any
other fact of the course of nature. And because it is the only cne, in accepting
which, continmance after death can be imagined without falling into logical
coniradictions, already for this reason it must be accepted as true by every
one for whom the fact of continuance after death as such is established.

But this hypothesis—nothing more than a hypothesis is at first in question—is
not only incontrovertible in all its parts and consequences, through its being
in harmony with the whole process of nature, ro much so that even Hume,
though “excessively empirical,” as Schopenhauer calls him, says in his seeptical
treatise on immortality, that this system is the only one of its kind to which
philosophy can pay heed, but it is also, according to Schopenhauer, & postulate
of practical reason. This is plain from the fact that everybody comes to it of
himself, that at least it becomes immediately clear to everybody who hears about
it for the first time, “‘if the brain, confused from early youth by having become
imbued with false fundamental doctrines, does not with superstitious fear,
flee it from afar.”

Palingenesis thus has always been the conviction of the choicest and wisest of
mankind. :

But how palingenesis, this renewal of existence, effects itself in the moment
of death, this is the great mystery: “Every new-born creature enters its new
existence full of freshness and gladness, and enjoys it as a boon: but there is
no boon and there cannot be & boon. Iis fresh existence is paid for by the old
age and the death of 8 worn-out cresture that has perished but contained the
indestructible germ from which this new existence originated: they are ome
being. To point out the bridge between the two would certainly mean the solu-
tion of a great problem,” says Schopenhauer; of a problem, we may add, that
from all time has been insoluble. Nobody has effected its solution, with the
sole exception of one man, and this sole exception is again—the Buddha! To
his insight of genius it was possible to look even into this most secret workshop
of nature, and thus to find the solution of this problem, a golution as simple as
only truth can be. For truth is always simple, so simple that, as Goethe onee
remarked, men are always angry that it is so simple. But of this we will speak
later. Here we have only to establish that palingenesis is the only possible form
of continuance after death, and that this only possible form of continnance is
taught by the Buddha.*

* As g00n ag we have reached the insight that palingenesis is the real form of our living
on, then, without further ado, the insight intc the beginninglessnesa of the round of our
rebirthaand thereby into the immeasurable spacen of time we havealready wandered through
is reached too. For if the birth that has opened my present life was not my first one, then
neither was the preceding one the first one, and a0 on without cessation, back to the begin-
Dingless infinity of the past. If we look down upon the immense spaces of time with which
the Hindu is wont to reckon, with & supercilious smile, thinking our passing present life
to be our life as such, then we only show the narrowness of our mental horizon. On this we
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What might canse offence in his doctrine, as far as the mode of rebirth taught,
by it is concerned, can therefore only be its third element. He teaches that
palingenesis is not confined to the realm of human beings only,* but extends
just as well to the world of animals, and to that of spectres, as to hells and heavens,
To this it might be objected that, on one side, realms of spectres, heavens and
hells are beyond all possible experience; and that, on the other hand, the sup-
position is senseless and in contradietion to every idea of evolution, that man
might fall back into such depths as the realm of animals or a hell would mean.

Concerning the first objection it declares ordinary experience to be the only
experience possible. To this it must be replied, following a saying of Qoethe;
Certainly we must give in at the boundarieg of experience, but not at the
boundaries of our own narrow-minded individual experience, but at the bound-
aries of the experience of mankind. This means: the realm of the eternaily un-
known begins only where even the greatest of mankind are not able to penetrate.
But by these greatest ones, ultimately not the intellectually, but also morally
eminent must be understood, those who have fought the heaviest battle, and
won the greatest victory, to wit, the victory over themselves. Measured with this
measure, all our so-called great men dwindle down to dwarfs. Now these
morally great men assert that they know these three realms inaccessible to
normal perception, even though designating them by names totally different
and taken from the range of ideas wherein they were living. What gives us the
right to disbelieve their assertions? Perhaps that they as morally great men were
incapable of uttering a conscious falsehood? Or this, that, though separated by
thousands of years and of miles, they saw the same? Or perhaps that especially
the Buddha and his disciples lay stress upon complete sobriety and carefulness
in regard to all inner experiences, especially in regard to those occurring upon
the highest stages of holiness and conferring & vision that embraces the whole
round of rebirths, as the fundamental presupposition of right insight?**

Certainly we do not say too much if we assert that the reality of an oceurrence
of outer history, if testified to by such a multitude of unimpeachable witnesses

smile again, having won the right standpoint by ascertaining that we are esgentially outside
of time, and time is therefore not able to harm us jn any way, as will be seen in our next
chapter. Therefore it is also self-evident that by entering it, we are able to see it pass
in its entire endlessness, though becoming always other beings.— Besides this, modern
astronomy too reckons with the same immense spaces of time,

* Here it must be noted that rebirth as 2 man need not necessarily take place upon
our earth. Quite in harmony with modern astronomy, already ancient India had reached
the insight that the wniverse consists of countless world-aystems and therefore also of
countless earths,

** Such inner illumination has even been represented as s diseaced state. Such results
are reached, if the critic’s own “Pelagian common sense,” as Schopenhauer calls it, is
made the measure of all things, It muat be a curious mental sanity which declares men to
be insane who developed their mental faculties so far as to be able to trinmph over all
their passions, even aver every kind of motion of the will in a way that seems impossible to
U3 average mortals, and thus to acquire the highest powers of sense and mind! Is not
this owing to some confusion of conceptions in regard to what is Banity and insanity?
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as such holy men are, would be doubted by no reasonable person., If here
nevertheless, especially by modern ‘“‘enlightened” persons, such doubts are _
raised —but this is never done by people who have an eye for the 'real bound-
aries of the possible and for the criterions of reality —then this can only
have its grounds in the improbability of the existence of .such I:ealma. For
their existence can only be thought improbable; in no case 1m.posalble Or con-
tradictory to facts otherwise known. But are they rea]%y 80 improbable? On
the contrary, it is improbable that the form of life existing upon our earth
should be the only one that Nature, otherwise inexhaustible, has brought forth.
But if the probability of the contrary presses itself upon us on the I:mth of pure
reasoning, then it is further just as probable that those forr?ls of hfe.w:e. have
to suspect otherwhere exhaust, with due regard to the mexhz;:\.ustlbﬂit:y of
Nature, zll possibilities of a happy as well as of an unhappy existence, in as
far as they may be brought into harmony with the fundamental laws of the
universe, especially with the universal law of transitoriness. On a small scale we see
the same thing upon our earth, where also to states of highest bliss, those of
pain hardly imaginable are opposed; and to lives radiant with the most extraor-
dinary good fortune, are opposed such as only form a chain of endless tortures,
as in the animal world. Why should nature not do on 2 grand scale, what we
see every day occurring on a small scale? Why, in short, should not extremes
of existence exist, extending in the direction of happiness as well as in that
of unhappiness? Of course, the extreme in the direction of untainted happiness,
such as is said to be found within the heavens, we easily agree with; but in any
case, this much is clear, that if there are heavens, according to the law. of
polarity there must also be states of the opposite extreme, designated as
hells, in whatever form we choose to picture these states. Therefore, whoso does
not want to miss a heaven, must also reckon with a hell.

Therewith we come to the second objection, to wit, that the supposition that
man can fall back into such depths is absurd. But there is nothing at all absurd
here, at the most only something may be contrary to our will. This means
that against this possibility nothing at all may be adduced from the standpoint
of reason and experience, but that the only thing opposed to it is our will, _
thirsting for well-being, and, as it always does, falsifying insight in this case also.
Because human will abhors a form of existence “‘consisting only of suffering,”
such as the view of a reappearance in a hell, or in animal form insinuates, t.he-:re-
fore man simply shuts his eyes to all such eventualities, trying to persuade him-
self that such things cannot be. But what can be and what cannot be, is not de-
cided by our will, but by the laws dominating the world; and it hasalways been
fatal to truth when, faced by it, people have attempted to adopt the standpoint:
Sic wolo, sic jubeo: stai pro ratione voluntas.

This influence of will in the investigation of truth is often to be found concealed
behind even the most “scientific”” theories. Especially is it concealed within the
theory of “evolution” with which the possibility of a relapse of man into lower
realms of existence is thought to be refuted. Because man perceives in nature a
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progressive development in the forms of life, and because it thus pleases his will,
he rashly infers an unlimited development of his own species, though nature
teaches him by clear evidence that there is no such development: every evo-
lution being, as hinted above, only the first half of & process, namely, of becoming,
the second half of which must always bring about decay and, at last, the com-
plete collapse of the thing that seemed at first to develop. This is a law that
holds good for the greatest as well as for the smallest things. But when, by
and by, man gains the insight that the unlimited development of a species
is an illusion, then he at last transfers the realization of the thought of
evolution to the gingle individual, rather than believe in the purposelessness
of his striving and of his volition. He imagines a metaphysical goal to be set
up for the individual beyond the realm of transitoriness, and thinks that the
individual ripens more and more towards this goal until this is actually reached,
either in death, or at least after a series of existences following each other, as a
traveller on foot comes nearer to his goal with every step he takes, oven if he
dees not notice it.* If the thought of evolution is formulated thus, then it
comes near to truth inasmuch as man looks for the centre of gravity within
himself and no longer in the species, in harmony with his own inner nature
which is only able to regard itself as the centre of the whole world and thereby
as the object of all its endeavours. But even daily experience ought to tell ua
that progressive evolution does not take place here either. Of course we have
to bear in mind that evolution is only to be taken as a purification of character;
that is to say, moral evolution is to be attained, since it is a question not of a
physical, but of a metaphysical goal. But how little of such evolution is to be
found! Do we not rather almost as a rule perceive just the opposite of it? Is
life not serving in general to develop selfishness, the opposite of moral puri-
fication, in every direction? How very few men are there who at the end of
their life are free from qualms of conscience, this sole measure of all moral
progress, and thereby feel within themselves the immediate certainty that
they really have made moral progress and may die in peace and full of trust
without being in need to pacify their minds artificially by an imagined external
forgiving of sins through a priest, or through the belief in & god forgiving ains!

So here is no development either; nay, many men in the course of their life

are sinking through their instincts and inclinations down to the level of beasts,
or even reach such a degree of bestiality as even beasts do not descend to,
for which reason the decent section of their fellow-countrymen do their utmost
to keep them at a distance as much as possible, the state even enforcing their
actual exclusion from human society. Is it absurd, if eternal justice, inexorably
at work, in the moment of death, when alone a new settlement in a corre-
sponding environment is possible, actually undertakes this settlement, sending
the being there where it belongs according to its entire character, and where the

* This conception is not at all & prdduction of modern times, a8 the Buddha had already
to refute it. Majjh. Nik. 76t Diecourse
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dispositions peculiar to it are not regarded at all az unnatural, but a8 quite
natural and proper, that is, sending it to the animal realm or even to a hell,
to balance at the same time all the misery it has caused? Certainly not forever,
for everything in the world, in Sarmsira, has an end, the stay in the animal
world, or in hell, also.

This hypothesis, which besides does justice to the idea of the unity of all
life, inssmnch as according to it, animal as well as devil have the prospect
somewhere and some time of coming up agsin and atfaining human existence,
truly seems much more in accordance with reality than that evolution-idea,
according to which everything happens so nicely in agreement with our will,
that one cannot help suspecting that here once more the wish is father to the
thought.

Certainly, from this point of view a sruly horrible prospect opens before 1s
in the future: we are not by a “law of evolution™ born onward and upward to
ever purer regions, but as through times long past, so also now, and through
all future time, we wander through the gruesome abysses of existence. And in
view of the endless number of rebirths still in store for us the posaibility,
even the certainty exists, that we ourselves may sink down to the deepest of
those abysses, to the animal-world and to the hell-worlds, thus into states of
greatest misery, so that we might experience for ourselves the truth of the words
of Jacob Bochme: “If all the mountains were books, and all the lakes ink, and
all the trees pens. still they would not suffice to depict all the misery.” _

But is it the fault of the Buddha, of all the men of sanctity to whom a glimpse
into these abysses has been granted, that by some incomprehensible fatality
we are involved in such a world? Are they bound to be wrong, merely because
we cannot believe in such a dreadful situation, like a child who cannot believe
that the beautiful flowers it is gathering are growing above an abyss hidden
precisely by them, and on that sccount finally itself must tumble info this
abysa?l

But if our stay in the world is of this sort, if wheresoever we may ook, in
the infinitudes of space and time, ultimately we only see suffering, often only
suffering for immeasurable time, then even the most inveterate “optimist”
will certainly not venture to doubt the first of the four excellent truths that
all life at bottom is suffering. Rather will he be unable to do otherwise than
concede the truth of these other words of the Master also: “The whole world
i3 devoured by flames, the whole world is enshrouded in smoke, the whole world
is on fire, the whole world is trembling.” % And so, full of expectation, he will
listen to the further message how he may escape this world of suffering forever.
But this problem presupposes for its solution before all else the elucidation of
the relation in which we stand to our everchanging personalities during the
round of rebirths* and therewith to the world iteelf. Therefore we will now turn

* Personality is to be understood in the sense given above, as the totality of the five
groups of grasping, be it in the form of a human, or of an animal, or of any other organism.
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to the consideration of this relation, the more 80, a8 it forma the bridge to imme-
diate insight into the endless round of rebirths of which we have been treating
above,

The Subject of Suffering

Lam: that is the most certain axiom there is. It belongs to those axiomsthat
are evident in themselves without any proof. Indeed, it holds good before every
proof; for whatever I want to prove, that “I” want to prove, and to prove
for Myself. This axiom is more certain than all perception, which, in general,
is the most reliable criterion of truth we have. For every perception is effected
through me, and therefore already presupposes me as the perceiving subject.
I may be in doubt as to what I am; I may even doubt if T really “am”, that
is, I may doubt if the definition of my essence can and may be undertaken by
means of the idea of being that is itself only gained through perception. I may
even prove irrefutably that “I” is indeed nothing but a mere thonght for which

no substantial equivalent can be found. All this we may do. In fact, I may prove

whatever [ like: the reality of myself is not in the least affected thereby, and I
will pass over all these proofs with s smile, even if I acknowledge their validity,

For 1 cannot argue 4Way my own existence even with the help of the dsepest. -

going analysis; and if somebody should try to provetome thatlam reallynothing,
then 1 should answer, if T thought it worth while to answer af all: “But, my
good friend, if I do not exist, why do you trouble yourself at all to prove to
me that I don’t? In ali your arguments you always presuppose me as the person

setting them forth. For how could you undertake to prove that we do not
exist, if you had not existed in advance to give this proof?” Indeed, it is really
ridiculous to raise the question at all as to whether T am. Everybody feels at
once, without further words, that such questions as “Am 12" or “Am I not?”
do not in truth cast any doubt upon the actuality of my self, but only seek to
express that perhaps I may not be what I think myself to be, that even the
predicate “am” may not be applicable to my essence. But in this case an un.
prejudiced man will only give this answer: “Very welll Then T am not what
up to now I thought myself to be. Perhaps I am something that neither you
nor any other man is able to find out, but in gpite of all, T am: in this case, I
am something inscrutable.”

All this is 8o clear that, as said above, it cannot be proved, but only made
clear by words. Tt is so clear that the contrary, namely, that I am not, in any
sense at all, may be “tongued” but cannot be “brained,” it can be said in words,
but it cannot be thought. Therefore the fact of his reality is self-evident for every
man, self-evident for the unprejudiced normal man as well as for the greatest
geniuses, self-evident especially for our great philosophers, for all great founders
of religions and, of course, for the Buddha too.
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For them it is the fundamental fact which they do ].I'lot even discusa, and for
the greatest of them the “Self” is the first cause of things: o

“What is the first cause, what is Brahman—(here a general name for prin-
iple’’)—? ence are we?
ml;[l‘;rzug.h‘:lﬁat do we exist, and upon what are we founded?

Governed by whom, ye wise ones, do we move

Within the changing atates of pain and pleasure?

Can time, nature, necessity, or chance, .

Primordial matter, mind, or a combination

Of these be thought of as the primal cause?

! the ‘Self* there exists.”
Thbli:vsl:.);s:ﬁ;fe Cvetagvatara-Upanishad, expressing there’f)y.the belief that al]
the principles enumerated here cannot be thought as exu%tmg for themselves
alone, but only as determinants of tile I?e!tf — Atman—which, therefore, when
ing ig taken into aceount, is the first cause.

ev;fmﬁfv::rfapmof is required for this fundamental fact, that I am, then the
Buddha provides such proof, and, in accordance with the se]f-e'ndent n?.t.ure
of the fact to be proved, it is the most striking that could p.ossl_bly be given:
“Yon are, because you suffer,” -a statement the truth of wl'uch is expem?nced
immediately every moment we live. But why at this point is this self-enflent
fact, that T am, thus urged? Simply because self-evident fact.s.are precisely
those that are only too easily overlooked, and on that account, curiously enough,
ourselves also. Later on, we shall have occasion to find this amply confirmed.

Because our / is thus the fundamental fact with which every one is confronted,
the fundamental question of all philosophy is not, as is generally assumed :
“What is the world?” but “What am I1?"* To deal with this fundamental
question the Buddha also was led. For precisely because man is’a behjlg expoged
to suffering, for him who had set before himself the goal of bringing this suffering
to an end, the question arose: “What am 17" If he wished to ﬁnfi a su(:(_:eaaful
issue to his great task, he necessarily had to get clear ideas as to this question ; at
least in 5o far as he could state this with certainty: “Is the necessity of suffering
grounded in our own essence, suffering thus being merely an emanation of tl_Le
same? Or is it something that reaches us only as an alien element?j’ O{ﬂy in
the latter case is there a possibility of freeing ourselves from it; whilst in the
former case, every effort to escape it must be in vain from the very outget.
For from my own essence, which just means, from myself, T can as Ilttle“ﬂee as
the hand can throw itself away. No one can jump out of his own skin: “What
thinkest thou, Aggivessana: Whoso clings to suffering, gives himself to suf,fenng,
holds by suffering with the view: “This is mine, this am I, this is myself’—can

* This incorrect formulation of the cardinal problem is largely responsible for the
sterility of Western Philosophy, since, in defining the problem as & question of what
the world t4, it iz assumed as self-evident that I myself belong to this world. But precisely
thus the possibility of wnderstanding myself as extra-mundane is shut off from the very
ocutset,

8 Grimm, Bnddha
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such an one keep clear of suffering?”’—“How might that be? That he cannot,
honoured Gotama!™™

Thus alse the Buddha, precisely through this problem of the annihilation of
suffering, found himseif confronted by the great question: What is the Proper es-
sence of man? Or, what amounts to the same thing: What is his true 7% Indeed,
according to him, the importance of this question is so great that he has placed
the answer to it in the very heart of his doctrine, as also is evident from the
answer he gave to thirty Brahmin youths who asked him as to the whereabouts
of a ronaway woman: “Which is of greater importance, O youths, to search
for this woman or to search for your I7%

This question as to our true essence may be approached from two sides:
We may try to answer it directly or indirectly, namely, by determining what I
am not, at all events. Which way is the better, cannot be decided beforehand.
Nevertheless, without further words this much is clear, that the indirect way
is certainly the safer one. What I am not, can be determined with certainty,
at all events; but a positive answer to the question as to what I am, may
easily raige doubts as to whether I actually am that wherein the answer asserts
my essence to consist, as is amply proved by our divers philosophical systems,
Therefore it must, from the outset, inspire us with confidence in the Buddha
that he prefers the safer indirect way. For the characteristic mark of his doc-
trine consists in pointing out o us, step by step, so that we can safely and
comfortably follow him, what in any case, we are nof, the Buddha summing
up the result each time in the geat formula: “This belongs not to me; This am
I not; This is not myself.” To this path he was already led by the manner in
which he put his problem as to whether the elements of suffering form a con-.

_stituent part of the essence of a human being.

Besides, this indirect method of solving the problem is also the natural one.
For the contrast between I and not-/ dominates the whole world and every
individual being. It is merely a matter of drawing the boundary-line between I
and not-I correctly, and making the cut which divides them, in the proper place.
The Buddha has drawn this dividing line between aitd and anaftZ, between [
and not-I, with great exactness, He invites all to examine if he hag determined
the boundary in the right manner. Let us accept his invitation,

First, of course, we must discuss the criterion according to which the Buddha
distinguishes between att@ and anattd. It is clear that this criterion, in corre-
spondence with the tremendous importance of the question that by its help is
to be answered, must be put beyond all doubt, so beyond all doubt that we may
be able resolutely to stake our whole destiny upon the consequences resulting
from it. The Buddha, of course, does not leave us in the dark as to this criterion.
It may be gathered from nearly all his discourses, and is expressly formulated in
the 148th Discourse of the Majjkima Nikdya in the following words: “‘The
eye ig the I’, such a statement is inadmissible. We perceive the criginating and
perishing of the eye. But if originating and perishing are perceived, the result
would follow: My I is originating and perishing. Therefore it is inadmissible to
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assert the eye to be the I. Consequently the eye is not the 1.” Accordingly the
Buddba makes the following formula, the criterion for debermining.the bound-
ary between I and not.]: What we perceive originating and perishing, that
cannot be assumed to be my Self, cannot be my / : Tl_lis formula Iust l.)ecome
quite clear to us, in order that we may be a.bl'e, despite .1t8 extraordinary almP]ic_
ity, to penetrate it in all its depth and inner obku'sness..Note especislly’
that the Buddha does not say: What originates a:nd perishes, is not my I, not
my Self. This sentence might be disputed; as it might not be clear at once, why
not even something transient might not constitute my essence. Butthe Buddha
says: “What I perceive originating and perishing, that cannct be my I, my
Self:” and this statement will certainly not be doubted by any thinking creature.
For what I perceive to originate and to perish must, with logical consequence,
be something different from me. If a thing passes before my physical eye, then
it is irrefutably certain that it cannot be identical with my eye; and if with my
ear 1 hear a sound begin and die away, not even a fool would assert that it was
his ear itself that had just died away. Just because 1 exist, beyond doubt exist,
I cannot be that which I perceive disappear before my physical or spiritual eye,
before myself as the perceiving subject. For if the I were identical with the disap-
pearing object, along with its disappearing, I also should have ceased to
exist. But there I am; I am still there after the thing is gone. Therefore it was
not my f nor anything belonging to me which just now disappeared. On the
contrary, i is precisely its disappearance that causes me astonishment, surprise
and —pain.

For it is just through my not.myself being involved in this passing away, that
pain and suffering in consequence of transitoriness slone become posgible at all.
For this suffering—and the Buddha does not know any other suffering, as we
have amply shown—consists just in the state desired giving place to another
state not desired. But this presupposes something to exist that experiences
this passing from the state desired into the state not desired, which therefore
itself does not participate in thig incessant change, but on the contrary feels it
a8 painful; and this something is nothing but my self. This something am I,
with the whole reality of pain felt by me. To express it otherwise: I cannot be
identical with the cause of my pains.* On the contrary, if I were identical with
the thing I behold perish, I could not experience pain through this passing away,
becanse whatever in its own essence is transitory—and everything I see to be
transitory is transitory in consequence of its inner nature—cannot experience
this transitoriness as painful, since it is not conirary to its nature, bul only the

* This idea may also be expressed thus: In every change something perishes, and
something new is formed. But the something that has perished cannot be unhappy because
it does not exist any more; and the something that has newly arisen cannot be unheppy
either, becanse it has not experienced the change but on the contrary has only just arisen
out of it; to say nothing of the fact that it ought to feel glad about this change, just because
its own existence is due to it. Therefore a third something must be present which feels
the change to be painful. This third something J am.

as
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oulcome of s innermoast essence. Just as, for exampls, gas that has become free
does not hesitate about expanding into empty space, but on the contrary
endeavours to do so with the utmost violence, since this is in accord with its
nature. Therefore also the second criterion for determining the boundary be-
tween [ and not-f of which the Buddha malkes use, is evident in itself, to wit,
that I cannot consist in that which because of its transitoriness causes pain lo me.*

Both criterions for the determining of the realm of the not-I, to wit, that of
perceived transitoriness and that of suffering in consequence of this transitori.
ness, in the Discourses are always condensed into this sentence: “Is this per-
manent or transient?”’—*It is transient, O Lord.” —*‘But that which is tran-
stent—is that painful or is it pleasurable?”’— Tt is painful, O Lord.” —“But
that which is transient, painful, subject to all vicissitude —is it possible thus to
regard it: This is mine, this am I, this is my Self?” —‘“That is not possible,
O Lord.”

Now in what has gone before we have found nothing permanent within the
world, but recognized everything as transient, as subject to incessant change,
especially everything constituting our personality; on which account precisely,
everything, the components of our personality included, changes finally always
to suffering also. Aecordingly, the question as to what is not-I, of which I can
in no case consist, is, in effect, already decided: Everything is not-I, anadia.
On one side stands 7; on the other, the whole gigantic cosmos, the duration,
origination and dissolution of which I recognize in and through my personality.,

* Compare with our expositions the form in which Schopenhauer has put the paralogism
of personality given by Kant. As the matter is of fundamental importance, the following
passage may be quoted verbatim: -

“With regard to ali motion, of whatever kind it may be, it can be established @ prion
that it becomes perceivable only by comparison with something at rest. From this it
follows that the course of time also, together with everything within it, could not be
perceived if there were not something that had no part in the same, with the motionlessness
of which we contrast the motion of time, To be sure, we hero judge according to the analogy
of motion in space, but space and time must alwaysservetoillustrate each ather, Therefore we
muet also represent time under the figure of a straight line, in order to construct it intuitively
& priori, and make it apprehensible. Next we cannot imagine, if everything within our
COBSCIOUINess was going on together at omee in the ordinary flow of time, how this going
on could nevertheleas be perceived. For this to happen we must sssume something to remain
at rest, at which time with its contents flows past. Therefore there must be something immov-
able within consciousness itself. This can be nothing but the perceiving subject itself gazing
unmoved and unchanging at the course of time and its changing contents. Before its gaze,
life runs its course like a play. How little part itself takes in this play, even we feel, if we
vividly call to mind in old age the scenes of youth and of childhood ...... Taken as a whole,
the truth underlying the error of rational paychology —some truth underlies, as s rule,
every error —seems to have its root in this. The truth is, that even in our empirical con-
sciousness an efernal resting.point may be pointed out, but only one point, and that it may
only just be pointed out, but no materials for further argumentation may be taken from it.
Here I refor to my own doctrins, according to which the recognizing subject is all-perceiving
but cannot be perceived: nevertheless we take it as the fixed point which time passes
together with all Ideas, while, its course itself certainly can only be recognized in contra-
distinction to something at rest.” (Parerga I, p. 114))
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Indeed, if we are not in advance hindered by rigid contrary views, if we look
down in equal-minded reflectiveness, in tranquil contemplation upon the ele.
ments of the cosmos in their combination as personality, we can almost lay
our hands upon the truth when the Buddha says:®

“The eye* is the I’, such a statement is inadmissible. We perceive the originat-
ing and perishing of the eye. But if originating and perishing are perceived the
result would be: ‘My I originates and perishes’.** Therefore it is inadmissible
to declare the eye to be the /. Consequently the eye is not the 7 .—‘Forms are
the I,”such a statement is inadmissible. We perceive the originating and perish-
ing of the forms. But if originating and perishing are perceived, the result
would be: My 7 originates and perishes’. Therefore it is inadmissible to declare
forms to be the I.—‘Eye-consciousness is the 7 '—‘eye-contact is the I’ —‘sen.
sation is the I'—‘thirst*** is the I’ such a statement is inadmissible, We
perceive the originating and perishing of thirst. But, if originating and perishing
are perceived, the result would be: ‘My 7 originates and perishes.’ Therefore it;
is inadmissible to assert thirst to be the 7, Consequently the eye is not the I,
the forms are not the I, eye-consciousness is not the 7 » eye-contact is not the
I, sensation is not the J, thirst is not the [

‘The ear is the I’—‘the nose is the I'—‘the tongue is the I’—‘the body is
the I’—‘the organ of thought is the I, such a statement is inadmissible. We
perceive the originating and perishing of thinking.t But if originating and
perishing are perceived, there the result would be: ‘My I originates and perishes.’
Therefore it is inadmissible to assert the thinking to be the I.—‘Objects of
thought are the I,” such a statement is inadmissible. We perceive the originating
and perishing of the objects of thinking, But if originating and perishing are
perceived, the result would be: ‘My I originates and perishes.” Therefore it is
inadmissible to assert objects of thought to be the I.—‘Mind-consciousness
is the I’ “mind-contact is the I’ —‘gensation is the I’— ‘thirst is the I, such a
statement is inadmissible, We perceive the originating and perishing of thirst.
But if originating and perishing are perceived the result would be: ‘My I
originates and perishes.” Therefore it i8 inadmissible to assert thirst to be the 7.
Therefore thinking is not the 7 » objects of thinking are not the J, mind-con-
Bciousness is not the 7, mind-contaet is not the 7 > sensation is not the 7, thirst
is not the 77,

In short: as soon as the proeess of the originating of my personality and
thereby to me, of the whole world, is analised and therein every single compo-
nent of this process as well as this Pprocess itself is examined by the criterion

* That is, seeing.

** To repeat it once mare: This is impossible, because, if T myself together with the eye,
were always changing and vanishing and originating, change, as such, could not be per-
cetved, nor felt as joy and sorrow.

*** This means, thirsting-will always arises anew from sensation and from perception.
Of this thiret we shal] give later on a detailed description.

inking, that means, in effect, the organ of thonght.
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for defining the boundary between the realm of 7 and that of not-I, it becomes
clear that nothing of this belongs to my I, but that everything lies outgide of
the same. For I stand behind the entire Process and its constituent parts: in
hours of contemplative analysis I look down upon them as a cold, dispassion-
ate spectator, as the pure subject of cognition. I observe their Incessant arising
and passing away, by which I myself, the observer, remain entirely untouched -

“The monk, O monks, betakes himself to the depths of the forest or to the
foot of a tree, or to any solitary spot, and sits himself down with legs crossed
under him; and, body heid erect, earnestly practises recollectedness, He considers
this body of his, encased in a skin and filled full of all manner of uncleannesses;
looks it up and down from the soles of the feet to the crown of the head, and thus
reflects: ‘This body has a shock of hair on the upper extremity and scattered
hair all over it; it hag nails and teeth, skin and flesh. There are in it sinews and
bones and marrow of the bones, kidneys, heart and liver, diaphragm, spleen,
lungs, stomach, intestines, and mesentery; excrement, bile, phlegm, pus, blood,
sweat, lymph, tears, semen, spittle, nagal mucus, oil of the joints, and nrine.’

“It is as if there were a sack, tied up at both ends, filled with diverse graina—
paddy, beans, pulse, sesame and rice—and a keen-sighted man were to open it
and scrutinise its contents, saying: ‘This is paddy, these are beans; that is
pulse; this is sesame; and this is rice.’ In like manner, also, does the monk
consider this body, encased in its skin and filled with all manner of uncleannes-
ses, serutinising it up and down from the soles of the feet to the crown of the
head.

“Again: the monk considers the body, however situated, however occupied,
in respect of its constituent elements, reflecting: “This body is compounded of
the four elements, earth, water, fire and air.?

“Again, O monks, as if the monk should see a dead body lying at the burying-
Place, one or two or three days dead, bloated, bluish-black in colour, a prey to
corruption, he compares it with his own body and concludes: ‘This my body
is even as that; shall so become, inevitably, without escape.” Again: as if the
monk should see a dead body lying at the place of burial, a blood-bespattered
frame-work of bones hung with mere rags of flesh, held together only by the
sinews; or a blood-bespattered skeleton totally stripped of flesh, held together
only by sinews; or a skeleton wholly bare of flesh and blood, held together only
by the sinews; or the bones detached from the sinews, and scattered hither and
thither, here a bone of the hand, there a bone of the foot, here a shin-bone,
there a thigh-bone, here the pelvis, here the spine, there the skull;—as if he
should see all this, he compares it with his own body and concludes: “This my
body is even as that: shall so become, inevitably, without escape.” Again: as
if the monk should see a dead body lying at the place of burial, the bones white
and of the eolour of mussel-shells; or gathered together into a heap after the
lapse of a year: or weathered away and turned to dust;—as if he should see
this, the monk compares it with his own body and concludes: ‘“This my body
is even as that; shall so become, inevitably, without escape.’
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“Thus as respects his own body, he keeps watch upon the b.ody; as Tespects
other bodies he keeps watch upon the body; both as respects his own and other
bodies, he keeps watch upon the body.” ™

And what does he find in this keeping watch upon the body? f[:he old fact: he
observes: The body arises, the body passes away; th? body arizses a.-nd passes
away, but I remain untouched by this. What I am seeing 'before me, is nothing
but & formation arisen out of the four chief elements, whufh I perceive always
to renew itself out of them, and under my eyes hurry meessan‘tly t?wards
definite decay, until at last it entirely dissclves ant‘l‘ rei';urns to ln,];l(fl w1-th the
maitter of external nature; in short: he finds out It is a body,” “subject to
dissolution and decay,” —and nothing else, especm!ly not my I, not my Selt;
For how could this be my self which I perceive passing away before mine eyes?
“This consideration is constantly before his mind, even because 1t- condu.oes
to understanding, to clear comprehension.” % For only_now do we begin to think
about ourselves, are we gurprised at ourselves, perceiving tha.f: we cannot really
consist in what up till now we have thought ourselves to consist.*

Thus, as with the body, so is it with the whole process of sensation and per-
ception: “Again: the monk keeps watch upon the phenomena of the six
subjective-objective spheres of sense. — And how does he keep watch upon the
phenomena of the six subjective-objective spheres of sense? '1_‘he monk, O monks,
understands the eye and understands forms; and the connexion that comes to be
becanse of these two,—that also he understands. He understands the ear and

* If we wish to perceive quite clearly that the body canmot be our I, we may think
abou:t[fthe follomngpf: is wel‘llknown that the incessant change _of matter mt:hm our body
has thin effect, that already after seven years at most no atom within it remains the mn:;r.
In the meantime, from nourishment newly taken in, an entirely new body has been built
up. Now take a captive sentenced to seven years imprisonment who as a matter of course
thinks his bedy his I, or at least, an essential component of the same, and get befare him,
at the beginning of his term of punishment, all the food he v_n]] consume within t.he 3!;%
seven years, in the shape of ting of preserved food, and tell him: Here in these tu}s Lood
iscontained your self as it will be after seven years.” Further, collect ina barrel all hells exd o
during his seven years imprisonment., At the end of this time Jead him Eo the barrel and ¢
him: *Here in this batrel your bygone self is lying; only look at it!” One would IMEE?;
that the monstrosity of the view that the body and its substances have anything to do W'lh
our real self muat here leap to the eye. Let none object: “My essence does Elot consist int itf
material substances, but in the form they have assumed,” for this form is nothing existing in
self, but is only substance itself endowed with form, only the temporary state of the substax
Certainly this form conditions the diveraity of beingg, but even on tha.t very account iy
the effect that this diversity itself is only formal; materially everything is the same, nke(i
ing but-—dirt! The most admirable form eannot cover up this fact. Whoever feels shock
by this truth, let him imagine a man whose form has again dissolved, that is, a pntl‘z?;ns
corpse, and on the other hand look closely at a crushed smail, and then answer the qu ion
if both are not materially cxactly the same. “Tt is aignificant of the value of everything
existing, that its charms reside only in its form, which is as fugitive as tha_t—aubstapt%eca—]lm
congistent; every moment it is changing and ean only stay as l_ong as it elings p_a.ramt.l ]:ui
to substance {now to this and now to that part of it), but perishes as soon as it loses t
stronghold.” (Schopenhauer. )
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understands sounds; and the connexion that comes to be because of these two,
—that also he understands. He understands the noge and understands odours;
and the connexion that comes to be because of these two,—that also he under.
stands. He understands the tongue and understands objects of taste; and the
connexion that comes to be because of these two,-—that also he understands,
He understands the body and understands objects of touch; and the connexion
that becomes to be because of these two, —that also he understands. He under-
stands the mind and understands ideas; and the connexion that comes to be
because of these two, — that also he understands. He is aware when the connexion
arises that has not yet arisen: is aware when the connexion that already has
arisen is overcome; is aware when the connexion that has been overcome appears
no motre forever,

“But how, as respects sensation, does the monk keep watch upon sensation?
The monk, 0 monks, in experiencing a pleasant sensation, is aware, ‘I ex-
perience a pleasant sensation’; in experiencing an unpleasant sensation ig aware,
‘I experience an unpleasant sensation’; in experiencing a sensation neither
pleasant nor unpleasant is aware, I experience a sensation neither pleasant nor
unpleasant’.

“But how does a monk keep watch over the mind? The monk, O monks,
perceives as craving, the mind bound by eraving: and as uncraving, the mind
free from craving. He perceives as hating, the mind bound by hatred; and as
unhating, the mind free from hatred. He perceives as deluded, the mind bound
by delusion; and as undeluded, the mind free from delusion.

“Thus, as respects things in himself, he keeps watch constantly upon things;
as respects things without, he keeps watch upon things; he ohserves how the
things originate, how the things vanish (with the result): ‘They are things’”
—and nothing else, especially are these not my I, not my Self. For how could
that be my I, my true being, which I see thus fluctuating before me, vanishing
and arising before me always anew? “Thus this observation never leaves him,
since it conduces to comprehension, to thoughtfulness and he lives without
leaning any more (on these things), and to nothing in the world is he attached.”
For now it has become clear to him that he himself, in his true essence can have
nothing to do with the five groups of grasping, making up his personality and
thus his true essence must lie beyond the machinery of his personality, so
that the nun Vajira is right in saying: ““Only & heap of productions (sankhara)
is there brought forth and carried on in ceaseless change, no living being may
here be found.*

Now, too, the conelusion of the Master may be fully understood :

“What thinkest thou, Aggivessana, is the body permanent or transient?”
*“It is transient, honoured Gotamal”

“But that which is transient—is that painful or ig it pleasurable?”

"It is painful, honoured Gotama!”

“But that which is transient, painful, subject to all vicissitude—is it possible
to regard it: "This is mine; this am I; this is my Self'?”
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“This i ible, honoured Gotama!”

.-?vh}iaa:stlli?;kizzsthou, Aggivessana, sensation, peroept.i-on, a’,’ctivities of the
mind, cognition, — are these permanent or are they transient?

“They are transient, honoured Gotama!_’ o -

“But that which is transient—is Ithat painful or is it pleasurable?

Tt 1 inful, honoured Gotama!*’ o .
“gul: tlilaa.]:;l?hich is transient, painful, sul?ject to a].l‘ v:i’c:issitude—ls it possible
to regard it: “This is mine; this am I; this 1imy Self“?

“That is not possible, honoured Gotama!"®? . o

Accordingly, the matter stands really thus as the Buddha recapitulates it in

i ds:

th?‘;?}:::l;;fewrﬁznks, whatsoever there is of body, whatsoeve_:r there is of'sen-
sation, whatsoever there is of perception, whfmtsoever there iz of mentations,
whatsoever there is of cognition, in the past, in the future and at the present
moment, our own or a stranger’s, gross or subtle, mean or exalted, ren.lote or
close at hand—all body as it has come to be, all sensation, a_ll I?ereeptl-on, all
the activities of the mind, all cognition as it has come to be, is, in the !.lght of
the highest wisdom, to be regarded thus: ‘This belongs not to me; this am I

; this i Self.”” _
no;éo:]:l:vfiz;illzo understand why we are so helpless against the five groups
constituting our personality. They all follow their own laws, Thosia of our bO(.ly,
even fo-day, we do not yet kknow thoroughly; sensatm{ls are coming ang going
againgt our will, thoughts and moods are vexing us m.thout our being able to
drive them away. How could all this be, if they really did belong to our essence,
if we were consisting in them? What really and essentially" belongs to us orfght
to be entirely at our own unqualified disposal, and our volition could not posmlzly
come into conflict with our faculties, because volition and the organs of .ltB
realization, would be in the same degree essential to us. A faculty belonging
really, that is essentially, to us, we should absolutely dominate,. becaunse onr
essence would consist in putting it into action. Only what is foreign to us, we
must first bring into our power. But this is exactly the case with the five groups
which constitute our personality. Most men cannot dominate them at all;
nobody can dominate them entirely; and very few come near to it. And thos‘:e
few have only reached this through incessant exercise and effort. From this
point of view also it is a contradiction to assert our essence to cons-lst in the
elements of onr personality and thereby, in this personality itself. This c'c'm!;ra-
diction the Buddha deals with in the thirty.fifth Dialogune of the Majjhima
Nikiya:

“What thinkest thou, Aggivessana, does a reigning warrior King, sr.wh ad
King Pasenadi of Kosala, or King Ajatasattu of Magadha, within their own
domains possess the power of pronouncing and causing to be carried out sentences
of death, outlawry and banishment?” )

“Reigning warrior kings, such as King Pasenadi and King Ajitasattu,
indeed, possess such powers, honoured Gotama; and even this company of no-
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tables of Vajji and of Malla within their own domains exercise powers of life and
death, outlawry and banishment; how much more, duly appointed Kings, like
King Pasenadi of Kosala and King Ajatasattu of Magadhi. These have such
powers, honoured Gotama, and are worthy of suck powers.”

“What thinkest thou then, Aggivessana? Inasmuch as thou hast but now
said: ‘Body is my Self,” dost thou possess this power over body— ‘Let my body
be thus, let not my body be s¢’?”

*“That I have not, honoured Gotamal!’’

“Pause and consider, Aggivessana, and, having well considered, then give
answer, for thy last does not tally with thy first nor thy first with thy last. Inas-
much as thou hast but now said: ‘Sensation is my Self —Perception is my Sel
-—the Activities of mind are my Sef—Cognition is my Self,” hast thou this
dominion over cognition —‘Let my cognition be thus, let not my cognition be
,?,’

“That I have not, honoured Gotama.”

Further: if we consisted of the five groups, if our essence were exhausted by
them, then they ought to be to us the most natural and familiar thing of the
world. They would be nothing but our self, our I, and thereby, completely

8O

recognized and defined. But compare with this, how curionsly not only the §

child, but aiso the grown-up man, during all his lifetime, regards and studies

his body, wonders at it as at & riddle, 8 mystery, exactly as he would behave :‘.
if suddenly he were to come across something entirely strange with which he 3§
had never before had anything to do. But not less does the man of a reflective §
mind, the man whose gaze has not become dulled by habit, himself wonder at 3
his faculties of sense, at the sensations, moods and thoughts arising within
himself; and he asks himself: “How have I come into possession of all these §
things? Must I really have them?”’ A question that would be quite impossible, if ¥
he were nothing but these processes themselves. Then he would be comprehended  §
in these processes, more especially, in the consciousness produced by them. #
This conscionsness would be produced with the same machine-like self-evidence
as steam by the steam-engine. Consciousness and thereby man himself would
be the adequate product of the conditions of their existence, would find their §
exhaustive and sufficient cause in them, would without remainder be com- 3

prebended in them. Whence then should come astonishment of the consciousness

and of the I produced in it, at their own existence and at the whole process ;.

producing them?* But this astonishment exists, and not only mere astonishment

of consciousness at itself, but the astonishment of somebody who wonders es-
pecially at this consciousness, indeed therefore, of one who must be standing

behind it . It is the great wonder how I acquired “this body endowed with

sensuality and consciousness,” or, to express ourselves popularly, how I ever got

into this world. It is that great wonder which forms the original basis of every

* Astonishment arises only if no sufficient explanation in accord with the law of suffi-
cient reason is possible.
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religion and every philosophy, and overcomes perhaps every man at least once
in his life, in a contemplative hour.

Take notice, how this fundamental feeling of mankind expresses itself also
in language, that most immediate product of direct perception: "I enter the
world,” “I leave the world,” ‘“Life pleases me,” “I cling to life,” “I take away
my life,” in which it iz to be noted that life is nothing but the five groups in
action. How could I cling to life, how especially could I take away my life, if
I myself were life, that is, if I consisted in the five groups? Especially, to take
away my own life would, in this case, be just as imposaible as, (to repeat this
simile once more) it is impossible for the hand to throw itself away, or for a
machine to commit self-annihilation. How could it be possible to annihilate my
real self, that is, that wherein I ultimately consist, be this what it may, since it
constitutes my essence to be what I am? Even the mere will to be some other
thing than I am in reslity is contrary to my essence and therefore cannot arise;
how much more is the will to self-annihilation contrary to my essence! Omnis
natura conservalriz sui! I can only throw away or annihilate something wherein
I do not consist, and which is therefore alien to me. This thought, wisely con-
gidered, alone must make it clear that I am something standing bekind life,
behind the five groups, something only adhering, only clinging to life and to the
five groups constituting personality, as to something alien which I think
desirable,

Let us just attempi the counterproof! If personality constitutes my essence,
then of course every part of it must form a part of this my csaence, and with the
successive falling away of these parts I ought to become ever leas, Now let me
imagine that I have lost hair and teeth: have I thereby become less? A ridiculous
question! Further: Suppose I lose a leg, both legs, an arm, both armsa; have
I thereby become less? In- this case also I know myself to be quite whole and
complete; I have become poorer, but not less. How could this be, if my essence
consisted of my body? Certainly, the so-called vital organs of our organism
cannot be: taken away without our ceasing to live. But are they therefore our
easence? Suppose that medical science were in & position to amputate these
vital organs also, piece by piece, and by and by to replace them completely by
new ones, in such & manner that another part is always removed when the lest
removed part has been completely replaced, until at last all the organs, the
brain inciuded, have been, 8o to say, changed in this manner. Should I then have
become another man? Again: A ridiculous question! The whole procedure that
had given me a new body in a visible manner—in reality Nature herself effects
juat such a change, as we have seen above—would not touch me in the least.
But from this once more it becomes evident that I cannot conaist in my body.

Even 80 is it with the functions of the senses. If I become deaf, that is to sa¥:
if T lose the sense of hearing, I again become poorer, but not less, and it is the
same, if I lose the sense of amell, of taste and even of feeling. I would always
become poorer and poorer, but in no wise lsss. I would feel always entirely and

- completely the same as I was before. It could even happen that T might be glad
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about this poverty of sense facuity thus come over me. If, for instance, a man
very sensitive to noise, who therefore would prefer to hear nothing at all, but
for some reason is unable to repair to the stillness for which he longs, loses the
power of hearing, he will certainly bear this loss very easily, perhaps he will
even rejoice over it, since thereby a perennial source of pain to him is forever
cloged. It may even be that a man grows weary of all his five senses, feels them as
a burden from which he would like to be freed, in the immediate consciousness
that be in his real essence will not be touched thereby. Certainly, there remains
the sixth sense, thinking, to which this does not seem to be applicable. For, as
Schopenhauer says, every one identifies his eszence with conacicueness, again in
harmony with the words of the Buddha: “Of the body built up from the four
chief.elements also an inexperienced average man may grow weary, but what is
designated as thinking or as mind or as conscicusness, thereof the inexperienced
average man cannot get enough, cannot break away from it. And why not?
For long has the inexperienced average man clung to it, tended and cherished
it (and thought): ‘“This belongs to me, this am I, thisis my Self.’”’% This means:
Since, lacking the necessary reflectiveness, we are inclined, first of all, to regard
at least the noble partes of our body as belonging to our essence, we thus ulti-
mately cling to thinking, and therewith to consciousness resulting from it, as

to our real esgence. But just as, for instance, the loss of sight and of conseiousness .

of seeing based upon it, does not fundamentally touch my self, just as little am
I touched in my real essence, if I not only stop the activities of the five outer.
senses, but also cease to think, and thereby take away the basis of all conscious-
ness. This is proved to me every night anew in sleep, where I am without
consciousness, but nevertheless existing. Nobody will say that he perishes im

falling asleep, and originates anew in awakening; on the contrary, he will think .

it not bad to be in the state of a deep, sound sleep.* To put it briefly : Yu looking
critically at all the components of my personality, I recognize clearly that none
of them belongs 8o essentially to me that in losing it I should become not only
poorer, but less. But further, I recognize just as clearly that neither can I
consist in the interaction of these components as their product. For I look down
upon this interaction with its incessant changes, I observe it in all its details,
as one only can look down upon something alien, as one only can observe some-
thing foreign to himself. The Buddhs is therefore undoubtedly right in teaching
that our real essence does not consist in the components of our personality, and
therefore not in this personality itself.

* We may also eay: Ina sleeping man, every kind of consciousness, also conscicusnese
of thought, has ceased to exist; and yet, he exists. Therefore consciousness of thought does
not belong to his essence; it is anattd, But what besides, in addition to this, existe in him,
to wit, his corporeal organism, we have already recognized as ana#id, as not our Self. There-
fore he exists, though he is nothing of what he seemd to be for us. Moreover, the fact that
I am also still existing in deep dreamless sleep, must be strictly differentiated from the
question as to whether such an existence is deairable. Only this latter point is really donbted
by man, not the former fact. —The question of the value of an existence without any
activity of the penses or of the mind, will be dealt with later on.
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‘But precisely on this account do I exist, apart from this personality and un. -
injured by ite decay. Therefore & man, even if it is convincingly shown to him
a hundred times over that his essence can in no ease consist in what he calls
his personality, will pass on with a superior air, smiling tranquilly, over any
conclusion as o his non-existence that may be drawn from that fact. An shown
above, he will not even be able to understand the objection, as it is reall
meant, fo wit, that he does not in any wise exist at all, but will answer: “i?’ery' .
well! If I do not consist in my personality, then I am something else.” Accord.
ingly, even at the stage we have now reached, he may consider it a debatable
point as to what he is, but never as to if he is.

* *

*

*“Then I am something else.” But what is left, if nothing constituting man’s
personality forms the real essence of man? _ _
In putting this question, the problem of the nafure of our Self, of our essence,
takes a new direction. Until now, 80 to say, we have gone straight ahead in our
search for the right answer, investigating the components of our personality
lying before us and generally assumed to constitute the essence of man, to see
how far the latter assumption can be justified. We always had somﬂthmg
tangible before us, and in our enquiry, for that very reason, stood on the solid
ground of reality. But now, having thus far reflected upon ourselves that it
has become clear $0 us that our essence is in no wise identical with our personality,
we are threatened with the loss of our support in perceptible reality, we are in
flanger of getting on to the swampy, shaky ground of empty notions, or even
into the barren domain of metaphysical speculations. Double cautiousness is -
therefore needed. '
For if we proceed to ask what this “sther thing” might be, wherein T am
nltm-mtely said to exist, we shall probably get the anawer: “Well, my essence
CONsISts #n my soul.” But this answer will most likely be given with some hesi-
t&thl':l, because the person answering will almost certainly feel that the counter. -
question will immediafely follow: “But what is this soul?”’ How much this
:3‘ountfr-quest.ion is justified, will become clear, if we remember that the word
soul” only represents a special expression for the real essence of man, 50 that
the sentence: *“My essence consists in my soul” is nothing more than a piece
of empty tantology. We therefore cannot help but try to define this soul a little
more exafctly. The answer will not long be wanting; theologians and common-
pltwe philosophers have so long trumpeted it abroad in the world that every
G!Iﬂﬂ knows by heart: “The soul is an vmmaterial and therefore spiritual, therefore
simple, therefore imperishable, substance.” For how many thousands of believing
nen does this definition of their essence constitute the magic formula that
bmﬂheﬁt every doubt, the granite foundation upon which they have based their
whole view of the world and therewith all their action, without—and herein
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lies the tragedy of the affair—even once making the attempt to investigate the
solidity of this foundation. At the bottom, however, this is not in the least to
be wondered at. The fact that man is, in some sense or another, 13, as the fun-
damental and original fact of all being, stands beyond question. Therefore it
only seems gelf-evident that he then must be something, is something; and if it
is not comprised within the perceptible components of his personality, it must
naturally lie behind them as pure spirit, which is only another word for the so-
called spiritusl substance.

And yet the belief in this immaterial and simple substance, this “‘spirit”
dwelling within us, is just as untenable as the belief that our essence consista
in our persenality. It is even much more untenable, a mere creation of the brain,
the outcome of confused and careless thinking. To understand this is not
difficult. With a little reflection, the baselessness of this assumption might be
gathered at once from what has been said in our previous pages. But as it 18
just this notion of the purely spiritnal or of a spiritual substance or of pure
spirit, that is so often misused, and with us, so to say, constitutes a big bag into
which theologians and commonplace philosophers put everything they cannot
prove and explain, it will be better to submit these notions to special analysis
in thoughtful reflectiveness, a course, recommended by the Buddha as a sure
remedy against all errors, and thus to reduce them to their real content. Let
us therefore without fear look somewhat nearer at this “spirit™!

Spiritual substance or pure spirit are mere abstract notions. To value them
adequately we must remember the invaluable expositions of Schopenhauer
concerning the essence of notions. According to him, notions are the product of
reflection on the world as given by perception. They arise through the forming
of one notion out of a number of perceived separate things. In this one notion
everything individual and special about the separate, single things is omitted,
and only what is common to the whole class of things thought of under the
homogeneous notion is preserved. Thus, man has formed the notion “oak™
to signify all the innumerable but similar single trees given him in perception,
which are corprised under this notion. Notions are therefore nothing originally
real, but an artificial product of reason distilled from the world given in per-
ception. They take their substance and their content exclugively from the per-
ceptible world, and therefore possess reality only in so far as they lead back to
something given by perception. From this it follows self-evidently, first, that s
notion having no perceptible substratum is an empty creation of the brain, &
“mere word inside the head;” and secondly, that also a notion correctly arrived
at, that is, one resally derived from perception, can, and may, be only “for im-
manent, but never for transcendent use.” This means that it may never be
applied beyond the realm of experience from which alone it has been abstracted
and within which therefore it alone is valid.

Let us apply this insight to the notions of spiritual substance or pure gpirit,
How were they formed? Or, what is the same thing: From which elements of
perception did they originate?
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We saw that personality is nothing but a “heap of productions” (Sankhiri).
These productions are of three kinds:—the purely corporeal, that is, the activ-
ities of the several bodily organs, the circulation of the blood, inhalation and
exhslation,—the Buddha always mentions inhalation and exhalation as fun-
damental activitiea conditioning all other corporeal processes,—further, the
fanctions of the senses, upon which sensation and perception are based; and,
finally, the action of reason, congisting in deliberation and consideration.*
The two last-named kinds of activities, that is, the purely sensual ones,—to wit,
geeing, hearing, smelling, tasting, touching, and the perceiving action of the
mind —on one side, and the action of reason, to wit, abstract thinking, on the
other side, together with their respective product of comsciousness, we call
mental processes, in contradistinction to the corporesl ones. Since now these
mental or apiritual productions presuppose, of course, a substratum on which
they effect themselves, but the body together with its organs of sense, the
brain included, is thought not to constitute a sufficient substratam for these
so-called mental or spiritual processes, a special substratum is simply postulated
for these “‘gpiritual’” functions; and so we get the “gpirit,” the spiritual substance,
which is said to be hidden as a peculiar something, and as their substratam,
behind these spiritual functions. Fundamentally, that ig, for him who recognizes,
by the help of the Buddha’s not less startlingly simple than genius-like eln-
cidation, that all the so-called spiritnal functions, the functions of the senses in
the proper sense, as well as those of mind and of reason, are nothing but mero
funetions of the organs of sense, including the organ of thought, effecting the arising
of consciousness, the assumption of & spiritual substance or of an actual “‘gpirit”’
means nothing more than a hypostasis of those so-called spiritual functions
themsgelves. It is the same tendency of the human mind towards persdniﬁcation,
which makeg a native of the South Sea Islands, who for the first time sees a
steam-engine at work, suppose that within the machine an imprisoned “‘spirit”
is working, and run away from it in terror. It ig the same tendency which
always causes man, if he does not understand a process in ite inner connection,
to substitute for the purely natural connection not yet accessible to him, an
independent force supposed to exist solely for this special purpose.

-Between the natura! man and the scholar, there is in such a case only this
difference, that the scholar postulates a purely physical force, such as the hypo-
thetical ether, to explain the transmission of light, or the atoms, to explain
chemical combinations, and in doing so often comes near to truth. The gimple-
minded man, on the other hand, uses & more radical method, in assuming, &3
often a8 he needs them, witches, devilg, gods, or, as in our cage, a separate in-
dividual soul standing behind the body, that is, a spiritual substance, or, to
drop all ciroumlocutions, an actual “spirit.”” This completely effects the result
he desires. All vexing problems are got rid of, once for all, completely, and at the
game time in the simplest and most exhaustive manner. For us, however, our

* See below, the chapter on the Sankhara.
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investigations yield us only the insight that man in truth as little conceals
within himself a *spirit’ or any spiritual substance, as that there are such
“gpirits” in haunted localities. As in the latter case a physical process is hypo-
statized, so in our case a paychical one. What is real, what alone liea at the base
of the notions of spirit and of spiritual substance, are only the so-called psychical
or, more correctly, sensual processes. Thereby the mysterions “spirit”’ in man
reveals itself as in reality only a simple collective term for the so-called mental
or spiritual fanctions, as opposed to the corporeal ones. This alone is the trne
content of the notions of spirit and spiritual substance. Whatever else is usually
thought to be within them, has no real foundation, and is therefore an empty
creation of the brain,*

To understand the entire superfluity or even untenability of the postulation
of a particular spiritual substance, s soul, as bearer of the mental functions,
what follows is worth consideration. If & separate spiritual substance exercises
the functions of seeing, hearing, smelling, tasting, touching and thinking, it
cannot, in its functions, be dependent on the body, just because the functions
are s own and not those of the body. Therefore the soul ought to be able to
perform the act of cognition mentioned before with every orgen of sense, just
as it chooses; that means: if it liked, it might hear with the eye, or see with the
ear; it would not even need to use any organ of sense, simply because it wonld
be able to hear and see by force of its own essence. The organs of sense, on the
contrary, would only make hindrances and difficnlties for the functions of cogniz-
ing taking place only in the soul itself, in the same way that a keen-sighted man
would only find his power of seeing interfered with, in using a pair of spectacles.
But in reality it is just the reverse : the various psychical processes are exclusively
bound up with therespective corporeal organs, the organ of thought included, and
in such a manner eonditioned by these organs that every injury to these latter
adversely affects the former, and the collapse of the bodily organsin death, brings
about their definitive annihilation. From all thisit acoordingly follows that the act
of cognition is exclusively the product of these organs, not that of an entirely
superfluons soul standing behind them.,

This reflection is also at the basis of the answer given to king Milinda by the
wise Nigasena on the question ag to whether there is a cognizing soul-being:

“What do you mean, O king, by this cognizing soul-being?”

“That soul-being in the interior of man, sir, that with the eye beholds forms,
that with the ear hears sounds, that with the nose smells odours, that with the
tongue tastes flavours, that with the body touches objects of touch, and that
with the mind perceives ideas. Just as we, sitting in this palace, may look through
any window, as we like, be it through the eastern or the western, the northern or
the southern one, just so, O Lord, this zoul-being Iooks as it likes, through this
one or that of the doors of the senses.”

* As remarked ahove, the expreesion “mind” also represents nothing but a collective

term, designating the totality of the paychical processes in the direction of will and of
thinking, '

The most excellent Trath of Suffering 129

But the Thera said: “Those five doors of the senses I will explain to you,
O king. Listen and pay good heed! If there was in the interior of man a soul-
being perceiving through the eye, forms, just as we perceive through any
window here, objects, then this soul-being ought to be able to perceive the
forms just as well through the ear, through the nose, through the tongue,
through the body or through the organ of thought. And it ought to be able to
hear sounds, to smell odours, to taste flavours, to touch objects and to perceive
ideas just as well through every single door of the senses.”

“It is certainly not able to do that, sir.”

“But then, O king, your last does not tally with your first nor your first with
your last!—Just as we, O king, sitting in this palace, if we open the windows
and put out our heads, in full daylight perceive objects more clearly, just so
thiz soul-being within us, if the five doors of the senses were torn out, ought
to be able to perceive objects better in full daylight.”

“It is certainly not able to do that, sir.”

“But then, O king, your last does not tally with your first nor your first with
your last.—If for example this Dinna should go out and take his place (before
the open door) in the vestibule, would you, O king, know this to be so?”’

“Certainly I should know this, sir.”

“And if this same Dinna, O king, should come in again and take bis place
before you, would you, O king, then also know this to be so?”

“Certainly, air.”

“And if, O king, we should place a thing having taste upon the tongue, would
thiz soul-being existing within us know, if this thing was sour, salty, bitter,
sharp, acrid or sweet?”

“Certainly it would know this, sir.”

“But if this thing were within the stomach, could this soul-being then re-
cognize its taste?” L ’

“Certainly not, sir.”

“But then, O king, your last does not tally with your first nor your first with
your lagt, '+9

To be sure, those who maintain the existence of a soul think they can meet
these arguments with the following objection: “It is true, the functions of
cognitionare bound up with the organs of the senses, the organ of thoughtincluded,
but the purpose of the latter is only that of tools, of which the soul merely makes
use.” But whoever advances such an objection, forgets the principle hinted at
above, that the principles of explanation must not be multiplied without
necessity.** For if once the organs of sense form the necessary presupposition

* This means: If it were a soul that tasted the thing, thus affirming its own essence, it
m“-ﬂl‘aﬂ_y ought also to be able to taste an object placed in the stomach instead of the
mouth, in the same way that the king recognizes hia servant Dinna just as well if he is
St:fdlng in the open vestibule, as if he is standing immediately before him.

> This principle may be better understood from the following passage of Du Prel,
History of the Development of the Universe, p- 180: “The subjective intellect desires to pene-

9 Grimm, Boddhy
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of every act of cognition there is no reason why they shouid not form its only
condition, Then, however, they find themselves confronted with the following
alternative: Either the assnmed spiritual substance or soul must itself perish in
death, inasmuch as then, after being robbed of the material organs of sense
used by it till now, it is no longer capable of the act of cognition, and thus pre-
cisely that is wanting, to explain which it was postulated, and which forms its
essential content; a soul which, together with ite sensual activity, has also loat
all activity of mind and of reason, being no soul, being nothing st all. Or else,
the soul is still able to carry out its cognizing functions even after death, without
the corresponding corporeal organs. In this case, it remains a puzzle why it
cannot effect during life, when its organs are only impaired, what it may do
after death, when they are completely gone. If if is able to cognize after death
without any material organ, then it ought to be able to do the same ir life much
more easily when the organs are only impaired, since the instrument it is ae-
customed to handle is at least partially at ita disposition. Thus it is here, as it

is with every product of phantasy; at last they break down before reality. There-

fore the Buddha calls the dogma of the self being constant and immutablein the
form of an individual soul ‘‘an utterly and entirely foolish idea.”10¢

But if thus the untenability of the soul-hypothesis is manifest in every
direction, it only remains astonishing, how nevertheless men cling so tightly
to such a bypothesis a8 to show themselves inaccessible to every other teaching.
But the reason for this is not very difficult to find. The average man identifies

his essence with the five components of his personality, thinking it self-evident _3"

that these components muat stand in some essential relation to his real Self, and

on this very account lives under the delusion that it is his essence which manifests - E

itself in his personality and presents itself as such: ‘How, Venerable Ons, is

there belief in personality?” —“Take, friend Visikha, the uninstructed man of -

the world, unperceiving of the Noble Ones, unacquainted with the Noble Teach-
ing, untrained in the Noble Teaching, unperceiving of Good Men, unacquainted
with the Teaching of Good Men, untrained in the Teaching of Good Men—
this man looks upon body, sensation, perception, mentation, consciousness, s¢
himself; or he looks upon himself as possessing body, sensation, perception,
mentation, conscionsness; or he regards body, sensation, perception, mentation,
consciousness as being in himself; or else he regards himself as being in body,
sensation, perception, mentation, consciousness.”’1#! But reality demonstrates
to him, before his eyes, that all the five groups, and together with them also

trate objective nature in a logical manner. As nature attaina the object of her productions
with the fewest possible means, those scientific hypotheses must also be the best which
analyse phenomena conceptively according to the Law of Parsimony. The objectively
smallest quantity of force in nature must be reflected in the minimum, but nevertheleas
gufficient amount of dogic present in scientific hypotheses. Of two hypotheses one explaining
ag much as the other, the simpler one is the better one, Accordingly, already in Plato’s day,
we find it prized as the first principle of science, that the principles of explanation must rot
be multiplied without necessity . . . Thie is based upon the instinctive but firm conviction
that simplicity is the mark of truth.”
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their product, personality, in death falls a prey to destcmc.et.ion. Accordingly there
reqults for him a double conclusion: First, as a practical consequence, t.he1:e
arises in him an jmmense fear of death, as of the suppoeéd annihilation of his
essence. Only the reverse gide of this fear is his boundless attachment to ]j.;t‘e,
that is, to the Five Groups in action. This aftachment geners;l.]]y maintaing
itself also in the face of suffering, to such an extent that men will even accept
» life consisting solely of suffering, if only they may be allowed to live at all,
and thus be saved from supposed annihilation for as long as posab_le. Here we
come upon what is st once the deepest and last cause of all fo_r tlns boundleas
attachment to life. This, as we have seen above, cannot reside m life itself
being something worth desiring, but consists simply in the delugion that our
easence consists in the five groups of personality, and thus is doomed. to destruc-
tion together with them. Give & man the clear conviction that sickness and
death cannot touch him in his real essence, and be will at once become perfectly
indifferent in regard to them!
Besides this practical consequence of the fear of death, the belief in personality
begets another, a sheoretical one: In truth, man, as we saw above, does noi
consist in his personslity, therefore death, being only the dissolution of the
elements of this personality, cannot touch him. But this he does not recognize,
being under the delusion that he consiate of his personality. Thus he is bﬁnded
by a fatal error in regard to himself. But on the other hand, precisely because of
this, he eannot with logical consequence carry through this error which is in
direct contrast to his essence, but comes again and again into a confliet with it
which reaches ita culminating.point at the moment when death clearly reveals
iteelf as the dissolution of the five components of his personality and, thereby
of thiz personality itself. For in consequence of his error, death presents itself
to him as his own dissolution. But against this assumption his essence, as
being in contradiction therewith, revolts. And 50 in despair he seeks for a way
out of this conflict between his inner essence and his false apprebension of the
relation in which he stands to his personality. But instead of, at least on this
point, seeing correctly through this relation, he in a makeshift manner reconciles
his false apprehension with himself through a fresh error whereby he deceives
himself into believing in the continued existence of his personality after death,
in spite of the obrious fact of its annihilation. This error just consists in the
assumption of a soul, such an assumed bearer of the spiritual functions being
not only a very easily assumed principle for the explanation of these, geeing ﬂl'&t
it is only postulated for this purpose, but also enabling man to believe, in spite
of the opposing evidence of natural facts, that he himself is in no way touched
by desath as regards his spiritual functions, since the soul, being & gimple sub-
stance, is not subject to death. To be sure, the fact that the body at last perishes,
cannot be explained away even by the assumption of a soul. But because he
dislikes the idea of going without his body forever, he lets this body be placed
again at his dispossl, sconer or later, by the act of his almighty god. In such
& manner, it is certainly not difficult to master all difficulties.
e‘
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But we who have clearly recognized from the course of our investigation that
our essence eannot consist in our personality, regard its decay in quite another
manner. Qur real essence is as little touched by this decay as we are touched
by the burning of wood that is felled in the forest and burnt before our eyes,
Therefore we understand also the exhortation of the Master to let go, with
tranquil mind, the five groups constituting our personality:

“What think ye, monks? Suppose that in this Jeta forest a man should come
and gather together grass, twigs, leaves and branches and burn them up, or do
with them whatsoever else he listed: should you think: ‘This man is gathering
together and burning or doing whatsoever else he lists with ws'?”

“Nay indeed, Lord.”

“And why not?”

“These things, Lord, truly are not our 7 » nor do they belong to our I.”

“Just even so, ye monks, what is not yours, that surrender! Long will itg
surrender make for your happiness and well-being. And what is it that is not
yours? Body, monks, is not yours; gensation is not yours; perception ig not
yours; the activities of the mind are not yours; consciousness is not yours.
Give them up, one and all! Long will their giving up tend to your happiness
and well-being ! 12

Because we have now won the inzight that the groups constitnting our
personality have nothing to do with our true essence, in order to banish our
fear of being annihilated in death, we have no need to take refuge in smch-
fantastic inventions as the hypothesis of a apiritual substance, a soul, by assuming
whick man, in contradiction to reality, deceives himself into believing in the
duration of these elements of personality that are doomed to destruction. On

the contrary, we may coufidently trust ourselves to the farther guidanoce of the
Master on the path that really will lead us back to ourselves. For, though none
of the elements constituting our personality nor a soul standing behind it can
form our real edsence, Still We Are, a fundamental fact which remains even in
face of this result. And this, after all, is the main thing.

* *
*

Still we are: But is this really true? Suppose that the whole of our personality,
all mental functions included, before all, thinking and consciousness resulting
from it, is dissolved in death, and behind this dissolved personality no sub-
stance or soul of any kind remsins. What shall I then be?

We may well be somewhat curious as to what answer the Buddha will give
to this question; all the more so, that now we must gradually come to the point
where the indirect Path by which he has hitherto led us, namely that of pointing
out to us wherein we do 2ot congist, can no longer be followed. For nothing more
86€ms to remain over wherein man might erroneously find his essence and so we
ought soon to come upon the positive kernel of this our essence. For certainly we
dare assume that the Buddha will not definitively lose himself in nothing but
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i i at we are nof, but will conduet us beyond them to a
negﬁn:e:zlicirﬁegzg from this, that the method followed by h1m can 01.le
gﬂﬂl for its ob,ject the pulling away more and more of the t.hlc-k, alien covering

aveli read over our real essence, until that essence itzelf Lies openly before
tha:ikestﬁg kernel of a fruit that is gradually freed of its wrapping of leaves and
;f;sk ane after another. Let us therefore listen and examine what the Buddha

. to tell us! _
ha;fslillv:‘:;:lzlr'nself standing before us, he would probably reply, amJll.-ng af our
expectation : “Friend, take care that you do not lose tha.;t heedfnlness with which

xpehave followed me until now, for you are on the point of losing it, or rather,
Y on have lost it already. You think, becanse you are, you ought also to be sotme-
f;::ung ﬂamd this gomething you now wish to kl:low. But now, ;!ust take pains to
t,hjnk, clearly, and to analyse well all notions in regard to their content. For all

i ng.

ev{l}?ﬁ?ﬁfiﬁoﬁﬁ?ﬁeflﬂﬁtﬁat probably means, yor do not want to be
nothing. But what is opposed to Nothing as its exh_auative con?;rary? Cerl;an:e{
Everything. For the most extreme and comp'nrehensure alternatives yo:h (;:::f
up are: Everything or Nothing. The Something you want.to be oughth ore
to belong to Everything, ought to be a part or element of it. Whoever has some-

* thing, has not got everything, but only part of it; and whoever is something,

ig therefore just a part of everything. But what is. Everything? ‘Everythmih is
what I want to show you, monks. What is Everything? The eye and forms, the
ear and sounds, the nose and odours, the tongue and. flavours, the bot‘ly a’.nlg
objects of touch, thinking and ideas, this, ye monks, is called Eve‘r.ythfng.

But I have just now shown you clearly enough that you cam!ot congsist in a.II:Iy-
thing of this. But behind all this, that is, behind Everg'rthmg, there .m o, 0 v
Nolhing. Consequently you are no Something, but you are mdeed-—N_othfng.

So then T am indeed fully summed up in the five groups constlltutmg mly
personality, behind which yawns only Nothing! I am nothing but thl? pers:na. -
ity; and personality is nothing but a heap of tranaltory' processes ?ntl.loud a.lglr
abiding kernel. Accordingly, with the dissolution of this persPnahty in ea,ﬁ0
I have completely and radically come to an end, just as a carriage has come o
an end, if it is broken up and its several constituent parts burr.lt! ‘Why then 1?13
these long discussions about what I am not, if at Iast T am nothing a't a?]l? Ift
is the entire renowned wisdom of the Buddha, he might have given it in a mucl;
more simple and dignified manner. Trivial as is the saying, “Much a.d.o abou
nothing,” here it has become trath. That later disciple of the Buddha,.Nagasehnﬂ.
who enlightened king Milinda as to the nature of our essence, was quite another
man. He openly confessed, he explicitly declared and IPadB c]ear,. that we &trhe
fundamentally nothing but & mere name, the foundations of_‘ which at dea
seatter to every wind. Look for yourself!' Here is the famous d;l’alogue:

“How is your reverence called? Bhante, what is your name? _

“Your majesty, I am called Nagasens; my fellow-monks, your majesty, address
e as Nigasena : but whether parents gave me the name N Agasena, or Siirasena,
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or Virasena, or Sihasena, it is, nevertheless, your majesty, but a way of eoun-
ting, .a term, an sppellation, a convenient designation, a mere name, this
Nagasena; for thers is no individual * to be found.”

Then said Milinds the king:

“Listen to me, my lords, ye five hundred Yonakas, and ¥e numerous monks}
Nagasena here says thus: ‘There is no individusal here tobe found.’ Is it possible
for me to assent to what he says?”

And Milinda the king spoke to the venerable Nagasena as follows:— “Bhante
Nagasena, if there is no individual to be found, who is it then furnishes you
monks with the monkish reguisites,—robes, food, bedding, and medicine, the
reliance of the sick? who ig it makes use of the same? who is it kesps the precepia?
who is it applies himself to meditation? who is it realizes the Path, the Fruits,
and Nibbana? who is it destroys life? who is it takes what is not given him$}
who is it commits immorality? who is it tells lies? who is it drinks intoxicating
liquor? who is it commits the five crimes that constitute ‘proximate karma?’
In that case, there is no merit; there is no demerit;; there is no one who does or
causes to be done meritorious or demeritorious deeds; neither good nor evil
deeds can have any froit or result. Bhante Nigasena, neither is he a murderer
who kills a monk, nor ean you monks, bhante Nagasena, have any teacher,
preceptor, or ordination. When you say, ‘My fellow-monks, your majesty, address
me as Nagasena,” what then is this Nagasena? Pray, bhante, is the hair of the
head Nigasena?

“Nay, verily, your majesty.”

“Is the hair of the body Nagasena?”

“Nay, verily, your majesty.” _ E

“Are nails ., teeth .. gkin .. flesk .. sinews .. bones .. marrow of the bones ..
kidneys .. heart .. liver .. pleurs .. spleen .. lungs .. intestines .. mesentery ..
stomach .. facces .. bile .. phlegm .. pus .. blood .. sweat .. fat .. tears .. lymph..
saliva .. snot .. synovial fluid .. urine .. brain of the head N agasenal”’

“Nay, verily, your majesty.”

“Is the corporeal form Nigasena?”

“Nay, verily, your majesty.”

“Is sensation Nagasena?”

“Nay, verily, your majesty.”

“Is perception Nigasena?”

“Nay, verily, your majesty.”

“Are the activities of the mind Nagasena?”

“Nay, verily, your majesty.”

“Is cognition Nagasena?”

“Nay, verily, your majesty.”

¥ Puggala = Individual {the “undivisible™), the single being as bearer of particularity

or individuality. Thus puggala denotes the being which throngh its attachment is coupled

:»: I]::;Dmmy and therefore appears as a person, contrary to the Tathagsta, the fully de-
ched,
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« Are then, bhante, corporeal form, sensation, perception, the activities of the
mind, and ‘cognition unitedly I:Tﬂga.sena?”
“ rily, your majesty.’ _ ‘
“IN:iﬁ,’ :;leen y'bh);ntne, something besides corporfsal t:orm, sen:atmn, perception,
the activities of the mind and cognition which is Nigasena?

° ily, your majesty.” - .
Nay, verily, yo h T question you very closely, I fail to discover any Nigasena.

. Bhante, althoug Nigasena is & mere empty sound. ‘What Nagasena is there

i te, . = 1]
Verily, now, bhan s falsehood, a lie: there is no Nigasens.

ou speak \ )
heﬂﬁ? Bt:;?:’ezerabﬁal\figmm spoke to Milinda the _kmg a8 followa:-T Your

j ef ou are & delicate prince, an exceedingly delicate prince; and if, your
Ty walk in the middie of the day on hot sandy ground, a.nd.you
e 1, and sand, your feet become sore, your body tired,

h grit, grave r
:hriadmjtfdrzgmg;d’gznd the body-consciousness suffers. Pray, did you come

afoot, or riding?”
“Bhante, I do not go afoo
«Your majesty, if you ca '
your majesty, is the pole the chariot
“Nay, verily, bhante.”
“Ts the axle the chariot?”
“Nay, verily, bhante.” j
“Are the wheels the chariot?”
,.Nay, verily, bhante.”
“Ts the chariot-body the chariot?”
“Nay, verily, bhante.”
“Ig the banner-staff the chariet?”
“Nay, verily, bhante.”
*“Is the yoke the chariot?”
‘“Nay, verily, bhante.”
““Are the reins the chariot?”
“Nay, verily, bhante.”
“Ts the goading-stick the chariot?”
Nay, verily, bhante.”

t: I came in a chariot.” .
me in a chariot, declare to me the chariot. Pray,

1”

“Pray, your majosty, are pole, axle, wheels, chariot-body, banner-staff, yoke,
reins and goad unitedly the chariot?”
“Nay, verily, bhante.” hools, cbaricts

“Ts it, then, your majesty, something else bes-ides pole, a.mxle’,’
body, banner-staff, yoke, reins, and goad which is the chariot?

“Nay, verily, bhante.” _ '

“Yoir majzsty, although I question you very cl?ael-y, I fail to dmwv:::g-
chariot. Verily now, your majesty, the word chariot is a mere eml')t?th "
What chariot is there here? Your majesty, you speak a falsehood., s He: Ief;ia ’
no chariot. Your majesty, you are the chief-king in all the contme:;:;i:f :ﬁv;
of whom are you afraid that yon speak a lie? Listen to me, my lords, ¥
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Pundred Yonakas, and ye numerons monks! Milinda the king he
; camein a chariot’ arfd being ri:aquested: “Your majesty, if you %&i?mszijl:fi‘;i'
eclare to me the chariot,’ he fails toproduce any chariot. Is it possible '
m(;;; a.s.;en}: ::1) tv}:hat he says?” »Prays for
en he us spoken, the fiv
Nigssena and apoke tgoht[i]inda tﬁeeki'l:; ie?o]ﬁ)wn: fiaﬂ *ppleuded the venerable
“Now, your majesty, answer, if you can,”
E‘hen Milinda the king spoke to the venerable N. agasena as follows:
Bhante N igasena, I speak no lie : the word ‘chariot’ ia but a way of -e i
term-, appellation, convenjent designation, and name for 1 o epng:
chariot-body, and bannerstasf ** poe, axie, wheels

Thoroughly well, your majesty, do you understand g chariot. In sxactly

hair of my body .. brain of the head, co:
rof - > torporeal form, gensation, i
;cnv:tlese o;' t.ht:1 mﬁd, and cognition. But in the absolute sense 15 (::':e iflg;vz:izl:
ere to ouna. And the nun Vajirs j i i
sence of the Bienr o Jira, your majesty, said as follows in the pre.
‘Even as the word of ‘chariot’ means
That members join to frame a whole;
So when the Groups appear to view,
We use the phrase, ‘A living being.’ " 104+

:,]il::; Il;efd:;u!r:e;s a]}u;:ut which I particularly warned thee, hast indeed g0 com
084 It, 1oolish questioner, that now, at the end of’all :

; . , , thou rankest th
:;l:uwla:)?k tﬁ:: class of men who,. in philosophising, forget, themselves. Formerl;'
edst at them ags at 5 curiosity, but now thou thyself hast lost all heed-

from this Httle word.”’

* satta — ]iving being.
. 2. “Where there are found Aense or, N .
OIT 68D : . gans, th h
ﬁ . b°‘_'d1£g consc;ov_:sness, there is fonund the living being or the me;rni?' ]te;ts and the
ving being” (Sam. Nik. XXXV, 66.). eatation of the
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Let us comply with this invitation of the Master, What is Nothing? As we
saw, it is the antithesis of Everything. And what is Everything? As said above,
the eye and forms, the ear and sounds, the nose and odours, the tongue and
flavours, the body and tangibles, the mind (the organ of thought) and ideas.
To whom is this not clear without further words? Who would not admire this
astoundingly simple and nevertheless so extremely acute demarcation of being?
Certainly our great philosophers also teach that everything that is, exists only
with reference to possible experience, this statement as respects its contents
coinciding with the definition given by the Buddha according to which the six
senses, thought included, are the sole bearers of all possible experience. But
how insipid thus abstractly given, does our formulation seem, when compared
with the immediate obviousness of the Buddha’s definition, the demonstrativeness
of which cannot be surpassed! .

But if we thus have such & self-evident definition of the notion of Everything
then the notion of Nothing slso becomes completely lumincus without further
words: Because “Nolhing' is only the antithesis of ““Everything”, therefore
by Nothing we designate nothing more than the absence of all the elements out
of which the notion of “Everything™ is compounded. Hente, the answer to the
question: “What is Nothing” is simply: “To see nothing more, to hear nothing
more, to smell nothing more, to taste nothing more, to touch nothing more, to
think nothing more: This is Nothing.” Both questions: “What is Everything”
and: “What is Nothing?” thereby have the same contents, the one in positive,
the other in negative form. We find again the ssme thought in that other saying
of the Buddha: “Here in consciousness everything is to be found’ %, This
means, as conscicusness is the product of the regpective activities of the senses:
in visual consciousness, in anditory consciousness, in olfactory conscicusness,
in gustatory consciousness, in tactile consciousness, in mental consciousness,

everything exists and is founded, and if you cease to see, to hear, to smell, and
so forth, if yor no longer see, hear, smell, taste, touch, think, then for youm
everything is annihilated, and only pure Nothing remains. But who would ven-
tare to assert that this Nothing was a real Nothing, absolute Nothing in every
sense of the word, therefore no mere relative Nothing, no nthsl privativum, but
the veritable negative Nothing, the nikil negativum? Even this most complete
Nothing that we are at all able to imagine, only expresses the annihilation of
every function of sense, thinking included. Who does not feel without further
saying that, as there are colours of which our eye is not susceptible, and which
we therefore can only find out by way of chemistry, as for example, the ultrs-
violet rays; and as there are vibrations which we ocannot perceive as sounds,
80 also there may be something lying behind all the activities of the
senses, and of thinking, thus, something behind, or in, the so-called nothing?

. Indeed, if we again bring into play our heedfulness, if, in fact, we give close

heed, we shall remember having already made the acquaintence of such a thing,
48 of the most evident thing in the world, namely, as ourselves. For we have
learnt to know beyond doubt that ourselves, that is, our innermost essence,
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does not conaist in the six-sense-activities and in their correlates, so that we must
stand behind these; henoce, there, where to our apprehension yawns Nothing,

Thizs 20 much feared “You are nothing,” thus ultimately only means what
you know long since: You consist just as little in forms, sounds, odours, flavoura,
tangibles, and ideas, as in seeing, hearing, smelling, tasting, touching and think.
ing. You are nothing of all this, and therefore, since these are all the cOmpo-
nents of the world, of the universe, you are nothing belonging to the world.
You are, in truth, beyond the world, beyond the universe: or, to OXpress our.
selves in the spirit of the Buddha: Everything is not your Self,— “the whols
world is anattd.”*108 :

Of course Nigasena also did not intend to tell king Milinda anything else.
Both meet each other for the first time, and accordingly introduce themssl-
ves to each other. Nigasena in a spirited manner makes use of the oceasion to
enlighten the king as to this entire representation being, like everything else
in the world, nothing but illusion, and himself in truth, not to be found. For the
king of course looked at him, according to the common opinion prevalent then
the same as to-day, as at a person, that is, as at a substantial essence appearing
in the fixed personality before him, as this personality or else as in it, The
fundamental error of this view Nigasena wishes to expose to him_ Therefore
he shows him that the real substratum of the notion of personality is nothing
but & “heap of productions’ — Sankhira —appearing as a homogeneous organism,
as the “body endowed with the six senses and with consciongness”’, just as the
real substratum of the notion of catriage is formed by the several parts of the
carringe put together in a certain manner, the entire content of the notion
“‘person”’ on one side and “carriage” on the other, being thus in truth exhausted.
If the *“heap of productions,” the “body endowed with the six senses and with
consciousness’ dissolves in death, then what was understood by the designation
of “Nagasena” has entirely and definitively come to an end, as the carriage hae
come {o its end, when its component parts are burnt. Especially does no immate-
rial or spiritual substance, known to us so well as the soul, remain, but only—
Nothing. But—and this is the chief thing, which Nagasena, in his time, might
assume to be understood as self-evident by the king, and therefore did not
state expressly: “All this am I not, this does not belong to me, this is not my
Self.” Of his real Self Nigasena says not a word in the dialogue. In exactly the
8ame manner as the Buddha,—we shall soon see why—he always only explains
to Milinda that what the king thinks to be his Self, is nothing but the unsab-
stantial ghost of Not-self, of anatta.

8o T still exist, in spite of the expositions of N igasens, and though according
to the Buddha himself, I am nothing, that is, nothing belonging to this world.
For, as said above, we donot know any other Nothing, nay, we cannot even think
of any other Nothing. Though already we msy bkave a presentiment that this
my resl existence, is an existence of quite & different kind than that peculiar to

* “Babbe dhamma anatta: all things are not the I.”
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the five groups. Accordingly, it is now evident how groundless was the embarrass.

- ment into which we let ourselves be flung, over the word Nothing; and that this

embarrassment was only possible through want of heedfulness. On the other
hand, it is evident how well -founded it was always to point out that by showing
what I am not, the fact never can be denied tha¢ I am, that I must exist in some-
gense. Indeed, to state it for the last time: How confused a man must be who
thinks it possible that a sound thinker—and this little will certainly not be
denied to the Buddha even by his opponents —in a proof which ostentationsly
confined itself to demonstrating to man what he is nof, wherein he cannot
consist, exhausting itself therefore in pointing out to him: “You are neither this
nor that nor the other,” in the end only wanted to prove: “Hence ¥you are not at
all, do not exist in any sense of the word!” For the whole argument proceeds
on the self-evident assumption that he to whom if is addressed in reality must
be present in some sense or another.* :

But let us again bring proof of our contention by allowing the Buddha to
speak for himsel: _ S .

“There, ye monks, the instructed holy disciple, who has beheld the Noble
Ones; ig conversant with the Teaching of the Noble Ones, well trained in the
Teaching of the Noble Ones; who has beheld Good Men, is conversant with )
the Teaching of Good Men, well trained in: the Teaching of Good Men. Such
an one does not regard body, sensation, perception, the activities of the mind,
cognition a8 himself; nor himself as similar to body, sensation, perception,
the activities of the mind, cognition; nor body, sensstion, perception, the
activities of the mind, cognition as in himself; nor himself asin body, sensation,
perception, the activities of the mind, cognition.”197 Ig it possible to read in
these words that the whole essence of man is exhansted in these five groups?
Do they not rather clearly illustrate the fsct that the high digdiple exists aa
a self-evident presupposition, and only lay stress upon the fact that he is
something essentially different from the five groups constituting his person-
ality? o
Perhaps this is expressed even more clearly in the following passage: “The
earthy element, the watery element, the fiery element, the windy element, .

* This also is tho literal meaning of anatéd. The word does not mean “not & self” but
‘oot my self”’; therefore it presupposes the real existence of this my same self, “What is
t*-'é_ms_itm'y. ie painful, what is painful, is analid, what is analid, is not mine, this am [ nol,
this iz not my self.” (Samyutta Nikdya XXXV, 1) The expresaion analid is therefore an
abbreviation, » symbol of this groat formula, If we therefore wish correctly to understand
the word ana#td, wo must always replace it by this great formla,

The essence of a thing is formed by that which may not be taken away from it without
destroying it. In consequence of this, every reality has, of course, its own peculiar easence.
Ho the plantain- tree, though having no kernel, has of course an essence in the given sense.

his essence consists in the phyllodium sheaths rolled one over the other. Now man is also
@ reality, therefore an essence of man in the given sense must also exist. It iz designed as
the “I'" as the “atta” or the “self”. The question can therefore never be if there is puch an
4, such an atta or self, but only wherein this  or atta or self or human essence really consists.
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the element of space, the element of conscionsness* I have conceived to be
not the Self, and myself as not consisting in the earthy element, the watery
element, the fiery element, the windy element, the element of space, the element
of consciousness.”” 1% Is it not here expressly stated that the saint recognizes
himself as standing beyond the five groups and thereby, beyond the world?

But if we want more proofs that the Buddha does not teach the nonsense of
absolute Nihilism, proofs certainly not needed by any one who has recognized
more or less within himself intuitively through deep contemplation that in his
real essence he is not touched by the slow perishing of the five groups, and thus
must be something essentially different from them, let us first turn to the
following passage:

“The wandering ascetic Vacchagotta spoke thus to the Exalted One:

‘How is this, dear Gotama: Is the I existent?’

Upon these words, the Exalted One kept silence.

‘How now, dear Gotama? The 7 is not existent?’

Upon these words, the Exalted One again kept silence.

Thereupon the wandering ascetic Vacchagotta rose from his seat and went
away.

Not long after the wandering sscetic Vacchagotta had departed, the reverend
Ananda spoke thus to the Exalted One:

‘0 Lord, why did the Exalted One not explain himself upon this question of
the wandering ascetic Vacchagotta?’

‘If, Ananda, I had answered to the question of the wandering ascetic Vaccha-
gotta: ‘Is the I existent?” ‘The I is existent,” then, Ananda, T had thereby sided
with those ascetics and Brahmins who teach eternalism.** If, on the other hand,
Ananda, I had answered to the question of the wandering ascetic Vacchagotta:
“The I is not-existent,” then, Ananda, I had thereby sided with those ascetics
and Brahmins who teach annihilation.

‘And if, Ananda, I had answered to the question of the wandering ascetic
Vacchagotta: ‘The I is existent,” would this have been a means of causing to
arise in him the insight: All things are not the I7%+*

‘Nay, verily, O Lord.’

‘But if, Ananda, I bad answered to the guestion of the wandering ascetic
Vacchagotta: “The I is not-existent,” then this, Ananda, would have brought
the confused wandering ascetic Vacchagotta into this stiil greater confusion :
‘Formerly, my I was existent, but now it is not.’ 100

* The first five elements are the component parts of the bodily organism, ndma-riipa,
the aix elements together constituting the “bodily organism together with consciousnesa.”
** This means, the permanence of the Self in time as an individnal soul, _
*** This alone is of value, all salvation consisting in being liberated from the component
parta of Not-I,

t Note that this passage is in the Avydkata-Samyutta, that means, in that part of the
Canon which treats of what the Buddha has not revealed. He refuses also to reveal anything
about the self, especially whether it is correct to say: —"the self exists” or—"the self does
not exist.” He confines himeelf to explaining what in any case doea not constitute our self,
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In this passage, the Buddha expressly refuses to side with those sscetics and
Brahmins who teach annihilation. He certainly knew why. For in hig time too
there was no lack of those shallow thinkers who are still so closely bound up
with their personality that in their brains there is simply no room left for the
idea of the nltra-mundaneness of their essence. Therefore, when they hear of
the ultimate goal of the doctrine of Buddha being the definitive annihilation
of the personality upon the death of the saint, they are only able to explain this
as meaning the absolute annihilation of man. They only know the alternative
of & personal I consisting in the five groups, or no I at all, and solve it in this
way: The Buddha declares the five groups to be not the I, hence there is no 7
at all. Thus a saint would be a man who absolutely annihilates himself, —really,
a curious kind of saint. Hence, each of them, hearing the Buddha’s dostrine of
salvation, must feel thus: “ “Then I shall be cut off! Then I shall perish! Then I
shall no more be!” And he grieves and mourns and laments and beats his breast
in dire dismay.”” To make these confused brains harmless, the Buddha opposes
to them the man who really understands his doctrine, who, confronted by the
doctrine of the annihilation of personality “is not overcome by senseless trem.
bling, not overcome by thoughts like this: ‘Then I shall be cut offt Then I
shall perish! Then I shall no more be! *'11° He even in words of terrible earnest
protesta against the insinuation that he teaches annihilation: “To discover a
monk the mind of whom is thus separated from him, so that they could say:
‘This is the substratum of the consciousness of the Tathagatd,’ is imposaible even
for the gods, Indra and Brahma and Prajapati included. And why so? Already
in the visible reality is the Accomplished One not to be found out, say I. And,
monks, against me, thus teaching and preaching, many asoetics and brahmins
falsely, groundlessly, untruly, in defiance of fact, bring accusation thus: ‘A
nihilist is this ascetic Gotama. He preaches the cutting off, the destruction,
the nullification of the present living being.” But for what I am not, for what
I say not, for that these good ascetics and brahmins thus falsely, groundlessly,
untruly, in defiance of fact impeach me. For, O monks, as before 5o -also now,
I preach only Suffering and the cessation of Suffering.”11 To these words he
in another passagell® appends the following: “‘In one connection, Sihs, whoso
speaks the truth about me may say: ‘Annihilation the ascetic Gotama teaches;
for the purpose of annihilation he propagates his doctrine; and thereby he
directs his disciples.” Tn what connection now, could a man telling the trath,
thus speak about me? I teach the annihilation of craving, the annihilation of
hatred, the annihilation of delusion, I teach the annihilation of manifold evil
things that do not pertain to salvation.” Certainly, one might add that we do
not consist in craving, hatred and delusion, nor in those other manifold evil
things; but this statement the Buddha, as speaking to reasonable men, may
have thought superflaous.

Especially clear and beyond any misunderstanding is also the following
dialogue wherein we find a samming up of all that we havehitherto beensaying.
In the mind of a monk called Yamaksa the following wicked heresy had sprung
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up: “Thus do I understand the doctrine taught by the Blessed One, that on
the dissolution of the body the monk, who is liberated from the influences, is
annihilated, perishes and is no more after death.”

*“Say not so, brother Yamaka. Do not traduce the Blessed One; for it is not
well to traduce the Blessed One. The Blessed One would never say that on the
dissolution of the body the saint who is Kberated from the influences, is anni-
hilated, perishes and is no more after death.”

But, as nevertheless Yamaka persisted obstinately in adhering to his pestif-
erous delusion, the monks told the venerable Sariputta, the greatest of the dis-
ciples of the Buddha, *'the disciple resembling the master, as it is said.” 118
Sariputta undertakes the correction of Yamaka in this way:

“Is the report true, brother Yamaks, that the following wicked view has
sprung up in your mind: ‘Thus do I understand the doctrine taught by the
Blessed One, that on the dissolution of the body the monk, who is delivered
from all influences, is annihilated, perishes, and does not exist after death?’”

“Hven so, brother, do I understand the doctrine.”

“What think you, brother Yamaka? Is the corporeal form permanent or
transitoryt”

“It is transitory, brother.”

“And that which is transitory-—is it painful or pleasurable?”

“It is painful, brother.”

“And that which is transitory, painful, and liable to change—is it possible to
say of it: “This is mine; this am I; this is my Self’s”

“Nay, verily, brother.” :

“Is sensation, perception, are the activities of the mind, is cognition, perma-
nent or tranaitory?”

“It is transitory, brother.”

“And that which is transitory--is it painful, or is it pleasurable?”

“Tt is painful, brother."

“And that which s transitory, painful, and lisble to change—is it possible
to say of it: “This is mine; this am I; this is my Self’?”

“Nay, verily, brother.”

“Accordingly, brother Yamaka, as respects all corporeal form whatsoever . . .
ad respects all sensation whatsoever—as respects all perception whatsoever—as
respects all activities of the mind whatsoever ... as respects all cognition
whatsoever, past, future, or present, be it subjective or existing outside, grose
or subtle, mean or exalted, far or near, the correct view in the light of the
highest knowledge is as follows : “Thisis not mine ; this am Inot; thisis not my Self.”

“Perceiving this, brother Yamaka, the learned and noble disciple conceives
an aversion for the corporeal form, conceives an aversion for sensation, conceives
an aversion for perception, conceives an aversion for the activities of the mind,
conceives an aversion for cognition. And in eonceiving this aversion he becomes
divested of the influences, and by the absence of the influences he becomes free;
and when he iz free, he becomes aware that he is free.
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“What think you now, brother Yamaka? Do you consider the corporeal
form as the Perfected One?”

“Nay, verity, brother.” _ .

“Do you consider sensation —perceplion—the activities of the mind-— cogni-
tion, as the Perfected One?”

“Nay, verily, brother.”

“What think you, brother Yamakat Do you consider the Perfected One as
comprised in the corporeal form?”

“Nay, verily, brother.”

“Do you consider the Perfected One as separated from the corporeal form?™”

“Nay, verily, brother.” -

“Do you consider the Perfected One as comprised in sensation ... in per-
ception . . . in the activities of the mind .. . in cognition?”

“Nay, verily, brother.”

“Do you consider the Perfected One as separated from sensation ... from
perception . . . from the activities of the mind . .. from cognition?”

“Nay, verily, brother.”

“What think you, brother Yamaka? Are the corporeal form, sensation, per-
ception, the activities of the mind, and cognition unitedly the Perfected One?”

“Nay, verily, brother.”

“What think you, brother Yamaka? Do you coneider the Perfected One to
be without body, withont sensation, without perception) without activities of
the mind, without cognition?”

“Nay, verily, brother.”*

“Considering now, brother Yamaka, that you fail to make out and establish
the Perfected One cven in the preseni existence, is it reasonable for you to say:
‘Thus do I understand the doctrine taught by the Blessed One, that on the
dissolution of the body the monk who is delivered from the inflnences, is
annihilated, perishes, and is no more after death’?”

“Brother Sariputta, it was because of my ignorance that I held this wicked
view; butnowthatIThave listened tothe High Deotrine of the venerable Sariputta, I
have abandoned that wicked view and completely understood the High Doctrine.”

“But if others were to ask you, brother Yamaka, as follows: ‘Brother Yamaka,
the monk, who is a saint and delivered from the influences, what becomes of
him on the dissolution of the body, after death?’ what would youreply, brother
Yamaka, if you were asked that question?”

“Brother, if others were to ask me thus, then 1 would reply, ss follows:
‘Brethren, the corporeal form was transitory and that which was transitory
was painful and that which was painful has ceased and disappeared. The sen-

* Of course the five groups, as long as we adhere to them, are qualities belonging to us,
but not essential qualities. They have nothing to do with our real essence. Accordingly thex:e
results the following: As long as I adhere to them I am of course not without them, but if
I let them go, I am thereby not tonched in my essence.—Dater on, we shall speak more at
length about this.
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sation . . . perception . . . the activities of themind . . . cognition was transitory,
and that which was transitory was painful, and that which was painful has ceased
and disappeared.” Thue would I reply, brother, if T were asked that question.”

“Well said! well said! brother Yamaka. Come now, brother Yamaka, I will
give you an illustration that you may still better comprehend this matter.

“Suppose, brother Yamaka, there were a householder, or a son of a house-
holder, rich, wealthy, and affluent, and thoroughly well guarded, and some
man were to become unfriendly, inimical and hostile to him, and were to wish
to kill him. And suppose it were to oecur to this man as follows: “This honse.
holder, or son of & householder, is rich, wealthy, and affluent, and thoroughly
well guarded. It would not be easy to kill him by viclence. What if now I were
to ingratiate myself with him and then kill him? And suppose he were to draw
near to that householder, or son of a householder, and say as follows: ‘Lord, I
would fain enter yourservice.’ And suppose the householder, or son of a house-
holder, were to admit him into his service; and the man were to be his servant,
rising before him and retiring after him, willing and obliging and pleasant
spoken. And suppose the householder, or son of a householder, were to treat
him as a {riend, were to treat him ss a comrade, and repose confidence in him.
And suppose then, brother, that when that man judged that the householder,
or son of a honseholder, had acquired thorough confidence in him, he were to
get him into some secluded spot and kill him with a sharp Weapon.

“What think you, brother Yamaka? When that man drew near to that house.
holder, or son of a householder, and said as followa: ‘Lord, I would fain enter
your service,” was he not a murderer, though not recognized as such?”

“And also when he was his servant, rising before him and retiring after him,
willing and obliging and pleasant spoken, was he not a murderer, though not
recognized as such?

“And also when he got him into a secluded spot and killed him with a sharp
weapon, was he not a murderer, though not recognized as such?”

“Even so, brother.”

“In exactly the same way, brother, the ignorant, unconverted man, who is
not & follower of noble diciples, not conversant with the Noble Dactrine, not
disciplined in the Noble Doctrine, not a follower of good people, not conversant
with the Dootrine held by good people, not trained in the Doectrine held by
good people, not disciplined in the Doctrine held by good people, considers the
corporeal form as himself, or himse!f as of the nature of the ecrporeal form, or
the corporeal form as comprised in himself, or himself as comprised in the
corporeal form. He considers the sensation ... perception ... the activities
of the mind ... cognition as himself, or himself as consisting in them, or
themselves as comprised in himseif, or himse:f as comprised in them.

“He does not recogmize according to reality that the corpereal form is
transitory. He does not recognize according to reality that sensation ... per-
ception .., the activities of the mind .., cognition are transitory.
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«He does not recognize according to realit.y,- that the corporea.l forfn .-« BO0-
gation ... perception ... the activities of the? mind ... cognition are painful,

“He does not recognize according to reaht:y, that the corporea.l form <~ 86D
sation ... percepiion . .. the activities of the mmd ... cognition are not he himself,
“He does not recognize according to reahtyt, that the corporea.l form .
sensation, perception ... the activities of the .mmd ... cognition are produced.

“He does not recognize according to reaht.?, that tha. f}orporeal form -

sensation ... perception ... the activities of the mind .. c(;gmtlon are murderers.

«And he secks after the corporeal form, attaches h1mm-alf to it, and fnakes
the affirmation that it is his Self. And he seeks after. sensation ... perception ...
the activities of the mind ... cognition, attaches himself to them, and makes
the affirmation that they are his Self. And these I?ve groups of'graapmg, sought
after and become attached, long inure to his detnmeqt and misery. R

“PBut the learned and noble disciple, brothe.r, 'wh'o in B follower of noble d.].s
ciples, conversant with the Noble Doctrine, dasclphnefl in the Noble Dootrine,
a follower of good people, conversant with the Doctrine hell-i by good peopls,
disciplined in the Doctrine held by good people, does not conmde; the corporeal
form as himself, nor himself as of the nature of the eorporeal forfn, nor the
corporeal form as comprised in himself, nor himself as.compnsed m-t}'le-. cot-
poreal form. He does not consider sensation ... perce.ptx_on the activities of
the mind ... cognition as himself, nor himself as co.nsmt.mg in them, nor them-
selves as comprised in himself, nor himself as comprised in thexm. .

“He recognizes according to reality, that the c?rporeal fom} ... Bensation ...
perception ... the activities of the mind ... cognition are transitory. ]

“He recognizes according to reality, that the corporeal f?rm ... sensation ...
perception ... the activities of the mind ... cognition are painfal. ]

“He recognizes according to reality, that the corporeal form ‘e sensation ...
perception ... the activities of the mind ... cognition are not he himself. .

“He recognizes according to reality, that the corporeal form ... sensation ...
perception ... the activities of the mind ... cognition are produced. .

“He recognizes aceording to reality, that the corporeal form ... sensation...
perceplion... the activities of the mind ... cognition are murderers. .

“And he does not seek after the corporeal form ... sensation ... perception ...
the activities of the mind ... cognition, nor attach himself to them,normake Fh
affirmation that they are his Self. And the not seeking after, the n.o’t. becoming
attached to these five groups of grasping, long inures to his well-being and hap-
piness.’’ 14 .

Thus in this diaiogue, in complete harmony with our exposition, it 18 pl'esug-
posed as self-evident that the delivered saint exists, in whatever way he ma}" o
so. But on the other hand it is also made plain wherein he cannot possibly
consist, that is, in the five groups constituting personality. The definitive

* This means, in regard to the illustration given before, he takes the five groups of
grasping to be his friend, whereas they are in truth his enemy, bringing death o him.

1t Grimm, Buddhs
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annihilation of these five groups happens in death. Hence, to the saint the process
we call death is nothing but the annihilation of those things that are, because
they belong to this world, transitory, painful, produced and therefore do not
form his real essence, his true Self. Only what is fundamentally alien to him
has “come to annihilation.” This relationship is fandamentally misunderstood
by the ignorant, unconverted man, who brings the components of his personality
into relation fo his real essence, obstinately secking them as if they were his
Self. But just thereby he loses himself completely in his personality, so com-
pletely as to be entirely absorbed into it. Hence he looks upon himself as doomed
to death: the five components of personality become a murderer bringing death
to him, more especially a murderer of the state alone proper to us, of freedom
from these five groups, a state which, as we shall see later on, is one of inex-
pressible peace. This thought, by the way, finds expression in those other words:
“Whoso, O brethren, does not taste of the insight into the body, truly does not
taste the imperishable. He alone who tastes the insight into the body, truly
tastes the imperishable 115

Finally, the two following sayings of the Buddha may be quoted in which he
solemnly announces the existence of the realm of freedom from suffering, that
alone in truth is proper to us, and must therefore be looked upon as our real
home:

?There i3, ye monks, something not born, not due to causes, not made, not
produced by creative activity. If, ye monks, this something not born, not due
to causes, not made, not produced by creative activity, did not exist, then a
getting out of this born, this due to causes, this made, this produced by creative
activity could not be found. But because, ye monks, there is something not born,
not due fo causes, not made, not produced by ereative activity, therefore a
getting out of the born, the due to causes, the made, the produced by creative
activity may be found.

“There is, ye monks, that realm where there is neither earth nor water,
neither fire nor air, neither the realm of infinite space nor the realm of infinite
consciousness, nor the realm of nothingness nor the realm of neither perception
nor yet non-perception, neither this world nor the other one, nor both, neither
moon nor sun. This, ye monks, I call neither coming nor going nor standing nor
perishing nor originating. Without support, without progress, without basis
is this; even this is the end of suffering.

“Verily, difficult to behold is the Not.self ; for not easy to behold ig truth.”’ 116

Thus man exists, independent, of his personality, and also after it is annihi-
lated : This is the tremendous eulmination of the doctrine of the Buddha, which
may be won to on the basis of our own intuitive insight.*

Though this fundamental verity of the Doctrine of the Buddha stands out
in the sharpest outlines, nevertheless from the passages in the Discourses, already

* It may be won by geeing through the realm of the Not-self: “Difficult to behold verily,
is the Not-self,” namely, in ita quality as not our Self.
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quoted, we can see that the Buddha and his disciples oliwiously and deliberately
evade making any positive statement as to the condition of the Perfected One
after death, that is, after the personsiity is completely cast oﬂ',. and thereby,. as
to our own essence independent of perscnality. Always and without ex.ceptlon
they talk about it only in negafive expressions; the Budd_ha eve.n be?achmg that,
in a true monk not even the thought of the I ahoulc'i arise. This clrm'lmstax.we
for people lacking understanding has become the chief a.r'gu-meflt for imputing
to the Buddha the monstrosity of teaching the absoll.zte-a.nmhﬂatmn of man 1.1pon
the death of the saint, notwithstanding his repeated mm:-st.enee that what p?mhes
in death are only the components of the not-self. For him, however, wh'o .13 able
to follow the train of his thoughts, this declining of all an-d every positive de-
finition of the real essence of man—what we name thus, is only the apparent
man—is clear without further ado. The reason of this we already know. It lies
in this, that the true man, as at the death of the saint he goes forth, entirely
pure and liberated from all the stains of personality, is beyond the world and
thereby in a realm forever inaccessible to knowledge. Thereb.y for knowledge he
is nothing; but we must again lay stress upon hisbeing not'hmg cnly 'for _know-l-
edge, that is, for seeing, hearing, smelling, tasting, t?uchmg and thinking, his
nothingness being thereby reduced to his being nothing knrowable. But w.hfare
the veil of nothingness sinks down upon knowledge, there every positive
definition, even that of being, comes to an end; yea, there is even no room left
for the mere word “I” in its positive form. A little reflection will make this

clear.
Here we must again remember the basic elucidation whick Schopenhauer

has fornished on the origin of notions. According to him, they are nothing origi-
nally real, but only an artificial product of reason distilled from perception.
Therefore their contents are only of things given in perception, that is, of the
world of the senses. Therefore they can and may only be immanently, but never
transcendently, used. This is, as a rule, generally overloocked even b}t those
who have gained this insight abstractly, as far as the fandamental notlons{ of
the I and of being are concerned. Especially in regard to the notion of being
holds good what Schopenhauer blames the Germans for : “Before certain words,
such as right, liberty, goodness, being (this insignificant infinitive of the copula},
the German becomes quite dizzy. Suddenly he gets into a sort of delirium and
begins to utter empty, high-sounding phrases, stringing the vaguest and there-
fore the hollowest notions artificially together, instead of fixing his eyes upon
reality and looking at the real things and relations from which those notions have
been abstracted, and which therefore constitute their only troe content”.

Let us therefore soberly formulate the contents of the notion ‘‘being.” -

To give a judgment, means, to give or to deny a predicate to a sabject. Thls
relation of the predicate to the subject is expressed by the copula “it is—it is
not.” In this manner, more particularly every verb may be expressed by means
of its participle. Therefore the meaning of the copula is that the predicate should
be thought of as connected with the subjeet, and nothing more. Now all predi-

ine
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cates that can ever be attached to a subject are conditioned by experience, that
means, every possible predicate is mediated through one of the six senses, and
belongs to the sphere of one or other of these. For the six senses and their objects
are, as we have seen, everything. The most general and ultimate predicates that
may be given ordenied to a subject are therefore seeing, hearing, smelling, tasting,
touching and thinking. Only to these fundamental predicates, therefore, may
the copula “to be’ ultimately relate: I am a seeing, hearing, smelling, tasting,
touching, thinking one, It makes no difference, if this is positively expressed, or
if the copula seems to be used independently, thus: “I am, you are, he is,”
a8 it must be supplemented by “a seeing, hearing ... thinking one.” At least
the copuls must attribute the latter predicate, thinking, to the subject, as:
I think, therefore I am, i. ¢. a thinking one. If I annul all these predicates, more
particularly, thinking, then the copula ““to be” loses every content; it becomes
“‘a mere word within the brain,” to which nothing corresponds, that means, it
becomes itself nothing. Now, the holy one in death does indeed throw away,
together with the six organs of sense, all seeing, hearing, smelling, tasting,
touching and thinking. Aecordingly it is senseless to declare him to be, simply
because all being consists only in seeing, hearing, smelling, tasting, toue.: ng
and thinking.

But it would be just as wrong to declare the delivered saint not to be. Certainly,
he is no more in being in the proper sense of the word, he is no more a seeing,
hearing, smelling, tasting, touching and thinking one, and thereby he has van-
ished 8o far as our powers of apprehension go, which are able to move onlyin this
sixfold direction, and has become nothing. But as we saw above, this being which
alone is comprehensible for us is not being in ifself, but only a certain kind of
being, just as our notion of Nothing is not an absolute, but only a relative
nothing, only nothing for our apprehension. But man, from want of heedfulness
identifying himself wholly and completely with that form of being, which
consists in the six activities of the senses, is accustomed to take the notion of
non-being not in its proper and correct meaning as a mere relative non-being,
consisting in the absence of all sense activity, but as non-being in the abseclute
sense of the word, conceiving in the same manner the notion of nothing in its
widest sense, as absolute nothing, Thus he extends the notions of nothing
and non-being beyond the realm from which they are abstracted and for which
therefore they only are valid. Instead of using them immanently, he uses them
transcendently, and thus he arrives at the grave paralogism that with the
ceasing of being consisting in the six activities of the senscs, pure non-being,
absolute nothingness takes place. To avoid this paralogism, we may not say
that the redeemed saintis not, though he has become nothing to our apprehension.

The case, briefly, is as follows: The copula “to be’ is the widest conception
abstracted from experience, formed by reason for the purpose of giving or deny-
ing & predicate to the subject. Its application is therefore not permitted from the
moment when a subject destitute of all predicates, that is, free from all sceing,
hearing, smelling, tasting, touching and thinking, comes into question. Because
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here is no predicate at all that might be attributed to this mere subjective, even
the copula “to be” which is merely meant to express that along with the subject
some predicate must be thought, has no longer any meaning. But by becoming
divested of its predicates, this subjective something, of course, does not itself
become nothing, even though it may have ceased to exist as subject, that is,
as bearer of these predicates, at least, not if, as here, all these predicates, as we
have already seen, do not essentially belong to it and are therefore, at bottom,
something alien to it. But we cannot any longer conceive it, because what we
are able to conceive was nothing but these predicates from which it is now free.*
Here, then, we find ourselves confronted by a kind of existence that in our sense
is no longer existence, we have arrived at the portals of the uncognizable, the
transcendental: No eye can see it, no ear hear it, no nose smell it, no tongue
taste it, no touching touch if, no brain think it any more: and because the sub-
jective within us thus lies beyond all perception— “‘there is an escape into the
beyond of this sensual world” 7 —therefore no conception and consequently
no word, fits it. The Buddha himself expounds this train of thought in the
Dighanikdya XV as follows: First, he explaing that we cannot in any way assert
our true self to consist in sensations, we cannot say that it is sentient in conse.
quence of itg inner essence, as sensations themselves again are conditioned
through the sensual activities of the corporeal organism which obviously is
alien to cur essence, and are only generated through these activities, therefore
only arise within us as something alien. After this, he speaks of the only possible
assumption now remaining, namely, that our self must be free from sensations,
and then proceeds in this strain: “To somebody, Ananda, who said : ‘Not within
myself is the sensation, free from sensation is my self”it might be answered thus:
‘But, friend, where there is no longer any sensibility, can there be an ‘I am’%”
To this question Ananda answers: “Certainly not, Lord.” Thus the Buddha here
expressly declares that the copula “to be” possesses meaning only within the
realm of sensations as within the realm of possible perception, the extremest,
most comprehensive predicate that by its means can be brought into connection
with the subject, being only sensation. If we have rid ourselves of sensation,
it can no longer be said that our self is.**

* The apparatus of cur faculty of apprehension is only adapted to these predicates and
therefore exclusively directed towards them, thus, towards the extermal, towards the
components of the not.gelf. Therefore it is incapable of casting light upon our own essence
which stands behind them: “Outwards the Self-Existent bored the holes, therefore man
may look outwards but not into the inner self.” (Kathaks Upanishad 4, 1.)—The same
thought is expressed by Schopenhaner as follows: “The I is the dark point in conscious-
1e8%, 83, on the retina it is exactly the entrance point of the optic nerve that isblind, as the
brain itself ia quite insensitive, as the body of the sun iteelf s dark, and as the eye seeg
everything with the exception of itself. Our faculty of spprehension is wholly directed out-
warde . . . Therefore everybody knows himself only as an individual . . . But if ke were able
i become conacions of what he is Besides and apart of this, e wonld willingly let go Ais indi-
“fgalﬂy, and smile at the tenacity of his adherence to it.”

As regards the details of this deduction, the following is to be noted: “Sensation does
not belong to me, therefore I have to abandon it,” this is correct. “Therefore I am without
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But if thus even the most all-embracing conception man is at all able to form,
that of being, cannot be applied to our true essence, then naturally every
view pertaining to it is recognized as inapplicable, even as impossible: “To say
of a monk (already during lifetime inwardly) detached from his mind that
he has the view: ‘An Accomplished One is after death’, or that he has the
view: ‘An Accomplished One is not after death’, or that he has the view: ‘An
Accomplished One is and is not after death’, or that he has the view: ‘Neither
is nor is not an Accomplished One after death’, all this is inapplicable. And why
so? So far, Ananda, as & term reaches, so far as the path of the term reaches,
8o far as an explanation reaches, so far as the way of the explanation reaches, so
far as a presentation reaches, so far as the way of the Presentation reaches, so
far as wisdom reaches, so far as the realm of wisdom reaches, so far as a circle
extends, so far as a circle encircles: just so far the circle encircleg * Thus it is
not applicable to say that a monk released in such knowledge no longer cognizes,

no longer sees”.”” For the rest, there is only — silence:
“Om, Amitaya! measure not with words
Th'Immeasurable, nor sink the plumb of thonght
Into the Fathomless! Who asks doth err,
Who answers, errs. Say naught!” 119
Or, as it is said in the Canon itself: “As the flame swept away by foree of
the wind vanishes and cannot be designated by any word, just so the wise

sensations,” this is slready wrong, as there is & touch of something positive concealed in
this sentence, namely: I am, though without sensations. We are only able to say: I must
become without sensations; or: The saint has made himself free from sensation.

* This means: So far as the domain of views extends, so far can those views exist. Here,
however, that domain is left behind. —Thus, especially unbecoming would be the view that
the redeemed one remained at least identical with himself, thus, the conception of identity:
Because of the redeemed one it cannot even be said, ““He in;” therefore, still less can it he
said: “He ia something identical with himself,” Neither is there anything at all identical
with itself, within the world—personality, especially, is nothing of this kind—nor yet may
my true essence be defined as such. For the conception of identity also, as abstracted from
experience, presupposes & ssquence of changes, and thereby at least two moments of time
wherein eomething shall be identical with itself, But in the redeemed one all change, and
therewith also, time, has been done away. As long as he is alive, certainly there is present
the appearance of something identical with itgelf, because in his innermost depth he remains
untouched by the succession of changes. But that this is indeed only seeming, and that, even
during the lifetime of the Delivered One, in the strictest sense, there can be no talk of a
persisting in itself, becomes clear at his death, from which time onward, because of the
ceasing of all time, the very expression “to persist” has no more meaning. Thereby it is
established that even in his lifetime also he cannot have been a pergisting being in the strict
meaning of the word, death not having touched him but only the component parts of his
not-self. Therefore also the conception of persistence or of identity is not to the point; the
fact itself can always only be correctly characterized by negative expressions, such as
“changeless,” “deathless.” Very acute, and quite in the senes of the Buddha, are Schelling’s
remarks on this point: “In so far as the I is eternal, it has no duration at all; for duration

can only be thought of in relation to objects. We speak of the eternity of duration, of .

sempiternity, that is, of an existence lasting through all time, but eternity in its pure sense
(acternitas) is oxistence outside of fime. The pure and original form of eternity lics within the I.”
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delivered from the organism (ndmakdye) vanishes, and cannot be designated by
any word.

“For him who has gone home there is no measure; that whereby he might be
designated no longer exists; where all phenomena have ceased, there also all
possibilities of naming are gone,”* 12

“Is there, O Brother, something different left, after the six realms of contact
have been annihilated without a remainder and without leaving a trace behind?”

“Just leave it alone, brother.”

“Is there nothing left, O Brother, after the six realms of contact have been
annihilated without a remainder and without leaving a trace behind?”

“Just leave it alone, brother.”

“Is there, O Brother, something different left and something different not
left, after the six realms of contact have been annihilated without a remainder
and without leaving a trace behind?”

*“Just leave it alone, brother.”

“Or, is there, O Brother, neither something different left nor something
different not left, after the six realms of contact have been annihilated without
a remainder and without leaving a trace behind?”

“Just leave it alone, brother.”

“To my question ‘Is there, O Brother, something different left, after the six
realms of contact have been annihilated without a remainder and without
leaving a trace behind’ you reply: “Just leave it alone, brother.” To my question:
‘Is there nothing left, O Brother, after the six realms of contact have been
annihilated without a remainder and without leaving a trace behind’ you
reply: ‘Just leave it alone, brother.” To my question: ‘Is there, O Brother,
something different left and something different not left—or neither something
different left nor something different not left, after the six realms of contact

* X we consider that what is called god—at least in so far as this god is internally
experienced, — is nothing but our own innermost essence, s becomes egpecially clear in
reading the Christian mystics, then without further ado we shall perceive the entire con-
sonance of the following words of Schopenhauer with our foregoing exposition: “Of such &
god we can have no other theology than that which Dionysius Areopagita gives in his
Theologia Mystica, which consists merely in the explanation that sbout god all predicates
may be denied, but not g single one may be affirmed, because he is beyond all being and
ol knowledge. Dionysius calls this ‘the Beyond,'—the Buddha speaking of the ‘other
shore’ and describes it as something entirely inscceasible to our knowledge. This theology
15 the only true one, only it contains nothing at all. It expressly tells and teaches nothing,
and conaists only in the declaration that it knows this very well, and that it cannot be
otherwise,”

Compare, for the rest, the following words of Angelus Silesiua:

“I am & blissful thing, u non-thing tho' I be;
To everything that is, 't is an unknown mystery,”
88 also the passage from Merswin’s Book of the Nine Rocks: “Tell me, my darling, how do
f‘hey t.a.]k about thess men, or how are these men called who have seen into their origin?’ —
T will tell you. You must know that these men have lost their names and have become
hameless, forever removed from the ocean of this world,” —the Sarhsira.
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have been annihilated without a remainder and without leaving a trace behind’
you reply: ‘Just leave it alone, brother.’ But how, O Brother, shall the meaning
of these words be understood?”

“To say: ‘After the six realms of contact have been annihilated without a
remainder and without leaving a trace behind, then there is something different
left,” —this, O Brother, would mean to explain something inexplicable. To say:
‘After the six realms of contact have been annihilated without s remainder and
without leaving & trace behind, nothing is left—something different is left and
something different is not left— neither something different is left nor something
different is not left,” this would mean to explain something inexplicable. As far,
O Brother, as the six realms of contact extend, just as far extends the expanse
of the world (papaiica); and as far as the expanse of the world extends, just as
far do the six realms of contact extend. With the annibilation of the six realms
of contact without a remainder and without leaving a trace behind, O Brother,
the expanse of the world is extinguished, the expanse of the world comes to
rest.’ 121

“Does, O Reverend One, a Perfected One exist, beyond death?"

“The Exalted One, O Maharaja, has not revealed that a Perfected One exists
beyond death.” )

*“Thus, a Perfected One does not exist beyond death, O Reverend One?”

““Neither this, O Maharija, has the Exalted One revealed, that a Perfected
One does not exist beyond death.”

“Thus Reverend One, & Perfected One exists beyond death and at the same
time does not exist beyond death—or neither exists beyond death, nor does not
exist beyond death?”

The answer was always the same: “The Exalted One has not revealed -this,”*

“But what is the cause, Reverend One, what is the reason, why the Exalted
One has not revealed this?”

“Your Majesty, let me now put a question fo yourself,” the nun answered,
“and as it seems good to your Majesty, so do you make answer. What do you
think, O Mahiraja, have you got a calculator or & mint-master or a teller, who
might be able to count the sands of the Ganges, who might be able to say:
‘So many grains of sand, or so many hundreds or thousands of grains of sand are
there’?”

“That have I not, Reverend One.”

“Or have you got a calculator, or a mint-master, or a teller who might be able
to measure the water of the great Qcean, who might be able to say: So many
quarts of water, or so many hundreds or thousands or hundreds of thousands of
quarts of water are contained therein?”

“That have T not, Reverend One.”

“And why not?”

“Because the great ocean is deep, immeasurable, unfathomable.”

* He only revesled that he is not tonched by death.
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,Even so is it, O Mahirija, if you wish to understand the essence of a Perfected
Or:e aceording to the predicates of corporeality, of sensation, oij perception: of
the activities of the mind, of cognition. In a Perfected One, this c'orporea:hty,
this sensation, this perception, these activities of the mind, this cognition
would be extinguished, their root would be annibilated, like a palm-tree .it,
would be cut off and flung away, so that it would not be abl(? to deve}op again
in futnre time. The Perfected One, O Mahirija, is free from this, th-at. his essence
might be counted with numerals of the corporeal world : ke is deep, immeasurable,
unfathomable like the great ocean. That a Perfected One exists beyond death, does
not apply; that a Perfected One does not exist beyond death, does nf)t apply;
that a Perfected One neither exists nor does not exist beyond death, neither does

is apply.” 122
iJhil[sn Sllljo}rrt.: Nothing in the world any longer applies. A Perfected Onei in his
purity, rid of the dross of his personality, thus beyond death, is son'leth'_mg un-
coguizable, is inscrutable; but he exists, he still is, namely, something inserut-
able. Certainly, in attaining this result, the firm ground that supports all our
knowledge, the apprehensible, seems to tremble and give way, jux?t beca.um? it
lies beyond this, Nevertheless it indicates to us the directim?l in which t.hfs thing
apprehended lies hidden, the thing itself remaining veiled @smuch a8 it does
not enter apprehension, and therefore to this appears as nothing.

And because it appears to ordinary apprehension as nothing, therefore there
is no longer any room left even for the mere thought of dhe I in its positive form.
For thoughts may only be aroused by objects of apprehension, which latter are
all not the 7. But as a matter of fact, no thought oftener arises in us than that
of I, nay, it accompanies all our thoughts as the logical I: I see, I hear, and so
on. Therefore it is just as essential to become clear as to the origin and content
of this thought of 7 as it was essential to come to clearness about the thought of
being.

'.;.‘Whis is only possible, if we may at least temporarily reach the height of hﬁght
gained by a Perfected One, who enjoys the view of anaild in its entire purity.
Let us imagine him sitting in deepest seclusion in some lonely place, having
dismissed the entire outer world from his mind and in the highest degree of
concentration holding it directed exclusively upon the machinery of his personal-
ity, thus remaining in contemplation of the origin and dissolution of the ﬁt:e
groups of grasping: “Such is the body, such is the origin of the body, such is
the dissolution of the body; such is sensation, such is the origin of sensation, such
is the dissolution of sensation; such is perception, such is the origin of percep-
tion, such is the dissolution of perception ; such are the activities of the mind,
such is the origin of the activities of the mind, such is the dissolution of the
activities of the mind; such is cognition, such is the origin of cognition, sach
is the dissolution of cognition.” 1 Where, in such contemplation, iz room left
for the I? From this standpoint the whole machinery of personality shows its.elf
to be merely a whirl of brocesses, which to the spectator seem something so alien
Yo his essence, that in regarding them, “temptations to think in the form of ‘I’
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and ‘Mine’ ”’* no longer arise, but within him, even in regard to his apprehending
activity itself, the only thoughts aroused discharge themselves in the great
formula: “This does not belong to me, thizs am I not, this is not my self.”

In quite another manner does the “uninstructed man of the world” behave in
regard to the machinery of his personality. He feels himself so intimately inter-
woven with it, or, a8 the Buddha says “‘the inelination to believe in personality
adheres to him” to such an extent that he imagines himself to consist entirely

in it. Therefore in observing the incessant origination and dissolving of the five

groups, he imagines that he sees himself incessantly originating and dissolving;
and accordingly he says: “I originate, I dissolve, I feel, I perceive,” and so on.

Thus we arrive at the thought of our I only if we see ourselves bound up with
the five groups of grasping, that is, bound up with our personality, and then
lose ourselves in them, incapable of opposing ourselves to them with estranged
regard.:

“If, ye disciples, something is there, if we grasp something, if we are devoted
to something, then this doctrine originates: ‘This is my 7, this is the world, and
this my I will become permanent after my death, will be lasting, existing on,
immutable.”—If, ye disciples, the body is there, if we grasp the body, if we are
devoted to the body, then this doctrine originates: ‘This—[that is, the body]—
is my I, this is the world, and this my 7—[therefore the body]—will after my
death become permanent, lasting, existing on, immnutable.’

“If sensation, perception, the activitiez of the mind, cogniiion are there, if
we grasp sensation, perception, the activities of the mind, cognition, if we
are devoted to them, then this doctrine originates: ‘This—[mesaning sensation,
perception, the activities of the mind and cognition]—is my 7, this is the world,
and this my [ will, after my death, become permanent, lasting, existing om,
immutable.’

“What do you think, ye disciples: Is the body, sensation, perception, are the.
activities of the mind, is cognition, permanent or transient?” —*“They are tran-
sient, 0 Lord.”—“But what is transient, is this painful or pleasurable?” -
“Painful, O Lord.” —“Now if we do not grasp what proves itself to be transient,
painful, subject to all vicissitudes —may then thisa doctrine arise: ‘This—[per-
sonality as the totslity of the five groups]—ismy I, thisis the world, and thismy
I will become after my death permanent, lasting, existing on, immutable’?”—
“Certainly not, O Lord.”**

* ahankara-mamankira-mén 'anusayo.

** The same idea as is also expressed in the following passage, is often misunderstood:
“If, monks, there were the I, would it not also be {possible to say): ‘Belonging to my
IY”—“It would, Lord.”—“But since, yo monks, the I, and anything belonging to the
1, is not to be found reslly and truly what of the theory: “This is the world, thia is the I,
this I shall become in death, permanent, stable, lasting, sxisting on, ever the same?’ Is not
such an idea an utterly and entirely foolish idea?’ “How should it not be an utterly and
entirely foolish idea?” (Majjh. N. 22nd. Discourse.)

As resulta from this passage, the Buddha does not say: “The I {s not—this he posi-
tively declines to do; but he hereagainsays thatat all eventathe conception of being cannot
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According to this, the I.idea is based upon a misanderstanding of our relation
to our personality, having its origin ultimately in the fact that in the subjective
—it will be noticed that this word also is only a term indicating the direction
in which our transcendent self may be sought—or in the inexplicable, or in the
jnscrutable, or in nothing—all merely tautologies—in a manner that will be
treated later on, the psycho-physieal process begins which we call personality,
and therewith at the same time the illusion originates, that this process in its
geveral activities, as seeing, hearing and so on, is essential to the subjective,
and constitutes the activity of its own essence. This delusion makes the subjective,
or our transcendent self, the subject, more accurately the “subject of inherence,”
and, doing so, makes it the empirical, and thereby the logical, I. Now we never
say, as we ought to do in harmony with truth, looking down upon all precesses
as upon something alien: “There arise movements of breath, there arises a
sensation, there arises a thought,”” but: “I breathe, I feel, I think,”’ meaning
thereby, as expounded above: “I am essentially a breathing being, a feeling
being, a thinking being.”’ Our true self, which really lies behind those processes,
is thus at once regarded as consisting in them, they are thought to belong
easentiolly to it, and we then have nothing but the conceptual reflection of this
wrong view when it is itself made the subject, and thus the bearer of the predicates
8o erroneously attributed to it. Thus the self thought of in the I-idea is our
transcendent gelf, in so far as it is made the subject, that means, the bearer of the
predicates, and is regarded as consisting in them. If we dome to the true view of
recognizing everything as anaiid and thereby denying every predicate to our
self, then in that moment the self ceases to be the subject, ceases from its in-
troduction by means of the I.idea into the world of experience. It vaniahes again
into nothing, in the sense sufficiently explained above.

But, of course, it nevertheless remains true that I am bound to my personal-
ity, and further, it remains true that I am using the machine of the six senses and
thereby producing consciousness. In this sense, aa of attributes not essential to
us, & Perfected One also may certainly think and say: “I posseas this body,
1 feel,” and so on. But at the culmination of pure insight he has overcome the

be applied to the I, for the reason that the I cannot be found ouf. And becaunse the I
om_mnt- be found out, and therefore does not atall axist in the world, therefora of courspe it can
neither be “‘permanent, lasting, existing, ever the same.” For these conceptions alsc desig-
nate nothing but & certain state within the world.—The reality of the I is further also
{ixed in the course of the quoted twenty-second Discourse of the Majj. Nik. with all emphasis,
n ‘bh'f grand elaboration of the simile in which the Buddha confronta us with our entire per-
sonality which he shows to be as entirely foreign to ns as the branches and grasses of & -
forest are. :
. The supra-mundaneness of the [ is very clearly shown in the two following passages:
“Thﬁ empty world, the empty world, they say, Lord. But why, Lord, do they say sol”—
Because the world is empty of the I and of anything belonging to the I, therefore,
A““"_ldf‘" they say, ‘the empty world.'” 12 “It is impossible and cannot be that & correctly
‘—‘Ogmzmg msan should look npon anything as the I,—such a thing cannot happen. But it
15 certainly possible that an average man should look upon something as the 1.5
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form of thinking with the I as subject, also in this justified domain, the case
presenting itself to him as follows: First, he perceives the fact of his being
coupled up with the components of his personality which are esgentially foreign
to him, and further, he definitely perceives that the totality of the processes of
personality emanate from himself. For the rest, however, he perceives that,
since he is not able to penetrate with his insight to his real self, neither can ke
definitely determine the nature of his coupling up with his personality, since
this also takes place in those inscrutable depths. In these depths, no longer
accessible to apprehension, the aciuation of the machine of the six senses also
goes on. Therefore we can neither perceive how we set the heart, the lungs or
other organs in motion, nor even which nerves and musecles we use in hearing,
seeing, thinking: the vegetative functions as well as the sensitive ones being
performed below the threshold of consciousness, the light of consciousness lit
up by the sensitive functions being thrown only upon the machine already in
activity. From this it follows that thinking entirely adapted to reality neither
troubles about the self as such, nor about its connections with personality,
because it is unable directly to apprehend anything of this. It occupies itself
solely with the material processes of the personzlity as such, which alone may
be apprehended. In short: thinking that is entirely adapted to reality does not
oceupy itself with the subject of cognition which is absolutely inaccessible to the
faculty of cognition, but only with the objects of this cognizing faculty which
alone may be cognized. But with these also, it only troubles in so far as their
relation to this subject of cognition may be determined from themaselves, which
determining ultimately issnes in this, that all these objects stand in no kind of
essential relation to the 7. On this height of insight we therefore only may think
thus: “This originates, this perishes; this shall originate, this shall perish.”
That I am the one who is thinking and creating all this, never occurs to my con-
sciousness as a self-evident thing, or at least only in the form of the anattd-
thought, thus, only in the negative form that everything cognizable in no case
has anything to do with my essence. We really have no self-conscionsness, bat
only consciousness of what is nat our self *

Certainly, this perfectly objective thinking, strictly limiting itself to the
objects of apprehension, in which therefore refiection does not go a hair’s breadth
beyond intuition, can only be cultivated in hours of meditative contemplation.
If we wish to share our insight with others, then we must again think and spesk,
In taking the 7 as subject, if only in order to distinguish our own experiences
from those of others. Thus did the Buddha. For the time of meditative contem.-
+ Plation he taught entirely objective thinking, but for the rest, the form of think-
ing having the I for its subject, as far as this imperfect form of thinking is at

* Whereas the saint has lost the 7-thought, the child has not yet come up to it. It calls
itgelf as it hears itself called by others, which provea that it only recognizes its personality
ag an object. —If a saint with his full supreme knowledge should suddenly be transferred
into the world, without fellow-creatures with whom he was forced to speak, and should
form a language for himeelf, the word “I"” would not occur at all in this language.
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least not directly contrary to reality. But even this last-named defect he had
to scoept into the bargain, since language haa completely conformed itself to
the fundamentsl error of mankind that we conaist in the elements of our per-
sonality, in so much that we say for example: “I am a man, I am this one or
that one.” But, once for all, he guarded his standpoint by making this general
reservation: “These are only current exprossions, used also by the Perfected
One, but with due reserve.’’ 1% :

For the rest, as may be seen from the passage just given, and as we have
repeatedly noticed, he calls the true man who has freed himself from the ele.
ments of hiz personsality, and thereby from personality itself and so, from the
entire world, hence, above all, himself—the Perfected One, Tathagata, Hence, it
makes no difference, if at first he remains in external connection with the ele-
ments of his personality, or if he throws them entirely away in death: in both
cases heis the Perfected One, only, in the first case before, in the other one after,
death. Inthe latter case, he ia the Perfected One in his complete purity, entirely
free from the taints of his personality which alone had made him visible to ua,
a8 pure glass is only made visible by the spots of dirt lying upon it. His death
therefore has for sole consequence that, in completely divesting himself of his
body, he becomes invisible to men: “As long as his body shall exist, gods and
men will behold him; but after the dissolution of the body, after the end of his
life, gods and men shall behold him no more. As, ye monks, when the stalk of a
bunch of mango fruits is cut off from the tree, all the mango fruits hanging
on the stalk will follow it, even go also, O monks, is it with the body of the
Perfocted One, whose will to live is annihilated. As long as hiz body still existas,
gods and men will behold him; but after the dissolution of his body, after the
end of his life, gods and men will behold him no mors,” ** 137

* *

*

We shall now understand how right the Buddha was in admonishing us to seek
for our self,*** his admonition being identical with the inscription of the temple

* The possibility of this delusion is based upon the inaccessibility of our true easence
to apprehension: I may come to any view about myself, because all are oqually wrong.

** Be it noted: The body of the Perfected One with its senantions and perceptiona is
compared to the bunch of mango fruits, his will to live to the stalk of thia banch, but the
Perfected One himeelf to the siem of the mango tree, that is not touched by cutting off the
bunch. Compare Rigveda.samphiti X, 138,3: “The bodies only in our stead -ye sons of
earth may there behold,” — '

To the question: “What ghall T be, when once as a saint T have passed through the last
death, have laid aside the last body?”’ we might reply tlizs: “Exactly the same ag you are
now. But what are you now? Can you tell me, since all the components of your personality
are not your self, anattd? Only try to define yourself, bearing in mind this fact! It will be
mpossible to you, for even now you are something inscrutable.”

*** Compare above: “What may be better, ye youths, to seek for the woman, or to seek
for your 1 7*
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at Delphi: “Know yourseli!” For everything we took till now to be our I, proved
itself in the “befitting search for the state beyond,” 128 shown to us by the Master,
to be not the I. Thus at last there remained for our true I nothing of the world
and thereby no possibility of understanding it in any way. Further meditation
in this direction would therefore be stupid, hence the Master explicitly declares
that no reasonable man “dwells in such contemplations.”?* Thereby we re-
cognize the word 7 as the greatest equivoque existing, as Schopenhaner says.
Everybody understands it to be something else; this one, as all the components
of his personality; the other, as only the so-called spiritual elements of the same;
a third, as consisting only of thinking; whereas we have recognized it to be
transcendent in every direction.

In this manner we have, step by step, certainly come to an entire subversion
of all conceptions. Before this, we regarded curselves as belonging to the world,
to the universe, consisting of its own elements. Hence, we felt at home in the
world, and Nothing, as being the contrary of Everything, meant for us the total
annihilation of the universe, as also of ourselves. We therefore shrunk back
from it as from the abyss that would forthwith devour us. Now we have under-
gtood the world to be essentially foreign to our deepest self. We see ourselves in
gome inexplicable manner involved in it, so that it is to us in all its details an
inscrutable riddle, saving only the suffering it makes for us, which is the only
thing we cannot doubst:

“Mysterious is everything,
Only one thing not, and that our pain.”

This entire inversion of the manner of the saint of looking at the world, as
compared with that of the average man, is hinted at by the Master himself,
when he says: “What in the world is regarded as true, ye monks, that by the
gaints is regarded as false, as it really is, rightly, in accordance with perfect
wisdom. What in the world is regarded as false, ye monks, that by the saints is
regarded as true, as it really is, rightly, in accordance with perfect wisdom.”»

To illustrate this his inversion, we reproduce the beautiful simile whersin Du

Prel in his “Enigma of Man’* describes the situation of mankind, a simile which - !

is true in & much deeper ssnse than its author himself suspected.

“Let us imagine the following case: On & ship sailing in the Pacific a sailor
is put into hypnotic trance. It is suggested to him that he is to sleep till evening
and then awaken without any recollection of his past. This suggestion having
been strongly impressed upon him, the sailor is carried into a boat and landed
upon & small island of the ocean, the ship sailing away at full speed.

“Upon awakening, this sailor would be entirelylike a new-born babe, with this
difference only that he would have come into his world as a full-grown and ration-
al being, He would commence his existence as & man. In vain, however, would
he think and meditate as to who he iz and how he came into this environment so
completely strange to him. Without the least memory of hig past, he would thus
be astonished, even terrified at himself and the place in which he had awakened,
so that he might easily become a melancholiae.
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+Ag far a8 his sight reaches, the ocean extends,—a sight he believes never to
have beheld before. He turns inland in order to get some idea of where is on his
island, but everything seems strange to him; he does not remember to have
ever seen things of this kind: plants and animals, mountains, and the clowds
flitting over them. At last he catches sight of creatures like himself; he hurries
towards them to get some information, but they are all in the same inexplicable
condition ; they do not know who they are, nor whence they have come.

“A company of men in such a curious situstion would be devoured with
anxious pondering about themselves and theirisland; but all their thinking and
mutual questions would never explain the inscrutable fate that had brought
them there. With a mixture of keen admiration and deep astonishment they wounld
gee the sun sink down, as a spectacle never seen before, spanning the ocean
with & laminous bridge of floods of gold, and boundless again would be their
astonishment, when thousands of stars began to shine in the dark sky.

“By and by, of course, the wants of the body would draw them away from
their meditations. Hunger and thirst, weariness and sleep appear; the inclemency
of the weather compels them to look about for shelter, and thus on this island
would begin the most curious Robinson Crusoe existence that can be imagined.
For Robinson Crusoe brought memories of civilization with him to his island,
whereas our colonists have had to think out and invent everything themselves.

“It is unnecessary to depict the gituation further; and it is also immaterial,
whether hypnotical emptying of the brain actually can go so far—but experi-
ments of this kind have been made—that awakening out of trance may be fully
the same as being newly born. Nevertheless I have not spoken of entirely
imaginary things. The island of which T have told is called earth; the ocean sur-
rounding it iz called space; the creatures meeting each other on the island are
called men; and the wearisome ‘“Robinsonade” they go through is called ke
history of human civilisation.

“Indeed, if we reflect with any degree of heedfulness npon our own situation
on earth, the comparison with those inhabitants of the island fallies at sll
points, with the exception of one: we do not awaken with a ready-formed con-
sciousness as full.grown beings, but with undeveloped consciousness as helpless
creatures. As this is the only difference, it depends only on this point that we
behave quite otherwise than do these island inhabitants. These awaken as deep-
thinking philosophers. For a philosopher is one who is able to wonder at his
own existence and at that of the world. But during childhood we become so
accustomed to the appearance of things and to our own existence that, far from
perturbing us, they seem to us as seHf-evident things. And when our consciousness
does attain to ripeness, through the blunting power of habit it is no longer capable
of wonder, and so, throngh our whole life we go, entirely absorbed by practical
occupations.”

The Buddha, in teaching us to consider our situation with thoughtful heed-
falness, has given back to us this capacity for wonder in fullest measure, so0
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that we again feel ourselves ag strangers in the world, as strangers even in our
own body, a8 strangers in regard to everything we call our personslity, He has
given us, indeed, very much more, for as his disciples, even now we no longer
share the fate of all the other inhabitants of the island who may perhaps feel
themselves strangers on their island, but do not know who they are and where
' they came from., For we, even now, know at least this much, that the oéean,
flowing round the universe wherein we find ourselves placed, the ocean of
Nothingness, contains “‘the island, the unique,”*** from which we were driven
out into the universe. For we have recognized in this nothing that we dreaded
so much at first, the dark womb wherein our real essence, our eternal home,
is hidden. Attham gais, he who went home, the deceased saint is called.* Now
we understand that in fearing this “Nothing” so much, we resemble children,
who, though living in a comfortless region, look, full of fear and trembling, upon
the immense dark forest that stretches out before them, and eannot be brought
by any inducement to enter it, while, all the time, behind it, in the midst of
green meadows, bathed in smiling sunshine stands their parents’ house from which
they set out at first. But if it has once become clear to these children that through
this dark forest lies the way that leads to their home, then its hitherto uncanny

gtillnesa changes for them into mysterious silence, and the forest becomes for

them the great hope of their life. So alse for us, the nothing that we regarded so
long as the measureless black pall spread over the abyss of absolute annihilation
into which every living being must one day fall, now becomes the mysterious
veil that lies over our own innermost essence. We only need to go behingd it to
eseape the sufferings of Samasira forever. Then we disappear for the world by
becoming, as sufficiently explained, nothing cognizable, that is, nothing for it,
butnot nothing for ourselves. On the contrary we leave the world, in leaving behind
the only thing still belonging to it, our corpse, —everything else we long before
threw at its feet —and thus we proceed “to the glory of our Self,” & word not used
by the Buddha,** but this, not becanse of its being false, but because, according to
what in our previous pages we have been saying, it might give rise only too eadily
to misinterpretations, in consequence of its relation to personality. But as we
have done our best to exclude the possibility of such misinterpretations, we may
without fear make use of it. If understood, as we have learnt to take it, it tells
us the same story as the Master’s own words: “Liberated of what we call body,
sensation, perception, mentations, consciousness, the Perfected One is desp,
immeasurable, anfathomable, like the ocean.” This his inscrutable essence the
saint enters, to it he withdraws, in it he rests ***

* Suttanipata, v. 1076, whereas in the Dhammapada, v. 402, the redeemed one is called
“he who crosses out of his fettera.”

#* It is taken from the Laws of Manu (12; 81), where it is said: *“Thus he enters, lighting
the sacrifice to the Self, to the own glory of his Self.”

*¥* The words of Manu given above are, as to their contents, identical with the word
dealt with later on, as spoken by Sariputta, the greateat disciple of the Mastar: “Bliss is
the Nibbana, bliss is the Nibbana.” Instead of the words of Manu, we might say just as well,
wo enter the state of bliaa. .
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Thus the great question, as to whether, having regard to our relation to snuf-
fering, it is not impossible to escape from it, is solved : It is possible. For suffering
;8 rooted in the structure of the world, being as a whole, as well as in all its
component parts, in an eternally fluid condition, subject to the great law of
transitoriness. This world is the world of our six senses which we experience in
our personality and as our personality. But personality in its elements is
something alien to our true essence. From this alien thing we only need to free
ourselves to become at the same time free from the whole world of suffering,
and thereby from the suffering of the world, that is, from suffering altogether.
The possibility of thie liberation the Buddha expressly asserts in the following
passage: “It is not, O disciples, as if liberation from corporeality, from sensation,
from perception, from mentation, from consciousness, could not be attsined,
for then creatures conld not liberate themselves from corporeslity, from sen.
sation, from perception, from mentation, from consciousness. But because there
really is, O disciples, liberation from corporeality, from sensation, from percep-
tion, from mentation, from consciousness, therefore creatures do liberate them. -
selves from corporeality, from sensation, from perception, from mentation, from
consciousness,’ 1

But this insight, fundamental as it is, is not yet sufficient. For now the other
great question arises : How can this liberation be realized? How can we vanquish
our personality and the whole world and reach that realm, our own proper
realm, “where there is neither birth nor sickness nor*becoming old nor dying,
nor woe, sorrow, suffering, grief and despair,” and so, putting this statement to
the test, by visible evidence prove ourselves to be beyond the world and all its
suffering? It is clear that if the Buddha is able to answer exhaustively this
question also, he has indeed bestowed upon mankind the greatest benefit that
can ever be bestowed upon it.

Whether he succeeded, let what follows, show.

11 Gtimm, Buddha
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As we have amply shown, the problem of the annihilation of suffering ecincides
with that of the conquest of our personality through which alone we are joined
to the world and thereby to suffering, nay, wherein alone we even experience
the world and thereby suffering. In the same measure in which 1 suceeed in
liberating myself from my personality, in cutgrowing it, I also outgrow the world
and its sufferings; and after having entirely freed myself from the components
of my personality, I look down upon it &3 upon something entirely alien to me,
and thereby in the same manner upon the world and upon suffering. All of them,
then, have nothing more to do with me, for I have withdrawn myself from them.
I am indeed still in the world, but I am no longer of the world. I tower above it,
and look towards the approaching decay of my personality with cool indifference.
It affects me equally as little as it affects Himalaya, the king of mountains, when
the wreaths of mist foating around him far beneath dissolve and vanish, whereby
he, on the contrary, only stands out all the more clearly, in all his stainleas
purity. “Just as, O Brahmin, the blue, red or white lotus-flower, originated in
the water, grown up in the water, standsthere towering above the water, untouched
by the water: just so, Brahmin, I am born within the world, grown up within the
world, but I have vanquished the world, and unspotted by the world I remain.” 3%

But in outgrowing my present personality, the problem of the annihilation of
suffering is by no means yet solved. If it were only a question of the conquest
of this my present personality it might rightly be replied that there really was no
serious problem given, and it was therefore not worth the trouble of setting such
a great apparatus of salvation in motion, since this personality of itself com-
pletely dissolves in death. But the important point lies in the hindering also of
every new formation of such a personality in the moment of dissolution of the
present one, since we have already learnt that at the moment of death we ever
and again objectify ourselves afresh in one of the five realms. Herein precisely,
for the Buddha also, lay the kernel of the problem. If it were only the suffering
of this single fleeting present existence that was at stake, he, of course, would
not have troubled much about it either.

As this point is of decisive importance for clearly understanding the particular
doctrine of the Buddha, we shall do well to keep the whole problem of the
snnihilation of suffering before our minds in direct pictorial form. This is all
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the easier for us, inasmuch as the Buddha himself describes most vividly, how
it presented itself to him on the peak of insight as the first and second c;f the
three great knowledges that arese within him on the night when he reached
Buddhahood under the Bodhi tree near Uravela, the third knowledge bringing
to him the solution of the problem itself:

“And with thought thus fixed, cleansed, purged, and stainless; clear of all
dross, supple, serviceable, firm, and unswerving, I turned my mind towards
the recollection and recognition of previous modes of existence. And I called
to mind my various lots in former lives: first one life, then two lives, then three
then four, then five, ten, twenty up to fifty lives; then a hundred lives: then s’
thousand lives; then an hundred thousand lives. Then I recalled the pe’riods of
many & world-arising; then the periods of many a world-destruction; then the
periods of many a world-arising and world-destruction. There was I. That was
my name. To that family I belonged. This was my poeition. That was my
occupation. Such and such the weal and woe that I experienced. Thus was my
life’s endj‘ng. Thence departing, there I came into existence anew. There now
was I. This was my rank now. This was my occupation. Such and such the fresh
weal and woe I underwent. Thus was now my life’s ending. Departing once
more, I came into existence again elsewhere. In such wise I remembered the char-

acteristics and particulars of my varied lot in previous lives, And this, O Brahmin,

%n the first watch of the night, was the first knowledge to which I attained,
gnorance banished, knowledge gained; darkness dispelled, light won; abiding
there as one, diligent, earnest, resolute.

And then -I d.u-ected my thought toward the perception of the disappearing
and reappearing of beings. With the Divine Eye, the purified, the superhuman,

I beheld beings disappear and reappear, low and high, beautiful and ugly, -

hapl.)y and ]mha.ppy, I beheld beings reappear according to their deeds. “These
precious beings, alas! are given to things evil in deeds, words, and thoughta.

They revile the Noble Ones, hold perverted views; and following perverted

ways, inour an evil lot. At the dissolution of the body, after death, they depart
upon a sorry journey, downward toloss in the world of the hells. Those precious
beings, however, are given to the good in deeds, words, and thoughts. They do
not revile the Noble Ones; hold right views; and following righteous courses,
earn a hzfppy lot. At the breakup of the body, after death they fare forth upon
& happy journey and come to the heaven-world. This, O Brahmin, in the middle
watch of the night, was the second knowledge to which I attained, abiding there
as‘one, diligent, earnest, resolute. :

‘And then I directed my mind toward the perception of the destruction of
the Influences. ‘Here is Suffering. Thus comes the Ariging of Suffering. Thus
comes the Ceseation of Suffering. This is the Path that leads to the Cessation of
Suffering. These are the Influences. Thus comes the Arising of the Influences.
Thus comes the Cessation of the Influences. This is the Path that leads to the
Cessation of the Influences.” All this I comprehended acoording to the reality.
And thus perceiving, thus beholding, Iy mind was released from the Inflzences
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of Degiring, from the Influence of Craving for Becoming, from the Influence of
Ignorance. ‘I am delivered,’ this knowledge came to me. ‘Life is lived eut,
the holy goal achieved: done all that was to do; no more is this world for me’,
This I fully comprehended. Such, Brahmin, in the last watch of the night, was
the third knowledge to which I attained, ignorance banished, knowledge gained ;
darkness dispelled, light won ; abiding there as one, diligent, earnest, regolute,"1

Thae did the Buddha in direet vision look cut over the endless chain of his
bygone personalities, conditioned each time by a new birth, as well as upon the
fact that all other creatures are ever and again conducted from death to renewed,
birth in an incessant round. This boundless circle of rebirths within the five
realms he therefore understocd by the third knowledge that arose in him, as
the great suffering of man: ‘“This is the suffering, I there understood.”

How this circle of incessantly renowed objectification a8 personality —taking
personality, of course, in its broadest sense, as individual existence of any kind —
was to be brought onoe for all to a standstill, was therefore for him the great
guestion. Ita solution waa given to him by the third knowledge, of which he
says himself: “Then I saw and knew: ‘Assured am I of deliverance; this ia
my final birth; never more shall I return hither.’ 134

The Dislogues are full of passages which ever and again point to this getting
out of the circle of rebirths, out of Samsdra, as the supreme goal of all sanctity.
Only a fow of them may here be quoted:

‘““Whatever there may be, brethren, of things created and not created, the
highest of them is said to be . . . the destruction of the circle [sanmsdra] 13

“An enemy of birth iz the ascetic Gotama, for the hindering of birth does he
proclaim his doctrine, and thereby does he direct his disciples ... Through
whom for the future, rebirth into another life is annihilated, as a palm-tree is
rooted np and destroyed, through whom it is brought to cease so that never in
the future can it grow again, him I call an enemy of birth.’"13

““The saint who seeks peace bears his last body to the grave.”’8?

“Through countless ages I have been devoted to the body:

This is the laat of them,—this living conjunction.

The round of birth and death: there is now no more

coming to be of it.

In the round of existence I came to the hell-world.

Again and again I came to the realm of the Shades.

In suffering born from the wombs of animals of various kinds, I lived for long.

Then & man I became, very well pleased. To the heaven-worlds I came now
and again,

To the form-worlds, to the formless worlds, to the realm of neither perception
nor non-perception.

AH Becoming well seen a8 without substance, put together, unstable,
changeable,

Having seen this complete Becoming of myself, heedful, I have attained to
Peace,”” 182
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According to this, the case lies thus: I can only regard myself as definitely
freed from suffering, when I reach the unshakeable, intimately assured certainty
that I am not only something entirely different from the components of my
present personality, and therefore something that cannot be touched by its
fate, but also that this my present personality will be the last to which I am
chained, that therefore with my coming death, the last in store for me, Ishall for
ever depart out of the round of rebirths, samadra, and never more be troubled
by any of its elements. T'hés is the problem.

But it is clear that if I am to cut ahort the endless chain of my personalities,
if I am to be able to put & period to the eternal reappearing of such a personality,
after the present one has dissolved in death, then before all else T must know
bow it comes about that such & personality ever and again arises anew. For
only if I know the conditions of a process, can I undertake to guard against its
initiation; or, in the Buddha’s words: The sannihilation of suffering 1 can
only reach, if I know its arising. Hence it is only logical of the Buddha when,
at the outset, in the second of the four holy truths he lays bare the ariging of
this endless chain of suffering.

Meanwhile, in this second holy truth he only gives the principal cause of this in-
cessant and successive reproduction of personalities, as which we objectify our-
selves from sll eternity. In detail e points out the conditions of this process, inces-
santly repeating itself, in the famous formula of origination through dependence,
paticcasamuppdda, with which therefore we have fo deal first, This formula is
generally regarded as the most difficult part of the doctrine of the Buddha, and
has received the most various, and sometimes incredible interpretations, though,
if only we are able to penetrate it, it is self-evident, In order to penetrate it,
however, it is, first of all, necessary to be able to regard it in a purely objective
manner, that is, without presuppositions, so that we may not proceed tfo its
investigation wearing the spectacles of the philozophical views to which one is
sworn. We must not start out, for instance, with the presupposition that the
Buddha was teaching a purely idealistic world-view, in the modern sense of the
word, and that the formula must therefore represent the Buddhist disnciology.
By such pre-conceived notions we render it impossible from the very first to
understand the formula. The only correct thing is to place oneself in relation to
it at the standpoint of a Perfected One, a3 far a8 one is able to do so. Already we
have treated of this in detail. To state it precisely yet once more, it is aa follows:
The Perfected One is in such wise alienated from the five groups, out of which
the complex called personality, representing the world, is built up, and is so far
cured of the delusion that they are in any way an efflux of his essence, that in
contemplating them, not even the thought of his I arises in him. To him they
are nothing more than processes restlessly heaving up and down, which at bottom
have nothing at all to do with him. From the unmoving pole of his real essence
lying beyond them, he looks down upon them as upon & phantasmagoria flitting
before him; he perceives them asg foreign elements rising incessantly from the

realm of the uncognizable, or,—what, as we already know, means the game thing

The most exoellent Truth of the Arising of Suffering 169

—from Nothingness, like bubbles rising out of the water of a swamp, on the
mstant to dissolve again and again. The idea of his I doe¢ not even come to
him to make him want to know the manner in which it is interlocked with
those elements foreign to ite essence. For the fundamental insight that all
cognition is directed outwards, and that, accordingly, the eseential and its
whole domain are unattainable to it, has become so vivid within him that he
only cultivates this kind of thinking that is perfectly adapted to reality.

If we are able completely to grasp this standpoint, then, even before we
know anything at all about the formuls of origination through dependence, it
will be clear to us that it can only consist in showing ns how these proceases
which yield the total impresgion of personality and world, are eonditio-ned one
by the other, how one arises throngh another, and we shall no longer think that
there can be any talk of s person actuating these processes. In short: We
already know beforehand that the formula of origination through dependen'ce must
be taken quite impersonally, since in the realm of the cognizable a person isnot to
be found, and the realm of the uncognizable, precisely as such, yieldanoideagat
all. And so, the formula of origination through dependence, in fact shows us
nothing more than mere provesses running their course against the background
of nothing, as the domain of our innermoes essence, withdrawn fmfn knowledge,
arising out of this “‘nothing” and always again disappearing into it:

“But who, O Lord, touches?”

*“‘The. question is not rightly put,’ the Exalted One replied. I do not say:
‘He touches.” If I said: ‘He touches;’ then of course the question, ‘Lord, who
touches?’ would be rightly put. But I do not say so. But if some one -shou]d aak
me who do not say so: ‘On what, O Lord, depends touch? then tlus question
would be put rightly, and the right answer to it would run thus: ‘Tn depends.noe
upon the six organs of sense arises touch, and in dependence upon touch arises
sensation.””

“But who, O Lord, feels?” .
*“‘Neither is this question rightly put,” the Exalted One replied. ‘I do not say:

‘He feels.” If I said: ‘He feels;’ then the question, ‘Lord, who feels?’ would of
course be rightly put. But I do not say go. But if some one sl{ould ask me who
do not say so, ‘On what, O Lord, depends sensation?’ then this gquestion would
be rightly put, and the right answer to it would be: In dependence upon touch
arises sensation.’’’ 189 ]
Only because there is really no person, is there room left for a ca.us?l mo@n
a3 conceived by the Buddha. For & person is thought of as a bel_ng to which
sengation and perception are essential, If there were such a being, therol of
course every question as to the primary causes of sensations and perceptions
would be meaningless, and every causal connection as conceived by th:a Budé!.lm
impossible. For to feel and to perceive would then be just the fnamfestahon
of my essence. These gualities would find their sufficient reason in the latter,
80 that no room would be left for any further cause, in the same way th.at '!;he
. question, why a certain creature has wings, is sufficiently answered by pointing
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out that the said creature is a bird. But thereby any deliverance from sensation
and perception, and thereby from suffering itself would be impossible. For it
is impoasible for me to annihilate myself.

If now this peculiarity of the formula that it is an entirely impersonal con-
ception, appears as self-evident, it will, for the rest, show itself to be of extreme
lucidity, if only we always keep before our eyes the standpoint of the Buddha,
as expounded above,

Old Age and Death — Birth as immediate Conditions of Suffering

Sammsara is an endless chain of single personalities strung one on to the other.
Personality, as we know, consists in the interworking of the five groups of
grasping in guch s manner that the corporeal organism—the first group—
represents the personality’s subatratum, the six-senses-machine, that by
means of the action of the organs of sense first rouses consciousness and then,
in union with it, generates gensation, perception and the activities of the mind,
Since, further, as we know, these five groups constitute at the same time sll
the elements and thereby the totality of all suffering, we might also well call
the corporeal organism the machine of suffering.

Witk this, however, it becomes apparent that, if the endless chain of misery
that is called Samsara is to be shown as being causally conditioned, the corporeal

organism, the same machine of suffering itself, appears as the immediate cause .

of Suffering. It receives its character as a machine of suffering, as we saw above,
in that it “ages and withers, worn out, becomes gray and wrinkled, vitality
disappears, and the senses become dalled,” ' until at last, in death, entire
ruin and dissolution follow. These two fundamental qualities of the substratum
of personality, old age and death, give at the same time to the whole Process
of personality and therewith to the whole of life in all its details and in every
direction the stamp of transiency, and precisely in doing o, make life as sach

fult of Suffering. In old age and death, therefore, suffering culminates; they are -

suffering’s most pregnant expression. Precisely on this acoount, the first question
that arose in the Buddha’s mind, as in deep meditation he sought to dizocover

the conditioned nature of the process of suffering, was: ““Are old age and desath :

dependent on something?” The answer, of course, was: ‘“Yes, they are depen-
dent.” —“On what are old age and death dependent?”’—“In dependence on
birth arise old age and death,”1a Any one can ses without further ado that
this answer is correct. Becanse old age and death are nothing but the gradual
decay and the final definitive dissolution of the corporeal organism, therefore
they are inevitably bound up therewith which means, they are conditioned by
the same process whereby the organism itself ariges with the accession of the
element of conscionsness: “Hence, Ananda: Whatever is born, or becomes old,
or dies, or perishes, or originates, —that is the corpores} organizm together with
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consciousness.””* This process of the arising of ““the body endowed with con.
sciousness” takea place within the maternal womb, extending from the moment
of conception to the extrusion of the foetus from the womb. E[‘he:v]}ole ;
in its entirety is compriged by the Buddha under the expreasion b‘mh”: “And
what, ye monks, is birth? Of beings in this or that class of ]Jf? the birth, the be.
eoming born, the germination, the conception, the ?ppeanng-of t:l’m groups,
the grasping of the realms of sense, —this, ye monks, is called birth,* 143 :
From this ingight that old age and death are by necessity of na.ture involved
in birth that is to say, in the formation of “the body endowed w.:tth EIX senses,”
gince they are only the external manifestation of.' the luws to which this body is
subject, the first result for the Buddha was thathbemf_nonfrom oldageand dm_;th
to which was subject the body he at that time ccoupied, was proven to be im-
possible. With regard to this present old age and the death bo.und up with it, he
was from the outset powerless. In relation to éhis old age and thu_dest..h, therefore,
nothing remained but a calm, indifferent submission to these ‘mentable-oonse-
guences of an already given cause, ad expressed in the words: “With pat.lanee I
wear out my body.”'** On the other hand there s?peumd the.Ifomblhty of
protecting ourselves in our inscrutable essence agams.t. a repetition of these
processes in futare time, that is, in a new existence, 11‘ only we succeeded in
hindering every new birth, that is to say, the formation of any fulure new
corporeal organiem. The Buddhs thus found himself here confronted by .tho
new and unheard-of problem of finding out the secret in consequence of which,
through the act of conception in & maternal womb, ever and again & new !:ody
endowed with senses is formed, with the result that in the same act conscions-
ness comes down into it. Only if the solution of this problem could be e.Eected,
only then would it be at all possible to determine if the coz&ditions .of this aot—
birth, in the sense used by the Buddha —were such as it might be in our power
to set up or to omit. The Buddha solved thig problem also, -a.nd thereth.h: at
the same time discovered the share that we ourselves have in our conception,
go that every one is in a position to determine whej;]l.er hfa sha]]‘be rebpm- or
not. It is precisely this power of making a fature rebirth fmposmble,. tog-ether
with the unshakeable certainty of having suoceeded in domg 5o, which is the
criterion of deliverance acquired and thereby of ho]ines? gsmed For he only
has forever escaped the circle of rebirthe, thereby definitively pa.aaed beyond
suffering, and thus become wholly delivered and perfect.l_v!' sanctified, who c&nt;
say of himself: ‘“‘Rebirth iz exhaunsted, lived out the holy life, done what w:s
do; no more is this world for me.” 14 Or, aa it is said in a.no.thef passage: U:I];
shakeable is my deliverance, this is the last birth, I have nothing in common witl
this order of things.” 145 e
Thereby the only moment when it is possible to depart out of Samsira or;
ever, is fixed ag the same wherein a new birth takes place, namely, at the momen:
of death that is immediately followed by the new birth.

* ndma-ripa.
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It has already been said above, that the solution of the riddle as to how we
come to be reborn again and again, shows itself to be astonishinglysimple, as simple
a8 gnly truth can be. Now we havereached the point of verifying that statement,

In the first place, of course, nobody can say from immediate ocular evidence
how the event of his own birth takes place, though every one has gone through it
countless times, ¥or the act of conception which led to his present birth took
place, in the case of every being, in a night of the deepest unconsciousness, or,
to speak in the spirit of the Buddba, in the deepest ignorance. But the idea
might well occur to us of deriving the knowledge which the Buddha aseribes to
himself on this point, from the second of the three great kmowledges he had
acquired, that is, from the faculty of cognizing “‘by means of thedivine eye, the
purified and supernatural, how creatures vanish and reappear.” If the Buddha
had really in this way arrived at establishing the conditions under which our
rebirth takes place, this would be very unfortunate for us. For we, to whom
this faculty of the divine eye is entirely wanting, would be limited to mere belief
in his dictam, and thereby one of the atrongest pillars of the colossal structure
of his teaching, founded upon the possibility of our own immediate insight,
would prove itself to be rotten. Nevertheless, this fear is unfounded, and for a
very simple reason. By means of the faculty of the divine eye the Buddha could
only register the mere fact that the beings—in cur sensual world, within a
maternal womb—always appear anew; but not the cause of this fact, which is

‘not at all accessible to immediate ocular evidence. This cause he therefore had
to find out in another way. And this way was as follows:—

The Buddha sought to comprehend the process of becoming born as the inte-
gral part of another, more universal process, in such wise that if he discovered
the conditions of the latter, then those of the former at once became clear of
themselves. And this more universal process he found to be Becoming (bhava ).
Becoming is the most universal, nay, at bottom, the only process within the
world. There ig no real being in the sense of something persisting in any way,
but everything is in a state of constant flow, developing from smallest beginnings,
to dissolve again soon afterwards; everything is nothing but Becoming. In this
manner also everything living decomes in every possible world, namely, in the
world of desires, in the world of forms and in the formless world.* Thereby this
Becoming of a new body endowed with senses, that is of a new corporeal
organism,** happens always and exclusively in the way of being brought about

* “Thege three (kinds of) Becoming exist, ye monks: Becoming in the world of desires,
Becoming in the world of forme, Becoming in the farmless world.” ¥¢—By “world of forms"
those heavenly realms are understood wherein objectification is reached in corporesl
forma, but free from sensusal desire; the “formless world” comprises the realms of infinite
gpace, of unlimited conscionsness, of Nothingness and of Neither Perception nor Non-
perception. We will discuss these later on.

** The axpression “bhava®, Becoming, is used exclusively in this sense in the Dialogues
when in relation to the Paticcasamuppdda.
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by “‘conception, germination, becoming born.” But according to this, the proocess
described under these latter conceptions is only Becoming in ite beginni

itself. Therefore it is clear without further words that the latter conditions of
birth in the sense given above, that is, becoming conceived and born, coincide
with those of Becoming in general. If I give the conditions for the conception
of a being, I thereby give the condition for its Becoming; and if I annihilate the
conditions of all Becoming, I thereby also annihilate theae of any birth, There-
fore it is only & self-evident axiom when the Buddha says: “If, Anandas, the
question were put: ‘Is birth dependent on something?’ then it ought to be
replied: ‘Yes, it is dependent.” And if it is asked: ‘On what depends birth?’
then it ought to be replied: ‘In dependence on Becoming arises birth.’’"147 That
the Buddha in this saying really only means to express what has been expounded
above, follows with all the exactness one could desire from the explanation he
himself gives of it: .

“I have said: ‘In dependence on Becoming arises birth.” And this, Ananda,
that birth arises in dependence on Becoming, must be understood in the follow."
ing sense: Suppose, Ananda, that there was no Becoming at all of anything
and in any sense, which means, no Becoming in the world of desires, no Becoming
in the world of corporeality, no Becoming in the world of non-corporeality, if
Becoming thus were entirely wanting, if Becoming were annihilated, could then
birth be perceived anywheret”

“Certainly not, O Lord.”

‘“Here, then, Ananda, is the cause, origin, arising, dependence of birth, namely,
Becoming.”

Thus for the Buddha the problem of birth led over to that of Becoming in
general, inasmuch as now for him the question to be answered was: What is
the sufficient cause of this unresting, unceasing Becoming in which we find
ourselves involved? Again through deep meditation he obtained the answer that
will, without trouble, solve the question, also for us. '

.I am walking on the street. A girl’s form appears before me. I grasp it, in
mind. Az a consequence of this, I fall to considering how I can approach her.
Plans are made. They are externally realized. T declare my love, and marriage
¢nsues, Children are begotten; in short, the whole chain of happy and unhappy
eévents, such as only family life can bring about, runs its conrse. All this is con-
d.ifrioned and effected through the sole ciroumstance that years ago I grasped in
m_l_nd that girl’s form on the street. It was this Grasping which then arose
‘within me that effected all this Becoming, reaching through many years. If it
had not arisen within me, if T had remained indifferent at the first sight of that
fv.ama.le form, she also, like thousands of others, would have disappeared unno-
ticed from my field of sight, even as she had entered it, perhaps never again to
C°ross my way of life, which, perhaps, thereby might have taken a diametzically
OPposite course. A young man who has to choose his life’s profession grasps
the thought arising within him, of becoming a merchant, an official, an officer, or
80 artist. “This thought he cherishes and cultivates, and cleaves to.” The.
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consequence ig that the thought is translated into deed; Becoming sets in and
remains in action until the young man has actnally become a merchsnt, an
official, an officer or an artist. In consequence of this Grasping he has become that
which he grasped. If no such grasping had stirred within him, be would not have
become anything of all this. We grasp some kind of food, with the effect that we
eat of it and become ill; we grasp, in mind, the thought that a certain medicine
may help us, in consequence of which we partake of it and become cured. We
grasp s certsin thing whick somebody takes away from us, in consequence of
which we become angry; we grasp s merry sight, and in consequence become
glad. In short: As soon as some kind of grasping rises within us, Becoming
begins; not merely becoming ill, becoming cured, becoming angry, becoming glad,
but every kind of Becoming. Always and everywhere we become that which we
grasp, by identifying ourselves at the same time with that which becomes in
consequence of the grasping. Even my own body only becomes, if, and for as
long as, I grasp food, and this, in consequence i incorporated into the body.
If every grasping at food ceases, then there is no more becoming of the body as
such, but it dissolves. The result therefore is this: If T grasp nothing more, then
alse nothing more can become in relation to me. Even a mere thought arising
within me vanishes without foothold and dissolves, if I remain entirely indiffe-
rent towards it, that means, if no kind of grasping takes place: “H, Ananda,
the question were put: ‘Iz Becoming dependent on anything?’ then it ought
to be replied: ‘Yes, it is dependent?’And if it were asked : ‘On what is Becoming
dependent?’ then the reply should be given: ‘In dependence upon Grasping arises
Becoming,

However convineingly, because drawn from immediate observation, this line
of argument may demonstrate that all Becoming has its canse in a grasping,
none the less, it—and with it, also its outcome—is entirely strange and unaccns-
tomed to us, because so completely different from ourso-called scientific method.

1y

For our natural science'regards all Becoming simply and solely from the point of

view of the incessant changes of matter caused by the laws dominating it. This

matter and its laws for it are the only things given, through which, therefore, 1
like everything else in the world, msan also is to be wholly and completely 3
comprehended. Therefore our investigators take it for granted in advance that
matter and its laws must conceal within themselves the sole causes of all the 3

phenomena of nature and thereby also of man. From this there results, as the

only method of all aetiology, the completest possible exploration of nature

within which man only represents » genus among many others. In consequence
of this it is always only the external causal connection of phenomena that is

recognized, but never the innermost principle from which they take their origin.
This principle, called by us the force of nature, natural science, because of the }
nature of ita method, leaves on one side an unexplained and, for it, unexplain-
able residue. Hence we do not know how to behave at first when we suddenly |
find ourselves planted in the middle of the explanation of this forge of nature J
itself, For it is nothing else but this explanation that is presented to us in the 3
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intuition that all Becoming proceeds from grasping. This grasping is the energet.-
ical principle resident in all the separate phenomena of nature, constituting
therefore the essence of all natural forces. Of course we can thoroughly under-
st?nd this only when, in place of the said objective standpoint of our natural
science —called objective, because if proceeds from the object, regarding this as the
prim&}'y thing, from which all other things, even the subject, are to be explained —
we withdraw to the directly opposite one, the subjective standpoint taken up
by the Buddha. According to him, as we already sufficiently know, the primary
thing is not nature, not the world with its laws; but I myself am this primary
th.?ng; and the problem consistz not in comprehending myself as a product of
this world, thus in explaining how the world comes to me, but, on the contrary
in understanding how in my inscrutable essence I come to the world, to the;
realm of anait@, of not-self; or what is the same thing, how I have got into this
realm of Becoming. Precisely because of this, it can never be & question for the
Buddha and for any one who from the Buddha’s standpoint looks out intp
the world, asto how Becoming in itself, thus independent of me, is to be explained
l.)ut, just like the whole world, it becomes & subjective phenomenon of th;
individual; and consequently, from the very outset always and without excep-
tion, must have its ultimate and sufficient cause within the private individual
But from this there results a method the very opposite of ours, for discovering
this ultimate cause. We shall never come upon it by external investigation,
even if we search the entire universe through to the depths of starry space, just
as little as we could ever find fhe subterranean inlet of & lake by exploring
_however closely its aurface in every direction, with every possible kind of
instrument. We must retire from the world back into ourselves, to the “centre
of our vital birth’’ and by persistent introspection seek to find out how we have
come into all this Becoming in which we find ourselves enmeshed. Under the
Buddhsa’s gnidance, as we have seen, we shall be able without much diffieulty,
definitely to ascertain that whatever becomes in and about and for me, does so
thro?gh an antecedent grasping that has arisen within me; nay, that it is
precisely through this that I myself first become an I. Only when thus is dis-
covered the source from which Becoming flows, may we with some hope of
suecess turn our eye, in this manner rightly directed, upon other beings with &
view to ageertaining if all Becoming, in regard to them also, is based upon &
grasping, —in direct contrast to natural science which always seeks to compre-
he_nd the particular from the general * Az all the phenomena of life are obviously
alike, we shall without further ado come to the insight that the axiom holds:
go?d to its full extent, for them also, as it is expressed by the Buddha: “I have
said: ‘In dependence on grasping arises Becoming.” And this, Ananda, that in
dependence on grasping arises Becoming is to be understood as follows. Suppose,
Anands, that there was nowhere and nowise any grasping of any being at
* Meditating on the processes of the own body, he becomes wholly calmed, wholly

;lju‘iﬁed. and because he is thus wholly calmed, wholly clarified, he is able wisely to maintain
18 gaze externally, npon other bodies." 142
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anything, that is to say, no grasping at Sensuality, no grasping at Views, no
grasping at Ceremonial Observances, no grasping at Doctrines about the I,
thus if grasping were entirely wanting, if grasping were entirely annihilated,
wonld then any kind of Becoming be perceived?”
“(ertainly not, Lord.”
“Thus, Ananda, there is here the cause, origin, arising, dependence of Be-
coming, namely, grasping.”’
Indeed, if only we are able to look deep enough, af last even all forces in the
vegetable kingdom and in the realm of inorganic matter, disclose themselves
as expressions of grasping. Take a box of matches. As soon as & match is rubbed
against the surface of the box, fire flames up. Whence does it come? Neither
within the friction surface nor yet within the match, of course, i8 it contained ;
we may investigate both of these physically and chemically in every imaginable
way, never shall we find in either a trace of fire or of anything like it. And yet,
every time a match is rubbed agsinst the surface, fire appears. Accordingly,
friction-surface and match are nothing more than conditions—occasional
oauses—for s third factor which geizes upon these conditions, grasps them, and
by their means becomes manifest as fire. This third thing really lies in wait for
these conditions, in order to grasp them and by their means to come violently
into manifestation. Wherever & match is rubbed against a friction surface,
whether this happens in Europe or in Asia, upon the moon or on Sirius, it
is all the same. Everywhere and always this mysterious power of nature will
eagerly seize upon these conditions and by means of them force its way into
existence. And yef, although it is always and everywhere, nevertheless again, it
is nowhere, for nowhere can it itself ever be found. In short, it is for us something
inexplicable and inscrutable; it ever arises anew for us out of the “nothing”,into
which it always again sinks back, on which account in the laat analysis we can
say no more about it than we cansay about the manifestations of our own ener-
gies; only this, that it is a kind of grasping which comes to fruition, and which we
then perceive as fire. And it is the same with every force of nature. As further
illustration, the beautiful comparison in which Schopenhauer vividly depicta
the essence of nature’s forces, may here be given in Buddhist garb:

““Let us imagine & machine constructed in accordance with the laws of mechan- E

ies. Tron weights through their weight furnish the impetus to rovement;

copper wheels resist through their rigidity; they push and lift each other 7
and the levers by means of their impenetrability and so forth. Here weight, -

rigidity, impenetrability are original and unexplained forms of grasping:

merely the conditions under which they appear, and the manner in which

they express themselves as dominating a given substance as well as tima

and space, are indicated by mechanical gcience. Now, for example, let a strong : 4
magnet act upon the iron of the weights and overcome their weight, at onoce 3

the movementa of the machine cease, and matter is immediately again the

gcone of some other kind of grasping, about which the aetiological explanation
can tell no more than the conditions under whioch it happens, namely, magnetism. K
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Bl.lt if now the copper strips of this machine are laid upon zine plates, and diluted
acid is introduced between them, then at once the same matter of ;;he m&ehme
falls prey to another kind of original grasping, that is, to galvanism, which now
dominates it according to its laws, and reveals itself in it through its phenomena
of which aetiology can tell no more than the circumstances under which a.mi
fc.he laws aceording to which, they appear. Now let us raige the temperstum’ and
introduce pure oxygen, and the whole machine burns up: this means a.’ i
that another kind of grasping, chemical action, now lays irresistible cm
thJ:B matter. Now let the metallic calcium thus produced be combined with an
at_:ld: a salt is produced; crystals shoot out; they are the phenomens of another
lm.ui of grasping, again quite inscrutable in itself, whereas the taking place of
this phenomenon is dependent on conditions which aetiology is able to state
The crystals weather away and mingle with other substences, and a vegeta.ﬁon.
arises out of them: a new kind of grasping—and thus we might track the same
persistent matter into the infinite ... how now this, now that, species of grasping
gains the right to it, and inevitably seizes it in order to show itself.”

To be sure, the Buddha does not expressly teach that all Becoming in the
vegetable kingdom and in the demain of inorganic matter also iz conditioned by
grasping; but not because this is wrong, but because here as everywhere with -
unequalled logical consequence he holds to his prineiple of dealing with nothing
which does not serve to establish a truly holy life, but is only of use to satisfy
our mere lust for knowledge. But Becoming in the vegetable kingdom and in-
the domain of the inorganic does not here concern us any further, at least as
regards the original direction of our enquiries, gince it can never become of
practi.cal consequence to us, inasmuch as we can never slip back a.gai.n'int-o these
domains. If wpon this account the Buddha does not expreasly speak about the

_causes of Becoming in these realms, nevertheless, as we shall see later on, he

agsumes as self-evident that there also this cause always consists in some kind
of grasping.

In the passage quoted above we also find a classification of the possible kinds
of grasping, in so far as it may relate to sensual pleasure, to views, to ritmal
observances and to thoughts about the J. This classification also at first seems-
somewhat strange to us, as we should prefer to sse this grasping classified
?coording to the external objecta to which it relates. But here again we sre
influenced by our wonted objective standpoint which always wants, off-hand,
to take the external world as its measure, But if we bear in mind the subjective
st;tmdpoint. of the Buddha, namely, that our inscrutable essence as something
ah.en is opposed to the world which we only grasp, then it will become clear that
this grasping ultimately has to do with sensual enjoyments, then with the
views arising within us in regard to.the world and our relation to it, then with
the religious ceremonies through which we think we must effect onr deliversnce,
a8 for example the worship of a personal god, but in particular, with the false
ldf_m that our essence is a pogitive quantity belonging to this world. Nevertheless,
tﬁls clagsification is not the fundamental one. There appears another one, in-

12 Grimm, Buddba
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telligible without further ado also to us, and known to us before. Its direct
theme are the elements constituting car personality, within which, because in
the latter we experience the whole world, ali our grasping is summed up, to
wit, body, sensation, perceplion, activities of the mind and consciousness, which,
as the totality of everything which we can grasp, the Buddhs calls the five
groups of gresping, paficupadanakkhandha. The process of birth consists just in
the working out, that is, in the Becoming of these five groups with the corporeal
organism a8 their basis, which, accordingly, have the principal grasping a8 their
antecedent condition, But before we look closer at this kind of grasping, it will
be best first to make ourselves acquainted with the immediate condition of all
grasping.

For grasping also is causally conditioned. Indeed, the essence of all aetiology,
ag we have seen above, consists in calling attention to those conditions under
which grasping exists, and the nature and manner of its expression. Certainly, as
we already know, aetiology, correspondent with its objective standpoing, i8
satisfied with the discovery of these external conditions, whereas from the
Buddha we may again expect the imner reason, which he actually gives as
follows: “If, Ananda, the question were put: ‘Is grasping dependent on any-
thing?’ then reply should be made: ,Yes, it i8 dependent.’” And if it were asked :
‘On what is grasping dependent?’ then reply should be made: ‘In dependence
upon thirst arises grasping.””

What this means, the Buddha himself explains to us: “Lhave aaid: ‘In depen-
dence upon thirst arises grasping.’ And this, Ananda, that in dependence upon
thirst arises grasping, must be understood in the following sense. Suppose,
ZAnands, that nowhere and nowise any thirs of any being for anything existed,
that is to say, no thirst for forms, no thirst for sounds, no thirst for odours, no
thirst for tastes, no thirst for objects of touch, no thirst for ideas,—if thirat
thus were entirely wanting, if thirst were completely annihilated, would then
any kind of grasping be perceived?”

“Certainly not, Lord.”

“Here then, Ananda, i# the cause, origin, arising, dependence of grasping,
namely, thirst.”

According to this, by thirst, tanhd, is to be anderstood every kind of desire

or craving for anything whatever within the world, which, as we already know, -

is summed up in the objects of the six senses, from the slightest desire that arises
within us to the most deeply rooted, appsrently ineradicable passion. 1t 18
only the expreasion thiret which here is anfamiliar to us. Later on, wo shall
return to it, especially in its relation to the will. Here it is enough to say that it
comprises within itself conscious as well ag unconscious volition.

As soon a8 this thirst, this deeire for some sensual object, arises within us, the
natural, necessary congequence is, that a gresping also arises within us. To
illugtrate this, we need only go back to our examples given above. What was the
cause of my grasping at the representation of ths girl I met on the stréet of
my aitachment to her with the result that this grasping itself in turn determined
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the Becoming that followed upon it, and therewith my whole life’s fate? Un-
questionably, the desire that arose in me to possess the girl. If this desire, this '
thirst had not arisen in me, then I should not have grasped, in mind, her form; I
should not have become attached to it: and in turn all the effects of this grasping
iiself would have remained absent. And what is the cause of a man overcoming -
with iron energy every obstacle opposing itself to his plan to become a merchant;,
an official, an officer, an artist? What is the cause of his grasping with such force
at these plane and ideas? Certainly his intense desire, his ardent thiraf, his
inflexible will fo win this life-position. 1f he had no such desire, no such interest, -
which again, in iteelf is nothing but & mode of thirst, then he would not grasp
gsuch thoughts and still less the means of their realization and thereby nothing .
of all this would become. If I have no desire for food, no thirst for drinks that '
might make me ill, then 1 do not grasp them, I do not take them, and precisely

thereby avoid becoming ill. And if, finally, 1 have not the least desire for my =~

body and thereby no sort of wish to maintain it any longer, if, besides this, 1
am free from all desire to gatisfy the hunger and thirst which .anhounce their
presence; in short, it T am entirely without any desire of any kind, then I grasp
nothing and can behold with equanimity how this my body, through want of
necessary food, declines and decays, until at last, together with the organs of
sense, it entirely perishes. Thereby in immediate ocular evidence, I can confirm
in myself how for me all Becoming little by little comes o Test. _

All this is so clear that it needs nofurtber proof; nay,at bottom,iseven incap- -
able of such a thing. That all grasping, all attachment, and thereby all Becoming '
is conditioned by thirst, by willing, is without further words, self-ovidentinitself
to every one who only once has understood the statement. 1t only remains totestit
by practically trying on ourselves how, by the gradual killing out of the will, Be-
coming becomes ever less and less. And this dictum holds good not only for our-
selves and those phenomena that are gimilar to us, the animals, but “gontinned
refloction will lead men to recognize also the force—or to spesk in the language of
the Buddha, the grasping—that impels and vegetates within the plant, yea,
even the force by which the crystal shoote forth, by which the magnet tarns
towarda the North-Pole, the infiuence which strikes it from the contact of
heterogeneous metals, that which appears in the elective affinities of substances
as repulsion and attraction, geparating and uniting, lastly, even gravity, which
strives so powerfully within all matter, pulling the stone to the earth,and earth
towards the sun,’”**—to recognize all these kinds of grasping ad conditioned by
that cause which, there where it appears most clearly and unmistakably, in
man, is called fanhd, thirst, will. “No body is without craving and desire” saya
Schopenbauer in the spirit of Jacob Boehme as he expresses himself, and a8
we may venture to add, after what we have seen, not less in the spirit of the
Buddha. o _ . o

To come back onoe more to our simile of the fire. We bave seen that the - ’
mysterious force that appears as fire, if a match is rubbed against a corresponding
frictional surface, lies in wait, so to say, for these conditions of its becoming

12+
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visible, ever ready, regardless of any restrictions of time or space, to lay hold
of them with violence. Who will not recognize in this ever watching and waiting
desire to grasp adequate conditions and thus to arrive at Becoming —as fire —the
same lanhd, thirst, notwithstanding the gradually increasing distance of this
kind of existence from our own?

But thereby tanhd, thirst, will, is shown to be the ultimate ground of all being,
or—to speak in the enlightened mode of the Buddha who acknowledges in this
world no Being but only an eternal Becoming.* —of all Becoming: “Where is
craving of will, there is grasping.”%® “In dependence upon grasping arises
Becoming.” 151

Our expositions thus far yield us this result: Our birth, as a part, that is, as
the first stage of Becoming, in common with this latter, has the same fundamen-
tal cause, grasping. But all grasping iz rooted in fhiret, in willing. Thus the
search for the eause of our ever repeated rebirth led the Buddha to the discovery
of the fundamental cause of all Becoming, that is, in the language of ordinary
gpeech, of all being. On the other side, however, precisely through this, the
process that brings about our ever repeated rebirth is flooded with brightest
light. How it presents itself in this light will now be the subject of our dis-
course.

The Process of Rebirth — the Law of Karma

Our true essence lies beyond our personality and its components, even beyond '

the world. But we do not allow ourselves to be patisfied with it. We have a
longing, a thirst for something else, entirely alien to our innermost essence,
namely, for the world, a world of forms, of sounds, of odours, of sapids and of
things tangible. And because we long and thirst for it, we always eagerly seize
any opportunity of coming into contact with it. But this is not directly possible. -
To bring about a contact with form, an eye is needed ; for contact with sounds, an

ear; for contact with odours, with sapids, with things tangible, a nose, a tongue,a

body are necessary; but anorgan of thinking isalways needed as a central organ.

In short : to obtain the contact with the world which we so eagerly strive for, we need i
the corporeal organism, the “body endowed with six senses,” as the six-senses- E

machine. And so great is our thirst for the world of forms, of sounds, of odours, of

sapids and of things tangible, that we imagine this thirst to be the immediate '

manifestation of our own essence, and therefore “the corporeal organism together
with consciousness” the present appearance of this our essence, which objectifies

* Here again one has to complain of the inexaotness of many trauslations from the __3:5'

‘Canon, which, instead of leading ue to the height of insight attained by the Buddha, from
which no Being is to be found in the world but only Beconting, and of purifying thus cur
own shallow views, do exactly the reverse. Contrary to the language of the original text,
they force the clear insight of the Buddha into modes of expression current among curaclves,
and thus degrade and obscure it, when they translate bhavs, Becoming, always by Being
or Existence.
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iteelf therein. Hence also our unexampled clinging to this organism so long as
we possess it, and our boundless thirst for a new one the moment we lose it, thus
at the moment of death, & thirst which then actually leads to the formation of
a new organism of the same kind, of & new six-senses-machine. The process of
this formation, as given in the teaching of the Buddha, is as follows:

We now know that every kind of Becoming presapposes two things: first, that
conditions are set up for its taking place, and secondly, that these conditions
are attached to, that they are grasped. Let us bear in mind the simile of the
fire. The rubbing of the match on the frictional surface constitates the condition
at which grasping occurs. Or, since this grasping, thig attachment, follows out
of apparent nothingness, so that it is impossible to define it more closely in any
way, more especially not as the action of a subject, we may still better and more
briefly expressit thus: The match in consequence of friction becomes the object
of grasping. From these two factors there results this new Becoming alse which
gets in with conception, or, keeping to the language of the Buddha, with birth.
The two parents, by uniting in copulation the male sperm with the female
ovum —a process anslogous to the rubbing of the match on its frictional surface
in the production of fire—provide the condition, or, what is the same thing, the
object of grasping, in consequence of which the object grasped, that is, the
ovum thus fertilized, becomes an embryo, and the Becoming of a new corporeal
organism sets in. But this grasping was that which the thirst of a dying creature,
unallayed notwithstanding all sickness and death agony, had produced for
a new six-senses-machine, as for the only possibility of remaining in contact
with, and enjoying the world of forms, sounds, odours, sapids and tangibles.
To speak concretely: Let us imagine ourselves beside the sick-bed of some man,
for example, a mighty prince, who is about to meet with what we call death.
This means, that he is forced to give up the foreign elements he retained till
now in his body endowed with six senses which alone made him visible for
others; and who, on that very account once more as so often before in the course
of time, has again to experience the sensation of dying. The thirst for the wo}'ld
is not yet dead within him; but where is thirst, there is grasping. This grasping
shows iteelf 2 long as life haa not fled from the body, in this present body iteelf.
But in the same momentwhen the body, after the faculty of lifehas vanished, ceasos
to be an object that may be used for this grasping —only & body pos.wssed of
life sufficing for the satisfaction of the thirst for life—the former body is aban-
doned and a new life-informed germ is laid hold of, and grasping made &t it. And
this germ is the same that has just been generated in a strange bed by » man and
woman, perhaps by a couple of rough working people, in voluptuous psroxysm,
by uniting their sperm and ovum. And conscionsness descends upon the germ
thus seized upon in s maternal womb: the germ develops into an embryo, th.e
fruit is born—and that once powerful prince finds himself in the light of this
consciousness back again as a child of these working people, though without

" remembrance of his former existence. In consequence he is only insufficiently

nourished, badly treated, often heartlessly maltreated, and in after-years
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forced by his father to beg, in order to provide him the means of satisfying his
craving for drink. The former prince has become a miserable beggar. But this
is not yet the worst. In another man at the moment of death, grasping at a
new germ, conditioned. through thirst for new Becoming or existence, is realized
in some animal bedy or it may be even in some hell-world, the deceased man
finding himself back as a beast or even a2 a devil. On the other hand, it may happen
that when the present body is abandoned, grasping may take place in a world of
light, a heaven, so that he in whom this process of dying has run ita course, sees
himself changed to “a god or a divine being.” :

With this the question as to the “causal connection between my former death
and the fruitfulness of an alien marriage-bed” is solved, th(_a bridge bhetween the
fresh existence of a new-born creature and that of a perished ome is shown:
“Where, monks, three are found in combination, there is a seed of life planted.
Thus, if a father and mother come together, but it is not the mother's period
and the being to be born is not present, then no seed of life is planted. Or, if
father and mother come together, and it is the mother’s period, but the being to
be born is not present, then again no seed of life is planted. But when, monks,
a father and mother come together, and it is the mother’s period and the being
to be born is also present, then by the combined agency of these three, a seed
of life is planted.” 152 Since the Buddha teaches re-birth, any one can see at once
that “the being to be born’’ must depart from somewhere,

Thus death and conception reveal themselves as two sides of the one same
process: Every conception is only possible through the simultaneons death of
another creature in one or another realm of Samsara. What disappears here,
reappeard there. To the paroxysms of lust in the moment of ceition thus stand
opposed. the pangs of death of the creature just conceived.

In this whole matter we muet, of course, proceed from this, that, for a dying
creature’s thirst for existence leading to new grasping of a new germ, the laws
of space and of time at that moment do not exist. All the germs in the werld
are therefore equally near to it. For thirst at this mement is without any sub-
stratum, since ita former body, upon which it had concentrated itself, has been
snatched from it.* It is in just the same condition as that other kind of thirst
which we see manifesting itself as fire. As we know, it lies in wait in ghostly
omnipresence for the conditions of its entry and seizes upon them with eagerness,
no matter whether they are given here upon our own earth or upon Sirius.**

* *

*

* At this moment, free from its former reatrictions, it flames up out of the “Nothing,”
that is, out of our innermost essence, which is as boundless ag the universe, as we shall see
in the last chapter. : :

** Tn the “Milindapafiha” this idea ia expressed as follows:

“The king said: ‘Master Nigasena, if somebody dies here and is reborn in the world of
Brehma, and another one who diea here is reborn in Kashmir, which of them would arrive
firat?’ - :
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If the problem of rebirth is thus solved in the simplest imaginable manner,
none the less this solntion is not yet an exhaustive one. For the question—of
such an immense practical importance—still remains to be answered: How
comes it, that one creature in dying grasps the ovam of a woman, another the
ovum in an animal womb, another in a hell or in & heaven? Or more briefly:
Through what is determined the different direclion of grasping, upon a being’s
death? The answer is: Through the same factor which represents the canse of
grasping in general, thirst, fazhd. The special kind of thirst, or to put it other-
wige, the main direction taken by will in a dying being, determines not only
the grasping itself, but also its direction.

To understand this fully, we must before all else get a clear idea as to the
condition of thirst or will at this decisive moment. We only grasp what is in
harmony with our will,—this axiom holds good everywhere without exception,
a8 we have had occasion to see in our investigations thus far, and ad every one
may experience at every moment in himself. But though of such mnlimited
validity, in normal life it must be completed by this other, that we do not always
grasp what is in harmony with our willing. This is the case when we recognize
with sufficient clearness the injurious or deceptive nature of that for which we
long. Indesd this recognition, if only it is complete enough, may entirely care
us of our desire for an object and thereby also from grasping at it. ¥For instance,
a man may be filled with hottest passion for a woman. The girl seems inclined
to gratify his lust and bares her bosom which exhibits distinet symptoma of
syphilis, His passion for this woman, and therewith his grasping at her, will

*“They would arrive at the same time, O King.’

‘Give me a simile.’ :

‘In which town were you born, O King?

‘In & village called Kalaai, Master.”

‘How far in Kalasi from here, O King?'

‘About two hundred milea, Master.

‘And how far is Kashmir from here, O King?

‘About twelve miles, Master.”

‘Now think of the village of Kalasi, 0 King.’

‘T have done so, Master.’

‘And now think of Kashmir, O King.'

‘It is done, Master.

‘Of which of these two, O King, did you think the more slowly and of which the mare _
quickly?

‘Equally quickly of both, Master.’

“Just s0, O King, he who dies here and is reborn in the world of Brahmsa, ia not reborn
later than he who dies here and is reborn in Kashmir.’

‘Give me one more simile.”

“What do you think, O King? Suppose two birds were flying in the air, and they should
settle both at the same time, one upon & high, and the other one upon a low tree,—which
bird’s shade would firat fall upon the earth, and which bird's later?

‘Both shadows wonld appear at the same time, Master,”

*Tust a0, O King, both men are reborn st the same time, and not one of them earlier and
the other later.’”
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probably in an instant vanish forever. Thus our willing is generally modified
by cognition, inasmuch as in its light we reject objects which in themselves are in
complete harmony with our wilting, but are known to us to have predominantly
injurious consequences. Our will affirme itself unchecked only when, from one
cause or another, the light of knowledge no longer shines, thus, when the will
is blind. Then, without making any distinction we grasp at everything that is
in barmony with it, regardless of the fact—just because we have no knowledge
of it—that the object seized will, as outcome, involve us in the most serious
suffering. Even if consciousness is merely dimmed, the longing for posseasion
of a walking-stick will cause 8 man to grasp at a poisonous snake lying quietly
on the ground. But still more eagerly will & sleeping man greedily swallow a
sweet draught dripped upon his tongue, though it be a deadly poison, if only his
willing is excited so far that it acts, though yet without consciousness.* In full
consciousness, thus, in possession of the light of cognition, neither of them,
of course, would do any such thing.

But in exactly the same situation are we, and all beings at the moment of
death. For then every kind of consciousness disappears, since their supporters,
the recent sactivities of the senses, have ceased. The thirst to maintain ourselves
in existence, our will for new Becoming, then affirma itself, because devoid of
any kind of cognition, in total blindness, and for this very reason without the
least regard to the consequences resulting therefrom, it simply leads to a grasping
at that germ among all possible ones, among the five courses, that is most in
harmony with itself, to which, precisely for this reason, it becomes chiefly
attracted, all the same whether this germ is in a human female, in an animal
womb, or even in some hell, Only later, when this germ has developed, and with
the entry of sense-activity, conseionsness again dawns, will the germ seized and
adhered to, be illuminated by this same consciousness. Then we recognize
ourselves as men, as beasts or as devils, just like the man who has laid hold of &
poisenous snake under the delusion that it is a walking-stick, or the other who,
almost wholly unconscious, has greedily gulped down the poisonous draught,
and only with the restoration of the power of thought becomes aware what
a trick his own will has played upon him.

Because the thirst for new Becoming at the moment of death, that is, npon

the abandonment of the present body, thus acts entirely blindly, and for this
very reason, in accordance with its innermost nature, therefore, to use a modern
expression, we can say that at this moment it stands purely subject to the law
of affinity. As a chemical substance forms a homogeneons combination only
with certain other substances, but strives for this with all possible vehemence,
while showing indifference towards all others, which is what we call chemical
affinity, in exactly the same way there exists in every living creature at the
moment of death a certain definite striving, called by the Buddhs tankd or
thirst, which striving stands in a relationship of affinity only with a certain kind

* That ia: Only consciousness of taste is aroused, but not thought-conscionsnesa.
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of germ to which alone, therefore, it is led by grasping from which, therenpon

the new organism results. This is clearly to be seen in the animal w i
further ado. The fundamental striving of every animal during its ]if(;l;.li(:n:lt::}?::
& gleam of knowledge is present, is restricted to its own kind, all animals l’lavm
intercourse only with those of their own species. All the more exclusively will thii
concentration of the will to live upon its own species declare itself at the moment
of death, when only a striving for grasping at a similar animal germ will be
present, and, accordingly, only grasping at such a germ will take place. On the
other hand, the determination of affinities among mankind will be much more
difficalt. For among men all sorts of directions of the will are represented
Alongside of men with the mind of an angel, there are others who stand fal:
below the beast. ‘“Man has reason, but he uses it only to be more beastly than |
any beast.”’* It will be all quite clear, then, without more ado, when the Buddha
as we have seen above, teaches that from the human realm, paths lead to all t.lu;
five tracts of SBamsara: the thirst for existence of a man with an angel’s mind
will, when in death he abandons his former organism, draw him to a heavenly
world and lead him to a grasping there, with the same necessity that the light
transparent smoke of burning precious wood by natural law mounts npwardj
On the other hand, the base inclinations of & degenerate man, if in the animal
world they light apon a germ akin to themselves, will grasp this germ, but if
they are still worse than any animal, then they will only find corresponding
m:_a.terials in a still lower realm, in one of the hells, and, accordingly, in their
blindness cling to this, exactly as the thick heavy smoke of coal cannot rise
upwards, but in accordance with its nature remaings in the depths. Thus the nature
of our future rebirth depends upon the direction our desires take duzing the
course of our life up till death. Thirst is the leading string, bound fo which beings
are led on the long road of their rebirths through Samsdra, as an ox is led along the
street with a rope. .

This idea finds its most pregnant expression in the fifty-seventh Discourse of
the Middle Collection. Punna, a cow-ascetie, and Seniya, an unclad or dog-
ascetie, two penitents who, Brahmin fashion, wished to secure a fortunate rebirth
through exquisite self-torment, Punna leading the life of a cow and Seniya that
of a dog, betake themselves to the Exalted One. Punna asks him the following
question: “This unclad one, =ir, this Seniya, the dog-ascetic, practises a heavy
austerity: he partakes only of food thrown upon the ground. For long years
he has followed and kept the dog-vow; wither will he go? What may he expect?”
Thf‘: Buddha at first refuses to answer the question, but at last, under Punna’s
urging he makes the following reply:

. . .

thap Precisely bfx:au.se man possesses reason, it makes him sometimes sppear much worse
A0 3 beast. First just becanse of this resson, man may, from a purely objective atand-

Point, act 1’nueh worse than any beast. But then hia actions, if the other conditions are

;1‘1:1, are, in relation to his reason, always worse than those of an animal. For it is clear

d(: 8 man stealing or murdering in gpite of his reason, ranks morally far below an animal
Ing the same without reason.
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“Well then, Punna, a8 you do not give way, I will answer you. Suppose, Punna,
that someone realizes the dog-vow, carries it out completely, realizes the dog's
habits, carries them out completely, realizes the dog’s mind, carries it out
completely, realizes the dog’s behaviour, carries it out completely. When he
has realized the dog-vow, when he has carried it out completely, when he has
realized the dog’s habits, carried them out completely, when he has realized the
dog’s mind, carried it ont completely, when he has realized the dog’s behaviour,
carried it out completely, —then when the body breaks up, after death, he will
come back to existence among the dogs. If, however, he cherishes the opinion:
“Through these practices or vows, self-castigation or abatinence, I shall become
a god or & divine being,—then this is a false opinion. And this false opinion,
I say, Punna, causes him to come either to this side or to that: either into a hell-
world or into an animal womb. Thus, Punna, the dog-vow, if it is successful,
leads to the dogs, and if it fails, into a hell-world.”

Seniya now asks: “This Koliya Panna, the cow-ascefic, sir, for a long time
has kept and practised the cow-vow: whither will he go, what may he expect?”
To him also the Buddha only answers after having been urged several times:
“Really, Seniya, since you insist, I will answer you. Suppose, Seniya, some one
realizes the cow-vow, carries it out completely, realizes the cow’s habits, carries
them out completely, realizes the cow’s mind, carries it out completely, realizes
the cow’s behaviour, earries it out completely. And having realized the cow-vow,
having carried it out completely, having realized the cow’s habits, having carried

them out completely, having realized the cow’s mind, having carried it out_

completely, having realized the cow’s behaviour, having carried it ont com-
pletely, —then, upon the dissolution of the bedy, after death, he comes again
into existence among cows. But if he cherishes the opinion: ‘By means of such
practices or vows, self.castigation or abstinence I shall become a god oradivine
being,’—then this is a false opinion. And his false opinion, I say, Seniya, causes
him to come to this side or to that, either into a hell-world or into an animal
womb. Thus, Seniya, the cow-vow, if it is succesful, leads to the cows, and if it
fails, into a hell-world.” '

And how should it be otherwise? To what other grasping than of a dog-germ
should the blind thirst of » dying human being to maintain itself in existence,
lead, in accord with the law of affinity, if his whole striving and willing have
become dog-like? At the worst, it may happen, that this striving, which in that
decisive moment is entirely blind, may lead to grasping in yet greater depths,
namely, in a hell, “if the dog-vow fails.” Then, in one’s blind willing, one has
gone astray, somewhat like an animal that in its blind craving to satisfy
its hunger comes upon poisoned food and swallows it.

So it i8 in every case. Always and without exception the striving for new
Becoming, that is, to maintain oneself in existence, if it is forced, in consequence
of the decay of the body inhabited tili now, to search for a new germ, leads
to such a grasping a8 corresponds with the direction already taken during the
course of life, in the way that a stone that is thrown keeps to the direction given
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to it: “Suppose, monks, that & monk has won to confidence, virtue, experience, .
renunciation, wisdom. And he thinks: ‘O that I might return, upon the dis.
solution of the body, after death, to the company of mighty princes!’ Thig
thought he thinks, on this thought he dwells, this thought he cherishes. These
creafive activities of his mind* and inner conditions, which he thus cherishes
and promotes within himself, lead to his rebirth in such an existence. This,
O monks, is the way, this is the transitior that conducts to return thither. And
further, O monks, if & monk has won to confidence, virtue, experience, rennn-
ciation, wisdom, and heard this saying: ‘The thirty-three gods—the shadow
gods—the blissful gods—the gods of boundless happiness—the gods dwelling
beyond boundless happines— these live long and glorionsly and happily.” Such
an one thinks within himself: ‘O that upon the dissolntion of the body, after
death, I might return to the society of these gods!” This thought he thinkg, on
this thought he dwells, this thought he cherishes. These creative activities of the
mind and the inner conditions that he thus cherishes and promotes within
himself, lead to his rebirth in such an existence. This, ye monks, is the way, the
transition that leads to return thither.” 53

According to this, man always becomes what he would like to become, that
is, whatover he desires and thirsts after; for whatever wo thirst after, that we
grasp. Of course thig is not to be understood as if it meant that a mere wish
would be sufficient; but what has directing force, is the nature of our willing and
of our desire in its innermost depth, that means, our innermost character, ag it
appears in action as blind impulse, without being guided by the light of knowl-
edge. For according to the foregoing expositions, exaoctly in this situation is
our will at the decisive moment of death, when it determines our grasping of
a new germ. To know to what kind of grasping our will may lead us, we must
dive into the depths of our animal life, as it revesls iteelf when the dominating
influence of reason is eliminated, thus, in emotion, or still more, in a state of
intoxication, or in dream, Henoe it is not decisive, if a person in rational reflection
does not murder or steal, is neither unchaste nor heartless, but only if he is
incapable of all this even in the height of passion, nay, even in his dreams.
Only that which even in such conditions never more arises, never more can
arige within us, of which therefore, a8 we can easily feel, we are absaolutely in-
capable, only this is definitively eradicated from our will. Therefore it can never
any more make itself felt when in death we have entirely abandoned conscious-
negs, and precisely because of this, cannot any more as blind impulse determine
our new grasping. If, for example, T know that I could not, under any circum-
stances, conceive the thonght of killing, not even in a dream, then I am sure that
this inclination no longer existe within me, thus also can no longer determine my
new grasping st death. But if T must confess, after baving carefully studied
myself, that in a state of clear consciousness T am indeed incapable of killing,
but might become a murderer in an excited or drunken state, then my will is

* Sankhari, as the fourth group of grasping.
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of such sort that in the future, if unilluminated by any conscicusness, it might
cause a grasping of a germ in a world where murders can be, and are,
indeed, committed; and where perhaps also this capacity of will still asleep
within me, under the appropriate external circumstances,—for nstance, if I
were born into a rnde and uncultured family —might some time or other flame
up again and make me a murderer. The fundamental condition for the certainty
that after death 1 shall not become attached to a germ in a low-class, pain-laden
world, is therefore this, that I know myself, at latest, in the hour of my death,
to be definitively free from all bad inclinations. In so far as this is the caze, in
go far as & man has acquired confidence, virtue, experience, renunciation,
wisdom, and thereby become nobler and purer and thereby more adapted to
attachment in higher and purer spheres, he also has it in his own hands to bring
about his rebirth in closely determined circles or spheres, be it in a powerful
high-placed family, or in a world of gods. By incessantly and intensively oc-
capying himself with thoughts relating to this, he may turn his entire striving
in this direction, until he is quite absorbed, completely saturated with it, 5o
that of itself the unshakeable certitude comes to him: After death I can no
longer possibly sink into the depths, as little as coal-smoke, when eleansed, that
is, freed from its heavier components, can settle in lower levels, but must rise
upwards. Indeed, in this decisive unconscious condition, I can grasp no other
germ but the one desired, because every other would be contrary to my innermost
nature, that is, to the characteristic direction of my will, to my deepest thirst
for a certain definite mode of existence, and therefore, without further ado,
even though blind, would be rejected by it.

As 5 typical example of how it is the law of affinity that determines our grasp-
ing in death, the thirteenth Discourse of the Dighanikaya may be cited, in
which the way to union with Brahm3, * the highest aim of the Brahmin caste,
is treated thus:

“Vasettha, what think you and what have yon heard from old and elder
Brahmins, who were your teachers or the teachers of your teachers, about this
point: Is Brahma interested in house and home, in wife and child, or not?™

“He is not, reverend (Gotama.”

*“Ig his mind spiteful or peaceable?” —*Peaceable, reverend Gotama.” —“Is he
ill.natured or good-natured?’—“Good-natured, reverend Gotama.” —“Is he %

pure or impure of heart?”—‘‘Pure.hearted, reverend Gotama.”—“Is his will
constant or not?’— ‘It is constant, reverend Gotama.”

“Now what think you, Vasettha? Are the Brahmins knowing the three Vedas
attached to house and home, wife and children, or not?’—*“They are attached
to them, reverend Gotama.”—“Are they spiteful or peaceable?” —“They are
spiteful, reverend Gotama.” —“Are they ill-natured or good-natured?”—“Ill-

natured, reverend Gotama.”—“Are they pure-hearted or impure-hearted?” '

" * Brahmé is the Christian god, existing within the world aﬂd therefore not eternal but
imagining himself eternal, becanse of the immense duration of his life. Compare Dig-
hanikiya X1
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—“They are impure-hearted, reverend Gotams.” —“Of constant will or not2”
—*“Of inconstant will, reverend Gotama.”

“Vasettha, do these agree together: the Brahmins, knowing the threo Vedas
but esteeming property and family, and Brahma who is without property and
family?”—*No, reverend Gotama, these do not agree together.”

“Very good, Visettha. That therefore these Brahmins, knowing the three
Vedas, but esteeming property and family, after the end of the body, after death
should attain to union with Brahm3 who is without property or family —this is
imposgible,”

“Then, Vasettha, the Brahmins, knowing the three Vedas, according to your
saying are spiteful, but Brahma is peaceable; they are ill-natured, but Brahmi
?s good-natured; they are impure-hearted, but Brahm3 is pure; they are of
inconstant will, but Brahma is constant. Do these agree together: The spiteful
ili-natured, impure-hearted, inconstant Brahmins knowing the three Vedas, ami
the peaceable, good-natured, pure, constant Brahma?”’ —*‘No, reverend Gotama,
these do not agree together.” ’

“Very good, Visettha. That thus these inconstant Brahmins knowing the
three Vedas, after the end of the body, after death, should attain to union with
constant Brahm&—thia is impossible ...” :

Thereupon the young Brahmin Vasetths spoke to the Exalted One saying:
“Reverend Gotama, I have heard that the Samana Gotama shows the way
that leads to Brahma and to union with him. May the reverend Gotama be
pleased to show us this way and lead the Brahmins upwards.”

"‘Listen then, Vasettha, and note well what I shall say.” —*So be it, Lord,”
said the young Brahmin Vasettha assenting to the Exalted One. The Exalted
One spoke, and said:

“There the bhikkhu [monk] with his loving mind penetrates one direction of
space, and so he penetrates the second and so the third and so the fourth.
Afld thus he penstrates upwards and downwards and horizontally the whole
wide world everywhere, completely, with loving benevolent mind, all-embracing,
grtj‘at, beyond all measure, full of peace.” '

“Just, Visettha, as a powerful trumpeter easily penetrates all the four
;eglons with the sound of his instrument: even so there remains no restriction
for the development of such a benevolent mind thus released. Vasettha, this
ig :;he_way leading to Brahma, to union with him.” . i
. 'Vase?t.ha., 8!!_011 & bhikkhu also penetrates with compassionate mind—with
i;yf“l_mlnd—mth equal mind one direction of space, and so the gecond and so

e third and so the fourth. And thus he penetrates upwards and downwardsand
tonzontally the whole wide world everywhere, completely, with all-embracing,

l‘(‘)‘&d, measureless, compassionate mind, with joyful mind, and with equanimity.

“Just, Vasettha, as a powerful trumpeter easily penetrates all the four
regions with the sound of his instrument; even so there remains no restriction
for the development of such a compassionate mind — joyful mind —with equanim-
Ity. Vasettha, this is the way leading to Brahma, to union with him.
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“Now what think you, Visettha? Has the bhikkhu who keeps himself thus,
any interest in the petty things of every-day life, or not?”’—"He has not,
reverend Gotama.” —*‘Is he spiteful or peaceable?”’—‘‘Peaceable, reverend Go-
tama.” — “Ill-natured or good-natured?’—“Good-natured, reverend, Gotama.”
__“Pure-hearted or impure-hearted?” —, Pure-hearted, reverend Gotama.”
_ “Constantorinconstantin hiswill?” —*Constantin his will, reverend Gotama.’’

“So then, Visettha, you say that such a bhikkhu is without interest in the
petty things of every-day life, and that Brahmi is without inberet.;t in th.e petty
things of every-day life. Do these two agree together, a bhikkhu without ufteres,t:
in worldly possessions, and Brahmi without interest in worldly possessions?
—‘“Yeg, reverend Gotama, they agree together.”” —*“Very good, Viasettha! That
such a bhikkhu uninterested in worldly things, after the end of his body, after
death, should attain to union with Brahma, who is untouched by worldly cares,
this is possible.” -

“And so you 8ay, Vasettha, that such a bhikkhnu is, just like Brahmai, peace-
able, good-natured, pure-hearted, constant in his will. Do these agree together: a
peaceable, good-natured, pure-hearted, constant-willed bhikkhu, and the peace-
able, good-natured, pure-hearted, constant-willed Brahmi?” —““Yes, reverend Go-
tama, they agree together.”—‘“Very good, Vasettha! That therefore.such a
peaceable, good-natured, pure and constant bhikkhu, after the end of his ]:oody,
after death, may attain to union with unchanging Brahma—this is possgible.”’
For he is by his thirst, his willing, “as it were, conducted” to the heaven of
Brahma, as it is said in the 153% to the 162°¢ Discourse of the Book of Threes,
in the Anguttars Nikaya.

But with this the law of affinity, as leading the will in its grasping, is not yet
exhausted. It not only generally determinates the germ at which the new
grasping takes place, in general as regards its belonging to one of the five
realms of Sameéara, but it also indicates in minutest detail the guiding clue as
to why a certain definite germ is seized and adhered to, why, for instance, within
the human kingdom a grasping takes place just in the womb of a poer working
woman, or of a noble lady, or at a germ already diseased from father or mother

and endowed with but gmall vitality. This it expounded in detail by the Buddha.

in the hundred-and-thirty-fifth Discourse of the Middle Collection as follows:—

“What, O Gotama, may be the renson, what the cause, why also among human
beings, born as men, depravity and excellence are found? There are, O Gotama,
short-lived men and long-lived men, there are sickly ones and healthy ones,
there are ugly ones and beautiful ones, there are powerless ones and_powe-rful
ones, there are penniless ones and well-to-do ones, there are such as are in lugl-a,
and such as are in low position, there are stupid ones and acute ones; —what is
the reason, O Gotama, what is the cause, that also among human beings, born
as men, depravity and excellence are found?” '

“Owners of their works, O Brahmin, are beings, heirs of their works, children
of their works, creatures of their worke, slaves of their works. Works, discrimi-
nate beings, according to their depravity and excellence . ...
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“Suppose, 0 Brahmin, some woman or man kLills living oreatures, is cruel
and bloodthirsty, accustomed to murder and homicide, without compassion for
man and beast. Such action, thus performed, thus completed, npon the dissolution
of the body, after death, canses such an one to go downwards, upon an evil
track, into the depths, into a hell-world. Or, if he does not reach there, but attains
to humanity, then, wherever he is re-born, he will be short-lived. This is the
transition, Brahmin, that leads to a short life, .

“Again, Brahmin, suppose some man or woman has rejected killing, abstains
from killing, without stick and sword, full of fellow-feeling and compassion, and
cultivates kindness and compassion towards all living creatures. Such action,
thus performed, thus completed, upon the dissolution of the body, after death,
causes his arrival upon a good track, into a divine world; or, if he does notreach
there but attains the human state, then wherever he is reborn, he will be long-
lived. This is the transition, Brahmin, that jeads to long life.”

In continuning his Discourse, the Buddha proceeds to explain, how the cruel,
the angry, the envious, the miserly, the haughty, the man living without any
interegt in his future well-being, if they donot fall into a hell, but reach humanity
sgain, will be reborn, the first aickly, the second ugly, the third powerless, the
fourth poor, the fifth in a low position and the sixth a fool, whereas men who
have cultivated the contrary qualities, rise up to divine worlds, or, if they are
reborn as men, become respectively healthy, besutiful, powerful, well-to-do, of

high rank or wise.*
* *

*

Until now, we had proceeded chiefly on the assumption that the main striving
of & man tends in a certain definite direction, and that in consequence of this,
he develops certain quite definite and special qualities of mind, and in an out-
standing direction. These, then, before all else, are decisive a8 regards the nature

* It is not difficult in all these cases aleo, to show the law of affinity as the regulator of
the grasping of & new germ that occurs st death:

. Whoso, devoid of compassion, can kill men or even also animals, carries deep within
himself the inclination to shorten life. He finds satisfaction or even pleasure in the short-
livedness of other creatures. Short-lived germs have therefore some affinity for him, sn
affinity which makes itself known after his death in the grasping of another germ which
then takes place, to his own detriment. Even 80, germs bearing within themselves the power
of developing into a deformed body, have an affinity for onre who finds pleasure in ill-
treating and disfiguring others.

An angry person begets within himself an affinity for ugly bodies and their respective
germs, gince it is the characteristic mark of anger to disfigure the face.

Whoever is jealons, niggardly, haughty, carries within himself the tendency to grudge
overything to others and to despise them. Accardingly, germa that are destined to develop
m poor outward circumstances, poseess affinity for him,

It is, of course, only a consequence of the above, that a change of sex may also ensue.
Thus it is related in the Dighanikays XXI, that Gopiks, a daughter of the Sakya house,
Wwas reborn after her death as “Gopaka, a son of the gods,” because “the female mind had
become repulsive to her, and she had formed a male mind within herself.” - :
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of his grasping at death. But, generaily speaking, hig thirst, or, a8 we are more
accustomed to say, his willing at the moment of death is not at all homogeneous,
but a summation of manifold, nay, even of opposed tendencies. In every man
there dwells an angel and a devil. Therefore the question arises, as to what it is
which in such a case determines the new grasping upon death. The snswer again
is very simple. It depends upon whether the good or the bad striving comes into
activity at the moment of death and thus determines the new grasping.

By this, however, it is not meant that the opposite direction of will lying
latent at this moment, has become ineffectual forever. On the contrary, it also
somewhere and sometime will make itself felt, being decisive as regards some
later birth, some “future return.”” For it remains, smouldering, so to say, beneath
the ashes, and need not enter consciousness for a long time. To understand this
thoroughly, we have only to reflect how very fow men really know their own
character, thatis, the sum of the tendencies of their will. Either the outer motives
are wanting which might wake the impulses and inclinations slumbering within
them, or externsl circumstances, more especially the lawa of the state, hinder
the expression of an evilly disposed will, but not this will itself. “Hence it happens
that itis only very rarely that a man sees his entire disgustingness in the mirror of
his deeds. Or do you really think that Robespierre, Bonaparte, the Emperor of
Morocco, or the murderers you see broken on the wheel, are the only men among
all who are go bad? Do you not see, that many would do the same if only they
were able? Many a criminal dies more peacefully upon the scaffoid than many a
non-criminal in the arms of his dear ones. For that one has recognized his will
and changed it; but the other has not been able to change it, because he never
was able to recognize it.” 15 Thus it becomes apparent how some trait of char-
acter may slumber within us through whole existences, until all at once, sudden-
ly it somehow becomes manifest and actively operative.* From this peint of
view we can also understand how an evil inclination may lead us upon our next
death to grasp in a hell, whilst our good tendencies, possibly under the repeated
influence of our evil impulsions, may only determine a later grasping, after the
efflux of our objectification in a hell-world, only then becoming effective, or
vice versa. Of this the Buddha gives an example in the following case:

King Pasgenadi of Kosala tells him:

“*Sir, here in Savatthi a householder and master of a guild has died. He has
Yeft no son behind him, and now I come here, after having made over his property
to the royal treasury. Sir, a million gold pieces, and what shall I say of the silver!
But this householder and master of a guild, gir, used to eat alternately broken
scraps of food and sour gruel. And thus he clothed himself: For dreas he worse a
robe of coarse hemp; and as to his coach, he drove in a broken-down wagon with
& worn-out sun-shade of leaves.” :

* An analogy to this is te be found in hereditary physical germs of disease, which often
only in the second or even the third generation lead to sickness, as is eepecially the case
with mental disessca. These therefare are carried about by their bearers during their whole
life, in the same manner, guite unconsciously. .
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Thereupon the Buddha says:

,,Certainly, O king, certainly, O king! In a former life, O king, this householder
and master of a guild once gave alms of food to a Paccekabuddhs,* cailed
Tagarasikhi. And as, after baving said, ‘Give alms of food to the ascetic!” he
rose from his seat and went away, he repented having given the food saying
within himeelf: ‘It would be better, if my servants and workmen ate the food
1 gave for alms!?” And besides this, he deprived his brother’s only son of his life,
for the sake of his property.

¢ And because, O king, this householder and master of a guild gave alms of food to
the Paccekabuddha Tagarasikhi, through the maturing of his deed he attained
seven times the good way, into the hesvenly world. And in the same manner,
as maturity of his deed, he became seven times master of a guild here in Savatthi.

“And because, O king, this householder and master of a guild repented of
having given alms, saying to himself: ‘It would be better that my servants and
workmen ate the food ;' therefore, through the maturing of this deed, he had no
appreciation of good food, no appreciation of fine dresses, no appreciation
of an elegant vehicle, no appreciation of the enjoyments of the five senses,

“And because, O king, this householder and master of a gnild deprived of hislife
the only son of his brother for the sake of his property, through the maturing of this
deed he had to suffer many years, many hundreds of years, many thonsands of
years, many hundreds of thousands of years of pain in hell. And in the same
manner, through the maturing of this deed, he is without a son for the seventh
time, and in consequence of this, has toleave his property to the royal treasury.”

Tt is hardly necessary $o point out particularly that the said deeds of the guild-
master only brought sbout their later consequences as manifestations and ex-
tensions of the corresponding tendencies of will. According to the law of gradual
becoming that dominates everything, no one can commit a serious crime, unleas
his will for long before has travelled the roads on which it lies. The decision and
the perpetration of the crime itself merely strengthen and set the seal on the
tendency of will already existing. This tendency, of course, also remains after
the deed ias done, even if ir the sequel it never breaks out again, nay, even if it
remains unknown to the criminal himself—nobody will trust a man who has

- consciously killed another, even if many years have gince gone by —by reason

of which, precisely, this tendency of will, thus become latent, at the approaching
death may determine the direction of the new grasping. It is not the externally
visible deed as such, regarded from a purely objective standpoint, —for example, -
the Xilling of & man, done without intention—which determines the future
fate of & man, but rather the mental disposition in which it is performed, that
is, the direction of will upon which it has followed, whose strengthening is partly
conditioned by the very deed. This is set forth by the Buddha in the fifty-sixth
Discourse of the Middle Collection, where in a dialogue with Upili the house-
holder, an adherent of Nigantha Nathaputts, he deals with the following chain

* An Awakened One for himself alone, who, in contrast with o completely Awsnkenod
One—s SBammasambuddha— does not possess the power of shazing his knowledge with others.
12 Grimm, Buddha
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of thought: What is done without intention, is not so very bad. If, however, it
is done with intention, then it is very bad. Thereupon, he thrice declares in
solemn repetition, that of possible deeds in thoughts, words and deeds those done
in thought, because created by a bad disposition, are the worst. In the sixth
Book of the Anguttars Nikiya the Buddha directly identifies action with
willing: “Willing, ye disciples, I call acting (kamma); for if will is there, then
one acta, either in deeds, in worde, or in thoughta.”*

According to this, every act of volition leads to certain quite definite conse-
quences, not only consisting in those which manifest themselves in this very
life, and called by the Buddha the “visible chain of suffering,” 1% but mani.
festing themselves also beyond death as the “hidden chain of suffering.”” For
every act of volition determines by way of the tendency of will, conditioned or
partly conditioned or strengthened by it, the grasping of one of our future
rebirths and thus contributes towards our transference into the ecorresponding
externsl civcumatances, This effectuation of all willing, in aceordance with
law, called the law of Karma **in the Dialogues, is also called ‘‘the fruit of deeds,”
or simply the law (dhamma):

“What, dear Gotama, may be the cause, what may be the reason, that many
creatures, upon the dissolution of the body, after death, come upon the down-
ward way, upon the evil road, to states of suffering, to hell?”

* Compare algo Milindapaiiha:

The king seid: “Maater Nigasena, whose fault in greater, that of a man doing evil
consciously, or thet of another, doing it unconsciously?”

The elder said: “Whoso unconsciously does evil, O king, commits the greater fault.”
—*Then, master Nigasena, we ought to punish our princes and ministers doubly, if they
commit faults without knowing it?" —“What does your Majesty think about this: If
some one, without knowing what he is doing, and another consciously, seizes an iron ball
heated red-hot, which of these two men would burn himself more?” —*“That one, maatar,
who unsuspectingly seizes the ball.” —*“Just so, O king, is the fault of him greater who
does evil unconscionsly,” —*“Very good, master Nagasena.” —How is this to be understood?
Hardly otherwise than that in him who knows hia deed to be detestable, very soon repen-
tance ensues, and, in consequence of this, wickedness does not increass, whereas in him
who without remorse may deceive his friend, who is able to murder a man or to torment a
beagt without feeling compassion, the inclination towards evil will grow through the harden-
ing of his character. If another saying of the Buddhs, on the contrary, declares a man
who unconsciously does evil to be free from fanlt, —“ajananiassz n’apatti: without knowledge
no fault” —then this ‘“without knowledge” must be understood in the sense of an cbjective
error (error in objecto) in opposition to the case of ignorance of the moral law or karma
treated above, an ignorance always betraying a very low moral standard. This is illustrated
by the following sentence from the Sutrakrtanga, put into the mouth of a Buddhist: “If
& savage throws his spear through the zide of a corn-stack, believing it to be a man, or
through s pumpkin, believing it to be a child, and roasts it, then he is gnilty of murder,
according to our view, But if a savage spears a man and roasts him, believirig him to be a part
of corn-stack, or a little child, belisving it to be & pumpkin, then heis not guilty of murder,
according to our view."” :

** The Sanskrit word karma, in ite Pali form kamma, means the effecting deed, or,
briefer, the acting, therefore the law of scting, or,—aince, according to what we have
demonstrated, acting is the same aa willing—the law to which all willing is subject.
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“Just because of their lawless behaviour, their wrong behaviour, O Brahmin,
do many creatures, upon the dissolution of the body, after death, come npon the
downward way, upon the evil road, to states of suffering, to hell.”

“And what, dear Gotama, may be the cauee, what may be the reason, that
many creatures, upon the dissolation of the body, after death, come upon the
good road, to the heavenly world?”

“Just because of their behaviour being in harmony with the law, because of
their right behaviour, O Brahmin, many ereatures, upon the dissolution of the
body, after death, come upon the good road, to the heavenly world.” 15

Closely regarded, this law of Karma is nothing more than the law of causality,
not only in its formal meaning, as the law of cause and effect, but also in ita
material significance, according to which a certain quite definite effect always
follows upon a certain definite cause. Only it is freed from any restriction to the
physical world and shown to reign also in the domain of the moral, and therefore
beyond death. In this its all.embracing sphere of validity it is that power, now
matvelled at as benevolent providence, now feared as the dark fate, to which is
subject every act of will, even the slightest in the faintest thought. The moment
any kind of volition stirs, it stirs in harmony with the law of causality, or else
not at all.

Hence we cannot escape from our deeds; they will inevitably find us at the
proper time in the form of their effects:

,»,Not in the air, not in the depths of the ocean, nor in a distant mountain
cave: nowhere in the world is there a place where a man can escape hie own evil
deeds_” 167 -

“That no frait shonld arise from those evil deeds, the defiling, birth-produecing,
dreadful, sorrow-inflicting, leading anew to birth, old age and death,—this no
one can effect, no ascetic nor priest, nor spiritual being, no god nor devil nor
any one whatsoever in all the world.”’ 158

“He who after long absence safely arrives home from far-off countries, upon
his arrival is welcomed by the crowd of friends and relatives; even so, he who
has acted rightly on earth, is welcomed by his own good deeds in the next
world, like a dear friend by his friends.”” 159

:E-‘irst of all, of course, our present body, like every future one, together with
all its sense organs and mental faculties, thus what we have called before the six-
sensed-machine, is exclusively a product of our previous action, inasmuch as
this has brought about the grasping in the maternal womb:

“This is not, ye disciples, your body nor the body of another, rather must it-
oe regarded as the deed of the past, the deed that has come to fruition, the deed
that is willing actaalized, that has become perceptible,”” *1% '

“The eye, ye monks, is to be recognized and regarded as determined through
former action.

* This pasgage means: This body does not egsen tially belong to you, but is only produced
through your former sacting, and to this product you now see yourselves chained.

13+
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«The ear, the nose, the tongue, the body, the mind, ye monks, is to be re-
cognized and regarded as formed and determined through former action.”” 18!

In short: “My action is my possession, my action is my inheritance, my action
is the womb that besra me, my action is the family to which I sm related, my
action is my refuge.’” 1%

If the consequences of all our willing are thus strictly regulated by the law,
it is clear without further argument, that no good faith, no firm trust based upon
religious dogmas as to the correctness of our mode of life can protect us from
them. A man with weak lungs, who in & heated condition takes a cold drink,
will get inflammation of the lungs, whether he has known the consequences or
not, and even if be has an unshakeable conviction that the drink will do him
no harm. And whoever climbs a glacier with an inexperienced guide, will tumble
down into & crevasse, even if the guide has sncceeded ever so well in convincing
him beforehand of the infallibility of his acquaintance with the right track.
For it is just a law of nature that & cold drink has bad consequences for heated
lungs, and that & man who wanders towards a crevasse ab last must tumble into
it. Tt is exsctly the same law that reigns in the realm of morslity, nay, at
bottom it is just the same eternal law a8 the law of nature just mentioned, that
every action of will and, accordingly, every kind of grasping leads to its corre-
sponding consequences in the corregponding kKind of ‘Becoming. This idea is sot
forth by the Buddha in the hundred-and-twenty-sixth Dialogue of the Middle
Collection, where, among other things, he says: o

“Whoever, Bhumija, being an ascetic or & Brahmin, cognizes wrongly ... acs
wrongly ... and thus perhaps with hope leads the life of an agoetic, cannot pos-
sibly reach the gosl, and thus perhaps without hope leads an ascetic life, cannot
possibly reach the goal. And why not? Because, Bhumija, he does not from the
very foundation anderstand the reaching of the gosl. Just as if a man, Bhumija,
who wants milk, who seeks for milk, who is in search of milk, should begin to
milk & cow that had calved, by the horns: though he should exert himself full
of hops, nevertheless he could not possibly get milk, snd if he should exert
himself without hope, he could not posgibly get milk.... And why not? Because,
Bhumija, he does not from the very foundation understand how to get milk. In
the same manner, Bhumija, such ascetics or Brahmins cannot possibly reach
the gosl. And why not? Because, Bhumija, they do not from the very foundation
understand how to reach the goal.”

* *
*

Though the causality of all willing is thus beyond all doubt, it does not neces-
sarily extend in every case beyond death into one of our future rebirths. This,
on the contrary, is only the case, if the tendenocy of will, the cutcome of which
was o given deed, ia present at all even though only in latent condition, at the
moment of death, when the new gragping takes place. If at this moment it
already again has been completely rooted out, then neither itself nor, of course,
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the deed resulting from it, can in any way be of causal importance for the new
attachment and those that follow later on, just as littls as a cold drink can be
hurtfal to a man, if immediately after he has taken it, before the effects of the
inflammation of the lungs have set in, the pathological change in the lungs is
again altered by corresponding medical treatment, and as little as an ignorant
mountain-climber will fall into & crevasse, if in good time he turns back from the
direction first taken:

“These three, ye disciples, will fall a prey to the abyss and to hell, if they do
not abstain from the following things. Which three? He who lives unchastely and
pretends to be a chaste-living disciple; he who acouses a chaste-living disciple
of unchaste living; he who, believing and thinking that there is nothing evil in
sensuality, falla a prey to gensual pleasure. These three, ye disciplea, will fall
a prey to the abyss and to hell, if they do not absiain from these things 18

The same is said in the Book of Threea:

“There, ye disciples, a certain person has only committed a small crime, and
this brings him to hell. There, however, yo disciples, another has committed
the same small crime, but this ripens even during his lifetime, and not even &
small effect manifests itself, to say nothing of a great one.” This means:In one
man & certain willing, manifesting itself in a crime, acts beyond death in such wise
that it may bring him directly to bell, whereas with another, it exhausts itself com- -
pletely during his life-time, and does not exhibit even & small postmortem effect.

But of which kind, ye disciples, is the man whom a gmall erime which he has
committed brings o hell? There, ye disciples, & man has not won insight into
the body,* has not practised himself in virtue, has not developed his mind, not
swakened knowledge, i# narrow-minded, gmall-minded, and so has to suffer
even in consequence of trifles. Such a man, ye disciples, even a small crime which
he has committed may bring to hell.”

“But of which kind, ye disciples, is the man in whom the same gmall crime
which he has committed will ripen even during his life-time, and in whom not
even & small effect (after death) ensues, to say nothing of & great one? There, ye
digciples, & man has won insight into the body, has practised'himselfih virtue,
%ms developed his mind, has awakened knowledge, is broad-minded, magnan-
imous, dwelling in the ITmmeasureable. In such a man, ye disciples, the same small
crime which he has committed ripens even during his life-time, and not even:
a s‘x‘nall effect manifests itself (after death) to say nothing of & great one.”

What do you think, ye disciples: Suppose a man throws a lamp of salt into
a small cup of water, would then the little water in that cup through this lnmp
of salt become saltish and undrinkable?”

“Yes, Lord.”

“And why so?” :

“There is only very litéle water in the cup, Lord. So it would become salfish
and undrinkable through this lnmp of salt.” o

* This means, he has not reached clearness about what we call personality, sekkaya.



198 The Process of Rebirth

“But what do you think, ye disciples: Suppose a man should throw a lump of
salt into the river Ganges, would the water of the Ganges then become saltish
and undrinkable through this lump of salt$”

“Certainly not, Lord.”

“And why not?”

“There is, Lord, an immense quantity of water in the river Ganges So,
through that lnmp of salt, it would not become sgaltish and undrinkable.”

“Just so, ye disciples, one man has only committed a small crime, and it
brings him to hell. And another man has committed the same small crime, but
it ripens even during his life-time, and not even a small effect manifests itself
(after death), to say nothing of a great one.”

As we see, the reasoning which demonstrates why the same deed leads one man
to hell, while in another’s case entirely exhausting itself during his life-time,
is perfectly in harmony with our foregoing explanations. Whether the conse-
quenced of a deed shall extend up to the death-moment and thereby into the
next existence, ia exclusively determined by the extent to which the deed affects
the will. A vain, narrow-minded man will even feel a slight insult as & serious
assault upon hig self-conceit, which he will be unsble ever to pardon sincerely
and from the heart, so that it will leave behind it inextinguishable traces
within him. On the other hand, upon a noble-hearted man, thoroughly con-
vinced of the worthlessness of all worldly things, the same insult will make no
impression, or, if it does excite him, this excitement will only be momentary,
and the influence upon his will brought about by this excitement will very
soon ripen into bitter repentance, work itself out, and through the kindness
and compassion dwelling within him,* will be completely dried up in the shortest
time, will be clean taken out of him, root and branch, so that at his death nothing
more will remain of it that might influence the next following grasping.

But thereby also the way is shown, not how we may escape from the conse-
quences of our evil actions of the past, —for after what we have said above, this,
is impossible, —but how we can confine these consequences to our presens life,
or at least weaken their post-mortem consequences. We only need to annihilate
or at least to weaken the evil dispositions of our will, the bad qualities of our
character, which, as we shall clearly perceive later on, have grown out of our
evil deeds, yea, which at bottom represent nothing but the sum of these, in
which therefore, in some mysterious manner, we carry about with us the
consinuously active foree of each former evil deed. Precisely because of this
in our heavy labours of soul for the entire annihilation or weakening of several,
or of all, of cur bad gnalities, we also kill our former evil deeds themselves,
“‘outlive them one after the other,” as it is said in the “Book of Threes,” so
that in the same proportion that we are freed from a certain bad quality of
character, we also are freed from the further consequences of the deeds related

* Kindness and compassion are the “Immeasurables” mentioned above, wherein all

egotism is disaolved, aa in a lump of salt in theriver Ganges. — Of thess “Immeasurables™ we
will say more in the last chapter of this work,
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to this guality. Now the Buddha indicates with perfect clearness the way to the
complete annihilation of our evil inclinations, from which it follows that, whoso
follows this way, and in so far as he follows it, need have no further anxiety on
account of the later fruits of his former evil life, or of his former evil lives. This
goes so far that at last, full of inner happiness, he may cry out: “Escaped am I
from hell, escaped from the animal kingdom, escaped from the realm of the sha-
des, escaped from the evil track, escaped from the path of suffering, from the
rejected world! I have entered the stream' (that leads to “the Deathless™). Sure
am I never again to sink back to the abodes of misery. With unalterable resolve
1 turn my mind to making myself ripe for the knowledge that delivers.” 164
But, be it noted, this consoling confidence may only be reached by him who

_in real earnest and at the same time with success, therefore in the right manner

as laid down by the Buddha, wages warfare for the gradunal eradieation, or at
least the weakening, of his passions. Therefore it is not enough merely to be
a good man in the sense of keeping in check one’s bad qualities of character, and
cultivating the good ones. For thereby the former still remain as bearers of our
earlier bad deeds; there merely take place no new evil deeds, undesirable fruits,
but only good actions which of course in time again will bear their good fruits.
But because thus the evil actions of a former existence, manifesting themselves
in present bad qualities of character, still remain in existence, it may well
happen that a man who only in this sense has been good during his immediately
past lifetime, that he has kept his bad qualities in check without annihilating
them, or at least without appreciably weakening them, after death, in conse-
quence of his former evil deeds, may pass to a hell-world. On the otherhand, on
like grounds a bad man, in consequence of his good actions in alifetime previous
to his present existence being saved up, so to speak, in his present latent and
uncultivated, good qualities of character, at death may rise to a heaven-world,
though only, upon his departure from this heaven-world, to rush straight down
into a hell, in consequence of his bad actions during his last earthly existence
now coming into effect.¥

Both these cases are dealt with by the Buddha in the hundred-and-thirty-
sixth Discourse of the Middle Collection. In the same place it is shown,
how also upon other grounds & good man may come into a hell, and a bad one
into a heaven, namely, in that the former at the moment of death displays
wrong, and the latter right, knowledge. The first case occurs, for example, if a
man otherwise good during his life, in time loses patience in consequence of his
last wearisome and painful illness, and becomes fretful and quarrelsome, as is
not geldom the case in daily life; the latter, however, occurring when a criminal
comes to his senses on the scaffold.** In both cases, strivings are called into
life which are at work in the very moment of death, and which must therefore

* Like the fallen angels of the ““0ld Testament.”
** In the *Questions of King Milinda” the example is quoted of 4 man who for a hund.red
yeara has been given to vice, but-will be reborn among the gods, if, in the hour of death, he
only devotes one serions thought to the Buddha or to his Dootrine.
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determine the new grasping. But withal, the good or evil strivings latent at this
dying moment and thereby ineffectual, though cultivated during the rest of
the life, will determine a lafer future.*

According to this, the karvest of our doings is certain, but the course of Karma,
ip its details, is for most men very uncertain, because of its extreme complexity.
This complexity is so great, that “the fruit of deeds,” for this very resson, is one
of the “four inscrutable things about which one ought not to brood, because
who broods about $them, will fall a prey to delusion or to mental disturbance. ' 165

Such brooding, moreover, upon the probable condition of our future would
also be highly superfiuous. It is enough to know that we ourselves make this
future, according to fixed norms. This knowledge we now possess: We may
become everything in the world, because we are nothing perlaining to this world.
I may become a king or a beggar, & nobleman or & vagabond; I may become
a man, & ghost, a beast, & devil, and I can become & god. In itself, any one of
these is just as near to me, because a8 essentially alien, as any other. It all depends
upon my will, upon the innermost striving that I nourish and develop within
myself, which will lead to ita corresponding grasping.** Now only one thing
is wanting, namely, a knowledge of the material contents of the normas, according
to which this grasping takes place; that is to say, the answer to the question a8
to how our actions must be shaped in accordance with the law of Karma, if
they are to bear us good fruit, lead us to a fortunate rebirth; or, otherwise ex-
pressed : What for us iz wholesome {(kusals), and what unwholesome (akusala)?
Thereby we come to the problem of good and evil. For good is just what is
wholesome for us; and bad or evil is what is unwholesome for us.

) » »
*

In the passages from the Texts from which we have been quoting, we have
learnt of the particular wholesome and unwholesome qualities. But now it is
a question of the principle lying at their foundation.

We know that the law of Karma acts in the form of affinity, every rebirth tak-
ing place through a grasping within the five realms of the Sa.msira, that are partly
painful, partly pleasant, partly pleasant-and-painful, the grasping itself, however,
being determined by the nature of tendencies of will prevailing at the moment
of death, which in their totslity give tanha, thirst. According to this, the action
which creates those tendencies of will*** that lead to grasping in a joyful world,
is & wholesome or a good one; that which brings forth tendencies of will to which

* The serions disciple of the Master is, of course, also protected against the worse of
the sbove two oventualities, since already in days of health he has brought his mind com-
pletely or at least thus far under his power, that he is sure of not losing control over it in
days of serious illness.

*% “That influence, Brahmin, that would make me a spirib of the air, a ghost or & man,
is extingnished within me." 1
#s* The possibility of creating such tendencies of will to our liking, thus the problem of
free will, we shall discuss later on. '
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corresponds a grasping in & painful world, is an unwholesome or an evilone; and
lastly, that which conditions rebirth in & world endowed with pleasures and pains,
is at the same time wholesome and unwholesome, good and bad:

‘“There is, ye monks, bad action which bears bad fruits. There is, ye monks,
good action, which bears good fruits. There is, ye monks, action partly good and
partly bad, which bears fruits partly good and partly bad.

“Bnt what, ye monks, is this bad action, which bears bad fruits? There,
ye monks, a certain person practises pain-full action in deeds and words and
thoughts. Practising pain-full action in deeds, in words and in thoughts, he
comen back to existence in & pain-full world. Having come back to existence in
a pain-fall-world, he is touched by pain-full things. But while touched by pain-full
things, he experiences pain-full sensations and extremest woe, like the beings in
kell. This, ye monks, is called bad action, which bears bad fruita.

‘‘But what, ye monks, is good action, which bearg good fruita? There, ye monks,
a certain man practises pain-free action in deeds, in words and in thoughts.
Practising pain-free action in deeds, in words and in thoughts, he comes back
to existence in a pain-free world. Having come back to existence in s pain-free
world, he is touched by pain-free things. But while touched by pain-free things,
he experiences pain-free sensations and highest bliss, like the brightly shining
gods. This, ye monks, is called good action, that bears good fruits.

“But what, ye monks, is action partly good and partly bad, which bears fruits
partly good and partly bad?

“There, ye monks, & certain man practises action partly pain-full and partly
pain-free in deeds, in words and in thoughts. Practising action partly pain-full
and pertly pain-free in deeds, in words and in thoughts, he comes back to
existence in & world partly pain-full and partly pain-free. Having come back to
existence in a world partly pain-full and partly pain-free, he is touched by things
partly pain-full and partly psin-free. But while touched partly by pain-foll and
partly by pain-free things, he experiences sensations partly pain-fall and partly
pain-free, changing weal and woe, like men, certain spirits, and certain rejected
beings. This, ye monks, is called action partly good and partly bad, which beaxrs
fruite partly good and partly bad.” 167

'Now the oui;ata.ndjng feature of the pain-laden worlds, hell and the animal
Kl-ngdom, is that the creatures in them recognise in themselves no limit to the
thirst for existence and well-being which animates them, and in ite coarsest
form On the contrary, they so completely identify themselves with this thirst
in its two main manifestations, namely, desire for everything corresponding toit,
and hatred of everything opposed to it, that in order to satiefy it, they without
forther ado encroach upon the sphere of other creatures’ interests.* In correspond-
ence with this, the inhabitants of the joyful worlds, the heavens—the higher,
the more joyful—are free from such desire and such hate, especially in their

* That creatures in hell find no sbjects correaponding to their desires, but only such a8
rouse their abhorrence, makes their state all the more woeful.
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coarser forms. Above all, they do not satisfy their desires at the expense of
other creatures, but on the contrary, they include these beings with an ever more
comprehengive love in their own thirst for well-being, which thus in them takes
a new direction. The reason for thisis thatin these realms the delusion in which all
living beingsare caught, namely, that cur esgence isidentical with our personslity,
and that our thirst for well-being ought therefore to be conecentrated upon it,
is partly overcome, and thereby the partition-wall between ourselves and the
other creatures is partly thrown down.* According to this, desire, hatred and
delusion appear as the characteristics of the lower and woeful worlds; while, as
-those of the higher worlds, upon the path of an ever more expanding love, there
i8 an increasing approximation to desirelessness, freedom from hatred, and right
insight. Between both stands what is specifically human. Since we have seen
that our present entrance into one of these worlds is determined according to
which of our own qualities of character, of our own deepest aspirations, are
most closely conformed, related to it, it follows that desire (lobha), hate (dosa)
and delusion (moka) are unwholegsome or bad for us, and that desirelessness
{alobha), freedom from haired (adosa) and non-delusion (amoha) are wholegome
or good for us. In these fandamental qualities all virtues and vices are embraced.

The Conditioning of Thirst

In what has gone before we have seen that our existence is conditioned
through the thirst for existence which animates us, and that the shaping of the
outer conditiona of this existence may be traced back to &ke characier of this
thirst, We are in the world because we thirated for it; and we are just in such a

world as ours is, because we had a thirst which, according to the eternal laws,

had to lead us just into this world. Thereby it might seem as if the problem of the
arising of suffering were solved, as far as it is necessary for the practical purpose
of the annihilation of suffering; and this alone had any interest for the Buddha.
For we need only annihilate this thirst within ourselves, in order to prevent any
future rebirth, and g0, with our next approaching death, depart out of the world
forever. From the standpoint which we now cccupy, however, such & conclusion
would be somewhat over-hasty. For to the thinking man another question at
once arises : Am I at allable to annihilate this thirst for existence within myself? Is
it not rather a manifestation of my essence itself, and. for that very reason just
a8 little to be annihilated as this? Certainly the Master has already told us
abont this thirst also that it is not our self, gince in it ¢an be observed an
arising and a passing away. But this criterion for the recognition of the sphere
of anattd, of not-self, cannot be accepted at once. For thirat for existence and
wellbeing fills us from the first moment of gur existence, yea, through all our
repeated existences, so unceasingly and gc powerfully, that even the great

* About this, nmore will be said in the last chapter.
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Schopenhatier came to the eonclusion that in will, that ié, in thiret, no ariging
and passing away was to be observed. Rather, as the thing in itself, thirst was

without cause or condition, and could never be the cause of anything else; -

everything besides it, more especially, our own personality, was not its effect
but rather its phenomenon. In short, thirst he considered to beé the imimediate
manifestation of our essence itself which in it became apparent. Or, in the lan-
guage of the Buddha, thirst was our veritable, actual and true self, of which it
held good that “This am I, this belonge to me, this is my self,” s standpoint
also practically taken up by mankind in its entirety from all times. Bat from.
this it is clear of what decisive importance in the doctrine of the Buddha is
the proof that this thirst also is mothing melaphysical, but subject in every
respect to causality, therefore conditioned, and therefore something purely
physical, that is, anaitd, not-the-1.* For if it were not so, if thirst really were
the easence of man, and thereby our self, then through all eternity no deliv-
erance from it and thereby from suffering would be possible, since no one can
annihilate himeelf, jump out of his own skin,** a consequence, which was
actunally drawn by Schopenhauer to this extent, that according to him, our
inteliigible character is nnchangeable, and at bottom we can contribute nothing
towards our deliverance.*** But if this were the case, then the doctrine of the
Buddha would become meaningless from the outset, since its very heart con-
gists precigely in pointing out & way to deliverance that may be trodden at all
times and speedily leads to the goal, if the necessary intensity is applied to its
treading. Accordingly, it is not at all, as is thought by some, againet the spirit
of his doctrine, when in it the reason why this thiret maintains itself in existence
ig definitely laid down; but on the contrary, the doctrine of the Buddha would in
itself be absurd, if this were nof so. And, as a matter of fact, it is so: “If, Anands,
the guestion were put: ‘Is thirst dependent on anything?’ then it ought to-
be replied: ‘Yes, it is dependent.”” :

The question therefore now is: On what is this thirst for existence dependent,
this thirst which shows itself chiefly at the moment of death, ever and again
bringing about & grasping at a new germ? What fundamental antecedent condi-
tion must there be, that it is able to rise, to spring up in us?t The Buddha tells
us this in the following words: ““If it should be asked: ‘On what is thirst depen-
dent?’ then it cught to be answered : ‘In dependence on sexsation erises thirst.”” .

* Oune sees that anatid and things physical are identical conceptions.

** See above.

*** Schopenhauer only leaves open the pessibility that some time or other in the course .
of endlesa time our will may perhaps of iteelf and withont our assistance, turn and renounce.

1 Precisely the same ag with the other links of the chain it was not a question with the
Buddha in the case of Thirst also, of firmly fixing ite absolute general caunee, but only of
discovering the cause of the occasion that enables thirst to appear and to become evident.
This finds expression in the very form in which the question is pat: “‘On what is thirat
dependent?” Here the Buddha completely shares the standpoint of Schopenhauer: “Every
natural cause in only an occasional cause, nothing within the world having an ebaoluie
cause for its existence.' .
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This too is clear without farther explanation. Without the stimulus of sensation
there is no desire, When every sensstion has vanished completely and forever,
then all willing, all thirst, of every kind, also ig gone forever. A man who is
quite without sensation wills nothing more, has no kind of thirst for anything
any more. And if he has become without sensation forever, then this phenomenon
of thirst can no longer show itself within him through all eternity. “1 have said:
‘In dependence on sensation arises thirst.” And this, Ananda, that thirst arises
in dependence on sensation, must be understood in the following sense. Suppose,
Ananda, that nowhere and nowise there occurred any gensation of anything,
that iz to say, no sensation resulting from eye-contact, no sensation resulting
from ear-contact, no sensation resulting from nose-contact, no sensation resulting
from tongue-contact, no gensation resulting from body-contact, no sensation
resulting from mind.contact, if thus sendation were entirely absent, if sensation
were sbolished, would then any kind of thirst be perceptible?”’ —*“Certainly not,

Lord.”
“Therefore, Ananda, here is the cause, the origin, the arising, the dependence

of thirgt, namely, sensation.”

But whence comes gensation? “If, Ananda, the question were asked: ‘Is
gensation dependent on something?’ then it ought to be replied: “Yes, it is
dependent.’ And if it should be asked: ‘On what is gensation dependent?’ then
it ought to be replied: ‘In dependence on confact arises sensation.’ And this,
Ananda, that sensation arises in dependence of contact must be understood in
the following sense. Suppose, Ananda, that there is nowhere and nowise contact
of any (sense) with anything, no eye-contact, no ear-contact, no nose-contact,
no tongue-contact, no body-contact, no mind-contact, if thus, contact were
entirely absent, if contact were sabolished, would then any sensation be per-
ceived?”

“Certainly not, Lord.”

“Therefore, Ananda, here is the cause, the origin, the ariging, the dependence

of sensation, namely, contact.” _

But for any kind of contact fo take place within me, my corporeal organism,
a8 bearing the organs of sense, the six-senses-machine, is necessary. “If, Ananda,
the question were put: ‘Is contact dependent on something?’ then it ought to
be replied : Yes, it is dependent.” And if it should be asked: ‘On what is contact
dependent?’ then it onght to be replied : In dependence on the corporeal organism
{ndma-ripa) arises contact.”

That sensation, and perception inseparably connected with it,* are conditioned

by contact, and this by the organs of sense of the corporeal organism, is already . 3
explained in the previous chapter on personslity, an accurate knowledge of which 3§
is here, of course, assnmed. There, by means of passages which are the vmmediate §

. continuation given here, it is explicitly shown, how the corporesl organism ia

* Tn Dipgha Nikdya I, therefore pm’éeption is given instead of sensation as the antecedent
. condition of thirst. o
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again dependent, namely, on conscionsness, and thi in in it
em:poreal organism, both in mutual dependence.* T]:;Bu: %zlen;;:ls:fl']:i:, “:;P:;:nthﬁ
ult.m}?.tely comes to its end in the ‘“‘corporeal organism together with tl::nsm iy
ness, ?vharemth, indeed, in the Mahs-Nidina-Sutta it reaches its deﬁilu;
ieonclumon. The reason of this can only be that therewith the circle of depende
is :Vctul:ll.ly clt;se:l. And this is really the case.- e
‘e know that we can only escape from suffering fore i
leaving behind forever Samsira, the circle of reiirth,v:ze‘:h:;::e ::em:;d -
1ongel: expoged to a future new birth, hence to no new format.ior: of t.ht; “co: ncl’
organism together with consciousness.” For the moment the process tﬁrﬂ;
which this new formation is accomplished (‘‘birth” in the phraseol f I:lgl
Buc}dha) has merely begun,—through conception in a maternal wom(l))ngzr the
entire durata?::l of the existence of this newly forming “body endowed witl?
:ﬁzs:lnzgzesz we are again ifldisaolubly bound to it: only at the moment of
fho ensuin z eat.l‘l‘ can we entlrely- step out of Sarmsdra. All suffering, thus, is
ounded in the “corporeal orgamism together with comsciousness,” which ,we
mlght. therefore call, as we do call it the six-senses-mschine in’ neral, the
machine of suffering in particular. For this reason, at the verygebe iruni
of our task of_ showing all suffering to be naturally conditioned wgem:::anfg
i;?hfs t:) establish the cause of birth, that is, for the ever renewed ,formation
f corporea:l organism together with conscionsness.” As such a cause we
d}scoverad the thirst for existence animating us, always causing in the moment
OB ezou:‘ t.iea.tl; & new graap.ing of & new germ in & maternal womb and thereby the
by the”;‘g u:t ha new-org.a.msm. 'With this, however, we found ourselves confronted
othor ot erhquesta:on., ad to uthet‘her this thirst also is conditioned, or, in
substr::;, o ) wdefi:ler it m'somethmg. physical, and not rather our metaphysical
oo ta’ an ﬁrt. erefore md.mtructable. But we found it also to be conditioned
i si, stage, first py sensa.t:mn, then by contact, and lastly, by—‘the corporeal
iy 0‘098‘?:1? .wtth mw&.” With this, however, we have again got
“mrpom;:lr starting-point. The _c:rde is closed: All suffering is rooted in our
prosnt ogrgsmsm togei:.her with consciousness;” these two united as ocmr
o exiat.enee}:i en.dowed with cqnacionsness” are the consequence of our thirst
again, had o :jx;ge(til;etlast :;ir:istence before our birth, This birth, on ite side
A s nt condition, “a real i i
3‘“%“:2033," and 50 on backwards to all :Ot.g::ity. orgarim, fogother with con-
: isl':i'.nembe:r th.at from the corporeal organism together with conscionsness,
Benses-mae:i;? issuing in eu.lc.h a special manner that the former, as the six-
consedomny is s_e? in activity, a.n‘d thereby in the immediately up-flaming
thimg t;ensataon and perception are aroused, from which latter, then,
forth o tring the whole of our life up till the moment of death is always welling
new, and that we have summedup this whole process of activity of the six-

. : :
This mutgal d is, i d tod ¥ing that consci
: ependence is, in Dighanikiya IT, 84, illuatra i 1
Nesa is bound to the body like a string that iny:hroaded t;:ough abge:. gthave e
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senses-machine together with consciousness, as it goes on from birth to the ¢
moment of death, as the machinery of personality, then the content of the formula 3§
of causslity may be summed up still more pregnantly as follows: Personality—in 3%
both its main groups, the corporeal organism, together with consciousness as
ita real substratum—is conditioned by thiret, and thirst by our bygone persona-
lity, just as the hen is conditioned by the egg, and the egg again by the hen. '
So astoundingly simple is the formula of origination by dependence.* But what
all has not been made out of it! . ]
With this result the root of suffering is fully laid bare; we have penetrated |
to the unwearied builder of our corporeal organism itself, through which, as §
through the machine of suffering, all suffering becomes primarily possible forus. §
At the same time, we have recognized this builder of the machine of suffering as 3
a fellow who has nothing at all to do with our true essence, to whom therefore &
we need only hand his passports in order to be free for ever from any new 3
reincarnation. Hence, if we wish, with the Buddha we now can exclaim:
The changing state of rebirth always new,
By pain and sorrow chased, T wandered through.
In vain I often looked around for him,
Who once did build this house of suffering.
Builder, I know you now, and laugh at you.
You'll never build for me a house of bone;
No longer will my mind create anew, —
Since ghastly thirsting is destroyed, for true.”18%
Now also we are ready to understand the second of the four holy truths in ail §
its depth: ‘“This, ye monks, is the most excellent truth of the origination of |
suffering: It is thirst generating rebirth, thirst accompanied by pleasure and
lust, now here and now there taking delight, thirst for sensual pleasure, thirst &
for Becoming (for existence), thirst for annihilation.***17
We said above that the formula of origination in dependence is closed in the |
Mahs-Nidans-Sutta with the link ““corporeal organism together with conscious- }
ness.” The same is the case in the Mahipadhanasuita, where the Bodhisatta }
Vipassi, after having followed the origination of dependence up to the two 1
factors “‘corporeal organism and consciousness” and having recognized both J
as mutually conditioned, expresaly declares: ““The series goes no further.” 3

* Certainly, if we combine the formula with the anaita-thonght, then on its side the
formula also becomes deep aa an abysa. Then too we understand the worde of the Master
-upon Ananda remarking that the formula now seomed to him easy to understand: “Speak
rot #o, Ananda, speak not so! Deep is this origination by dependence, it contains a deep
revelation.”'%

** The thirst for snnihilation arises in' consequence of the wrong view that personalityy

./ is our emeence. For if we recognize at the same time that this personality as such is full
of suffering, then the further notion arises that we can free aurselves from suffering only b¥
the annihilstion of onr personality and thereby of our own essence. Accordingly, the third
for annihilation springs np. (Concerning this thirst for annihilation [vibkava] see Itivuttakss
48.)
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But in many other passages of the Canon the formula of causality is nevertheless
extended still further. For after the causal nexus, in entire unison with the
links presented up till now, has been traced back to the corporeal organism—
ndma-ripa—and further, this latter declared to be conditioned by conscious-
ness, this consciousness itself is not again represented as conditioned by the
corporeal organism, but the text runs on thus: “In dependence upon the
Sankhird, ye monks, arises consciousness ... In dependence upon ignorance
ye monks, arise the Sankhara.” It is clear that this conclusion of the formula;
is not o surpass “the corporeal organism together with consciousness®, if it is
not to contradict what we have hitherto been learning, —and such a possibility
may safely be excluded from the outset, in view of the importance of the Paticcs-
samuppada. For, since the conclusion as we have been learning to know it,
turns back again to the beginning, a further continunance of the dependeneea;
beyond it, is thus quite imposgible. This somewhat different formulation of the
last links of the chain at most can only be a matter of a more detailed explana-
tion of the conclusion of the formula as we have hitherto learned to know it.
And this ig actually the case, as will now appesr.

The Sankhara

Like the Chain of Causality in genersl, the conception of Sankhara in partic-
ular has received the most different interpretations by European scholsrs. And
yet_n,lso this conception is as clear ag the Chain of Causality itself. Sankhari is
denv?d from the verb sankharoti, an equivalent of the Latin verb “‘conficere”,
meaning literally “to make {together)”, i. e. “to put together”’. Hence its parti-
f:‘]pl‘l]m praeteritum means “put together”, “joined together”, in the sense of

mad?", “created”, ‘“‘produced”. According to the Canon, it can be msed of
a:n{ythmg in the world: plainly everything is sankbata, i.e. put together,
]011.1n3d together, and even therefore created, produced. The material out of
whml{ it i# put together, are the six elements: earth, water, fire, air, space,
consciousness, which elements represent, according to the Buddha, the only
components of the world (see the treatise “Energy and Stuff” in “The Beience
of Buddhism™).
. The substantive verb pertaining to sankhata is SBankhara, which means

the making together”, “‘the putting together’’, “the joining together”, “the
producing”: “Monks, the sankhiri derive their name from the fact that they
produce (sankharonti) what is sankhata.” Therefore the concept sankhara is
a8 all,-compr-ising as that of sankhata: simply everything is sankhata, ‘‘brought
forth”, “produced”, and simply everything which is sankhata, is based upon a
Sankh'ﬁ.ra, an “act of producing”. In this, sankhira means, first of all, the act
of bringing forth, but may as well cover that which has been brought forth,
Broduoed, i. e. may as well be used in the sense of sankhata, just like our word

Production” (which also covers both concepts: the action of producing as -
well a3 that which has been produced, namely the product). A typical example
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for this circumstance is the regularly repeated phrase: ‘“sabbe sankhira anicca,
. sabbe sankhiri dukkhi: all productions are transitory, all productions cause
Suffering.” ' :

The following quotations may serve as examples for this widest extent of
the sankhéra-conecept: _ R '

1) “Transient, monks, are the productions (sankhiri), unsteady are the
productions, troublesome are the productions; it suffices to get weary of all
productions, suffices to shrink back from them, suffices to detach oneself
from them. Once there will come & time, monks, as it comes now and then in
the end of a long period, when there no rain will fall for years. Whatever there
will exist of seeds and plants, herbs, grasses, and trees, will dry up, wither
away, disappear. Thus transient, monks, are the productions, thus impermanent
are the productions, thus inadequate are the productions; it is sufficient to
get diggunted at all productions, sufficient to abhor them, sufficient to become
detached from them. ' _ '

Once there will come & time, monks, as it comes now and then, in the end of
a long period, when there will appear a second sun. Then all rivers and ponds will
dry up, will be drained off, will disappear . .. And once there will come a time
when a third . .. a fourth . .. a fifth sun will appear. Then the waters of the
world-ocean will retire, will float back hundred miles, three hundred, five hundred,
six hundred, seven hundred miles. And the water of the world-ocean will stand
only seven palma high, then only six, five, four, three, two palms high, then
only one palm high; then only seven men high, then only six, five, four, three,
two men high, then it will sink down to one man’s height, then to the half of
a man’s height, then it will go no farther than to the hip, then to the knee only,
then to the ankle only, then not higher than a fingerlimb.—Thus transient,
monks, are the productions, thue impermanent are the productions, thus inade-
quate are the productions; it is sufficient to get disgusted at all productions,
aufficient to abhor them, sufficient to become detached from them.

Once there will come a time, monks, ag it comes now and then in the end of
s long period, when a sixth sun will appear. Then this big earth will begin to
Tume and to smoke . . . And once there will come the time when a seventh sun
will appear. Then this big earth will begin to burn up and to become one gingle
vast flame. —Thus transient, monks, are the productions, thus impermanent are
the productions, thus inadequate are the productions; it is sufficient to get
disgusted at all productions, sufficient to abhor them, sufficient fo become
- detached from them 7 ' _

2} “The Exalted One said: ‘Not to be measured out by thinking, monks, is
a beginning of the circle of rebirths {samsara), not to be recognized a first starting-
point of the beings confined by ignorance, fettered by Thirst, wandering about
and roaming around.—In former times, monks, this mountain Vepplls had the
name Pacinavamsa, and the men here were called the Tivara. And the Tivara-
men lived for forty thousand years. In four days they ascended the mountsin

Pacinavamsa, and in four days they descended again. And in those times there 1
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appeared in the world Kakusandha as the Exalted One, as the Holy One, as
the Perfectly Awakened One ...—Look, monks, that name of the mountain
has perished, those men have died, and that Exalted One is completely extin-
guished. Thus transient are the productions, thus impermanent are the pro-
ductions, thus inadequate are the productions; it is sufficient to get disgusted at
all productions; it is safficient to abhor them, sufficient to become detached from
them™ 172

In the 17th Discourse of the Digha-Nikiya the Buddba narrates about the
glories of the prehistoric king Mahasudassana—(which the Buddha himself
had been in a former existence)—, about his cities, palaces, tressures, elephants,
horseg, carriages, and wives, in the possession of which he had led a wonderfil
life, and finally about his holy-like death,—in order to draw also from this
deseription the conclusion: ‘‘Thus transient, monks, are the productions, thus
impermanent are the productions, thus inadequate are the productions: it is
sufficient to get disgusted at all productions, sufficient to abhor them, sufficient
to become detached from them,” '

. * . *

If thus, according to the Buddha, everything in the world is a mere “Pro-
duction”, originating and vanishing as such, he deals with these productions in
particular only insofar as there is something arising for us, whose unfathomable
essence lies beyond the world, and as this world with its “painful things” comes
into comnection with us. As we know already, we come into contact with the
world by our “body endowed with the six senses”, which senses bring forth that
consciousness in which alone this world presents itself to us: “Here in the con-
sciousness stands the universe’. As soon aseach kind of consciousness disappears
in lack of any sensual activity, all the world has disappeared for us, too. It is
for this reason that the Buddha says: “Just in this body, six feet high, endowed
with perception and consciousness, the world is contained, the origin of the
world, the end of the world, and the path leading to the end of the world”.
Tothisbody of six feet height, however, we come through seizing an impregnat-
ed ovam in a mother’s womb, driven by our Thirsting Will, whick embryo
then develops to our body in the way of Becoming. As regards this Becoming,
however, it remains unexplained, which principle compels the material sub-
stances right into the form of the corporeal organism with its organs of sense
In such a wise that these organs of sense are able to produce consciousness and
therewith the phenomenon of life. This teleology of Becoming is also for onr
modern natural sciences an insolvable enigma. They restrict themselves to
the statement that all Becoming is executed by those natural processes, more-
over by mere chemical-physical processes, How little this explains, becomes
clear already from the fact that the Latin word “processus” means nothing
more than “occurrence”, in the sense as it is expressed by the saying: ‘It
occurs”. Hence, in face of the real problem, namely the teleological character of
these natural proceedings directed upon bringing about quite a distinetive

14 Grimm, Buddha
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result, also our natural sciences must declare themselves bankrupt. Only &in-
gular neovitalists venture to touch this problem, However, also to them there is
nothing left but reverting to the entelecheia-conception of Aristoteles who
lived 2200 years ago, by interpreting it as that force which provides the material
with its form and only thus bestows it with reality —“‘entelecheia’™ means
“reality”. Yet, this is no explanation but merely another formulation of the
problem, since it is the question in what this “entelecheia”, namely this un-
known ““‘Something™, congists, “by means of which the material is brought
into the form, here of a rock-crystal, there into that of a lion, there into that of
a man”,

The Buddha solves also this problem of the teleological forming of the
material into & conscicusness-apparatus. In the Chain of Causality he explaing—
after the assertion that the Becoming of our corporeal organism is conditioned
by the accession of conscionsness—this accession of conscionsness by the follow-
ing assertion: “In dependence on the Productions (sankhara) arises conscious-
ness”’. This sentence means: The Productions form the germ seized in a mother's
womb into the corporeal organism, “the complicacy and perfection of which
is known to him alone who has studied anatomy”, as Schopenhauer says; they
form it into that apparatus which, by its six organs of sense, maken posgible to
us sensations, perceptions, creative mental activities, and cognition— : “Monks,
the sankhara (the productions) are called so because they produce (abhisan-
kharonti) that which is sankhata (produced). And what do they produce? They

produce the corporeal shape for corporeality’s sake as a product, produce sen-
~ gation for sensation’s sake as a product, produce perception for perception’s
sake a8 a product, produce mental crestive activities for creative mental
activities’ sake as a product”1® _

Thus the Buddha has dissolved that Becoming of the entire machinery of
Personality into a heap of Productions. This truth was pronounced in a very
precise manner by the nun Vajirs, when she was asked by Mira the Evil One:
““By whom is the being created? Who is the creator of the being? Where is the
being engendered? Where does the being perish?” by responding: “Why do
you cling to the word ‘being’? This i8 quite a characteristic Mara-opinion, There
+& nothing else but a heap of Productions, There is no being* to be found ont.
Like there where the respective parts are joined together, the word ‘cart’ is
ueed, 80 is there where the Groups are present, the colloquial term ‘being’
(satta) nsed’,”"17t

Accordingly we arrive at the result: The Five Groups are “Produnctions”
in the second sense of the word that they constitute that produet (sankhata) of
the acts of producing. The acts of producing themselves are set, as the above
quoted passage of Sam. Nik. XXTI says, for the explicit purpose of making
possible a body, further sensations, perceptions, creative mental activity, and

* The term ‘Being’ includes the conception of pome one whose true and last reality,
i. e. whoee gnbstance, is Bife, = L
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cognition. After all, this means: behind the productions there stands 8 will,
stands our will, in the service of which the productions are at work. This fact
results also from the following words of the Buddha, uttered el&ewthere: “El‘he
Five Groups of Grasping are rooted in the Will”*? and: “Il} the Wn!f all things
are rooted’ 17, —consequently the productions, too. With qmt.ie a special emp!m-
sis the will is being pointed out as the production’s fountzm.: in the follow:mg
explication of the Buddha: “The ordinary man, not lfnowu-lg. the doctnn?,
regards the Five Groups of Grasping as himself. Tlus opinion, mozuks, is
a production. Whereupon is this production based, owing to what c:rcums!.a.nce
does it originate, out of what is it born, hy what engendefed? —Wh?n the ordinary
man is hit by a sensation started from a contact taking place in .th?,state (?f
ignorance, Thirst arises within him, From this results the productlfm 177 This
explication, of course, holds good not only for the mental produfat:lona, but at
all for the entire heap of productions constituting our persona.hty._ Th-us the
real constructor of our body, and therewith, of our total personslity is that
Thirgst inspiring us, as it was specified before.

“Builder, I laugh at you, since you are known;

You'll never build for me a house of bone;

No longer will my mind create anew,—

Since ghastly thirsting is destroyed, for frue.”
(visankhiragatam cittam taphinam khayam ajjhagi)l®

This finde another certification in the 28th Discourse of the M-ajjh. Nik.,
where the body iz called a “construction of thirst” (@up%@a). The
productione are enly the workmen in the constructor’s service, are the ezeoufors
of the Will; as soon as there is a willing, the productions set to w01_-k to satiefy
this Will; and where absolutely nothing more is wanted by the Wﬂ]., there are
no more productions, either. Consequently, already now it may be said that !‘.ha
way to definite annihilation of all the produnctions leads over the deatruction
of the Thirsting Will. ] o '

The productions are our productions, as the Thin:itmg Wwill is our will.
Accordingly, each of us is the demiurge himself f-orm%ng the stuff mto‘that
inexpressibly complicated corporeal organism with its six organs of sense* and
creating for himself, by and within thie consciousness, his world.; 8 .wor}d,
however, which in the last end is nothing else but an ocean of suffering, msl.)l‘be
of its artistic skill displaying itself in the productions, and incompre?tenmble
to our intellect—=zince all this artistic skill is not capable of overwhelmn.!g that
fundamental insufficiency of the working-stuff, i. e. the matberial, of wluch our
corporeal organism and ail the world presenting itaelf mt]un conaciousness,
congigts, namely the ceaseless changeability, yea transitoriness of this stuff.
And 80 will remain true in all eternity those words:

* “Anima struit corpus™ was also recognized by the German philosophers Ritdiger and
Stahl (Schopenhauer, New Paralipomens, § 685).

14*
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“Whatever is produced, will pass away; once it will perish, a8 it was
brought forth. If every Produetion is left off, man’s welfare is sttained
for good."17 '

“And now, ye monks, take it for granted : Whatever one may produce—
it must vanish again. So you have to struggle indefatigably for the aim
{of producing no more).’ 1%

‘“These three marks of the Produced are there: Arising is showing itself;
perishing is showing iteelf; and during its existence mutation is showing
itself.

These three marks of the Not-Produced are there: No arising is showing
itself; no perishing iz showing itself; and no mutation of the existent
is showing itself.’*18t

* .

Bo far we have come to know two classes of ‘‘Productions”. The first one
comprises everything arisen at all, the second one embraces the entire machinery
of personality, i. e. the totality of those Five Groups of Grasping into which the
Buddha has dissolved personality: “The Five Groups of Grasping are the
personality, so the Exalted One has said’” 1¥2 Yet, there is still a third class of
sankhira left, namely the sum of the fourth Group of Grasping, also called
sankhara. How is this to be understood, since, as exposed, also the four other
groups are “‘productions”? More particularly: which peculiar productions are
summarized in the fourth Group of Grasping? In order to answer this question
weo eliminate the three first Groups of Grasping. Then the remaining part of
the personality’s machinery —treated in detail in the chapter on the personality
—renders the solely possible contents of those two last Groups of Grasping,
i e. the “productions™ (sankhara) and the “cognition” (vififiana). Besides the
first three Groups of Grasping—corporeal form, sensation, perception—there
is, as for the personality, only thinking left: “What one senses, one perceives;
what one perceives, one thinks (vitakketi)”” we have seen above.* Hence, it is
ovident at the outset that the two last Groups of Grasping must consist in
thinking. Yea, we are also able to discern without ado the kind of thinking
meant in the fourth Group of Grasping. The fourth Group of Grasping haa the
name “Productions” par excellence. Hence, that Thinking of the fourth Group
of Grasping is the producing thinking ; which means, it is that thinking employed
by the Thirsting Will, incessantly endeavouring to fill the unsatiable throat
of this Thirsting Will with food, that he may not torment us permanently,
by trying to supply what he is greeding for. The Buddha describes this kind
of thinking as follows: “Monks, I have promulgated the doctrine of the eighteen
mental considerations. In relation to what did I say so? If one sees a form with

* Thirst and grasping do no! belong to the machinery of personality. Even therefore
the five groups are called Groups of Grasping: one grasps for them because of the thirat for
them: “One grasps for those groups fit for grasping. Therefore they are called Groupa of
Grasping”” {Sam. Nik., XXTI, 48), ' _
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the eye, one considers the form giving occasion for joy, considers the form giving
occasion for sadness, considers the form giving occasion for indifference. If one
heare a sound with the ear, smeils a scent with the nose, tastes a flavour with
the tongue, touches a palpable object with the body, thinks an object of thought
with his thinking-organ, he considers the object of thought giving occasion for
joy, considers the object of thought giving occasion for sadness, considers the
object of thought giving occasion for indifference.”!s Since this thinking is thus
fully engaged by the Thirsting Will, therefore it is incessantly irritated by this
will “‘with all those modificationsof a thing called feelings, affections, pasgions’. The
Buddha says with regard to such thinking {citta) that it is dirtied and begrimed
by greed, hatred and delusion, just the qualities of thirst. To signify this state
of the thinking spirit we nse the term ‘‘Mind”, Therefore thoge sankhara of the
fourth Group of Grasping may also be called the “creative’” or “‘productive”
activities of mind.

Of quite a different nature is that thinking of the fifth Group of Grasping,
called cognition.* It is the “cognizing par excellence”, the ‘“‘pure cognizing”,
no longer producing in order to satisfy a Thirsting Will, but confronting the
total machinery of personality and also this very Thirsting Will itself, critically
observing and soberly stating the respective objective matter of fact. It wants,
engendered by the newly awakened “will for pure cognition”, nothing else but
to know.

The fact that suck is the kind of thinking mentioned in the fifth Group of
Grasping, results clearly and explicitly from the following words of the Buddha
“Now there is left cognition (vififiina) alone, the perfectly pure one, perfectly
clarified one. With this cognition, one cognizes what? ‘It is pleasant’, one
cognrizes; ‘it is unpleasant’, one cognizes; ‘it is neither pleasant nor unpleasant’,
one cognizes.—Upon a contact, monk, to be felt as pleasant, there follows a
pleasant gensation, and fecling a pleasant sensstion, one cognizea: ‘I feel a
pleagant sensation’. But because that contact to be felt as pleasant ceases, also
that pleasant sensation ceasez which had arieen congequent wpon the contact
felt as pleasant, and comes to rest again: thus one cognizes.—Upon a contact,
monk, to be felt as unpleasant, there follows an unpleasant sensation, and feeling
an unpleasant sensation, one cogrizes: ‘I feél an unpleasant sensation’; but
because that contact felt as unpleasant ceases, also that unpleasant sensation
ceases which had arisen consequent upon the contact felt as unpleasant, and
comes to rest again: thus one cognizes.—Upon a contact, monk, to be felt as
neither pleasant nor anpleagant, there follows a sensation neither pleasant nor
unpleasant, and feeling a sensation neither pleasant nor wnpleasant, one cog-

‘nizes: ‘I feel a sensation neither pleasant nor unpleasant’. But becanse that

neither pleagant nor unpleasant contact ceases, also that neither pleasant nor

* vififidna {derived from vi 4 jinati) means literally “cognition”. Since the element
viiifiina is the basis of aff kinds of cognizing, even of each guite indistinet sensation, we
are allowed to interprete viiifiina in this broadest sense, also by our term “‘conaciousness’.
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. unpleasant sensation ceases which had arisen consequent upon that neither
~ pleasant nor unpleasant contact, and comes to rest again: thus one cognizes.

It is just, monk, as if two logs of wood are rubbed together, scraped together,
‘and in consequence of this rubbing warmth arises, heat engenders; but when
those two logs are being parted, being separated again, that warmth engendered
shortly ago, vanishes again, comes to rest , , . And he recognizes: ‘If i produced
(sankhata)’. And so he produces no more, thinks out nothing more, neither for
the purpose that anything might arise, nor that anything might be destroyed
(8o n’eva abhisankharoti nabhizincetayati bhaviya vi vibhavaya va). That he
no longer produces, thinkgout nothing more, neither for the purpose that anything
might arige, nor that anything might be destroyed, this shows that he is no
longer thirsting; because he is no longer thirsting, he will extingnish within
himaelf” 184

Hence, this cognition of the fifth Group of Grasping kills as we shall ses
later on still more particularly, the Thirsting Will and enables to dispense
with all that creafive thinking of the fourth Group of Grasping serving for the
satisfaction of the Thirsting Will and therby with every production at all
consequently, the entire productive activity will be finished forever. Therewith
also that activity of pure cognition has reached ita final goal and goes con-
seqaently, to rest at the earliest possible date—as it will be exposed in
detail later on.

The Buddha calls this pure cognizing activity of the fifth Group of Grasping
the meditative contemplation (fiinadassana).

This forms, inits gradual realization, as the great instrument of the abrogation
of Ignorance, the kernel of the Buddhsa’s way of Release, as will be shown
by the subsequent illustration of this way.

From this confrontation of the two kinds of thinking of the fourth and fifth
Qmup of Grasping will be seen without further ado, why the Buddha has
divided these kinds of thinking into two individual groups. In his doctrine they
are of fundamental, pioneering importance: the fourth Group of Grasping
al.mws the path of thinking leading into the world, the fifth Group of Grasping
Pioneers that path leading ont of the world. At the same time, by this con-
frontation the coneept of the sankhira, the creative activities of mind, is being
outlined sharply. .

Hitherto we have explained the conception of the sankhira, the fourth Group
of Grasping, as the creative mental actions, from the logical standpoint only.
Now also the authentic evidence in respect of the original research shall be given.
W.ith it, at the same time the fact will become evident that sach a mode of
thinking, as applied before, comes to a standstill in mere abstract thinking and
reflecting, just as commonly the “meditative contemplation’ is a completely
strange field to the “ordinary man”.

1) Whatever there is in motion within and about us, is sankhara, production :
the body, the secneation, the perception, the crestive mental activity, the
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cognition, as well as each action that we execute by the body, each word that
we speak, and each thought that we think —especially the three last kinds of
productions are encountered in the Canon again and agsin, when it deals with
the practical doctrine of moral. All this pertains to the heap of produetions
constituting that which we call “being”, peculiarly “man”. This entire heap is
now dissolved by the nun Dhammadinna, “the wise one, the knowing one”, as
she is called by the Buddha himself, with the latter’s explicit approval, as
follows: :

“How many kinds of Productions are there, Venerable Onet?” —

<Three kinds of Productions are there, brother Visikha, the corporeal Produc-
tion, the linguistic Production, the mental Production.” —

“And what is, Venerable One, the corporeal Production, what the linguistic
Production, what the mental Production?” —

“In-breathing and out-breathing, brother Visakha, is the corporeal Produe-
tion, discursive thinking and reflecting is the linguistic Produection, pereeption
snd sensation is the mental Production.””*

“Why, Venerable One, is in-breathing and out-breathing the corporeal
Production, discursive thinking and reflecting the linguistic Production, per-
ception and sensation the mental Production?”—

“In-breathing and out-breathing, brother Visikha, are corporeal faculties,
bound up with the body. Therefore is in-breathing and out-breathing the cor-
poreal Production. What one thinks conceptionally and reflects upon (vitakketva
viearetvd), one utters in speech afterwards. Therefore is discursive thinking
and reflecting the linguistic Production. Perception and sensation are mental
faculties, bound up with the mind (citta). Therefore is perception and sensation
the mental Production™ 188

Indeed, Dhammadinn& was wise, eminently wise. For this definition of the
productions is astonishing in ite unsurpassed precision revealing the kernel of the
matter: in-breathing and out-bresthing is the basis and the centre of the
corporeal productions; also according to Schopenhauer the motion of life is
to be regarded as starting from the process of breathing; sensation and percep-
tion are the representatives of the productions appearing in the activities of
sense; conceptional thinking and reflecting (vitakkavicara) form the kernel of
the creative mental actions. Dhammadinna calls the latter productions the
linguistic sankhira because the language serves the conceptional thinking, i. e.
the reason, as its first product and at the same time its necessary tool—{Schopen-
hauer,W.a. W.u. V.1, 44, 74.)—, yea, word and language are the indispensable
means of distinet thinking (1. e. I, 71, 77). But where are, in Dhammadinna’s
definition, the productions of the fifth Group of Grasping? The contents of this

* Note the successive order of the productions: it corresponds exactly to that snccession
according to which during the contemplative jhinis (to be dealt with later) the productions
will be ceased methodically, one after the other: firstly ceases in- and out-breathing, then
discuraive thinking and reflecting, afterwards perception, and finally also sensation. Also
thia is exposed by Dhammadinni in the 44th Discourse of the Majjh. Nik.
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fifth Group of Gragping is, as we have meen, the meditative contemplation,
and therewith already contained in the third Group of Grasping, perception.

Thus also Dhammadinna certifies what we have in mind in this place, namely
that the sankhiara of the fourth Group of Grasping are the creative mental
actions, consisting in discursive thinking and reflecting.

2) This fact results also from the following; above we have qnoted already
words of the Buddha out of the S8am. Nik. XXTII, 81. The passage reads in
particular as follows:

“The ordinary man regards the Five Groups of Grasping as himsel.
This opinion, monks, is a Production (sankhars) .... Or he haa the opinion:
“This am I, this is the world, this I shall become after death, persisting on,
eternally enduring, without a change.” Thie opinion of eternal duration,
monks, is & Production .... Or he has the opinion: ‘No more may I be,
no more might anything be for me, I shall not be any more, and so nothing
more will become for me.” This opinion of destruction, monks, is & Produc-
tion .... Or be ig doubting and undecided, cannot attsin full certainty
about the true matter of facts (saddhamma). This vascillating and doubt-
ing, this disability of attaining full certainty, monks, is a Producfion.”
In each single of these cases mentioned the Buddha proceeds:

“Thig Produetion, however, grounds ir what, owing to what circum-
stance does it arise, out of what is it born, by what engendered? There
the ordinary man has, not knowing the real matter of fact, been hit by
a sensation, originated in a contact taken place in the state of ignorance,
and Thirst has arisen within him. From this comes the Production”.

Hence: thirst-born opinions are the productions. Opinions, however, are acts

of thinking, and, since these acts of thinking are called “productions”, productive -

acts of thinking.

3) In quite an outstanding manner the Buddha points to the literal and
objective meaning of the productions of the fourth Group of Grasping in the
120th Discourss of the Majjh. Nik. which is entitled “Reincarnation according
to the Productions (sankhara)”:

“Reincarnation acecording to the Productions (sankhﬁ.ruppattlm}, monks,
I will show you. Listen! There is a monk full of confidence, morally
pure, knows the doctrine, is able to detach himself, is wise. He considers:
‘0, might T be reborn, with the dissolution of my body, after death,
among high aristocrats’ ... or he considers: ‘Might 1 be reborn in a
distinguished family.” He concentrates upon such a thought, sticks to
thig thought, cultivates this thought. These Productions and an adeguate
attitude, thus performed and cultivated, lead him to such an existence ...
Or a monk has heard saying: ‘The Blissful Gods, they live for a long
time, happy and magnificently,’ and he thinks: ‘O, might I be reborn,
with the dissolution of my body, after death, among the Blissful Gods!
Upon this thought he concentrates, to this thought he sticks, this thought
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he cultivates. These Productions and an adeguaie aftifude, thus performed
and cultivated, lead him te such an existence.”

The same is illustrated by the Buddha in partienlar and in the same manner
with regard to all other divine areas. It is impossible to express in a clearer way
that the “‘productions” are acts of thinking, i. e.—even as “productions” —just
that what we call “productive actions of thought.”

Further results from these Buddha-words, that these productive aets of
thinking must be performed and cultivated permanently and have to be accom-
panied by an appropriate behaviour (vihira), namely by an attitude “‘cansing
no harm in deeds and words,” should they reach their goal.

Why? We know already that our rebirth is modified by the mode of that
thirsi pervading us, becaunse this thirst leads to the seizing of & germ congenial to
it. The task is, consequently, to refine this thirst accordingly, to permufe it.
And this will be managed in the way of those creative mental actions to be
performed and cultivated long enough till this permutation of the will is achieved.

Aslong asthis isnot the case, each creative thinking-act, begides ite immediately
pursued purpose of gatisfying the tormenting thirst, lete—as ifs further “product”
{sankhata)—increase also this Thirst in its up-to-date state, enforces it by
supplying new nutriment: '

“And his thirst, leading to new Becoming, increases more and more,” the
Buddha explicates in the 149th Discourse of the Majjh. Nik. Thus the journey
through the world goes on in its usual course,

He, however, who intends to form his next existence in a more favourable way
and therewith to setile after death in a world he may look forward to, he has
to cultivate, with an iron energy, those productive mental actions guiding his
Thirsting Will in the desired direction. Of what kind, however, are the possible
modes of thinking in respect of thia?

“There are three modes of productive activity: the productive mental
activity leading to future fortune; the productive mental activity
leading to future misfortune; the productive mental activity leading to
futare liberation from disturbance.” {Digh&-Nik., 33rd. Discourse)*

“If the man entangled in ignorance produces a productive mental activity
leading to fortune, then his consciousness attsins—(after death)—to a lucky
world ** If he produces & productive mental activity leading to misfortune,
then his consciousness attaing to an unlucky world.

* Ome can always form only one's future; the present time is always the accomplished
Product of the past. If one mounts & train for Berlin, one cannot arrive at Rome. Thus we
mount our new life-train in the moment of our death by seizing of a new germ. From thia
very moment our newly starting life is, in general, as distinetly outlined as the happeninga
to be experienced after the start of a journey to Indis or to the North-Pole. Therefore the
Buddha lays such a vast stress upon the care for a favourable rebirth. On it depends, in
the end, everything.

** Thig means: The universe to be experienced by him after death in his new conscions-
ness —"* here in the consciougness standa the universe” —presents itself as a lucky world.
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If he produces a productive mental activity directed upon freedom from
disturbance— (by objects of sense)—, then his consciousness attains to a world
free from disturbance —(Brahmaworld)—.”

* *
*

Hence, absolutely everything depends on our mode of thinking:
““From thinking all things have their start, by thinking they are directed,
by thinking they are created. Him, who speaks or acts according to
perverse thinking, follows Suffering like the wheel follows the draught-
animal’s hoof.
In thinking have all things their root, by thinking they are directed, by
thinking they are created. Him who speaks or acts sccording to pure
thinking, follows well-being like the shadow follows him.”
{Dhammapada 1.)
“Whatsoever, monks, there are of unwholesome things: at first arises the
thought abont them, and the unwholesome things are subsequent to it.
Whataoever there are of wholesome things: st first arises the thought about
them, and the wholesome things are subsequent to it.”
(Ang. Nik. No. 6,6, 7.)
Brought into a short formula, this means: As the organ of thought is the

centre of all activities of the senses, 8o is thinking the Commander in Chief of the
whole heap of prodmctions which constitutes the personality. Especisally the
five outer organs of sense are only the executory organs of this Commander in -

Chief.

Above it was said that each being himself is the de.msurge of his world, by
creating same again and again in the production of his corporeal organism through
which slone we enter into our world and. experience it. This will now, in all ite
wideness, be intelligible to us: We are such professional demiurges that we do
not come to redt at all in this creative activity. No sooner have we created a new
world by our birththen we begin already incessantly to suggest to our world-con-

structor, i. e. our Thirsting Will for life, the architect’s plan for our fufure world 4
in our present productive activities of mind —Mind in the sense of that thinking :)
imbued with thirst—, with the consequence that this thirst leads us, at the 4

moment of the dissolution of our present body, to the seizing of quite a distinot
germ in a new mother’s womb, determined by our past mental activities. This

germ we form then, by our Productions as the obedient journeymen of the '
constructor, to a new corporeal organism in which, as said before, we enter into §
our new world, be it a human world again, or an infernal or a ghostly or a divine :J

one, or an anmimal’s world.

Yet, this world-creation is not so easy as that of Jehova simply speaking:
“Itshallbelight,” and there was light. However, even he needed six days for his
world-creation. Christian theologians do not hesitate to declare these six days 3
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to be as many world-periods. Also Jehova’s work seems not to have been quite
aimple. Acoordingly, we have not to be astonished if also we, as demiurges,
cannot create our respective world but by hard work, at least if it shall he a
light-world or any other divine world we want to produce, Also for this purpose,
i. e. for the mutation of our Thirsting Will, we might need a series of enstenoes
yea world-periods.

It is this cosmogony the Budd.ha has in mind when speaking the following,
eminently profound words-to the comprehension of which it may be pointed
out that also the animals, even the insects, once upon & time had heen human
beings and as such had laid the ground for their present animal attributee:

“Monks, have youn ever seen such a multicoloured picture, called ‘showpiece’?”
—“Certainly, Lord.” - “Now, monks, such a painting has becomeso multicoloured
by the Mind (citta)—(of the painter)—; but the Mind is still more colourful
than such & multicoloured picturs, called ‘show-piece’,

In the selfsame way, ye monks, also those extraordinarily multicoloured
beings of the animal kingdom have become so multicoloured by the Mind.
The mind is still more colourful than those extraordinsrily multicoloured
beings of the snimal kingdom. Therefore, ye monks, the monk has to consider
his mind, by uncovering it, often and often again: ‘For a long time-—{in the
oourse of samadra)—this Mind has been soiled by greed, by hatred, by perverse
thinking. By the defiloment of mind, however, the beings themselves are soiled,
and by the purification of the mind the beings themselves are getting pure.

It is, monks, as if a dyer or painter with paint. or lacquer or curcumsa or
indigo or varmish creates a female or male form in all ite completeneas on a
polished board or a wall or a cloth; in the selfsame way, monks, the world-man
not knowing the real matter of fact creates—(in the course of his samsira)—
again and again a new corporeal form, creates again and again & new sensation,
hew percepfion, new preductive mental activities, new cognition’” (Sam. Nik.,
XXII, 160). _

As a concluding result of these expositions two examples may be given, how
the interpretation of the term “sankhara” in an individual case might be per-
formed;

“During the rain-period —(a few months before his death)—the Exalted
One was taken by a serious dizeare; he had to suffer vehement pains, as
if death were near. The Exalied One sustained them mindfolly, clearly
conscious, without letting them molest him. And the Exalted One said
to himself: ‘It behoves me not to extinguish withouta word of farewell to
those who have served me, and without having seen once again the com-
munity of monks. For this reason I will conquer this disease with energy
and will persevere for another while in this mode of life-producing thought
(jivitasankhara).’ Thus the Exalted.  Ons concentrated energetically .
upon that mental activity creating life (jivitasankhara). Thus the Exalted
Ome’s disease was overcome” (Dighi-Nik. XVT, 2, 23).
Later on it reads:
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*,.. Then it happened near the Cipala-Sanctuary that the Exalted One,
mindfully and clearly conscious dismissed that Thinking which produces
life {ayusankhira) ... And the Exalted One spoke the solemn words:
‘That thinking which produces Becoming (bhavasankhira) has been dis-
missed by the Wise One. And there will be no new Becoming, be it high
or low. Concentrated within himself, imbued with interior bliss, he breaks
his own Becoming like a coat of mail’.”
Thus the saying: “In dependence on the Sankharia arises consciousnees” at
bottom means nothing else but this: Consciousness is the product of the physi-
ological processes of our body in general, and of the functions of the senses in
particular. Or, to speak in the spirit of S8chopenhauer:Conscionsness isa second-
ary phenomenon, conditioned by the functions of the cerebral nervous system,
based upon the somatic life of the individoal; “only by means of organic life
is consciousness possible,” dicta which are almost verbally identical with the
lapidary apophthegm of the Mahanidanasutta: ““Retroaciively, consciousness
depends on the corporeal organism (ndma-ripa); the series goes no farther.”
This is nothing new to us, We saw before and indeed more closely, that con-
-goionsness is dependent on the corporeal organism, and that the latter aldo again
a8 regards its maintenance iz dependent upon the accesgion of this same con-
geiousness. Thereby, however, our presumption proves to be justified—at least
a8 far ad the Sankhara are concerned —that the continuation of the causal nexus
beyond the “corporeal organism together with consciousness” to the Sankhird
and to ignorance, at bottom could tell us nothing new, but only represent a closer
explanation of the conclusion of the formula dealt with by us before, the con-
tinuation of the formula up to the Sankhirad making specially clear the manner
in which consciousness is conditioned by the corporeal organism; eonsciousness
being conditioned by the setting in of the activities of the senges of the corporeal
organism,
It now remains only to show how ignorance also as the cause of the Sankhara
fits in harmoniously with the formula of causality treated above.

Ignorance — Summary of the Chain of Suffering

“In dependence on ignorance arise the Sankhari,” the Productions. With
this we have come to the last link of the formula of the causal nexus, alsoin
ite amplified form. From this placing of ignorance at the extreme end of the
chain of causality alone we may judge it to be of fundamental importance; and
this really is the case.

Firat, it is clear that in this dictom the Buddha wishes to say that the pro-
ductions are the outcome of the ignorance of something, and would nof come
abous, if this something were known. What now may this something be, with
respect to which this nnknowingness, this ignorance exists? The Buddha tells
us in the following words: ‘“To be ignorant as regards Suffering, to be ignorant as

regards the arising of Suffering; to be ignorant as regards the coasing of Suffering,
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ft:; be ignorant as regard.s' the path leading to the ceasing of Suffering—th ¢
ends, is what ig ca.lled ignorance.”’ 1% In the first of the four most excellem:
truths we saw what this suffering is, It is the great misery of the world, transitori
ness, to whmh‘ everything is subject, so that the whole world is onl’y one ;
world of suffering. Everything is transitory, and thereby painful; the eyeg:.e:d
forms, th_es ear and sounds, the nose and odours, the tongne and sapids, the bod
and tangibles, 't.he organ of thought and the thinkable. This the “aver’age mam?E
does not cognize according to reality. He is not able to understand, that ulti
ma'tely, ever and always, the inevitable coilapse of all the enjoyments a.nd
satisfactions of sense of every kind, even of the highest and most ideal kind
ml-lﬂt ensue, and that these, either in this present life or in some later form oE'
exlst-?nce, perbape even in the animal kingdom or in some hell-world, must
flow m?o & meadureless ocean of woe. And so “he delighta in the eye ;nd in
fon:ns, in the ear and acunds, in the nose and in odours, in the tongue and in
aap.lda?, in .the.s body and in tangibles, in the organ of thinking and in thoughts,”
a8 It s said in the 149th Discourse of the Middle Collection. This megns: fw
f.aultwstes the activitiea of sight, hearing, smelling, tasting, touching and thmkmg
in short,. the proé!uctions, the Sankhari. In consequence of this, the whole chail;
of suﬁ'ermg. Tuns 1ts course again, inevitably leading the sareless creature in the
course of time, a8 8o often already during the immeasurable past, down again
into a:ll the abyssea of existence. For just because of these renewed’producﬁons
consciousness ever and again flames up anew, and thereby new sensation anc{
therewith new thirst for the world of forms, so , odours, flavours tang,iblas
and thou.ghts; whereupon that factor again ig actualized which a‘t: the next
approaci?mg death again must lead to a new grasping exactly corresponding to
the quality of this thirst. With this it becomes apparent, why the Buddha, in
;-il;:;{ f?‘rmula of the causal nexus did not confine himself to the objectively iast
e the c_ox:porea.l organism together with consciousness,” but carried it on to
s e Sankhira and ignorance. For him it was a question of laying bare the
fu‘:ﬁnfimre cause of the thirst that is ever and always breaking forth anew and
orming the source of continually repested rebirth. Not only had the objective
cause to bv_a found out, as the Mahinidanasutta, we dealt with above, has done
1;1 co.nclud.mg that it is “the corporeal organism together with consciousness;”
th;: in oormsfponflence with his practical purpose directed towards the anni-
- n;:in of this thirst, he had, if at all possible, to penetrate to its final subjective
o on, dependent upon ourselves, which condition he found to be a lack of
htia:tladge of the real character of the world, which the Buddha calls ignorance.
orgm]g(:;':rh?ceﬁ even in the maternal womh, where, in the absence of a developed
e dzllg ta.ndt‘.!:e.re;nbyof thonght.consciousness, it is complete, gives rise to
comnts and lowest activities of the senses, and also after birth during the whole life
ey utes the real cause of every activity of the senses. We make unceasing use
¢ organs of sense, because we do not recognize, in accordance with trath, the
:?nsequ?nees oi: these activities. Hence ignorance is the basis of the whole cimin
suffering. It is the deep night, wrapped in which, beings from beginningless
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time have used their gix-senses-machine, with the result that ever and again
new thirst for more of such activity arises, which thirst, then, in its tarn, upon
the break-up of the six-senses-apparatus in death, effecta the constant upbuilding
anew of the same : “Tgnorance is the deep night, wherein we here so long are cir-
cling round.” 1%7
But according to this, it is not only established beyond all doubt that thirst
is conditioned aa the immediate cause of the circle of rebirth and thereby is a
purely physical phenomenon, but algo its final fundamental conditioning is
recognized as being something, the removal of which is entirely in our power:
If ignorance is abolished, thirst and, together with it, all causality is uprooted
forever. “Those who have vanquished delusion and broken through the dense
darkness, will wander no more: Causality exisis no more for them.’ 188
With this, we now know the whole formula of origination through #ependence,
and may well also have seen that in all its parta it is lucid to the utmost degree.
No one can shut his eyes to the ingight that one link hooks with logical necessity
into the other, the whole chain of conditionings being thus not only correct,
but also exhaustive. In particular it has been shown to us that ignorance as
well as the Sankhird, join on harmoniousaly to the econclusion of the formula
treated above, which had the ,,corporeal organism together with consciongness’’
for its final link. Neither of them go beyond this Iast link, this being impossaible
accordiug to the foregaing. For together with it, especially together with the
corporeal organism which begins to take form at the moment of conception,
there is given immediate linking up with the former “body endowed with con-
sciousness” that had immediately preceeded conception. As the Sankhard
cleared up the mode in which consciousness was conditioned by the corporeal
organism, so “‘ignorance* gives us the key to the understanding of how we have

come to shape the germ, seized in consequence of our former thirst in & maternal .

womb, into a six-senses-machine and to make use of thie machine.
Now we only need to run through the whole formula in ita totality:
“Inasmuch as that is, this is. Through the arising of that does this arise. Thus,

namely:
“In dependence on ignorance —avifjé—arise the productions—sankhard—,”
building up the germ grasped in the womb into an apparatus of perception.
“«In dependence on the productions arises consciousness - vififidra.
“In dependence on consciousness arises the corporeal organism —ndma-riips.*
“In dependence on the corporeal organism arise the six orgsns of sense—
saldyatana.**

* Compare our disquigitions above. There we saw that only a corporeel organism
endowed with oomsciousness is able to develop and to live, that even the very firnt
development of the fecundated germ is conditioned by conaciousneas being aroused by mesns
of ite organized matter, though this consciousness is at first only plant-like.

s+ SxlXyatens literally “mixfold realm’.

It is divided into *the aix inner and six cuter realms.”” Whereas the six outer realms
rupresentthetotaliﬁeaaftheobiwtnoorrespondingtothasavu'alorgmaofuense,ufm.
sounds cic., the six inner realma moan the six organs of senge themselves,
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“In dependence on the six organs of sense arises contact—phassa
“In dependence on contact arises sensation—vedand, .
“In dependence on sensation arises thirst—ianha.
“In dependence on thirst arises grasping — idana.
“In dependence on grasping arises Becoming—bhava.
‘:IIE gependence on Becoming arises birth—jats.
o ence i i i
riet Mdg:::; oy on birth arise old age and death, sorrow, lamentation, pain,
“Thus comes about the arising of this entire sum of Suffering.” 149
What, until now, has made the understanding of this forme?l]fso very difficalt
for us, was, among other things, the circumstance that it was gonerally thought
to be an exposition of several links of the eausal nexus simply in their femporal
sequence. We saw the wrongness of this point of view from our foregoing ex-
planatl'ons of the chain, given in accordance with the Buddha’s own statements
Accorda.ng to these, the correct train of thought of the formula, and thereby the;
key to its understanding, is rather as follows: The Buddha in it wishes to show
the relation of the single links in a purely absiract manner, in the way in which
they condition themselves internally and in themselves, that is, as follows:
Ol uge and death, sorrow, affliction, pain, grief and despair arc only possible
in and with a corporeal organism, as a six-senses-machine. Such an organism
must be born, therefore it presupposes birth. But birth is nothing but a special
case of Becoming. Every Becoming is conditioned by a grasping and grasping is
conditioned by the thirsf for Becoming (bhavatanhd). Such thirst can appear
only, where sensation is. But sensation is the consequence of confact between
the senses and an object; therefore it presupposes organs of sense. Organs of
sense, of course, presuppose & corporeal organiam for their supporter. Such an orga-
msm unquestionably can only exist, even, only develop, if consciousness is added to
it. But consciousness pressupposes the building-up of the germ grasped by usintoa
81X-senses-apparatus by means of the areative (productive)activities. But theseare
only set g.oing, where ignorance exists as to the unwholesomeness of their results.
Taken in reverse series, and st the same time having regard to their sotual
re;l;satt;on, these general dicta take shape as follows:—
e maternal womb, in the night of deepest sgnorance, the productions
{Sankhara) begin in the seized and feri;i]sz::;s germ. These productions

Here, in the chain of causality, first of sll, of ix i
. y , of course, the six inner realms, that is, the
organs of sense, are meant, since it is the explanation of the fi Grasping i
s & 3 ve Grow of m
formf:ft_hamsehmezryofthepamonnlitythatisinque-ﬁm P .
“Thmnﬁ i lmk of the gix organs of pense that we see here and clsewhere inserted is, however,
din“:ghm 'Itile chain of gependanmea, a8 we know it until now according to the Mah&ni-
. The reason ia clear: it is essentially given by + i
the;ril'lmml h link, and therefore is really mparguglous. Y the corporea] organiem, nama.rape,
o linka SBankhirs, Conscicuaness, corporeal i ith organs
i " orgenism together with of sense,
are mﬂmﬂgr oondlﬁl’.?n&i:l representing only the further explanation of ‘the two links
corporeal organism™ and ,,conscionsness,” conditions: other, with which i
Mahanidinasutts the formmla ia closed. See above. ~a each ’ hin e
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constitute the necessary antecedent condition for the arising of comscious-
ness. But consciousness, on its side, again constitutes the necessary condition
for the development of the organism even in the maternal womb and for
its continued existence after birth, so that it is only in dependence npon
consciousness that the corporeal organiam with the six organs of sense can come
to maturity and continue maintainnig itself. The organs of sense, on their side,
agsin represent the necessary presupposition of every confactand thereby of every
sensation. Out of sensation* in due sequence there ceaselessly springs forth
thirst for the world of forms, sounds, odours and so forth, which on its side con-
stitutes the sine qua non of grasping. With this, however, the immediate cause
of all Becomsing is laid bare: whatever becomes, becomes in consequence of such
grasping. This grasping in particular is the cause of the becoming of & new
organism, which is brought about by birth, that is, by conception and the
corresponding following development in the maternal womb. With this the circle
is again closed, and thus once more the antecedent conditions are provided for
the arising of old age and death, of sorrow, lamentation, pain, grief and despair.

If thus we see explained in the formula of the causal nexus only the inner
dependence of the several links of the chain of suffering, one upon the other,
thus, how they are conditioned in themselves, none the less, as we might expect,
the Buddha on the other hand also furnishes the formula as it takes shape in

‘s concrete case:

“In dependence on the eye and forms ariges visual consciousness; the conjunc-
tion of these three is contact; in dependence on contact arises gensation; in
dependence on sensation, thirst; in dependence on thirst, grasping; in dependence
on grasping, Becoming; in dependence on Becoming, birth; in dependence on
birth arise old age and death, sorrow, lamentation, pain, grief and despair,

“In dependence on the¢ ear and sounds arises auditory consciousness; in
dependence on the nose and odours arises olfactory consciousness; in dependence
on the tongue and sapids arises gustatory conaciousness; in dependence on the
body and tangibles arises tactile consciousness; in dependence on the organ of
thought and objects of thought arises mental consciousness. The conjunction
of these three ia contact; in dependence on contact arises sensation; in depen-
dence on sensation, thirst; in dependence on thirst, grasping; in dependence on
grasping, Becoming; in dependence on Becoming, birth; in dependence on birth
arise old age and death, sorrow, lamentation, pain, grief and despair.” 1%

From this reading of the formula it becomes at once apparent, how ignorance,
not mentioned here, as constituting the canse of the activity of the senses, is
also the immediate cause of the thirst for existence, that ever and again gushes
forth anew from sensation. For at the moment when the senses come into
activity, thus, when the eye meets a form, the ear a sound, and so on, conacious-
ness also flames up, and therewith senzation, and therewith thirst, desire. Thus,
it is not the case, as it is often said, that thirst by means of a series of intermediate

* Reciprocally, out of perception that in always inseparably asscciated with it.
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links separated in time is artificially traced back to ignorance; but it is because
I am ignorant “in respect of corporeality”* as of something franght with
guffering, that I therefore continuslly use my six senses, with the immediate
consequence that as soon as I use them, ever new sensation arises, and therewith
again thirst immediately makes its presence known. The ignorance, as cause,
and thirst as effect, thereby meet in the act of sensation. Hence they do not lie
apart in time; on which acoount precisely, if thirst is to be modified or annihi-
lated, thig is only possible by applying the lever to the primary cause of the
activities of the senses, namely, to Ignorance.

Still a third way of looking at the formula of the cansal nexus is possible, We
may follow its course beginning with the first ariging of the six-senses-machine,
a8 the machine of suffering, at its conception in the maternal womb, then on
through the time when this machine is in activity, up till the formation of & new
one in & new conception. As the matter is of fundamental importance, it is only
natural that the Buddha gives the formuls also from this point of view; !9

“When, monks, a father and a mother come together, and it is the mother’s
period and the being to be born is also present, then, by the combined agency
of these three, a seed of life is planted.

“And now for nine or ten months** the mother bears in her womb thisseed
of life, with much anxiety, a weighty burden ; and when the nine or ten months
have run their course, the mother brings forth that weigthy burden with much
anxiety, and this that is born she now nourishes with her own blood. ‘Blood,’
monks, is what mother’s milk is called in the Order of the Exalted One.

“And now this boy, with the growth and development of his faculties, takes
part in all sorts of games and sports appropriate to youth, such as ploughing with
toy ploughs, playing tip-cat, turning somerssults, playing with toy windmills,
toy measures, toy carts, and toy bows and arrows.

“And this boy, with the continued growth and development of his faculties,
nowlives hislifeopento allthefiveincitementstodesire, ¥ ** namely, Forms cogrisable
through the organ of sight, Sounds cognisable through the organ of hearing,
Odours cognisable through the organ of smell, Flavours cognisable through
the organ of taste, and Tangibles cognisable through the organ of touch—all
101:‘lged for,loved, delightful, pleasing, bound up with desire, provocative of passion.

‘And now, throngh the eye sighting forms, through the ear hearing sounds,
through the nose smelling odours, through the tongue tasting fiavours, through
the body encountering tangibles and through the mind discerning ideas, he is
enamoured of pleasing forms, pleasing sounds, pleasing odours, pleasing tangibles,
pleasing ideas, and shuns unpleasing forms, unpleasing sounds, unpleasing

* Bee the following third reading of the formula.
** Lanar months are meant.

*** Of course, he has already before thin exercised the five powers of desiring, that ia,
seaing, hea_ring, amelling, tasting and tonching, and thereby set going the Sankhars, be-
£luning with their elightest stirrings in the maternal womb on to their full unfalding,
to which the Buddha here introduces us.

15 Grimm, Buddhs
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odours, nnpleasing flavours, unpleaging tangibles, unpleasing ideas;* being void
of Recollectedness as respects corporeality, bounded and limited of mind, know-
ing naught, in accord with truth, of the Deliverance of the mind, the Deliverance
by wisdom, whereby all that is ovil and insalutary totally ceases to be.**

8o, with such likes and dislikes, when he experiences any kind of sensation,
pleasant or unpleasant, or neither pleagant nor unplessant, he greets, welcomes
and clings to that sensation, and in him, thus greeting, welcoming and clinging
%o that sensation, there arises delight; which delight in sensation is Grasping. ***
Then, in dependence upon that Grasping, there arises Becoming,t in depen-
dence upon Becoming, there arises Birth, and, in dependence upon Birth it is
that Growthand Decay, Death, Sorrow, Lamentation, Suffering, Grief and Despair
come to be. Thus comes about the arising of the entire Sum of Suffering.” 1%

If the Buddha thus has pointed ont to us, “how ever and again & new being
arises,” and thereby suffering is perpetuated, precisely thereby he also has put
into our hands the key as to how we can prevent the arising of a new being or
a new corporesl organism, and thereby of a new personality, and thus break
through the chain of suffering, and be able forever to pass out of the circle of
rebirths. With this; accordingly, we now shall have to deal, T

* To be enamoured and to shun, are the two fundamental directions of Thirst. Note
that thia thirst above is the direct conseguence of the activity of the senses. As soon as this
latter sets in, at the same moment there comes about sensation and perception, and there-
with also thirst.

*+ “Being void of Recollectedness as respects corporeality, bounded and limited of
mind™: this is Jgnorance. “Knowing nsught, in accord with truth, of the Deliverance of
the mind, the Deliverance by wisdom, whereby all that is evil and insalutary, totally ceases
to be™: by this is meant Knowledge, which he does not possess, and about which he does not
exert himself, It is precisely this whole attitude of mind which determines his sense-
activity.

»s¢ Hence only a grasping bound up with delight is & grasping in the Buddha's zense
of the word. The Saint, aleo, still satisfies his hunger and thirst. “Be so good, Ananda, as
to bring me some water; I am thirsty and would fain drink,” eays the Master to Ananda
ghortly before his death {Digha-Nik. XVI); but there arises no mare delight in drinking.

+ As we have already seon, upon every grasping there immediately follows a Becoming:
as soon a8 I grasp, something becomes. At the moment when I no longer grasp, for me
also nothing more becomes, As already previously stated, however, this Becoming is not
what the Buddha means here, but the Becoming of & mew personality, of a new existence
which begins with conception. In the above cited passage the Buddha deacribes how the
ignorant msn spends his whole life from youth to the grave. During this whole period he
practises grasping in all ite forms, so that this grasping—namely; what he has practised
precisely wp fo the moment of death—effectuates itself in & new germ just at the death-
Ioment, and so brings about the becoming of a new personality. That it is only this Beo-
coming that i meant follows indeed from the fact that only of it doea the further sentence

hold good: “In dependence upon Becoming arises Birth,” since this Becoming is brought :

about precisely by conception—Birth in the Buddha’s semse—but not that Becoming

which till' furing life arises in consequence of grasping. Precisely on this account, up to

the very moment of his death, man has it in his own hands to put & stop to Becoming, —

that is, of & new perponality —since it guffices that in this last moment he hags no more
thirst for life, and thereby posscases the sssurance that he will grasp no more at any new -3

germ.

IiI.

THE MOST EXCELLENT TRUTH
OF THE ANNIHILATION OF SUFFERING
NIBBANA



Everything is Anattg, not the I, and does not belong to my innermost eesence,
the whole external world as little as my corporeal organism together with con-
sciousness. I am beyond all this, beyond the world. This was one of the troths
which the Buddha had to tell ms.

The second was this: All these alien things in which I see myself involved,
for me are nothing but one endless chain of misery. Hence, the best thing I can
do, if at all possible, i8 to free myself from them again.

From this, however, followed the necessity of getting & clear idea of the
relationship in which we stand to these alien things, above all, of how we have
come to them, and of how we ever and always keep on coming to them. This
we now know. Taken as a whole, the case presents itself thus.

We grasp the world; we thirst and desire to remain in unbroken contact
with it, This end alone is gerved by our “body endowed with six senses’ consti-
tuting the apparatus for contact with the world of forms, sounds, odours, sapids,
tangibles and ideas, on which account precisely, we could call it the six-senses-
machine. Thia apparatus works in such fashion, that, when an organ of sense
encounters a corresponding object, consciousness is immediately aroused, and
reciprocally, consciousness already aroused is affected. In this cOnRCiouUANess we
then firs$ of all, and in fact, in the form of sensation and perception, are brought
into coniact with the object and thereby with the world.

Because thus our corporeal organism is the appsratus enabling us to come
into contact with the world, therefore all our thirst is concentrated on main-
taining and using this organism, as well as on replacing it, at the moment of its
dissolution in death, by a new one. This is attained by & grasping of a new germ
taking place in consequence of this thirst, which germ then develops again
into & new organism.

Thus it is now thus it has been through all the long past; and thus it will be
on through all the future. Ever and agsin in our inserutable essence, or what, as
we know, is the same thing, out of the “Nothing” in consequence of the activity
of the six-senses-machine thers flames forth ‘“‘consciousness, invisible, infinite,
all-penetrating,”* in which we experience every single effect of the world and

* With thia passage we shall deal later on.



230 The most excellent Truth of the Annihilation of Suffering

thereby the world itself in its entirety, just by its coming into our consciousness.
Everything, “water, earth, fire, air, long and short, small and big, the beautiful
and the ugly,”” 1% for us is present only with and in this our consciousness, which
it enters by means of the organs of sense. In exactly the same way, particularly
the bearer itself of these organs of sense, the vital body, enters into the con-
sciousness, and in this way we receive our earliest knowledge also of it.*

By means of this consciousness at the same time is determined the direction
in which the further activity of the six-senses-machine shall run its course.

But from all eternity consciousness has not snfficed to enlighten us as to the
real nature of the processes, the bare knowledge of the existence of which it
transmits to us. On the contrary, it becomes for us a direct instrument of de-
lugion, inasmuch ag we hold the corporeal organism to be our true essence, and
its activity as the six-senses-machine to be the only adequate expression of this
our esgence, so that we regard ourselves as belonging to this world, and every-
thing that is agreeable to our senses and in harmony with them, as furthering
our true welfare, but everything repugnant to them as a hindrance to this true
welfare. The immediate consequence of this is, that ag soon as, through any organ
of sense, an agreeable object in the form of an agreeable sensation, is presented
to us, immediately eraving for this object arises. If, however, the object presented
evokes a disagreeable sensation, with equal promptness, detestation arises in us;
thus precisely that which the Buddha understands as thirat. According to this,
precisely in consequence of the state in which it finds itself, namely, of ignorance,
our eonsciousness incessantly perpetuates itself. For the thirst, ever born anew
from this ignorance, in our approaching death, brings about a fresh grasping
and thereby creates new organs of sense, which have as their consequence the
new up-flaming of congciousness.**

In another manner our relation to the world admits of being made as vividly

evident:

* According to this, the element of consciousness stands between up and the world,
or, as Schopenhauer says, imperfectly cognizant of the psychical processes: “Between
things and ourselves thers always atands the intellect.” The element of conscionsness in
thereby ss different from me, a8 from the phenomenea; it stands in the middle.

** But why do I know nothing of the immensurable duration of this process of conaciousness?
A curioua question indeed! Why do you not know anything about the time you spent at
the beginning of your present existence in the maternal womb? ‘Why do you not know
anything of your earliest childhood, or of your own existence every night, while you are
lying in deep sleep? Why do you preserve in memory only the main events of your present
life, no that & thousand scenes are forgotten for one that is remembered, and of the courss
of your own life you hardly know any more than of a novel you once read? Why, the older
yon grow, do events more frequently pass by without leaving a trace in your memory?
Why is extreme age, an injury to thebrain, or madness, able to take the memory entirely
away? Because originally we do not possess the faculty of cognition and especially of memory,
but have to acquire and learn them with much effort. Indeed, these faculties are even 5o
essentially strange to us, that, deapite the beginninglessness of our world-pilgrimage, we

have not been able to develop them beyond the modest degree in which we possess them at -

present, For, on account of the trouble of developing them, we have always been content
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We are nothing of what we appear to be, therefore we are in the most
complete sense without guality, and thereby for knowledge, wi}mh can only have
qualities for its object, we are nothing at all. But we are nothing only for kmo
ledge; in ourselves we are the most real thing of all, for we are tl-xe-very oppodite
of everything we have seen arise and pass away for countless milliards of years,
yea, for eternities. o )

In the heavenly clearneas of this “Nothing,” from immefnor?al time a.nd st,:]l
to-day, consciousness flames up, as symptom that a something ls_d.mturbmg tlus
heavenly clearness, that o contact with something alien hae set in. For only in
consequence of irritation by some foreign body is eonsf:ionsneaa aroused ; whm
nothing is of what we might become conscious, there is also no gronnd for the
arising of a consciousness.* “And of what does he become .oonsmous? He
becomes conscious of pleasure, and he becomes conscious of pain, and he be-
comes conscious of the absence of both pleasure and pain.” 1™ Thia means, the
becoming conscions happens in the form of sensation. We feel ao.methmg, &
sensation, which immediately takes the form of percepiion; we perceive, wha!-. is
felt through sensation, to be this corporeal organism, which at bottom is nothing
but a collection of activities of will, and the external world made known to us
through it. And because thus in the light of consciousness, what stirs mt.hm us
and arouses comsciousness, is recognized ss a collection of motions of w1l1,all
of which have for their object, connection with the world, therefore we imagine
ourselves to consist in them and express this in the sentence: I am nothing but

In trath, T am will just as little as T am consciousness. So far aa the latter is
concerned, as sufficiently follows from the foregoing, it is only the consequence
of the former, and therefore inseparably bound up with it. It flames fort:h, a8
often aa a piece of willing in the form of one of the six activities of sense mmfesta
itaelf in me, and only then. As regards this willing, however, it iz a mere emotion,
» mere craving for something alien, which arises within my inscrutable essenoe,
not because this kind of activity is peculiar to this my essence, #o that it is
forced to act in this way, but it is only able to rise, because the aroused slement
of consciousness is not giving clear light, and in consequence hangs over me like
a dim cloud, so that objects do not appear to me as they really are. Aa soon a8
this state of ignorance is removed by the rise of knowledge in consciousness, and
the cloud of ignorance thereby dispersed forever, the motion of willing cannot
rise any more. Whoever as a child, ignorant of the effect of heat, once has put
his hand on a heated atove and burnt himself severely, in future, as long as the
remembrance of this lasts—and probably it will remain alive during hig whole

to possees just as much of them as was needed for the maintaina.noe of our life, Bat if we
display the same energy with which one who wishea to maater the piano, every day for hours,
through many years, practises at his instrament, and pursne the right methoq, then we
also, like the Buddha, may recover the back-going memory of our countlesa existences in
“the past.

‘P:Ta be conscious means: There are Objecta for me” (Schopenhauer).
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lifoe—cannot any more will to touch a heated stove; this motion of will is ex-
tinguished in him for his whole life. Of course it follows, precisely from this
example, a8, moreover is sclf-evident, that mere abstract knowledge of the evil
consequence of willing is not sufficient to remove it, but that direct actual
knowledge of this must be obtained. I may explain to a child the pain which
results from touching & hot atove as minutely as I please; curiosity will never-
theless at last lead it to touch the stove. Only after, in this way directly for itself,
it has experienced the consequences of this its willing, does it possess actual
knowledge in this direction. This direct, immediate knowledge of the pernicious-
ness of a certain act of willing is thus the unfailing grave of the same. To
this, there is po exception. To him who might answer that he knows very well
the evil consequences of & certain direction of will, but notwithstanding is not
able to crush it out, the reply must be made that in that case his knowledge
is not yet sufficiently strong and direct. The stronger an inclination is, all the
more, precisely through this its intensity, is real und complete cognition of
its perniciousness made difficult. The will falsifies cognition, finding always new
resources against confuting arguments, thereby overcoming them, let the
resource appear ever so destitute of foundation to any third party. In short:
Man makes & fool of himeself. He does not wani right insight when he is admonished
to fight hig passions. If this holds good, generally, during the times when these
are glumbering, when the passions really break over him, the kittle morse] of in-
gight he actuslly possesses, wholly disappears before his desires. Then these
bury all reason beneath them. “To these five enjoyments of sense, o0 Brahmin,
has the Brahmin Pokkharasiti, the Opamaififia from Snbhagavana, abandoned
himself; enticed and blinded, he has fallen a prey to them, without eeeing their
misery, without thinking to escape from them, That he might understand or
Tecognize or realize the supramundane deliverance, the highest knowledge, —this
is impossible.” 1% Thus the generally known impossibility of changing one’s
will, that is, one’s character, only proves our lack of knowledge of the way by
which may be overcome the turbidity of cognition produced by the violence of
willing. But if there is such & way—and there is one, which the Buddha points
out to ug in his Excellent Eightfold Path, as we shall see in detail later on—then
we can translate ourselves into a state wherein our attitude towards our whole
willing is as estranged and objective, as, forinstance, thatof s man wholoves his
life, towards a cup full of poison set before him, or to & poisonous enake shut wp
in a box. Then, just as clearly as this man perceives all the consequences of &
drink from the cup, or of grasping the poisonous snake, we perceive the abysses
into which our thirst for existence and welfare will inevitably lead us, if we
yield to it. And then it is a3 impossible that this thirst should rise any more within
us as that this man can will to drink from the cup of poison, or to lay hold of the
poisonous snake: :

“Just as if, Sunakkhatta, there were a drinking-vessel, with fine, aromatic
contents, of pleasant taste, but impregnated with poison, and there came a man,
who wants to live and not to die, who desires well-being and abhors woe. What do
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you think, Sunakkhatta? Would the man empty the vessel, of which he knowa-
‘If I drink this, I must die or suffer deadly pains’?”

“Certainly not, Lord.”

“Even so, Sunakkhatta, that 8 monk who bewares of the six domains of the
senses and has discovered that Grasping is the root of Suffering ... might bring
his body near to grasping, and let his mind cleave in any way: such a possibility
there is not.

“Just as if, Sunskkhatta, there were a poisonous serpent, hissing angrily,
and there came a man who wants to live and not to die, who desires well-being
and abhors woe. What do you think, Sunakkhatta? Would the man stretch ou$
hig hand or his thumb towards the serpent, the poisonous, angrily hissing one,
of which he knows: ‘If this bites me, then I must die or suffer deadly pains’?”

“Certainly not, Lord.”

“Even so also, Sunakkhatta, that a monk who bewares of the gix domains of
contact and has discovered that Grasping is the rool of Suffering ... might
bring his body near to grasping and let his mind cleave in any way: such a
possibility there iz not.”’ 1%

Thus all willing is unfailingly, of itself, killed by knowledge, by insight. Ac-
cordingly, the possibility of all willing it actually conditioned by the absence
of this knowledge or insight, that is, by ignorance, But what is united with my
essence only condilionally, what clings to me only conditionally, what only
conditionally can rise out of me, that, for this very reason, I can also lose without
myself being hurt thereby in my real constitation. It iz nothing essential, but
merely & quality adhering to me only under cerfasn conditions, which falls off
from me, when the condition is removed under which alone it is able to exist.
Though thus on one hand, willing is self-evidently s quality of mine, as rising
within me, on the other hand, it is equally clear that it represents only an
snessential quality, which I oan cause to disappear from me by removing its
condition. '

But if willing is not essential to me, then, of course, neither is my organism,
which only arises in consequence of grasping caused by this willing, and funda-
mentally is nothing but the tool thus formed for the satisfaction of my willing,
And just as little is this the case with my consciousness, which on its part only
flames up, following upon the activity of the organism, and so, just aslittle with
sensation, perception and the activities of the mind, which only become possible
for me as consequence of the activities of the senses and of the element of
consciousness aroused by them.* Thus, these also are mere snessentigl deter-
minations of mine. Thereby, however, everything cognizable in me is recognized
as inessential, and therewith also, from this point of view, the truth of the
Buddha’s words is confirmed : ““This does ot belong to me, this am I nof, this is
not my Self.” Thereby, of course, he only wishes to say that the five groups

* They are especially conditioned by the corporeal organism, ag, “‘conditioned by &
tree, a shadow might eriginate.” Compars sbove.



234 The most excellent Truth of the Anuihilation of Suffering

constituting my existence are indeed gqualifies of mine, bul no essential ones.
Therefore they may easily be removed. In my deepest essence I am in no wise
affected thereby; I am then indeed poorer, but not less, yet once more to repeat
this much-used word. I then become without qualities, and so, without will,
consciousness, sensation, body? By no means. That would not be guite correct.
For we connect expressions like ‘‘being without qualities, without will, con-
sciousness, sensation or body,” with the idea of something defective or insuf-
ficient, quite in harmony with the remark just made, that whoever becomes thus,
becomea poor, inexpressibly poor, utterly poor; he indeed loses everything in
the widest sense of the word. But this poverty, closely regarded, as we also al-
ready know, is only poverty in—suffering! In giving up will, body, conscious-
ness, and sensation, we become inexpressibly poor in suffering. For all will, all
corporeality, all consciousness, all sensation, as already sufficiently explained,
are only directed towards contact with the world. We strive for this contact by
means of our will, achieve it by meana of our corporeal organism, and experience
it in the form of sensation and perception. This world, however, is the world of
trangitoriness, of decay, and thereby of suffering. Accordingly, all will, all
consciousnesy, and all sensation are only s will for, and a consciousness and a
sensation of, suffering, and thereby themselves full of suffering. The annihilation
of all willing, all consciousness, and all sensation, iz therefore not the loss of
anything good, but the getting rid of a burden, of an immense burden, as least
for him who has penetrated the whole truth.* The holy dizciple as it is said in
the Samyutta Nikdya,1*” penetrates confact, that means, he looks upon it ag a
. foatering soil, like the body of a flayed cow, that is still alive, which, wherever it
may be, near & wall, near a tree, in the water, in the field, everywhere, with ite
bare flesh provides an object for the attacks of flies and mosquitoes, worms, and
whatever crawls and flies. Whoso thus has penetrated contact, has penetrated all
-sensation; for him nothing more remains to be done; he wants no more contact
with the world, and thereby, since there is no willing for any other object, he

wants nothing more at all. Above all, he wants no more consciousness, since all-

consciousness consists only in becoming conscious of this painful contact in
the form of sensation. Herein especially he recognizes the truth of the words:
“To be conscious is to be sick, to be conscious is to be pain.stricken.” % He
recognizes only too clearly how just it is to designate consciousness as an evil,
which in its intensity may well be compared with the punishment of the criminal
who receives a hundred blows every morning, midday and evening as deacribed
in the Samyutta Nikaya.1% Thus having reached the insight that here “nasught
else bui suffering perishes,” ® he wishes to become perfectly free from will, from
consciousness, and thereby from sensation, in short, from all qualities what-
soever. Our only fit and proper state, is therefore that of freedom from all these

* In the Samyutta Nikiya, XXFI, 22, it is said: “What now, yo monks, is the burden?
The five Grasping groups, ought to bereplied. Which five? They are the body-grasping-
gronp, the sensation-grasping-group, the perception-gragping-gronp, the mentation-

grasping-group, the consciousness-grasping-group—this, ye monks, is called the burden.”

e R

T

The most excellent Truth of the Annihi]ntioﬁ of Suffering 235

qualities and determinations, with which we find ourselves encumbered at
present, and which thus are not only inessential, but, at bottom, even nnnatural
to us.*

Only now, for the first time, do we know in ita full content what the word
liberty means,

Liberty is a negative conception, not a pogitive one. It indicatea only that we
are set free from something, more exactly, from some hindrance or limitation, but
not what we then are, when in this manner we are freed. The highest liberty,
“holy liberty” consists in being liberated from all limitations, not only from
those imposed upon us by the external circumstances surrounding us, but,
above all, from those that are by law of nature given together with, and in, our
personality, thus, from the limitation of ever and again being born, of being
ever and again subjected to illness, old age and death; in short, from being ever
and again entangled in this unwholesome Becoming. Only when we have shaken
off from us these limitations, are we really free. Now these limitations, as in general
all others, are nothing but the consequences of our willing, which precisely in
order to attain its sole object, contact with the world, is directed, and must be
directed towards our organism built up from the matter of this world and therefore
subject toitslaws. This willing therefore aiso builds up this organism by the bringing
about of grasping, and then uses it as its tool. Liberty is therefore fundamentally
nothing but liberty from willing. Whoso is able to free himself from his will, in
the very act frees himself also from his organism, together with consciousness..
For in his approaching death, since will is wanting, no new grasping is brought
about, and thereby no new organism endowed with consciousness is built up.
Thereby all the five groups at which grasping can take place, for him have
disappeared forever, so that the entire truth of the sentence becomes clear to
us: “The five groupe of grasping, monk, are rooted in willing.” % According to
this, the problem of freedom in general coincides with that of the freedom of the
will in particular. This problem, however, after the foregoing, solves itself in
the most simple manner: because we are not will, but only possess will, which
consists in innumerable, single motions of will rising incessantly, and since this
will, in addition, is something that is not essential to us, becsuse only present
within us under a certain condition, therefore we can not only change it as
we please, by modifying or annihilating this condition, namely, that of ignorance,
but also completely remove it. To be sure, this in practice is not quite as simple
ag perhaps it may seem when thus put in words, since it can only be realized in

* It follows from the foregoing, that it is one and the pame thing “‘to rencunce ﬂ_le
transitory phenomena of the world” and “to renounce sensation once for all,” For only in
relation to these transitory phenomena can sengation at all take place, which, just because
of the transitoriness of what is felt, must, in the end, be alwaye painful. Hence we may
establish the following equation: capacity of sensstion—capacity of suffering; and: real
sensation=real saffering; we experience suffering, or we experience nothing at all. When,
therefore, we wish to maintain at least our capacity of sensation or of consciousness, we _
wish nothing more or less than to maintain our capacity to suffer.
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a certain quite definite manner, which we shall deal with later on; but it is not
this that is in question here, but only that it is possible to realize it at all.

With this, however, we have already disposed of the third excellent truth,
which therefore, will be intelligible to us withont further ado:

*eThis, ye monks, is the most excellent truth of the annihilation of Suffering:
it is the entire and complete amnihilation of this same thirst, its abolition,
rejection, putting away, extirpation.’

But since in the second as well as in this third of the excellent truths, thirst
is always named as the positive cause of the circle of our rebirths, while we,
instead, in what has gone before, have repeatedly spoken of will or willing, it
will be convenient at this point to determine the exact relation in which these
two concepts stand to one another. To begin with, it is clear that both mesn
fundamentally the same thing, as in fact we find in the Suttanipits, ™ in the
expogition of the causal nexus, where instead of thirst, as elsewhere, will is
said to be conditioned by sensation, and to proceed from it. But on the other
hand, every one will feel that the two conceptions are by no means exactly
identical. They therefore must represent nuances of the same fundamental
thought; and such really is the case.

If we closely look at our will,* we see it acting in & twofold manner. On one
side, it acts as willing determined by consideration and reflection, and then, on
the other hand, as inclination making iteelf felt in spite of consideration and
reflection. Our whole willing, almost, is more or less the outcome of such in-
clinations within us. Thereby it takes a quite definite direction, and is, from the

outset, more or less determined, so much so, that the will of every man, taken
as & whole, represents a summation of certain dispositions of will, called bis
qualities of character, or, in their totality, as simply his character. It is just this
kind of willing manifesting itself as incliration peculiar to each mar, which the
Buddha in the most vivid manner designates by the expression, thirst. Just as
phygiologioal thirst is not dependent on our arbitrary choice, in the same way
we see the thirst for existence and well-being that animates us, ever and again
welling up out of us with irresistible might, so much so, that instead of its
being subject to the domination of our reason, that is, of our cognition, without
ceremony it forces this latter into ita own service.**

Tt is this willing manifesting itself as inclination in particular, which at the
moment of death ever and again drives us to a new grasping of a new germ, bringe

* That we are at all able to look at it, is of itself a proof that it has nothing to do with
our true essence. For, what in us ia cognizable, is anatd, not the L. Will, iike sll our
other determinants, is closely cognizable, therefore it also in anaita!

*+ The word fanhd, thirst, is identical with what Schopenhauer designates ae will, thus
consciously amplifying the normal content of this conception, where only “will led by
cognition ..., and expressing itaelf under the gunidance of reason,” is understood. Thus
the Buddha already had penetrated ““the identity of the essence of every strivjng and ope-
rating force in nature whatever with will.” Therefore he created a special word “to designate
the conception of this genus,” in contrast to the species of volition in its narrower sense.
To us who have not recognized thin identity, such & word is wanting.
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about another such new grasping and thus ever and again chains us to a new
orgz?nism. Hence it is this which must be completely eradicated, root and branch
dun_ng our present lifetime, if at death we want to get out of the circle of rebirt.hsj
Motions of pure willing rising on account of s certain sensation or perception
thus, such as involve neither attraction nor repulsion, both characteristic oi,'
every inclination, cannot lesd to any such grasping, since, the same as during
the ﬁf?time, they also vanish at the moment of death along with the respective
sensation and perception which aronsed them, without leaving a trace. We must
therefore become quite free from inclinations, or, what, as we saw above, amounts
to the same thing, entirely free from character,* and thereby from qualities.
Now, however, the question arises a3 to how it comes about that our willing
has developed to inclinations and thue has become determined, or, how we may
have acquired our individual character. For it is clear that this also must be
basec_l_ upon a purely natural prooess, since, as we have seen, all willing of
any kind, a8 in general all determinants within us, have nothing to do with our
essence which is not subject to the laws of arising and passing away, but this
willing glso is analid, that is, inessential, and thereby subject to the said laws.
11.1 order to understand the change from pure willing to the impetuosity of
an impulse, and thereby o a quality of character, we must first of all look
closely at the fact that we may gradually become slaves of our will even in
domains whero this will before had no power over us. One who before was free -
—’ta.ke notice of this word!—from the passion for smoking tobacco, allows
himself to be determined by another’s example to try it himself. He smokes
onoe, and still feels himself entirely free to repeat it or to leave it alone in the
future. He smokes a second time and already feels the temptation to do it again at
the next opportunity. He must already put forth his strength to withstand this
temptation, though this is not yet difficult. But instead of resolving to exert his
strength, he yields and goes on smcking. With each repetition, his inclination
bec.omes stronger, until at last it becomes a proper passion, fo fight against
which seems entirely hopeless. Or a boy belonging to sn industrious family
may early loge his parents, under whose guardianship he was orderly and diligent.
Iie is brought to depraved relatives. Instead of being given the opportunity of
earning some proper trade, he is taught to beg and iosteal. There can be no doubt
that in time he will become s lazy fellow; nay, this distaste for work will later
on bec?ope a deeply rooted inclination. In both cases it cannot be said that the
disposition to this later and seemingly ineradicable inclination was born with
the child. On tlie contrary, the germ of it has only been sown in this fife and then,
as the result of Aabit, developed into & permanent disposition of will. How many
Young people through bad example, through enticement, or in onmeqﬁenee of
Unfa?*oura.ble external circumstances have come mpon the path of lying, or
8tealing, or & dissolute life, and in consequence of long-continued activity in

" . P s . - i )
Here again distinction is made between being withowt character, and being fres from

. Sharacter. A man without character has not yet got one; whereaa the man free from character

hss one no longer.
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these directions have become habitual liars, thieves, debauchees, who under
contrary circumstances would have become decent people, and therefore were
not bad by nature! They also had not brought into the world with them these
later charscteristics of their willing, but on entering life were still free from them,
they being only the result of a gradual habituation to them. This power of habit
gradually to create irresisfible inclinations, everyone will find at work in his
own daily life; the emptiest trifles, the most wretched relationships, in conse-
quence of the power of habit may force us completely under their spell, so that
at last we foolishly break out into lamentations over the invincibility of our
willing, and make the excuse that we were unable to act otherwise for want of
another kind of will, instead of remembering that we ourselves by our thoughtless
yielding to its first motions, have given ourselves over into bondage to this will.

“Suppose, Uday], » quail, bound with a strip of rotten bast, precisely thereby
comes to sorrow and death: If now, Udayl, somse one said: ‘But the band of .
rotten bast, with which this quail is bound, and through which it comes to
ruin, sorrow and death, this for it is no strong band, but a weak band, a rotten
band, a brittle band,’ —would this man speak rightly?”

“Certainly not, Lord. For the band of rotten bast, Lord, with which this
quail is bound, and through which it comes to ruin, sorrow and death, thiais for
it a firm band,asound band, a tough band, no rotten band, buta heavy fetter.”

“Even so also, Udayi, many a fool, admonished by me to abstain from this
and that, has said : “‘Why trouble about this and that smail trifle? Too punctil-
iously exact is this ascetic!” And he does not desist from it, and makes the monks
diligently training themselves, distrustful of me. To him, Udayi, this becomes
a firm band, a sound band, a tough band, no rotten band, but a heavy fetter|’¥4

Thus it is habi? that leads willing during the course of life upon certain paths,
and creates certain definite disposifions of will. These dispositions, thms originat-
ed, later on determine the nature of the new grasping in death, with the result,
that the creatnre which grows out of the newly laid hold of germ corresponding
to these dispositions, brings with him into the world those habits whick he devel-
oped in the former existence, as a present predisposition, a8 a particular trait
of character. This habit which has become 4 frait of character is further yielded
to in the new life, whereby it grows still stronger. This goes on throngh a seried
of existences following each other, until the peculiarity of character at last
attaing such strength, seems so intimately interwoven with us, that weno longer
see any possibility under normal circumstances of liberating ourselves from it.
On the contrary, on this ground we imagine ourselves to comsist in it, and.
then, also on this ground, we coin the phrase: “I am will, through and through,”

—a saying, which, after what we have been considering in our previous pages, in
only correct in the same sense that a piece of cloth also may be wet through
and through, but nevertheless does not consist of water.

That our characteristic peculiarities originated in this way, is expressed in

the words already known to us: ‘‘Owners of their deeds, Brahmin, are beingg,

heirs of their deeds, children of their deeds, creatures of their deeds, slaves of §
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their deeds. Deeds cut off beings, aceording to their depravity or their excellence,”
as the Buddha explains in the following example: ’

“There, O Brahmin, some woman or man has met an ascetic or a priest,
without asking him: ‘What is wholesome, Sir, what is unwholesome? What 1s’
right and what is wrong? What may be done and what may not be done? What,
in doing it, may long time make for my suffering and misery? And what agai.n,
in doing it, may long time make for my joy and welfare? There such action, thm;
performed, thus carried ouf, causes him when the body ig dissolved, after death,
to go downwards, upon the evil track, into the depths, into a hell-world. Or,
if he doea not come there, but reaches mankind, he will be lacking in under-
standing, w_here be is newly born. This is the transition, Brahmin, which leads
to lack of understanding . . . There again, O Brahmin, some woman or man hag
met & priest or an ascetic and asked him: ‘What is wholesome, Sir, and what ia
unwholesome? What may be done and what may not be done? What, in doing
it, may long make for my suffering and misery? And what again, in doing it,
may long make for my joy and welfare?’ There such action, thus performed,
thus carried out, causes him, when the body is dissolved, after death, to go
upwards, upon the good track, into a heavenly world; or if he does not come
there, but reaches mankind, then he wili be intelligent, wherever he is reborn.
This is the transition, O Brahmin, which leads to knowledge.”26 -

By way of habit repeated through endless time the fundamental error in
particular of mankind also has reached its granite-like strength, the error
namely, that at least the mental capacities must be the immediate efflux of
our essence: “Also an inexperienced, average man may wéll become weary of
the b?dy built up from the four chief elements. But what is called ‘thought’
or _‘mmd’ or “‘consciousness,” of this the average inexperienced man cannot get
enough, he cannot break loose from it. And why not? For a long lime the in-
experienced average man has held fast to i, has cherished and cultivated it, thinking:
“This belongs to me, this am I, this is myself,” in correspondence with which
fu.ndament.al error, egoism is the most prominent fundamental property of
w. It is only the consequence of this correct insight into habit as power form-
llfg tlfe character, that, where we speak of character or the characteristic
dJre(ftlons of will, the Buddha knows only of “worldly attitede,” “worldly
longing,” “worldly obstinacy, obduracy, irritability.”®® In its contents,
however, this worldly attitude represents willing that has become impulse,
thus, thirst in its sixfold activity as thirst for forms, sounds, odours, sapids,
tal}glbles and ideas.3” Venturing a bold expression, we might say that the thiret
ﬁllmg us and gushing forth anew in every new sensation is willing grown petri-
ﬁf-!d In consequence of habit. For this reason exactly, is its eradication so very
fhfﬁcult, and the share which habit has in our willing, must have had a decisive
m-ﬂl_lence upon the outlining of the Path established by the Buddha for the
_ﬂ»nmhj.laﬁon of thirst, as we shall see later. ’

After this elucidation of the relationship in which thirst stands to will, the
third of the four excellent truths, to which we may now return, is entirely clear:
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In thirst, our will must be annihilated, as far as it hos won power over us. With
this annihilation, the chain binding us to the world and thereby to suffering, is
finally cut through: we are delivered. For, to repeat it once more: IfI ha.ve no
will, no more thirst for the world, then in coming death, for want of a will, no
grasping of a new germ will take place, and thereby also the si.x-aen'ses-machl'ne

as the apparatus serving for contact with the world will not be built up again.

But where there is no contaet, there is also no senaation,* and thereby no more

guffering. The whole chain of suffering that we have come to know in detail as

the chain of cansal nexus, the paticcasamuppida, is abolished forever.

“Suppose, ye monks, the light of an oil-lamp is burning, generated by oil and

wick, but no one from time to time pours in new oil and attends to the wick;

then, ye monks, according as the old fuel is used up, and no new fuel.added,

the lamp for want of nourishment will go out. Even so, ye monks, in hnn wh.o

dwells in the insight info the transitoriness of all the fetlers of exisience, thirst is

annihilated ; through the annihilation of thirst, grasping is annihilated ; tlfrm?gh

the annihilation of grasping, becoming is annihilated ; through the annihilation

of becoming, birth is annihilated; through the annihilation of birth, old age,

gickness, death, pain, lamentation, suffering, sorrow and despair are annihilated.

Such is the annihilation of the whole chain of suffering.”’20®

Here we see again, how thirst is annihilated, namely, by means of insight.

Whoso reoognizes ever more clearly and clearly, that everything in the worlfl at
last must perish, and hence that only suffering can result from its possession,
will find ever fewer objects adapted to the activities of sense, until at last_he
reaches the general insight that “nothing is worth relying on,””*? that nothing
in the world deserves to be seen, heard, smelt, tasted, tonched or thought, but
that all seeing, hearing, smelling, tasting, touching, thinking, are in themseives
activities full of suffering, because all these functions fandamentally bring oElly
suffering to us. He recognizes: “To whom the eye is pleasing, to him suffering
is pleasing. To whom the ear, the nose, the tongue, the body, the organ of
‘thought is pleasing, to him suffering is pleasing.”’*?? Whoever hu. retiogmzed
this, really recognized this, is seized with disgust for everything, “he is disgusted
with the eye, with forms, with visual consciousness, with visnal contact, with
sensation, with thirst; he is disgusted with the ear, the noee, the tongue, the
body, the organ of thought; he is disgusted with sounds, odours, sapids, tun'gi.bleﬂ,
thoughts; he is disgusted with anditory consciousness, with olfactory conscions-

ness, with gustatory consciousness, with tactile consciousness, with mental -

consciousness; he ie disgusted with visual contact, with anditory contact, with

olfactory contact, with gustatory contact, with tactile eontact, with mental
contact; he is disgusted with sensation; he is disgusted with thirst.”*? Thus -
thirst also is definitively extinguished. For what should he long who has recog- %
nized as full of suffering all actnal and possible objects that can ever offer them- £
selves to his six senses, who, therefore, wherever in the world he may look,

* “Tt wonld be nonsense to sssume that they would have sensation withont contact.””™*
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sees streaming towards him only an ocean of suffering? Suffering cannot be
desired, for suffering we can have no longing, because, this, indeed, wonld be
against our real essence, “which craves weil-being and shuns woe.” Henee every
kind of thirst, as soon as the full insight has dawned upon us that everything
that can ever become an object of our will, is only masked suffering, must un-
failingly be extinguished simply for wané of proper nourishment. :

This extinction of every thirsting will may be also ascertained, without further
ado, by the fact that one brings about no longer any productive activities in
a restricted sense, to wit not any creative actions of thinking serving to the
gratification of a thirst. Indeed, “this very fact of no longer producing with one’s
thinking, of no longer contriving anything makes evident that one is no more
thirsting ; this being rid of every thirsting volition again makes evident that one
ia no more attached to anything.” —Now every thirsting is lastly a thirsting for
consciousness, in consequence of which any attachment culmipates in an
attachment, in & olinging to a germ in the moment of death, for the
purpose of building it up to a new apparalus of consciousness, Herewith
it is therefore quite sure from the very moment in which one has stopped
forever all creative actions of thinking that, in want of any thirsting for
consciousness,—at the dying moments too one will no more cling to a germ
for the purpose of building up a new apparatus of consciousness. The delivered
one knows therefore for certain at his very lifetime, that after death he will be
rid of a body, rid of consciousness and therewith rid of sensations; furthermore
does he Imow for certain that this state will be unchangeable and therefore in
truth an eternal one because of the impossibility that there could arise to all
eternity a thirsting will for changing this state, every emotion of such a volition
presupposing s sensation as its indispensable condition and with that acor-
poreal organism.

More closely with regard to g delivered one— be it remembered well; it is from
that point of view that the Buddha describes the situation!—his stepping out
of the world at the moment of death is going on as follows: Having stopped
forever the productive activities in a restricted sense—to wit the creative
actions of thinking—-already by the deadening of the thirsting will, at the
dying moments in-and exhaling breaks off first. Herewith the five outer senses
do not work any longer, while thinking may still continue. Finally however
mental perception comes to s stillstand too, and last of all “sensations are
growing cold.” Therewith the productive activities have been “annihilated
completely without any remainder” and with them likewise “completely
without any remainder” every consciousness. With consciousness however

- dwindling away to the dying saint the corporeal organism, which in truth he had

experienced solely in his consciousness, dwindles away too: “In consciousness
stands the universe!”®13 Along with the complete disconnexion from the cor-
poreal organism the bridge to the world is broken down forever and therewith
every new contact with the world made impossible eternally; therewith like.
wise every new sensation —therewith every new thirsting will —therewith every

16 Grimm, Buddha
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new sttachment—therewith every new Becoming—therewith every new re-
birth and therewithk every new suffering. Henoe the formula of the causal
nexus, without further words, ia intelligible in its second part aleo, when it
tells ua:— : :

“Inasmuch ag that is not, this is not. If this is removed, then that disappears.
Thus, namely:— _ .

“By the entire and complete annihilation of ignorance, the productions, the
Sankhéra, are annihilated.* ' : : '

“By the entire and complete annihilation of the produmctions, consciousness
is annihilated, -

“By the entire and complete annihilation of consciousness, the corporeal
organism is snnihilated.** :

“By the entire and complete annihilation of the corporeal organism, the six
senses are annihilated,

“By the entire and complete annihilation of the six senses, contact is annihi-
lated.

“By the entire and complete annibilation of contact, sensation is annihilated.

“By the entire and complete annihilation of sensation, thirst is annihi-
lated. :

“‘By the entire and complete annihilation of thirst, grasping is annihilated.

“By the entire and complete annihilation of grasping, Becoming is annihi-
lated. :

“By the entire and complete annihilation of Becoming, birth is annihilated.

“By the entire and complete annihilation of birth, old age and death vanish,
together with sorrow and affliction, pain, grief and despair.

“‘Thus comes about the annihilation of the entirs Sum of Suffering.”’s

Because thus the whole circle of rebirths within the world, upon the next
approaching death, is broken through forever in consequence of the impossibility
of a new birth, therefore the saint has also escaped forever the consequences
of all his former evil deeds, in so far as these deeds would only mature after his
death, let them have been ever so bad. For in leaving the world, he of course
also escapes from the law of Karma, which dominates it. Thus the 204 verse
of the Dhammapada says:

* When it is said: “Through the annihilatioa of ignorance the Satikhara are annihilated,”
Phen, of course, as we said above, and wish to emphasize once mare only because of the
importance of the problem, this does not mean that the acquisition of knowledge is im-
mediately followed by the annihilation of the Satikh&ra, but in dependence on theé annihilstion
of ignorance as immediate consequence, the actual thirst for existence ia abolished and so
every new grasping upon the coming death is made impossible; therefore when the latter
happens, new arganic processes and with them mew consciousnoss and a new corporesl
organism are no more able to arise, and 80 on, a8 said above.

= If-tha formulas of the causal nexus is to he completely understood, in its first aa well
as in its second part here dealt with, we must look at it from the standpoint of the being
enlering the world, aa also from thal of the suint leaving it. For the latter, first of all, the organic’
Procesdes cease; in oonsequence of this, consciouanees; therewith also for him disappears
his body, and so on.

The most excellent Truth of the Annibilation of Buffering 243

“Though mother, father he has slain,

Though he has murdered Khattiya kings,
Though he has erushed out land and folk,—
(These deadly crimes would be abaorbed

Nay made undone '

Should he complete the Loly life)

And stand there as & saint!”’

But on the other hand, of course, he remains subject to the consequences of
his former deeds as long as he still tarries in the world, that is, ap to the time
of his death. An example of this is furnished by Angulimila, in the 86™ Dis-
course of the Majjhima Nikdya. “Once a robber, cruel and bloodthirsty, wont
to kill and murder, without compasasion for man and beast,” he was converted
by the Buddha and later became & saint. One day, while begging for food, he
was set npon with sticks and stones, and came back to the Buddha, streaming
with blood. And the Buddha speaks thus: “Only bear it, saint, only bear it,
saint ! Throvegh maturing of deeds, for which you wonld have to suffer many years,
many hundreds of years, many thousands of years, many hundred-thousands
of yeara of torment in hell,—thiz maturity, O saint, you find now during this
lifetime.” Thereby the Buddha says that this maltreatment of Ahgulimila is
causally connected with his earlier wicked life, even though this connection is
nof, apparent in its separate links, but comes under the caption of “the hidden
chain of suffering.”"215 For the rest, however, his words mean that Aagulimila
ought to be glad that he, as a saint, had only to undergo these alight conse-
quences occurring now during his life, being meanwhile liberated from the other
dreadful eonsequences, that would have matured sfter his death, if he had not

become a saini.*
* *

The dawn of complete insight, and the extinction of every kind of thirst
for the world effected thereby, not only at death entirely annihilates the chain -
of suffering, but also during the lifetime brings about a radical change in it:
deliverance is experienced even during life. Together with the extinction of
thirst, as we saw above, aversion to every further activity of sense geta in,
wherein thirst only manifested itsclf, and from which, on the other hand, it
always drew new nourishment. Thereby, however, we also get weary of ourown
body, which we only love as bearer of the organs of sense, as the six-senses-

* That these consequences which followed during his lifetime, were so very slight,
was mainly due to the views prevalent in Angulimala’a time, in accord with which, a govern-
ment did not call to acconnt even a robber or murderer, if he was treading the holy path
a8 an asogtio. X% . :

If Angdlimals had lived in our days, hia sanctity wonld not have availed to shield
him from the condemnation of the judge who counld have done no other than sentence
him to the death penalty. In this case also, the Buddha would have called out the above
exhortation to him, even at the foot of the seaffold. . .

18"
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machine. Whoever really doez not wish to see any more, is not in the least
concerned if everything in his body perishes that makes possible the activity
of seelng; and whoever does not want any more to hear, smell, taste and touch,

clings to his body only so far as it is the necessary tool for thiniing that alone
is still held to be indispensable. But whoever, in addition, becomee weary of ail
thinking, has lost all interest in the eontinuous existence of his body, which is
now of no more use to him; the six-senses.machine in its entirety, has become
superfluous for him. It is with him as with a painter who has become weary of
painting and lost all pleasure in it, As such a painter for this reason becomes
indifferent towards his brush and palette, and carelessly casts them aside, ginee
now they are even a nuisance to him, in the same way, to him who has become
weary of all the activities of sense on account of their pain-producing character,
the organs of sense and thereby the entire corporeal organism becomes a nui-
sance; he regards them ag a burden, yea, as the burden of which to get rid is deliv.
erance. Thia iz all the more true in that he resembles the said painter in this
point also, that just as the painter in his pure entity is not touched by his
abandonment of the profession, that has become distasteful to him, but on the
contrary, only now for the first time becomes fully and undisturbedly conscious
of his entity; in the same way the more he cuts himself loose from all activities
of senses, to his own surprise he directly recognizes that thereby he is in no way
impaired in his essence, but merely gets free from disturbing accessories. This
consciousness is growing in him into such a superior power that he shrinks back
—a8 it were—from his body afflicted with the six senses, in consequence of
which he inwardly defaches himself from the same. It is therefore a mere deiach-
ment taking place within him: “Filled with horror he shrinks back; becanse of
his ghrinking back he delivers himself,” the passage from the Majjhima Nikays
quoted above®™? goes on. If, nevertheless, he again takes up activities of the
senses, then he immediately feels the sensations aroused through them as not

belonging to him, as something that he can omit, unhurt thereby in his inte-

grity; he feels them as a delivered one. “If now a pleasant sensation is felt, then
one recognizes: ‘It iz transitory,” ‘it is unappropriate,” ‘it is unpleasant.’ If
@ painful sensation is felt, then one recognizes: ‘It is transitory,’ ‘it is unappro-
priated,’ ‘it is unpleasant.’ If now a sensation neither pleasant nor unpleasant
is felt, then one recognizes: ‘It is tmnmtory,’ ‘it is unappropriated,’ ‘it is un-
pleasant.” If now a pleasant sensation is felt, then one feels it as a delivered one.
If now an unpleasant sensation is felt, then one feels it as a delivered one. If
now a sensation neither pleasant nor unpleasant is felt, then one feels it as a
delivered one. "8

Because one thus confronts one’s own sensations as a delivered one, therefore
they cannot take one captive any more. “Through the eye and forms sight-
consciousness arises ; the conjunction of the three gives contact; through contact
arises a sensation of pleasantness or unpleasantness, or of neither pleasantness
nor unpleagantness. If struck by a pleasant sensation, one experiences no joy,

no satisfaction, no attachment, and fesls no motion of desire. If struck by an
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unpleasant gensation, one neither grieves nor mourns nor laments, he does not
beat his breast all distranght, feels no motion of aversion. If struck by a sensa-
tion neither pleasant nor unpleasant, one understands the arising and passing
away of this sensation, its comfort and misery and overcoming according to
reality, and feels no motion of ignorance,’*318

In consequence of the activities of sense, conscionsness also, of course, still
continues to flame up, but only so that it looks down with equanimity upon the
things through which it was aroused. Yes, because we have become entirely
estranged from our own sensations, and can as with a searchlight illuminate the
objects aronsing them with the light of pure cognition, according to which they
all, at bottom, conceal within themselves corruption, and thus, are disgusting,
therefore we have it in our power to turn pleasant and unpleasant sensations
arising within us into their contrary and thus, especially, to experience pleasant
sensations as unpleasant ones. Or we may behave with complete indifference,
thus, with absolute equanimity towards all sensations, according as we allow
cognition to play upon the objects arcusing sensation.

“But how, Ananda, may a saint dominate his senses? There, Ananda, & monk
has seen a form with the eye, has heard a sound with the ear, has smelt an
odour with the nose, has tasted a flavour with the tongne, has touched something
touchable with the body, has thought an ides with the organ of thought, and
thus he is moved pleasantly, is moved unpleasantly, is moved partly pleasantly
and partly unpleagantly. And if he wishes: “The repngnant, I will perceive un-
repugnant,’ then he perceives unrepugnant. If he wishes: ‘The un-repugnant, I
will perceive repugnant,” then he perceives repugnant. If he wishes: ‘The partly
repugnant and partly un-repugnant, I will perceive unrepugnant,’ then he
perceives un-repugnant. If he wishes: ‘The partly un-repugnant and. partly
repugnant, I will perceive repugnant, then he perceives repugnant. If he wishes:
‘The repugnant and the un-repugnant; both I will banish from me, and I will
remsin with equal mind, thoughtful and clearly conscious,” then he remains
with equal mind, thoughtful and clearly conscions. Thus, Ananda, does a saint
dominate his senses.”’21#

Thus sensations are still felt, but they ha.ve lost: all power over us. We arenot
indeed yet free from them, but stand fowards them as free men.

“This is & monk, who bears cold and heat, hunger and thirst, wind and rain,
mosquitoes and waspe and vexing crawling things. Malicious and spiteful words,
painful feelings of the body striking him, violent, cutting, pisrcing, disagree-
able, tedious, life-endangering, he patiently endures. e is entirely free from
greed, hate and delusion, disjoined from misconduct. Sacrifices and gifta, service
and greetings he deserves, as the holiest state in the world. 220

Of him hold good the impressive words: “Those who cause me pain snd
those who cause me pleasure, towards all of them I behave in the same way;

* The like, of course, holds good, as there is further set forth, with regard also to the
scensations aroused through the activity of hearing, smelling, tasting, touching and thinking.
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affection or aversion I know not. In joy and sorrow I remain unmoved; in
honor and dishonor; everywhere I am the same. This is the perfectlon of my
equanimity.’’22

Nothing is able to arouse in him a motion of desire or of repulsion; only the
totally pure “meditative contemplation’ —(fisnadassana) —remains. For through
what might suck a saint still be influenced, after he has become free from all
former determinations and independent of all external impressions? Whatever
motion of willing he wishes to aroumse, that he allows to arize, and whatever
again he wishes to subside, that he allows to subside. He has realized the most
perfect freedom of will *

It may even happen, that such a delivered one, durmg hig lifetime, may
realize not only freedom in willing, but also perfect freedom from willing, and
thereby absolute freedom from cognition and from sensation, to be sure, not
at onoe, in & moment, but in successive upward stages, a8 a man climba the
steps of a ladder,—80 powerful are the influencing elements of the world, that
stream in upon us through the five external senses, that even the delivered one
can only completely stop them one after the other, though, as we have seen,
even if they press in on him, in each case they fall off from him without leaving
a trace. This way of the delivered one, leading to perfect liberty from volition
#lso, and thereby at the same time from the whole world, is as follows.

Willing effectuates itself in the activities of the six senses. Of these, the deliv-
ered one may, according as he pleases, entirely stop those of the five external
senses, and to this extent abolish all willing. He ig then, on the outward side,
entirely blind and deaf, insensible to every smell, every taste, every touch,
thus, in so far, has already left this world.

“At that time, Pukkusa, the prince of the Mallas, & disciple of Alara Kalama,
was travelling on the highway from Kusinira to Pava. Now Pukkusa, the
young Malla, saw the Exalted One sitting under a tree. Having seen the Exalted
One, he came near, saluted the Exalted One respectfully and sat down aside.
Sitting aside, Pukkusa, the prince of the Mallas, spoke to the Exalted One thus: —

‘Ast-omshmg, sir, extraordinary it is, sir, how deep, sir, is the peacs in which

pilgrims may abide. One day, sir, Alira Kilima was wandering along the road,

and had turned aside from the way and sat down under a tree near by, to stay
there till evening. There, sir, about five hundred carts came past Alira Kilama.’

Now, sir, a man, who was following the traces of this caravan of carts, came to
Alira Kilima and asked: ‘Sir, did you see about five hundred carts come
past?’ - ‘Nothing have I seen, brother.”— ‘But surely, sir, you heard their noise?’
—‘No noise have I heard, brother.’— ‘Then you were sleeping, sir?’ —°T did not
gleep, brother.’ — ‘How then, sir; and were you conscious?’— ‘Certainly, brother.’
—‘So then, sir, conscious and with waking senses, you have neither seen the
five hundred carts that came past you, nor heard their noise; but your mantle,

* Accordingly, a saint may also be defined as a man who has realized freedom of will,
or, what ig the same thing, simply as a free man.
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gir, is quite covered with dust.’—‘So it is, brother.” Therenpon, sir, this man
thought thus within himself: ‘Magnificent it is, incredible, indeed, how deep
is the peace in which pilgrims are able to abide, gince one, conscious and with
waking senses, neede neither to see five hundred carts passing by him, nor to
hear their noise.” And having thus made known his great admiraticn for Alara
Kilama, he went on his way.”

“Now what think you, Pukkusa: Which may be more difficult to carry out,
which more difficalt to effect—that a person, conscious and with senses awake
need neither sece five hundred carts passing right by him, nor hear their noise,
or that one, conscious and with senses awake, in a thunderstorm, in a. wlur]mg
burricane, while the lightnings are flashing forth, and the thunderbolts are

. crashing, need neither see, nor yet hear the noise?”

“How, sir, could five hundred carts be compared with that, or even six,
seven, eight or nine hundred, even & thousand or a hundred thousand carts?
Much more difficult would it be to carry out this, to effect this,—that one
conscious and with senses awake in a thunderstorm, in a whirling hurricane,
when the lightnings are flashing forth, and the thunderbolts are crashing, need
neither see, nor yet hear the noise!”

“Now at one time, Pukkusa, I was stay].ng near Atuma, in a barn. Just then

" in a thunderstorm, in s whirling hurricane, when the lightnings were flashing

fortk and the thunderbolts were erashing, not far from the barn two peasants,
brothers, were struck by the lightning, and four draught-oxen. Then, Pukkusa,
a great crowd of people came from Atumi, and stood round the two peasants,
brothers, and the four oxen, killed by the lightning. Now, Pukkusa, I had come
out of the barn, and was pacing up and down in front of the threshing-floor
under the open sky. And a man cut of this great crowd of people came towards
me, bowed and stood aside. And to the man, who stood there, Pukkuss, I
spoke thus: “‘Why, brother, has that great crowd gathered there?’ —‘Just now,
sir, in the hurricane, amidst the rain pouring down with flashes of lightning and
craches of thunder, two peasants have been killed, brothers, and four draught-
oxen. Therefore this great crowd has assembled. But you, sir, where have you
been?’— ‘Just here, brother, I have been.’—“Then surely, sir, you have seen it?’
—‘Nothing, brother, have I seen.”— ‘But, sir, you have surely heard the noise?’
— ‘Nothing, brother, have I heard of the noise.’ —‘Then, sir, were you sleeping?’
—‘No, brother, T was not aslesp.”’—‘How now, sir; were you conscioust’—
‘Certainly, brother.’— “Then, sir, conscious and with senses awake in the hurri-
cane, amidst the rain pouring down with flashes of lightning and crashes of
thunder, you neither saw, nor yet heard the noise? —‘Certainly, brother.’—
Then, Pukkusa, the man began to wonder: ‘O, how strange, how wonderful,
how deep indeed must be the peace wherein pilgrims are able to abide, since one
of them, being conscious and awake, here in the hurricane, amidst the rain
pouring down with flashes of lightning and crashes of thunder, need neither
see, nor yet hear the noise!” And having thus shown his great admiration for
me, he turned round and went off. 222
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But infernally he has not yet entirely come to rest. For the organ of thonght
is still agitated and unable at once to come to peace, in the same way that a
pendulum set swinging, still for a time goes on swinging. But a8 the man who
haa his senses under his control, is able fo think whatever he pleases, —‘‘whatever
thought he wishes to think, that he thinke; and whatever thought he doea not
wish to think, that he does not think,’’#® —already, as soon as he has retired from
the outer world, he has, “‘so to say, bound” his mind to a certain definite thought,
oconcentrating it, for example, on the representation of ‘earth,’ taking up the re-
presentation ‘earth,’ as his sole object. “In the representation ‘earth’ his mind is
elevated, rejoiced, becomes appeased,, delivered.”’**Thisdeliverance hasespecially
also for regult that soon he contemplates the representation ‘earth’ with complete
equanimity, and thereby can dismiss it from his consciousness as the last re-
flection of the material world, while he immerses himself in the perception of
‘boundless space.’ :

“And the things of the sphere of boundless space, perception of the aphere
of boundless space, and concentration of mind, contact, sensation, perception,
activities of the mind, cognition, will, resolution, energy, reflectiveness, equanimi-
ty, recollectedness,* all these things, one after the other, he has brought into
order, these things he knowingly causes to arise, knowingly causes to continue,
knowingly causes to disappear. And he recognizes: ‘Thus these things, not
having been, cowe to appear; and having been, again disappear.” And he is not
inclined towards these things, and not disinelined towards them; not adhering,
not attached, he has escaped from them, has fled from them, without allowing
hig mind to become restricted. For he knows that there is still a kigher freedom;
and as he develops it, he notes that it exists.

“And again, yo monks, Sariputta, after having entirely overcome the sphere
of boundless space, in the representation ‘Boundless is the sphere of cognition’
has won to the realm of boundless cognition. And the things of the sphere of
boundless cognition, perception of the sphere of bomndless cognition, and
concentration of mind, contact, senaation, perception, activities of the mind, cog-
nition, will, resolution, energy, reflectiveness, equanimity, recollectedness, all these
things, one after the other, he has brought into order, these things he knowingly
causes to arise, knowingly causes to continue, knowingly causes to disappear. And
he recognizes : “Thus these things, not having been, come to appear; and having
been, again disappesr.” And he it not inclined towards these things, and not
disinclined towards them ; not adhering, not attached, he has escaped from them,
has fled from them, without allowing his mind to become restricted. For he
knows that there is still @ Aigher freedom; and as he develops it, be notes that
it exists,

“And again, ye monks, Siriputta, after having completely overcome the
sphere of boundless cognition, in the repregentation ‘Nothing (more) is there’

b* All these functions have, of course, only the representation of infinite space for their
object. . )

L
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has won to the sphere of Nothingness;* and the things of the sphere of nothing-
ness, perception of nothingness and concentration of mind, contact, sensation,
percepfion, activities of the mind, cognition, will, resolution, energy,reflectiveness,
equanimity, recollectedness, all these things, one after the other, he has brought
into order, these things he knowingly causes to arise, knowingly causes to continue,
knowingly causes to dieappear. And he recognizes: ‘Thus these things, not
having been, come to appear; and having been, again disappear.” And he is not
inclined towards these things, and not disinclined towards them; not adhering,
not attached, he has escaped from them, has fled from them, without allowing
his mind to become restricted. For he knows that there is still @ higher freedom;
and as he develops it, he notes that it exists.

“Again, ye monks, Sariputta, after having completely overcome the sphere
of nothingness, has won to the realm of neither-perception-nor-non-perception. **
And from this conquest thoughtfully he returns. And when he has thought-
fully returned from this conquest, he perceives the things that are overcome,
dissolved and transformed: ‘Thus these things, not having been, come to
appear; and baving been, again disappear.’ And he is not inclined towards
these things, and not diginclined towards them; not adhering, not attached, he
has escaped from them, has fled from them, without allowing his mind to become
restricted. For he knows that there is still a higher freedom. And as he develops
it, he notes that it exists.

“And again, ye monks, Sariputta, after having completely overcome the
realm of neither-perception-nor-non-perception, has won to the abolition of
perception and sensation, and having by wisdom sighted this, the influencea

* On this height, the delivered one has only the cognition of being quite alone and
locsened from everything. Not only nothing of the noisy unrest of the corporeal world comes
to him, or perhaps rather, into him, but internally he is now entirely absorbed by being
coneeious of the most lofty and sublime loneliness, and thereby of the most majestic peace.
He has shaken off overything, and thereby also his own corporeal organism, which he wses
only in his organ of thought, and even in this, only for the recognizing of the immense
voidhess in contrast o which he sees himself. This brings to him the further sublime insight:
“] am not anywhere whateoever, to any one whataocever, in anything whatscever; neither
is anything whatsoever mine, anywhere whateoever, in anything whatsoever.”*® _

** In connection with the realm of nothingness, it-is eaid in the 9% Discourse of the
Digha Nikiys: “Aa scon, Potthapida, as the monk haa obtained perception within himeelf,
he is able to proceed further, step by step, to the boundary of perception. If he hasroached the
realm of meither-perception-nor-non-perception, he says to himsslf: “To puffer thoughts is
worse for me, not to puffer thoughts is better for me. I I should now go on thinking and
acting, then this perception would perish within me, and another, grosser perception would
arise, How now, if I should try to think and to act no more?” And thus he thinks no more
and acts no more. Because he thinks no moreand acta no more, alao this perception perishes
and another, grosser perception does not arise.” —This state is desoribed in the 108tk Dis-
course of the Majjhima Nikaya, as follows: ““There, Lord, 8 monk has proceeded thus: “What
is, what, has become, shall not be, shall not be for me, shall not become, shall not become for
me: I put it away; thug he wins equanimity.” With this he also ceases to think at all, juet
Perceiving: “Peaceful am I, extingnished am I, no more a grasping one am 1. The activity

- of perception, taking place even now in full conaciowsmess, is theroby reduced to the smallest
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upon him are at an end.* And from this conqmest he thoughtfully returns.
And having thoughtfully returned from this conquest he perceives the things
that are overcome, dissolved and transformed: “Thus these things, not having
been, come to appesr; and having been, again disappear.” And he is not inelined
towards these things, and not disinclined towards them; not adhering, not
attached, he has escaped from them, has fled from them, without allowing his
mind to become restricted. For he knows that there 18 no higher freedom.’’ 2%

Such an one has thus, already in this present life, actually realized complete
deliverance from everything that is anséid, not the I, that means, from the com-
ponents of his personality, and thereby from the world. He has completed the
gigantic task, he has burst all the fetters, ‘‘whether refined or gross.” ** He has
completely annihilated all the activities of the senzes, for ihey are the fetters,
hence, all seeing, hearing, smelling, tasting, touching, thinking, and thereby for
a time completely thrown aside the six-senses-machine. He has gained the high-
est, the holy freedom. To be sure,thereupon these activities of the senses rise
again, since the capacity of life of the six-senses-machine still remains, and call
him back again into the world. But now he stands entirely estranged from both
his own sense-activities as well as the world. For now in the most immediate
manner imaginable, he has directly experienced that he does not consist in them.

possible residue, namely, to the perception that there is no perception left! This state is
therefore called the realm of *‘neither-perception-nor-non-perception’” —nevasaiififina-
safifidyatanam. i

* The Pili term designating this state is nirodha-samdpatti, attainment of abolition,
and safifidvedayitanirodha, abolition (nirodka) of perception and sensation. It may last for
full seven days. In the 43rd Discourse of the Majjbims Nikaya it is said: “In the case of &
man dead, expired, and in the case of & monk attained to the ceasing of perception and
gensation —what i# the difference between these two?"’—*“In the case of o man dead, expired,
the processea of the body —Sankhirs —are perished, come to an end; the processes of apeech
are perished, come to an end; the processes of mind are perished, come to an end. Vitality is
exhausted, heat extingnished, the senses shattered, And in the case of a monk attained to
the ceasing of perception and sensation the processes of body, speech and mind are periched,
come to an end; but vitality is not exhausted, heat not extinguished, the senses are not shatter-
ed.” —In the 50%h Discourse of the Majjhima Nikays, this atate, as it appears from withoat,
is described as follows: “The venerable Safijiva was in the habit of resorting to the forest or
to the foot of a tree or to some solitary place, and with but little difficulty there attained to
the ceasing of perception and sensation. Now it happened once that the venerable Safijiva
waa seated beneath a certain tree absarbed in the attainment of the ceasing of percoption
and sensation, and some cow-herds and goat-herds and husbandmen wayfarers happened to
seo the venerable Saiijiva where he gat beneath the tree, and, seing him, they cried: “Wonder-
ful indeed, extraordinary indeed! That ascetic is sitting there dead! Come, let ua give him
to the fire!” And those country folk gathered together some grass and sticks and dried
cow-dung, and, heaping the stuff over the body of the venerable Saiijive, zet it alight and
went their way. And when night waa gone, rising from his absorption, the venerable Safijiva
shook his garmenta, and, suitably attiring himself, took mantle and alma.bowl and entered
the village to go the wsmal morning round for alms of food. And those cow-keepers and
tenders of goats and farmers and passers-by, obeerving the venerable Saiijiva upon hie
begging-round, exclaimed: ‘How wonderful, how extraordinary! There is that ascetic we
saw gitting dead; he has come alive again!’" 3%
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For it goes without saying that after having freed himself from every kind of
sensation, he had not become nothing—taking this word in the sense of absolufe
nothing—and then again arisen anew; but he had remained what he is from all
eternity, while these productions which run their course on him or before him or
in him, or whatever we like to call it, incessantly ,,not having been, come to
appear, and, having been, again disappear.” Yea, it is he himself who “knowingly
causes them fo arise, knowingly to remain, and knowingly again fo perish,”” and
thus, if it is permissible to nse such a humble comparison, he plays catchball
with the world, which he can make disappear and rise again before him according
as he chooses. He haa experienced in himself the full truth of the famous words
of the monk Assaji, in which the doctrine of the Buddha seems to be summed
up:
¥ “The [painful] things arising from a cause,

Their caunse the Perfect One has told,

And their annihilation too.

This the great ascetic teaches.’ 1

From this standpoint he now of course knows immediately that he himself
will die just aa little as in truth he ever has arisen. What is to perish and die, are
only these productions which as the machinery of his personality, not having
been, come to appear; and having been, again disappear; and are only the
components of ana#id, of not-the-I. His ostensible, up to the present moment ever
repeated new dying during the endless Sarhsira which soon will come finally to
rest, now revesls itself as a gigantic and incessant self-myatification, resting
upon the delusion that his real essence has something in common with the com-
ponenta of his personality. This delusion he now has entirely destroyed; yes,
he has discovered that every kind of reflection of a positive content about himself
or hig relation to the world, by natural necessity must be illusionary, thus,
a mere imagination, & mere opinion, since his awn essence does not enterinto this
thinking, but is only realized, when this thinking slso, in the state of the anni-
hilation of perception and sensation, is. completely abrogated. Further, he has
discovered that, as soon as this thinking, as a mere imagining, begins anew, we
again find ourselves plunged into the domain of the laws of arising and passing
away, and thereby of death, thus, of self-mystification. From his own experience
he understands the truth of the description of this perpetual self-mystification,
ag it is given in & significant legend of the Samyutta Nikiya.™®

The demon Vepacitti, together with his legions, is vanquished by the gods in
battle, and bound in fivefold fetters. As often as he thinks: ‘The gods areright,
and the demons are wrong,” he finds himself free from the five fetters, and
enjoying heavenly pleasures; and as often as he again thinks: “The demons are
right, and the gods are wrong,” he again finds himself bound in the fivefold fettera
and deprived of the heavenly pleasures. “So feeble,” it goes on, “‘are the fetters
of Vepacitti, but far more feeble still are the fetters of death. To imagine, canses
us to be bound by death; not to imagine, causes us to be freed from the Evil
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One.” ““I am,’ is imagination, ‘I am not,’ is imagination, ‘I shall be,’ is imagi-
pation, ‘Ishall not be,’ isimagination ; ‘I shall be possessed ofform,’ isimagination,
‘I ghall be without form,” is imagination; ‘I shall be conscious,’ is imagination;
T shall be unconscious,’ is imagination; ‘I shall be neither conscious nor un-
condeigus,” i8 imagination.” Thus a monk, who once hae experienced the
abolition of perception and sensation and thereby the total ceasing of ail
imagination, imagines nothing more about himself, even after having returned
from this atate to the world: “This, ye monks, is a monk who does not imagine
anything, does not imagine anything of anything, does not imagine anything
about anything.” *3% He only cherishes the one purely negative thought, becausere-
jecting everythsng: “This does not belong to me, thisam I not, thisis not my self.” *

For the rest, deliverance ig not dependent on our being able to effect at will
the abolition of perception and semsation during our lifetime, and thereby to
leave the world entirely—to realize this, requires extraordinary faculties of
concentration, ag we shall see later on— but deliverance is exclusively conditioned
by this, that in consequence of the advent of the complete knowledge that all
is full of suffering and conditioned by thirst, this same thirst is completely
destroyed. Every one who has attained to this, already during bis lifetime takes
up this position towards his own personality, especially towards the activities
of the senses, and therewith towards the world, like him who has attained to the
abolition of perception and sensation. For, just because he has no longer any
kind of desire for sense-activity and the world, thereby the chain iz broken that
bound him to these, and ever and again caused to arise in him the delusion that
in some way they belonged to him, were it only in the sense that he himself
in himself truly is not touched by their loss, but at least he needs them for his
happiness; in consequence of which delusion he is unable to win to the full,
pure view of Anatta, and to take his stand as a complete stranger, and thereby
as & free man opposite the world, including the elements of his own person-
ality. And becduse he has now recognized as such the chain that fetters him to
his personality and to the world, that is, the thirst for them, and broken it,
he knows just as well as he who is able to win the abolition of perception and
sensation, that in the moment of his coming death, through the absence of this
thirst and the grasping conditioned by it, no more rebirth will lie before him,
but eternal deliverance from the world, absolute freedom from sensalion forever
will supervene. “And thus he recognizes: “These gix senses will come to perfect,
complete and entire abolition, and nowhere, in no place, will other six senses
arige.*#*2 “Within the delivered one the knowledge of his deliverance arises:
‘Rebirth is annihilated, fulfilled is the holy life; done, what was to do; I have
nothing in common with this order of things,” thus he knows.” %3

* Compare aleo Majj. Nik. 8%, Discourse: “Of the many different teachings, Cunds,
that appear in the world and deal now with the consideration of the self, now with the
congideration of the world, everywhere holds good, wherever they appear, arise, gpring up,
the following truthful, perfectly wise judgment: “This does not belong to me, this am I
not, this is not my self.” Thug are they to be got rid of, thua are they to be put from youn.”

s
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According to this, we did not at all need here the special case of a delivered
one who already during his lifetime has been able to free himself from sensation.
If, nevertheless, we have dealt with it, this bas happened because it is precisely
in such an one that the effects of deliverance, already during his lLifetime, stand
out with special clearness and distinctness.*

* *

*

Now msany s reader will perhaps wonder to himself that in what has passed
in our previous pages, in the course of our exposition of the Buddha’s doctrine
of deliverance, we have not devoted a single word to the concept Nibbana,
which yet, as everybody knows, constitutes the final gosl of his teaching.
“Nibbans is the kernel of the holy life, brother Visakha, Nibbana is its purpose
and its goal.” 34 But this surprise is unfounded. For in dealing with the state
of the perfectly delivered one after death, and even during his lifetime, we were
speaking about nothing but Nibbana. For Nibbana and eternal deliverance are
synonymous concepts which in so far coincide, that they have no sort of positive,
but only a purely negative content. As by deliverance we simply think of free-
dom, without thereby giving any definition of what the delivered one reslly is
after his deliverance, so Nibbana literally only means exfinguishing. And as we
recognized deliverance to be liberation from the thirst dwelling within ys for
the five groups of grasping, as for the painful components of our personality, and
precisely therefore, as the final complete liberation from these groups of grasping
themselves, occurring in death, and thereby from the whole worid, even so
Nibbana means nothing else but the extinguishing of this thirst, and thereby,
ultimately, the extinguishing of our personality and of the world at the death
of the saint. *Nibbana, Nibbana, so they say, friend Sariputts; what now means
Nibbana, friend?”” ““That which is the vanishing of desire, friend, the vanishing
of hate, the vanishing of delusion; that, friend, is called Nibbapa,” 5 Only we
must keep clear in mind, thet desire, hate and delusion represent the three modes

* Begides this, the state of the abolition of perception and sensation may be attained
not only by a perfect saint, thus, by one who has annihilated forever every kind of thirat for
exigtence (Becoming), in every poesible form so that he faces everything with the most
perfect equanimity, more especially his own capacity for realizing this last and highest
state of the abolition of perception and sensation during his present lifetime; but it
may be reached also by him whohas loat al} thirat for existence, with the exception of that
final residue whereby he still fecls “love and joy and inclination™ towards the perfect
equanimity he has won thereby, and to the capacity for the abolition of perception and
sensation thereby arising within him, Such a persom, in the latter atate, may attain a
transitory or temporary deliverance; but as long aa this last residue of thirst, thus, the
Batigfaction felt over this all-embracing equanimity he has won, is not yet annihilated, he
does not yet possesa elernal deliverance, since even this last residue of thirst at death muet
manifest its consequences, that is to say, it must lead to a pew, oven if & “hest gras-
Plng.” ] )
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of manifestation of thirst.* Accordingly in the Canon we find frequent, direct
mention of fanha-nibbina, fhirst-extinction.

Because thus Nibbina is nothing else but deliverance, like this, it becomes
equally evident during the saint’s lifetime.

“Visibly-present Nibbana, they say, dear Gotama; how now, dear Gotama,
i Nibbina visible and present, inviting to come and see, is it & guide, and can
be experienced by the wise in his own interior?”

‘Inflamed by desire, evil-disposed by hate, confused by delusion, overcome,
entirely influenced internally, O Brahmin, we think of hurting ourselves, we
think of hurting others, we think of hurting both ourselves and others, and feel
mental pain and grief. But if we have abandoned desire, abandoned hate, aban-
doned delusion, then we do not think any more of hurting ourselves, nor of
hurting others, nor of hurting both ourselves and others, and we do not feel
mental pain snd grief. Thus, O Brahmin, Nibbana is visible and present, inviting
to come and see, is it & gnide, and can be experienced by the wise in his own
interior.

“In so far, O Brahmin, as a person experiences the complete and entire
disappearance of desire, the complete and entire disappearance of hate, the
complete and entire disappearance of delusion, so far, O Brahmin, is Nibbana
visible and present, inviting to come and see, is it a guide, and can be ex-
perienced, by the wise in his own interior.”*%

Thus also according to this, at the death of the saint, nothing of hie self is
extinguished, for in spite of his entry upon extinction, Nibbana, he still continues
to live on here below. Only desire, hate and delusion are extinguished, of which
no thinking man will maintain that they constitute his essence. All that is
extinguished, as their epitome, is the flaring flame of thirst to remain in contact
with the world.** We know of course, that in consequence of the extinction of
this thirst, in the approaching death, the body also endowed with the six
senses, must definitively perish, without a new one being formed; but this
complete extinction, this Parinibbina, touches the saint just as little as Nibbana,
the extinction that happened during the lifetime. If thirst for the world were
something he could lose without any hurt to himself, a8 being something alien

* Thirst arises slways out of sensation, to wit, out of & pleasant sensation as desire, out
of an unpleasant one, a8 hate or detestation, and out of a sensation neither pleagant nor
unpleasant, in this manner, that one indeed approaches the object arousing senzation, but
only to find that it has no relation to our will. So also the objecta neither pleasant nor
unplessant, in our defusion are exclusively regarded from the point of view of thirst, instead
of our msking clear to ourselves that they too are anaiid, and therefore need not concern
us at all. “To the pleasant sensation, the inclination to desire adheres, to the unpleasant
one, the inclination to hate, and to the sensation neither pleapant nor unpleasant the in-
clination to ignorance.”®* Thue in the Canon the regularly recurring tripartite division
"}lDesire, Hate and Delusion,” reprosent the threo poseible modes of manifestation of
thirst.

** That this extinction is nothing more than the extinction of will, is beautifully expressed
in v. 283 of the Dhammapads, where instead of nibbuta, extinguished, nibbingd, devoid of
will, is the expression used.
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to his deepest essence, very much more does this hold good of his corporeal
organism, this mere “fabrication of thirst.”#? Parinibbana i3 nothing else but:
the final extinguishing of all the components of anatid, of not-the-7. It is the
anupddisesanibbina, the extinguishing without any remainder of accessories,
in contradistinction to extinction happening during the lifetime, the sa-upddisesa-
nibbdnae, Nibbina with a remainder of accessories.®

Even in this manner does the saint, from the moment of entry of Nibbana,
penetrate his whole relation to the world—it is surely clear without further
argument that to the world also belong all the components of his own per-
sonality —he awakes ount of the long dream of life, dreamt during Samsars
and maintained by the activities of the senses, in which he imagined himseif
to belong to the world,** and remembers that this state is the only one becoming
to him, the ceasing of all these productions, which thereby is the eternal peace,
the eternal rest. “This ia the peaceful, this iz the exalted: the coming to rest
of all productions, the becoming free from all sccessories, the drying up of thirst,
the unattractiveness, the dissolution of causality,*** Nibbéna.’" 3%

Parinibbana, thus, may also be defined as the final ceasing of all the activities
of the senses by the abandonment of the six-senses-machine which on this very
account has now become superflucus. “When thou hast recognized the paasing
away of the productiong — Sankhira —then doest thou know the Un-become.” %
Nibbana, however, may be defined as the most complete independence of these
activities of the senses, and thereby as their complete mastery in the absence
of all further attachment to them, in certain circumstances up to the point of
being able at will to put a complete stop to all of them even during the present
lifetime.

* *
*

With this, we have arrived at the point, where each may decide for himself,
whether he wants to stay on in the world, or prefers to take up the struggle for
_itLB overcoming and for separation from it. For this is how the problem presents
itself, not at all as the “ordinary person” pictures it, who imagines death to have
ag ite inevitable consequence the annihilation of the world for him, and who
therefore knows no higher aim than to prolong the duration of his stay in the’
world as much as possible. But the cage is just the reverse. Life is assured to us
through all eternity, as long as we only will it; for the saying that “life is assured
to the will for life,”” 2% holds good, as we have seen, to its fall extent with the
Buddha also; and the problem is not how to remain in the world as long as.
possible, but how to escape from it as soon as practicable. Therefore the true

* The remainder of accessories—upadi—is, of course, formed by the five groupa of
grasping appearing a3 our personality.

** Therefore Gotama calls himself the Buddha, the Awakened One, or the Sammd-
sambuddha, the Perfectly Awnkened One.
_ *** Nirodha. That this term means indeed the dissolution of causslity in expressly said
in the Itivattaka, 72. :
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alternative, which always stands open to every one, is this: Either we do nof
renounce the activities of the senses, but accept it in the bargain that we munst
ever anew let ourselves be subjected to the process of birth, ever and again fall
a prey to the troubles and sorrows of life, all possible diseases, lastly to old age
and death; yes, and with the certainty, in the course of endless Sathsars
through immeasurable spaces of time, of sinking down again into the abysdes
of existence, the animal realm and the worlde of the helis; or else we renounce
all activities of sense forever, thereby divesting ourselves of the body forever,
and in requital therefore, escape forever from all sorrow of no matter what
kind. :

But clear as these alternatives may be, the ‘“‘ignorant worldling’’ may not yet-
be able t¢ come to a definite decision. For there still remains for him, in so far
as he tries to keep to a standpoint of pure cognition, one great objection which
he does not find refuted in the foregoing exposition. He knows himself as a being
“that desires weal and shuns woe.” %! Now in what has gone before he indeed
sees & possibility of escaping evil, but it would seem to him, only at the price
of all well-being also coming to an end for him forever. He has & feeling as if
such a state could not possibly be agreeable to him, certainly not as agreeable
as Tesjdence in this world, where beyond doubt there is also some pleasure for
him, as the Buddhs himself admits: ““It is not, ye disciples, as if the joy of corpo-
reality, of sensation, of perception, of activities of the mind, of cognition were
not there: for then beings would not let themselves be swept away by corpo-
reality, by sensation, by perception, by activities of the mind, by cogniiion.’ 242
Certainly, this pleasure at last, ever and always is changed again to pain:
“If pleasure has arisen, pain arises, say I, Punna,”** and certainly at the end
of all, it is always pain that predominates: ‘‘Suffering predominates.” 3¢ Yet,
nevertheless, that other side of cur nature which cravea well-being, to some
extent at least, is taken ito congideration.

The Buddha does not mistake the weightiness of this objection. He even
concedes that despite sll our recognition of suffering, it would be imposgible to
overcome the thirst for the world, if the desire for well-being could only be
satisfied in the world and by its means, if therefore this same desire were not
taken into acoount, and even to an incomparably higher degree, in the striving
for releass from the world. “Unsatisfying are sensual enjoyments, full of tor-
ment, full of despair, misery is predominant in them;—if, Mahinama, the noble
disciple, whoily wise, thus rightly seeg according to reality, in perfect wisdom,
but outside sensusl enjoyments, outside evil, finds no happiness, nothing better,
then he certainly does not turn away from these sensual enjoyments. But when,
Mahanima, the noble disciple with true wisdom thus according to reality
perceives: ‘Unsatisfying are sensual enjoyments, full of torment, full of despair,
‘misery is predominant in them,’ and outside sensual enjoyments, ountside evil,
finds happiness and something better, then, verily, he follows no longer after
sensual enjoyments. I also, Mahdnama, before my full Awakening, being in-
completely awakened and still only striving for awakening, according to reality
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_thus Perceived: ‘Unsatisfying are sensual enjoyments, full of torment, full of
despair, misery is predominant in them,’ but not finding happiness (;l." aught
better outside sensual enjoymente, outaide evil, I knew not to turn awa fro
following them. But when, Mahinima, with true wisdom I thus sccord};ng tT)
reslity p?reeived: ‘Unsatisfying are sensual enjoyments, full of torment, full
of d.eepmr, misery is predominant in them,” and outside sensual eny'oym,antd
oulside evil, had found happiness and something betier, then I knew to turn’
away from sensual enjoyments.” 245

To what an extent the Buddha acknowledges the justice of the desire for
we]']-heing, together with the unfoundedness of the fear that it might not be
satigfied in deliverance from the world and on the way thersto, may be seen in
more precise form, especially from the following passage:

“Potthapida, I preach to you the doctrine that shall release you from the
possession of the material, the mental, the bodiless self -[meaning, the assumed
posseasion of such & self[*—through following which, all deﬁlem,fsnt shall falt
from you, your purity increase, and even here on earth you shall behold the
fulness al_:ud perfect unfolding of wisdom through your own knowledge, and attain
Po enduring possession thercof. Now, Potthapida, it may be that you are thinking :

Defilement certainly may venish, purity may increase, and even here on ea.rt.h
one may see the fulness and perfect unfolding of wisdom through one’s own
knowle(%ge, and attain to enduring possession thereof, but that must be a very
dreary life.” But the matter is not thus to be regarded, Potthapada; rather will ail
that I. have mentioned happen, and then only joy, pkt-;:wre, gu;etude earneat
reflection, complete consciousness and bliss ensune.” #7 ,

The climb upwards to the heights of deliverance, to Nibbina, the nearer we
come to th.e goal, brings all the greater blisa in its train, a bliss of whose depth
the worldling ¢an form no conception. Here we give the special description
f’f t.ha.t‘. blissful state entered by the aspiring disciple, when in time he succeeds
in c{lberatmg his m.ind.from all the disturbing influences of the external world,
:;eak thlil;e;:%c:? :snt-ers into the four contemplative visions, of which we shall -

“Endowed with these things not to be found in the average man: the treasure
of mcrml purity, of watchfulness over the senses, of thoughtful and complete
consciousness and contentedness, the monk chooses out for himeelf some
solitary spot—the foot of a forest tree, a cleft in the rocks, s mountain cave
a place of burying, a thicket or a couch of straw in the open field. And lmvmg’

* “Poithapida, if others should ask me: ‘But what, fri is the possessi
mat-el_'ml;'ﬂ:;la e:pin:;]:.lui ';.he bodﬂee;hmlf:lﬁ‘om which yon wmhenf’o liberate ua thmiihdy;l:
doetrine ) answer: ‘Friend, it is only from the b assu Ppossessi
:ll.lizni?’t‘a‘nal, the spiritual, the bodiless self that Iyseek to fteeyy?xuby prﬂt::dchmg myozoz-f

: a Thus hert? again the Buddha wishes 10 liberate uws from the delusion of the
:f;d nce of a eelf either corporeal (?onrgely material), spiritual (mubtly real), or having its
o @ in the ?mr_ld ofnon-eorpweaht?, in which self we might consist, in short, from the

usion of thinking curselves to consist of anything at all belonging to the world.

17 Grimun, Baddhs
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returned from his begging round and partaken of his meal, he gits down with -
legs crossed under him, body held upright, and deliberately practises Recol- -
lectedness. Putting away worldly craving, he abides with thoughts free from

craving; be cleans bis mind of eraving. Putting away anger and ill-will, he abides
benevolent-minded. Kind and compassionate towards everything that lives,
he clears hi# mind of all anger and ill-will. Putting away sloth and torpor, he
dwellg vigilant and alert. Wholly conscious and recollected, he clears his mind
of sloth and torpor. Putting away inner unrest and anxiety, he dwells in quistade.
His inward thoughts quieted, he clears his mind of inner unrest and anxiety.
Putting away doubt, he dwells delivered from doubt. No longer questioning
what things are good, he clears his mind from doubd.

“With this, O king, it is the same a8 (with the abandonment of the following
burdensome things): Suppose that & man, having borrowed a sum of money,
should engage in business, and that his ventures should succeed, so that he
should be able to wipe out his original debt, and with what remains over take
4o himself a wife. Such a man would rejoice thereat and be glad in mind, saying:
I that aforetime borrowed money to engage in business have sacceeded in my
affairs and have cancelled my debt, and, over and above, have got me a wife.’

“QOr suppose, O king, that a man has been sick, in great pain, sericusly ill,
unable to partake of food, exceedingly weak of body; and that after a time he
recovers from that sickness, takes his food again, and becomes strong of body.
Such a man would rejoice therest and be glad in mind, saying: ‘T that aforetime
was gick, suffering and weak, behold! I now am cared of that illness again, and
strong in body!’

“Qr suppose, O king, that a man who has been bound in prison, after a time
is released safe and sound, without loss or damage to any of his property. Such
a man would rejoice thereat and be glad in mind, saying: ‘I that aforetime
was bound in prison am now restored to liberty with. all my property
intact!’

“Or suppose, O king, a man to be a slave, not his own master, at the beck
and call of another, unable to go sbout at will. And suppose that after a time this
man ig free from servitude, becomes his own master, is no more thrall to another,
is a freedman, able to go whithersoever he will. Such a man will rejoice thereat
and be glad in mind, saying: “I that aforetime was slave and servani of another
now am & fresdman and can go whithersoever I choose!’

“Or suppose, O king, that & man with moch goods and wealth is npon a long
desert journey, and that after a time, pafe and sound, he leaves the desert behind
without baving suffered the loss of any of his goods. Such & man would rejoice
thereat and be glad in mind, saying: ‘I that aforetime was toiling through the
desert am now returned in safety with all my goods untouched?’

“HEven thus, O king, as a debt, as an illness, as imprisonment, 88 thraldom,
as a desert journey, does the monk regard these Five Impediments—(of the
pure “meditative contemplition” —fsnadassana —)—while as yot they are not
banished from within him. But, like & cancelled debt, like recovery from illness,
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like release from prison, like being a freedman, like safe goil —even 2o does the
monk regard the banishing of these Five Impediments from within him.

“Ag goon as he perceives them to be eradicated from his internal nature, joy
and pleasure are awakened within him, his body comes to rest, in possession
of this rest, he feels happiness, and when he feels at ease, his mind also reaches
concentration, Being detached from the pleasures that are evoked by the
objects of senses, from those things that are pregnant with evil, and exer-
cising energetio thinking and meditation, in the joy and bliss that are born
of detachment from the pleasures evoked by the objects of senses, he
attains to the First Stage of Contemplative Vision, and this body he soaks,
saturates, fills and penetrates with the joy and bliss that are born of detachment,
8o that there is no single part of the body that is not penetrated with the joy
and blise that are born of detachment.

“Juet as, O king, a competent bath-attendant sprinkles the soap-powder
upon a platter, and kneads and works the water into it until the entire lump of
soap is thoroughly blent and pervaded with moisture without and within, 80
penetrated with the moisture that not a drop falls—even thus, O king, does the
monk completely soak, saturate, fill and penetrate the body with the joy and
bliss that are born of detachment.

“Again, O king, stilling thinking and meditation, through deep inward
quietude the mind emerging sole, having ceased from thinking and meditation,
in the joy and bliss that are born of concentration, the monk attains to the Second -
Stage of Contemplative Vision, and this body he soaks, saturates, fills and pene-
trates with the joy and bliss that are born of concentration, so that there is no
gingle part of the body that is not concentrated with the joy and bliss that are
born of concentration.

“Suppose, O king, that there is a pool of water over a spring, with no inlet
of water from any other quarter whateoever, east, west, north, or south, snd
suppose that never a cloud in the rainy geason unlades its burden into it; then
that pool with the cool epring-waters welling up beneath will be soaked, saturated
filled, penetrated with these same cool waters, so that there will be no part of
the pool that will not be penetrated by the cool spring-waters—even thus does
the monk completely soak, saturate, fill and penetrate the body with the joy
and bliss that are born of concentration. .

“Again, O king, after letting the joy fade away the monk dwells indifferent,
collected of mind, clearly conscious and in the body tastes the bliss of which the
Noble Ones say: ‘The man of indifferent and collected mind lives in bliss,’ and
5o he attains to the Third Stage of Contemplative Vision, and this body he soaks,
gaturates, fills and penetrates with a bliss beyond joy, 8o that there ia no part of
the body tbat is not penetrated with that bliss beyond joy.

“Suppose, O king, that there is a pond of lotuses, blue and red and white,
all growing and thriving in the water, immersed in the water, deriving their
sugtenance from the covering waters; from head to root those lotuses will be

. soaked, saturated, filled and penetrated by the cool water; there will be no part

17
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of them that will not be penetrated by the cool water —even thus does the monk
completely soak, saturate, fill and penetrate this body with a bliss apart from
active joy.

“Again, O king, after giving up all bliss as well as all suffering, after the disap-
pearance of previous mirth and melancholy, in the perfect purity of reflective
indifference, which is superior to all suffering and to all bliss, the monk attains
to the Fourth Stage of Contemplative Vision, and he seats himself and envelops
this body in cleansed and purified thought, until there is no single part of the
body that is not enveloped in cleansed and purified thought. Just as & man might
git down and envelop himself, head and all, in a clean white cloth, so that no
part of his body remains uncovered by the clean white cloth, so the monk sits
down and completely envelops this body in cleansed and purified thought.’ #4*

Certainly, this well-being is of guite another sort from sensual well-being.
It is “the welfare of detachment, of solitude, of quietude, of awakening,’ the wel-
fare that is followed by no kind of suffering, on which aceount, of it the words
hold good: “It is to be cultivated, and cherished and increased. One has not to
guard oneself against such well-being, say 1. 22 Who once has enjoyed this well-
being, has, “beyond the sensual enjoyments, beyond the evil, found happiness
and what is better.” For him *‘sensual weal becomes filthy weal, vulgar weal,
unholy weal,”#%! which in face of that “heroic weal” he can easily renounce,
yea, which for him, stands opposed as a miserable csricature to that real
well-being in his innermost nature. “What do you think, O Brahmin? If a fire
were kindled, fed with hay and wood, or if fire were kindled and fed with hay
and wood soaked with rain,—which of these two would possess flame and
splendour and light?*’ - *“If it were possible, Gotama, to kindle fire by meana of
hay and wood soaked with rain, then this fire also would possess flame and splend-
our and light.” —*“But it is impossible, O Brahmin, it could not be that fire
should be kindled, fed with hay and wood scaked with rain, except by magical
might. As if, 0 Brahmin, fire should be kindled, fed with hay and woed soaked
with rain, just so, Brahmin, appears to me a happiness fed with the five enjoy-
ments of the senses,’” 252

But this “perfect well-being” is not yet everything. “There are, Udayi, still
other things, that are better and more excellent, for the attainment of which the
monks who stay with me lead the holy life.”’%* For above this “visible well-
being,” stand the “peaceful states which supervene when the striving
disciple, leaving the whole corporeal world far below him, enters that sublime
state of mind, where to his mental eye only the realm of boundless space, then.

- that of the infinity of cognition presents itself, which opens out into direct knowl-
edge of the immense void ke then alone sees around him: “Empty is this of
mysself, and of aught pertaining to myself.” Upon these lonely heights, inex-
presgible peace comes over him—“here is no suffering, here is no vexation™ 25
until at Iast, with the apnihilation of every kind of perception and zensation,
he has become tranquillity itself. Whoso once has experienced thiz state within
himself, is lost to the turmoil of the world, even if he again awakes to it: “His
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mind inclines to solitude, bends towards solitude, sinks itself in solitude.” 2
The only longing of which such an one is atill capable, can only be tu let this
gtate of absolute peace become eternal, fully to realize Nibbana. For to him, thig
is highest blessedness.

Thusg Nibbina shows itself to be efernal rest, “eternal stillness.”’®$? the
“GREAT PEACE’ ¢ whose realm the delivered one enters even during his
lifetime, which he completely realizes at death, and in which he has taken
possession forever of everything “‘that is true and real.” * This GREAT PEACE
stands above all ‘“‘perfect well-being,” above all “blissful rest” that can be won
here below. All this is “‘insufficient,” 25 for it has the defect that it is “‘produced”,
iz “compounded;” but ‘“‘what is in any way produced, what is compounded,—
this is changeable and must perish.” %0 Therefore it does not definitely lead beyond
trangitoriness, and thereby beyond suffering; efernal, because unchanging, rest
alone, is the state free from suffering. For where no change oceurs, nothing more,
not even the redeemed cne himself, any longer, through grapsing, can arise:
“That’s no longer to be found with him by which he might arise. And because he
does not arise, how shouid he pass away? Because he does not pass away, how
should he die? Because he does not die, how should he tremble! Because he does
not tremble, for what should he long?"” 21 He has ,,become still.” But “having
become still, he does not incline; not inclining, he neither comes nor goes;
neither coming nor going, he neither appears nor disappears; neither appearing
nor disappearing, there is no here nor there nor between; this is the end of
suffering,” % yea, it is pure blessedness. ‘‘Bliss is Nibbana, bliss iz Nibbina,”
Sariputta exclaims; * and even more, it is the highest bliss : “‘Hunger is the worat
disease; the productions are the worst suffering. Having recognized this, verily
one reaches Nibbana, highest bliss.’’2¢ For rest, peace, and blessedness, are
fundamentally the same: “Whose is impregnated with goodness, the monk
cleaving to the doctrine of the Buddha, he turns towards the peaceful siate,
where transitoriness finds rest, to bliss,’ 265

But here once more “normal” understanding will agsin be inclined to protest.
How can bliss exist, where abgolute rest reigns of such sort that nothing more
of any kind is even felt? Thus it will question, in entire agreement with that
contemporary of Sariputta, who in reply to the latters exclamation ‘Bliss is
Nibbanas, bliss is Nibbana,’ full of astonishment, asked : “‘How can there be bliss,
where there is no sensation?" And like this questioner, the modern sceptic also will

* Like a stone out of place, s hint of this eternal rest, this eternal peace, is also to be
found in the Catholic church, when we hear, guite contrary to its doctrine of eternal life, -
its prayers before the open grave: “Lord, give him eternal rest.” —Here also it becomea
apparent, that the opposite of life is not death. Death belongs to life, just as much aa birth.
It is nothing but the actual moment of our great life in all the worlds, in which the ecrporeal
arganism hitherto used, is let go, and graeping of a new germ of new life takes place. The
opposite to life is really rest—since life in movement—namely, rest from the unceasing
motion of the five groups. But this rest is only definitively reached with holiness, from
which the self-deception involved in such expressions ae “rest of the grave,” “rest of the
dead,” becomes at once evident. '
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probably at first not understand the reply of Sariputta: ““This, precidely, O friend,
is bliss, that here thers is no sensation.” ** Therefore we will briefly deal with
this.

Everything occurring to us and in us, is willing. We will to see, to hear, to
* smell, to taste, to touch, to think-—of course, pleasant things only, —or what is
the same thing, we wish to generate within us a pleasant eonsciousness in
the form of the sensation of plessant objecte, which consciousness is the sole
object of the activities of the senses. But consciousness aroused in the end always
dissppoints expectation: Suffering ultimately predominates every time; the
painful impressions of consciousness are far more numerous and also more
intense than the pleasant ones. Thereby new willing is excited within ug, namely,
the desire or will to know the causes of those unpleasant impressions of conscious-
ness, and how to eliminate them, so that only the pleasant ones may remain.
This willing also always remains unsatisfied; we never succeed in finding out
beyond question the cause of suffering. This is shown in the history of medicine
in respect of the suffering associated with disease, no less than in the history
of religions and philosophy with regard to suffering conditioned by the laws
of nature. The answers given by the religions to the question as to the cause of
suffering, are nearly all of the same kind a8 that with which the Bible solves
the problem: We suffer, because our ancestress Eve was so thoughtless as to
take a bite at the apple against the bidding of a god, whereby, of course, every
possibility of freeing ourselves from snffering is cut off in advance. Hardly more
satisfactory are the answers given by the philosophers of the older and later
times. Only two men have discovered the true and ultimate cause of all suffering,

the Buddha and Schopenhauer, though the latter, only in a manner purely -

theoretical. Both say: Thou sufferest, because thou willest. For everything that
thou canst ever will, thus all objects of seeing, hearing, smelling, tasting,
touching, thinking, yea, even the organs of this willing, in their innermost
nature are transitory, hence, do what thou wilt, always inevitably perish. If
sherefore thou wishest to do away with suffering, thou must altogether do away
with willing. But this is impossible, Schopenhaner proceeds. For it is precisely
in this willing that your real essence consists, which in it manifests itself, in it
appears. As long as this your essence does not one way or another change of and
by itself, you thus will be abandoned to saffering. You cannot flee from yourself.

This is quite wrong, the Buddha says. You are not will, but in you there arise
merely motions of will as in the darkened heavens flame forth lightnings. And
just as those flashes of Yightning, though arising in space, have nothing in com-
mon with it, so the motions of willing that arise in you have nothing in common
with your true self. For this very reason not only can you canse new willing to
arige within yourself, but you can also annihilate old willing, yea, every kind
of willing, and thereby every kind of suffering, by especially developing within
yourself the will to insight into the painful nature of all that has arisen. When
thig will is fully satisfied, and thus complete insight attained, then no other
further willing of any kind can possibly exist within you; itis killed by thisinsight.
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In harmony with this declaration, my striving for insight and the removal
of the caunse of suffering, already roused and active in me, now takes this direction
pointed out to me by the Buddha. More and more do I understand the correctness
of his explanations, for which very reason the Buddha for me far outshines
Schopenhauer, and at last appears to me as the highest of gods and men. But
this insight, being not yet perfect, and, above all, not always present to me, is
not sufficient to kill my willing grown to the intensity of thirst. At first I rather
behold, as fruit of this partialinsight, only a new kind of volition growing out of
me, directed towards the overcoming of the former willing, thus, towardas
detachment. Thereby the unconcern with which up till now I had abandoned
myself to those motions of willing that affirmed the world and myself, has dis-
appeared, and in its stead there has entered what is called the self-division of
the will, with all the inward dissension which this brings with it, the motions
towards detachment waging unremitting warfare with those of desire. And only
by incessant, and hard, and painful resistance to the latter, can we help the
former to victory. But if we follow the latter, then as a new kind of soffering,
there now enters remorse of conasience,—conscience, according to what we have
been considering in our previous pages, being nothing but the struggle of our
innermost esgence against what we have already understood as bringing about
guffering and as therefore unwholesome for us.* But if we do not yield in this
struggle, if at all costs we deepen the inkight we already have gained, then with
its growth the new will risen in us directed towards the overcoming of the thirst
that animates us, will be more and more realized, the thirst will become weaker
and weaker: we notice that it is less and less able to overcome us; yea, there
may even be times, when temporarily it goes entirely to sleep, and we are rid of
its fetters. Then we experience a hitherto unknown feeling of relief, the highest
and purest bliss of life, as Schopenhauer calls it, which we have just learned to
know as the well-being of detachment, the well-being of appeasement. To
whomsoever this comfort has once been given, such an one henceforth knows
no other kind of willing than to obtain this independence forever.?’ That is to
say, the will for the overcoming of his‘will as it presenta itself in the form of
thirst, becomes at last so strong that it takes complete posgession of him, even
as formerly did this thirst. He goes on living only for the sake of tls realization.
Certainly, he thereby gives himself over again into the servitude of the will,
he sacrifices everything to it, as before to thirst. But this new will, in an essentisl
point, is distinguishable from the thirst still dwelling within him. The latter can

* Just because conacience is mothing but the reaction of already acquired kmowledge
88 to the wholesomeness or unwholesomeness of a deed, contemplated or already carried
out, it is different in nearly every man. There may oven be men, within whom there is no
Btirring of conscience at all. These are those within whom there is no living insight into the
law of Karma. One may also have s false conscience, namely, when that insight is & falee
one, when one holds as unwholesome something that in truth is wholesome; or the reverse.
Thus the convinced adherent of one religion, in the face of a deed he has carried out, may
be pricked by a bad conscience, whereas the ssme deed, committed by an adherent of
another religion of opposite teachings, in the latter arouses » good conscience.
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never hope to be satisfied,—‘thus do I stagger from desi.re to enjoyl-nent, and
midst enjoyment for desire I starve,’?® holds good o.f l:m}—for which reason
we can never escape from suffering, But this new will, directed towards the
overcoming of all willing, the will for holiness, and it a,-lone: can ever be. fully
satisfied, and is fully satisfied in the delivered one, who n Nl.bba.na experiences
that mighty triumph of the complete and eternal satisfaction of his will, the
no longer having any will, and thereby the highest bliss. ) . .

For if happiness, as we gaw at the commencement of thu? wor}z, is nothmg‘
but satisfaction of will, if happiness and satisfaction of will are 1den't1cal concfspts,
then the complete, perfect and permanent saﬁafact'ion of tl.le will i:or holiness
which alone predominates in the striving sage, that is, the will for w.lil-lessneas,
precisely for this reason must be purest bliss. He alone of aH the maH::ards and
milliards of beings, who since ever the world began, have striven in vain for the
sdeal of all happiness, “‘has got all his will.” * This idea must be thought .out. to t.'.he
end, to obtain at least a glimpse of the immense and unparalleled idea lying
within it. : .

Now we may completely understand the powerful words: ,,For the denying of
the will (chandapahanattha), is the boly life lived under the Exalted Ope:
chander’ eva chandawy pajahati, just through will is will demed' : for 1f t.hrongh
will holiness—(thatis just will-lessness)—is reached, then the will for it is satis-
ﬁed.” *+ 289 .

According to this, will-lessness, absolute freedom, ine.xp‘resslble peace and
purest bliss, are merely synonymous expressions descriptive of the state of
Nibbéana, in contradistinction to the complete lack of liberty, t?le continual
unrest and thereby the ceaseless suffering of man, who atill ta.rr.ies- in Fhe world.
Further, Nibbana iz also called the state of kealth, in contradistinction fo th.e
state of sickness wherein we still tarry. Yea, personality, with its five elements, is
compared by him who has reached Nibbina to a knacker’s shirt., blackened’
‘with eil and soot, which only a totally blind man could take for a white gmnt.

“As if, Migandiya, there was a man born blind and unable to see things
black or white, blue or yellow, red or green, unable to see smooth and rough,

* “Who has got all his will and his desire, has got peace.” (Master Eckhn.rt:}

** The bliss olgzbsence of will may also be paraphraged thue: Cett&‘in]y there is no longer
any happineee for me, if T have no longer any willing, since every happiness consists preclselha \
in the satisfaction of will. But then I no longer miss this happineas, becanse 1 nol.ongeir b
any kind of will requiring to be satisfled. Which is in the happier state: He who __mdnnkJ]J:g
eool water enjoya the happiness of quenching his thirst, or _l1e' who is nat at alt troablefl- ¥
any thirst requiring to be quenched? In addition, from this idea it folloyrs_that hawlznpm?ss
and peace are synonymous conceptions: Peace is re:.a.ched by the pacifying o’ij'i ti . (;l‘f
which very reason we speak of the “pacification” of will. On the other hand, pac cz;l .oneat
will means happinesa; therefore peace i the same ag happiness; and the}'eby the hﬁhth
peace, attained through extinguishing all tormenting desires, isthehigheat bliss, With this, aala
negative character of all happiness algo is established, since it.cona.t‘sts merely in the ra_moved
of the disturbance cansed by the non-satisfaction of our will. This removal is experient
a8 all the more happy, the more intense waa the unsatisfied will, and along with it, the

disturbance conditioned thereby.
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unable to see sun and meon and stars. And he heard the words of a man able to
see: ‘Truly decent, my good man, is a white garment, very fine, without spots
and clean.’ And he tried to get one. And then another man should deceive him
with the ghirt of a knacker, blackened with oil and soot, saying: ‘There, good
man, you have a white garment, very fine, without spots and clean.' And he
should fake it and put it on, and thus clad he should with pleasure utter the
joyous words: ‘Truly decent is this white dress, very fine, without spots and
clean.” And his friends and comrades, relatives and cousing should call for an
expert doctor, who should give him a remedy, make him void upwards and
downwards, and use ointments, balsam and sneezing-powder. And he should
undergo this treatment, and then his eyes should open, and become cleared.
And as he begins to see, his joy and pleasure in the knacker’s shirt, blackened with
oil and soot, should vanish, and he should take that other man for his enemy,
and perhaps wish for his death as expiation, saying: ‘For a long time, truly,
I have been deceived by this fellow, defrauded and cheated with this knacker’s
ghirt, blackened with oil and soot.” In exactly the same way, Migandiya, I
should like to expound to you the doctrine, as to what is health, what is Nibbana.
And you might behold health, and see Nibbéna, and as you were beginning to
see, joy and pleasure in the five groups of grasping would vanish from you, and
you would think: ‘For a long time I have really been deceived, defrauded and
cheated by this mind.* And thus I was in attachment grasping the body, I was
in attachment grasping sensation, I was in attachment grasping perception,
I was in attachment grasping mentations, I was in attachment grasping
eognition.’*’ 270 _

But not only our personality, as existing on this earth, looks to the delivered
one like a knacker’s shirt, blackened with oil and soot. Every perdonality,
even such as exists in the highest heavens of the gods, is for him who haa
withdrawn to the purity of his innermost self, nothing but—filth! For, according'
to the Angutiara Nikaya, even a form of existence reduced to the very smallest
residue is still as such, evil, just as even the smallest residue of filth or pus
still smells badly. Though this remainder of existence has, in the pure gods,
become as small as possible, nevertheless they appear to the ascetic only as the
immessurable vault of heaven with its golden fires appeared to the Prince of
Denmark, that is, as “no other thing than s foul and pestilent congregation of
vapours,” not as a thing one wanta to retarn to. For this very cause, the delivered
one on no account turns back to the world. ““And even, Sariputta, if I should
only be reborn among the Pure Gods, I do not wish to return to this world.””
Herein precisely, the bliss of the peace he has won becomes especially clear.
The saint who has completely mastered his willing, has it in his power to bring
about through all the eternities, only re-embodiment in the highest worlds of
light, by generating within himself only s0 much and such a kind of thirst,
that at the moment of death it always brings about a grasping in those worlds

* Because it did not allow me to recognize the trne state of affaira.
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of light. But even this he despises. How could he who has experienced in himself
the ““stainless’??? bliss of eternal peace, once more choose filth, when in death
he lays aside the stain of his present personality? Thus then for him the stain
of the world vanishes forever, and he vanishes forever for the world.* There is
no longer any bridge between the two. He is exfinguished, but, to repeat it once
more, only for the world, as we expounded in detail, in speaking of the state
of the perfected one after desth,** with which the present chapter is thus
immediately connected. Only, to what has been said before concerning the ex-
pression “extinetion,” which only now has become completely comprehensible
to us, we may in conclusion add a few words.

The term “extinction” was chosen by the Buddha in relation to fire which
also may be extinguished. But fire, az we know, ¢s in some way or other, even
when it is extinguished; it is nowhere and everywhere. For nowhere can it be
found, and yet everywhere it is lying in wait for the conditions of its entry into this
world, and, consequently, can flame up every moment and in every place,
where these conditions are provided, greedily seizing the food offered it, be
it here with us, or on far-off Sirius. In exactly the same way the totally extin-
guished delivered one is nowhere and everywhere. For nowhere can he any longer
be found, but everywhere, here upon our earth, even in our very midst, or again,

in any other place in the infinity of space, he might now, just as well as at any

time in the infinitude of the ages, re-enter the world, if only he wisked, if only

the slightest desire for such a thing should arise within him, and thereby a

grasping take place. But contrary to the greed with which fire ever and always
presses into the world, he has lost all desire of this kind for all eternity. Safe and
secure he reposes in the boundlessness and infinitude of his own highest essence.
This the Buddha sets forth at length in the 72™ Discourse of the Majjhima

Nikiya, when the wandering ascetic Vacchagotta asks him what becomes of

the delivered one after death.

“Vaccha, this subject is difficult to fathom, to perceive, and to think out; it 3
is peaceful and exalted, not to be reached by mere abstract thinking, sublime 3
and only to be understood by the wise ... What do you think, Vaccha? If  fire 4
were burning before your eyes, would you then know: “There, before me, a fire |
is burning? *”—“Yes, reverend Gotama.”’—‘“But, Vaccha, if someone shonld 4
ask you: ‘Through what is the fire before your eyes burning,” what would you 3
answer him?” —“Reverend Gotama, I should answer: “The fire before my eyes §
is burning, because it keeps grasping wood and hay.’”’—“If now the fire before
your eyes should extinguish, would you then know that the fire is extingnished?”
—“Certainly, reverend Gotams.” —“‘But, Vaccha, if you were asked: ‘Towards |
which region of the world has the fire departed, that is extinguished before j
your eyes, towards the esst, the west, the north or the south?’ what would you |

* From the standpoint of the saint, it is not he who disappears, but the world. To us E

the procese presents iteelf aa just the reverse.
** Hee the chapter on the subject of suffering!
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then answer?” *—“Reverend Gotama, this question iz wrongly put. The fire
that before was burning becanse it kept grasping wood and hay, having consumed
it and so being without any further fuel is now—owing to its lack of food—to
be called an extinguished one.”—‘‘Exactly the same is it with the Per-
fected One, Vaccha. His body, his sensation, his perception, his mentations, his
cognition, that might be thought of when speaking of him, are done with, are
entirely annihilated, beyond all possibility of their ever again arising in the future,
and the Perfected One ia exaited above all comprehensibility by means of the
form of apprehension we call body, sensation, perception, mentations, cog-
nition. He is indefinable, inscrulable, immeasurable, like the greal ocean. It
were false to say: ‘He is;’ it were just as false to say: ‘He 45 not.””** And
now, all is gaid that can be said as to the nature of our eternal destiny. He whose
mind thereby feels ‘‘aroused, rejoiced, pacified, relieved,” 37 oy, “who longs after
the unnameable, laid hold of in his innermost,” 2" such an one with good prospect
of smccess may tread the way to realizing Nibbana for himself, and thus with his
own eyes behold the truth of that which hitherto he has only known as the ex-
perience of others. '

* The principle of the fire to remain intact by the extinction of its mansfestation was to
an Indian a matter of course in such & degree that he was bound —so to epeak —to have the
¢muestion referred to on the tip of his tongue.

** Compare Udana VIII,10. “Just as of the fire that flames up under the strokes of the
smith's hammer it cannot be said where it haa gone, after it is extinguished, so just as
little can be discovered the abode of the fruly delivered ones who have crossed over the
stream of the bonds of the senses, have reached the unshakeable blisa.”

In the passage of the Majj. Nik. cited above in the text, a perfected one, that is, opne'who
has entirely freed himself from his personality, in hisinscrutability ia compared to the grest
ocean, whereby it is expressed as clearly as posaible, that he is something immensurable,
inapprehensible for knowledge, of which one cannot even say: ‘It is.” (Compare the words
of the nun-Khema, quoted above.] But the question may be raised as to how the saint
attains & knowledge of this immeasureableness of his essence, since beyond his personality
all knowledge too comes to an end. But it ia precisely this latter circumstance which pointe
the direction in which we must look for the answer. The saint gains s knowledge of the
immeasureableness of his essence, as also of his essence in general in an indirect manner, by
penetrating the realm of noi-the-I. In the first great knowledge that srises in him--seb
above—the whole beginningless chain of rebirths, revolving through countless millions of
Kalpas, unveils itaelf befors him, the endlessness of time thereby becoming the mirror of
his own essence. Later, like every dying person, if he wished it, he would bave ths oppor-
tunity of grasping in death at any germ in infinite space, were it distant trillions of
light-years, —each of them measuring thirty-one billions of miles—sa that hence he is also
unaffested by the boundlessnesa of space. According to this, however, the world in all ite
temporal and epatial infinity is “only the measure of his own grandeur, always surpassing
it” (Schopenhauer). But by this, be it well noted, again, at bottom, nothing positive is
affirmed, but only his unlimitedness, thus, something purely negative.
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That most men live their lives as carelessly as they do, has its ground in thie,
that they do not rightly know the condition in which they find themselves.
Either they persuade themselves that they have emerged out of absolute no-
thingness into this world, and at their death, will again disappear, equally with-
out leaving a trace; or they regard themselves as productions of a creator who
will take them after their death into his heavenly kingdom, having no doubt
about it that the hell which of course exists along with it, is destined only for
others. Hence the result that for unbeliever as well as for believer it seems the
highest wisdom to make themselves as comfortable as possible on this earth;
for the former, because it were the height of foolishness not to make the utmost
possible use of this so flesting existence; for the latter, however, because his
stay in this world is a gift from his god, which not to enjoy thankfully were the
height of ingratidute. If only they would look into their real position and thereby
recognize with sufficient clearness, that since beginningless time, aimiessly and
without plan, they wander through the world in all ite heights and depths, now
as gods, then a8 men, now as beasts, then as devils, and that this wandering with-
out end or aim, under perpetual self-delusion, will go on to all eternity; if,
further, they would recognize the possibility of escaping forever from thia circle
of suffering, and of withdrawing to a place wholly devoid of suffering, to “s
hiding-place, an island,” then they would surely seize the proffered hand that
will lead them to that place devoid of suffering, with the same eagerness that &
drowning man seizes the hand that is ready to pull him to the shore. In such &
situation, however, we are at present, if we have at all understood what has
been said in our past pages, on which acconnt the last of the four excellent truthe,
that which deals with the path leading to the removal of suffering, must appear
to us as the most sublime revelation ever given to this world, and particularly
a8 the highest of the four excellent truths themselves. For the three others with
which we are now acquainted, despite their sublimity, without thig fourth wounld
be a gift of the Danaides of the worst kind, since, enlightened precisely through
them as to the whole horror of the situation in which we find ourselves, they
would, only make us ali the more unhappy. The last of the four excellent truths
thus constitutes the cap-stone and crown of the mighty structure of the Budd-
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ha’s teaching: He himself takes this point of view, when he desighates & possible
dissension as to the content of the path as the gravest misfortune that could
happen to his disciples. “It would matter little, Ananda, if there were dissension
as to the necessities of life, or about the rules of the Order; but as to the Path,
Ananda, a8 to the Way, if dissension should arise among the monks in regard to
this, then such dissension would cause misfortune and loss to many, ruin
to many, and suffering to gods and men’**® And his monks have ex-
pressed their feeling of the decisive importance of the last of the four excellent
truths by praising the master especially as “the discoverer of the undiscovered
path, the creator of the uncreated path, the explainer of the unexplained path,
the knower of the path, the acquainted with the path, the expert inthe path %

1. The outlines of this way are already given together with the three other
verities. Every kind of thirst for the world, as being the real and deepest source
of all suffering, must be brought to disappearing without residue. But this thirst
is rooted in ignorance, hence it can only be removed by the entry of knowledge.
Therefore, before we know the way itself, so-much is clear, that it must issue in
the killing within us through knowledge, of all thirst for the world. From what has
gone before it follows further on, that this knowledge, in correspondence with
the nature of the ignorance from which this thirst proceeds, must be twofold. On
one side, we must see clearly that our entire personality in all ifs constituent parts,
and therewith, the whole world, at bottom is something alien to us, to which we

cling merely because we think we must possess these things that are fundamentally

alien to us, in order to be happy. Then, next, we must see the components of our
personality, like everything in the world, as & possession that brings suffering to
us, and thereby recognize as delusion the belief that this personality, and there-
with our stay in the world, are necessary to our happiness. If we have attained
real insight in thege two directions, then we no longer can have any desire, any
thirst for personality and the world, just as little as we can have desire to receive

every day a hundred lashes with a whip. For “we are beingy craving weal and -

shunning woe.” Of course, this knowledge, as we already know, must be real and
not merely abstract, That this latter is not enough, we may experience in ourselves
every day, when, in a general and therefore abstract manner, we recognize some
passion to be clearly injurions to ourselves, but nevertheless are unable to sum-
mon up the resolution to fight it. Mere abstract knowledge therefore provides
no motive foree, on which account morally it is entirely valueless. A positive
ground for the determining of our actions is only provided by direct actual knowl-
edge, wherein the object desired, as also the consequences of ita pessession are
vividly presented before our bodily or our mental eye. If I know how tolay hefore
a certain person the pleasant consequences of a deed suggested to him so con-
vincingly and vividly that he is able to form for himself s concrete representation
of the same, then he will invariably commit the deed, if he is in a position to do
go, and if there are no serious reasons against it. In the same manner, desires
arisen within him will speedily vanish again, if the injurious consequences their

satisfaction will have for him or for others are vividly pregent to him. “And when ._
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now in me, thus earnest, strenuous and resolute, a Consideration of Cravi
1 forthwith said to myself: ‘Behold, this thought of Craving seeks foothol] in we
mind, and verily it will lead fo my own hurt, will lead to the hurt of others wﬂyl
lead to the hurt both of myself and of others. It is destructive of wisdom, leagued
with pain, not conducive to deliverance.” And so reflecting, that unwholesome
thought died away from within me,” 377 '
. If, further, I bring a sensuslman to such deep penetration of the human organ-
ism, that he comes to see in every woman only a “‘skeleton covered with skin
that iz filled with filth and pus,””*" then his passion beyond question will vanigh,
as surely as a hungry person will lose all appetite, if, when he removes the cover
from an inviting dish, instead of the dainty food expected, he finds snake car-
rion. ** Thia direct vivid knowledge thus provides the motive force, which,so far as
1bis correct, that is, as far as it points out to us thatallreal and possible objects
of our thirst must ultimately always bring us suffering, manifests itself in this
manner, that in exactly the same degree that this knowledge enters, thirst disap-
pears, 20 that when it has become complete and all-embracing, all thirst thereby
ig destroyed. Correct ocularly evident knowledge therefore finally turns, to use
the words of Schopenhauer, into the quiefing of all willing, or, to use those of
tl_le Buddha, “holy wisdom, able wisdom, powerful wisdom.” 30 Thus this correct
view i's the very first element of the path constructed by the Buddha for the
au?mhlht.ion of suffering. He himself calls it samma-diiths, Right View: we must
win-the right view of things, we must not take them as they appear to the super-
ficial observer, but must penetrate them to the very bottom, see them as they
really are, namely as transitory, pain-producing and precisely on this account,
fundamentally unsuitable for us. To bring about this correct view, therefore
the way haa been laid down.* ’
2'. Next, it is clear that it can only be reached by continual and deep medi-
tation: “T'wo occasioning causes, friend, give rise to Right Seeing—the voice
of another, and deep reflection.””*! But this deep reflection does not without
fnrthe.r ado lead to the goal. The “ignorant worldling’ may look at the things
that give him pleasure, especially at the elements of his personality, as intensely
as he likes, he will always come to the conclusion: “I cannot find anything hor-
rible in them.”#® For the mind must be in a quite definite condition, if it is to
perft_:rm tl:!e task the Buddha suggests to it. He calls this mental condition
mﬂmdk?, literally, “bringing together,” & conception which is defined more
glosely in the 43" Discourse of the Majjhima Nikiya as ‘‘onenees of the mind.”
The coming of the mind to oneness (¢il’ ekaggaid), this friend Visikha, is
samadhi.” *3 To understand what is meant by this, we must first see, why the’
normal mode of meditation, be it as deep as it may, cannot lead us to the

. * Intl_leAﬂgL}t‘tsr? Nikiya X No. 104, View is representod aa the basis of action. From
1 evil view, evil action results; from a right view, right action, in the same way that the
:;O}ed of the gall-tree changee all the juices drawn out of the earth into bitterness, the seed

the sngar-cane, all juices into sweetnese. In No. 121 of the same work, Right View ia also
compared to the dawn which precedes the san of Right Action.

18 Grimm, Buddha
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goal, samadhi consisting precisely in elimination of the sources of error adhering
in the former.

Within us lives the thirst for the world, which is a thirst for forms, sounds,
odours, tastes, tangibles, and ideas. Qur body endowed with the six sensea re-
presents nothing else but an apparatus for the gatisfaction of this thirst, as it is
algo its handiwork. The average man, during his whole life, holds it as self-
evident that the apparatus of the six senses is to be used exclusively for this
purpose, being caught in the delusion that in this his thirst, his own innermost
esaence is agserting itself. And so he uses his sense organs, especially in their quality
aa organe of knowledge, exclusively for the satisfying of thiathirst, thatis, for the
discovery of the objecta corresponding to it, forms, sounds, and so forth, and
further, the devising of the means of obtaining them, and avoiding those repul-
give to him. This single end above all else is served by that central faculty of
knowledge, intellect. This is used merely for the satisfaction of our inclinations,
be they refined or vulgar, and thereby of our thirst, in the completest posaible
manner. Everything we look at, is looked at exclusively from this point of view.
“Intellect is the servant of (instinctive) will,” Schopenhauner says. Of course,
from thig point of view also we might come to absndon something in itself
corresponding to our thirst, having regard to the predominating suffering which
we recognize follows upon ite possession, bui this always and only, because such
satisfaction of thirst is not the best posaible. Therefore we generally select forits
satisfaction only such objecta ag promise to provide thissatisfaction in the high-
est possible degree, cansing to us the greatest pleasure with the smallest possible
accompsniment of pain. Since thus all the faculty of knowledge in the average
man stands exclusively at the service of his thirst, the justification of which
geems to him as unquestionable as his own existence with which he considers
it to be identical, therefore he will never understand the dictum that all things
are to be renounced, because they are all transitory and therefore ultimately
bringing about suffering. To renounce everything, for him would be synonymous
with renouncing every satisfaction of his will altogether; and this again would
mean to him to remain incessantly and totally unsatisfied in his whole being,

thus to hunger and thirst incessantly in every direction as long as he existed,

hence, through countless ages, since ““to the will to life, life is assured.” But
this represents such a horrible, nay, such an impossible supposition, that on no
account can it enter into the question for him. Let the objects of his thirst, gingly
and oollectively, be ever so perishable, and on this sccount, from their seizing let
what may of new suffering ever and again break forth for him, nevertheless, they
ever and again bring him at least a passing appeasement of his tormenting desires
and thereby at least a temporary tranquillization of his being; in the same way,
a man dying of hunger will finally take disgusting food, and a person dying of
thirst drink filthy water. Still less will a man who shares this view understand the
suggestion to give up his body endowed with the gix senses; to him that would
be identical with this other, to give up himself, which heimmediately recognizes as
impoasible. Thus the doctrine of the Buddhabecomestohima book with sevenseals.
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As we see, the mistake a man makes in looking at things in this way consists in
his identifying his essence with his thirst for the world. The direct consequence
of this is, that hie faculty of knowledge or cognition is always under the influence
of this thirst; therefore it is unable to act purely independent of the inclinations,
in which thie thirst manifests itself: “The eye, ye friends, and forms, both are
present; and through their being present, knowledge is chained to them by the
eraving of will. The ear, ye friends, and sounds, the nose and odours, the tongus
and sapids, the body and the touchable, the organ of thought and things,—both
are present; and through their being present, knowledge is chained to them by
the craving of will,” thus it is said in the 133" Discourse of the Majjhima Ni-
kaya, which passage is thus paraphrased in the 138** Discourse of the same collec-
tion: “If, ye friends, with the eye a monk has perceived a form, cognition fol-
lows the trace of the form, is enticed by the attractive trace of the form, is
canght by the attractive trace of the form, is entangled by the attractive trace of
the form . . . If with the ear he has heard a sound, if with the nose he had smel$
an odour, if with the tongue he has tasted a sapid, if with the body he has
touched a tangible, if with the organ of thought he has recognized a thing, then
cognition follows the trace of this thing, is enticed by the attractive traceof the
thing, is canght by the attractive frace of the thing, is entangled by the attrac-
tive trace of the thing.” From this the correct point of view may be gained, name-
ly, that we detach our cognition from the gervice of our inclinations, that is,
of our thirst; that we refuse to allow it to be taken captive, and thus in advance,
darkened, blinded by the attractive fraces of forms, sounds, odours, and go on,
but with this our cognitive faculty, confront in a manner entirely objective all
these influences of the senses; in short, that we maintain an attitude of pure
cognizing, How this is possible, will be seen from the following.

Every act of cognition rests upon an act of willing, that is, upon an activity
of the senses, since, a8 we know, only through such a thing is it aroused.* Indeed,
all willing at first ia nothing but a will fo cognize, and only after this, a will o
possess. In the first place, we want to see, to hear, to smell, to taste, to touch, to
think, that is, to cognize, with the eye, the ear, the nose, the tongue, the organ of
touch, the organ of thought, what corresponds to our inclinations, to our thirst,
and then to possess it, by finding out with the help of our faculty of cognition
the means of obtaining it, and thus compelling the world to grant us our wighes.
Thus the cognitive faculty as consciousness, is not only the medinm by means of
which alone we are connected with the world —* here in consciousness stands
the All” —but it is also the light which shows us our way through the world, in
the gleam of which we control it, make ¢ serve our purposes. ‘‘By what, Lord, is
the world controlled, to what is the world bound, to the power of what is the world
subjected?”’ —““Very good, friend, very good! Noble is your profound thought,
good your penetrstion, excellent your gquestion! You therefore wish to know:
‘By what is the world controlled, to what is the world bound, to the power of

* Compare the chapter on personality.
18
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what is the world subjected?” —“Yes, Lord.” —“By cognition, friend, is the
world controlled, to cognition is the world bound, to the power of cognition is the
world subjected.”* To this power of cognition the world is particularly subject
in so far as, by its light, and with its Lelp, in face of the fact, made known to us
precisely through it, that despite all our foresight we ever and always find our-
selves surrounded by suffering, there arises in us the will to cognize the causes of
this suffering, and then, by the removal of these causes, to this extent shape the
world to our will. But {kis will, as far as all suffering conditioned by nature,
especially death, is concerned, generally remains entirely unsatisfied. Therefore
at: laat the ingight arises, that the problem of suffering in its whole extent is not
to be solved in the way generally taken. From this insight there finally springs
up an entirely new kind of willing—as we see, every kind of willing is the fruit and
consequence of a preceding right or wrong cognition—this namely, toseek for the
deepest and last cause of all suffering no longer outside but inside ourselves; that
means, to ascertain whether this last canse may not be contained in our former
willing itself, which in its fotality exhibits itself as the thirst for the world that
fills us. T'his will for cognition, which very soon takes possession of the whole
apparatus of cognition, is thus quite unique. It is not, like our previous will for
cognition, acting in the service of thirst, by seeking to satisfy it, but it opposes
itself to it, by making it its task to analyse it in all its innumerable manifes-
tations of desire and disinclination of painful and pleasant emotions, as theyin-
cessantly whirl through our mind, and to penetrate into its causality. Hence, it
itgelf no longer stands in any kind of immediate relation to things, since its ob-
ject of investigation is just the thirst for them, so that it takes up an attitude of
entire disinterestedness towards them, of absolute objectivity. But just for this
reason, the cognition acting in this manner is entirely pure, harmonsous in iself,
‘no longer & cognition darkened by anxiety for the satisfaction of our inclinations.
This is what the Buddha means, when he says: “But how, ye monks, is cogni-
tion designated as being outwardly not dispersed, not scattered? If, ye monks,
& monk with the eye has cognized a form, cognizing does not follow the trace of
the form, is not enticed by the attractive trace of the form, is not caught by the
attractive trace of the form, is not entangled by the attractive trace of the form.
If with the ear he has heard a sound, if with the nose he has smelt an odour, if
with the tongue he has tasted a sapid, if with the body he has touched a tangibie
thing, if with the organ of thought he has cognized a thing, cognizing does not
follow the trace of the thing, is not enticed by the attractive trace of the thing,
is not caught by the attractive trace of the thing, is not entangled by the attrac-
tive trace of the thing. Qutwardly, it is said, cognition is not dispersed, notscat-
tored, 285 20
This cognizing activity, withdrawn from the serviee of thirst, is, so to say,
posted at the extreme end of the world, that is supported for us by our thirst
for it. Only thus, loocking down wpon it as from afar, have we got the right
distance for the cognizing, not only as before, of the relations of the world to the
thirst for it that animates us, but also of the relations of thig thirst and of its
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“handiwork,” the body endowed with six senses, to ourselves. It is to this
relation the Buddha refers, when he says: “How, if now I dwelt with mind broad
and deep, having overcome the world, [towhich, of course also the corporeal organ-
ism belongs] standing above it in mind?” %7 Further, it is very vividly expressed
in the Anguttara NikZya, that the noble disciple who thus recognizes is compared
to a fighting man who hits from afar: “Just as, Salha, the fighting one hits from
afar, in the same way, Silha, the noble disciple possesses right concentration.
And whatsoever there is of body, whatsoever there is of sensation, whatsoever
there is of perception, whatsosver there is of mentation, whatsoever there is of
consciousness [cognition] in the past, in the future and at the present moment,
our own or & stranger’s, gross or subtle, mean or exalted, remote or close at hand,
—all thig, Salha, the rightly concentrated noble disciple according to reality, in
perfect: wisdom recognizes thus: “This belongs not to me, this am I not, this is
not my self.’>>248

Because thus from this standpoint we clearly see that our personality, and
with it, our thirat for the world which is realized therein, has not the Jeast to do
with our true essence, the problem no longer consists in the question as to how in
this thirst we can satisfy our essence, but in this: whether the satisfaction of our
esgence might not be attained precisely by freeing ourselves from this thirst.
Adopting this point of view, we will look at things now, only from this side.
We no longer look at them, identifying ourselves with our thirst for the world, to
see if they are suitable objects for the satisfaction of the same, but only as to
whether these words of the Buddha do not much more apply to them: “Nothing
is worth adhering to,”’2* and thereby, whether also every desire, every kind of
thirst for such things is not itself foolish. The result of this cognizing activity
cannot long remain in doubt. Everything in the world and of the world, the com-
ponents of our own pe:sonality included, is subject to incessant change, a cease-
less change felt by us, if we chain ourselves to the world, equally unoeasingly in
the form of birth, old age, sickness, death, sorrow, lamentation, pain, grief and
despair so that we are never able to free ourselves completely from painfulsensa-
tions; whereas, if we let go everything, renounce everything in the world, and
thereby the world itself, we enter the sublimest, profoundest, boliest peace, which
is no more disturbed by sensation of any kind. In the face of such cognition,
thirst for the world can no longer exist, in it is realized the entire truth of the
words of the Master: “To the power of cognition is the world subjected.” For it
kills thirst for the world, thereby annihilating the world itself for me. Cognition
thereby becomes a parricide, since it was just this thirst which aroused it by
the activity of the organs of sense. But simultaneously with its creator, it itself
dies; for it was only supported by the will to cognize thig thirst, s will that is
now satisfied, makes its presence known no more, whereby also cognizing itself
goes to rest, just as the flame goes out when the wick is burnt up—Nibbana is
realized I* :

* Cognition dies simultancously with its creator, thirst. The latter, however, works on
for some time atill in the vital process of the pix-senses-machine it hag set going, even after
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According to this, Samddhi, or the unity of mind, shows itself to be cognition
entirely uninfluenced by the motions of our inclinations or of our thirst, and
thereby quite pure, or, ag we might call it, concentrated. Thus the best trans.
lation of Samadbi is concentration, in the sense of concentration of the mind
[cefosamddhi]. Only we must accustom ourselves to associate with this word the
conception of a concentrated mind or concentrated thought, in the same way that
we speak of a concentrated liquid.

We designate this concentrated form of cognition, from which, by analogy
with a chemical process of analysis, all motions of thirst are eliminated, as the
mode of contemplation pertaining to genius. But here it is to be noted that this
mode, if it is to coincide with Right Concentration in the sense described above,
must be used for the purpose given, that is, for the cognition of the objectiona-
bleness of all thirst. Otherwise, it is & wrong kind of concentration, under which
heading falls every mode of contemplation peculiar to genius which, though in
itgelf free from thirst, nevertheless indirectly serves this thirst, inasmuch as it
has not thirst itself for its object, but some problem serving for its satisfaction
under condition of a merely temporary elimination of its disturbing influence on
thinking. Wrong concentration, in the Buddha’s senee of the word, is therefore
practised by all those men of genius to whom the state of pure cognition only
serves for the solution of problems of one kind or another within the world.*

Right Concentration consists in liberating cognition, or consciousness, or
mind, or thinking—all synonymous expressions** —from the service of thirst.
Therefore it always includes, as far as it is attained, a freeing in iteelf of our
cognitive activity. For the slavery of the sixfold cognitive activity just consists in

having itself perished, namely, until this six-senses-machine has broken up at _the death of
the saint, in the same way that the potter’s wheel still for a time keeps on turning, after the
force that had aet it in motion has ceased to operate. Equally as long, naturelly, is qogmhoﬂ
still demanded. But after having brought about the annihilation of thirst, it sees all ite wcu:k
done, and only waits for ita complete dying away, upon the coming toa complete standstill
of its Inst after-effecta. )

* As we see, according to the Buddha, the possibility of cognition free from thirst, not
free from will—-there being no cognition really free from will, since every kind of cognition
Ppresupposes a correaponding kind of will for its support—or the possibility of the mode of
cognition of genius, is a self-evident consequence of the fact that we are not will, but merely
have & will which in itself is composed of inmumerable single motiona of willing. These
motions of willing, led, and ever and again aronsed anew, by the cognition accompanying
themn, incessantly heave up and down in us chiefly in the form of activities of the mind, on
which account the Buddha compared man to an ant’s hill in which the same restless motion
prevaila. But as they all have as little to do with onr true essence as the air with the space
it fills, we may, in principle let any kind of willing arise within us, even motions of willing
of contradictory contents, though this in practice is made difficult by the fact that most of
these motions, in the course of time, have assumed the form of thirst, that is of iron-like

habita. Therefore we may especially let » kind of will arise within us that is directed towards

the cognizing of the totality of these motions of inclination, by putting cognition at the
service of this new kind of willing. e

** “Whai is called Citta (mind), Mana (thinking), Vififiina (conscionsness or cognition
we read in the Dighanikiya, I 13.

The most excellent Truth of the Path 979

this, that ever and again it must become active in the service of our inclinations
or of our thirst for the world. Accordingly, it is only a self-evident consequence,
that the Buddha calls the higher degrees of cetosamddhi or mental concenteation,
also mental liberations or mental deliverances. In so far as this independence of
our cognitive facnlty in the service of our inclinations has become a fact, we
ourselves algo have become delivered. For, as we know, we are bound up with
the world and tied to it only by means of the element of consciousness or cog-
nition. Therefore when we liberate entirely our cognitive activity from the ser-
vice of our inclinations, or from the thirst dwelling within us, which happens, if,
by means of this same cognitive activity every inclination, and therewith all
thirst, in particular for further cognitive activity itself, is brought to perfect
silence, then, because nothing more impels us to farther cognitive activity, we
can in absolute freedom also cease from this itself, and thereby bring about the
complete extinction of the element of cognition — (consciousness)—*. Along
with this, however, everything vanishes for us, our sense-endowed body also,
gince everything was only made accessible to us with and in this “element of
cognition —(consciousness) —.” “Aninvisible, infinite, all-penetrating conscious-
ness (cognition): there earth, water, fire, and air no more find ground ; there long
and short, great and amall, beautiful and ugly, there the body endowed with
senses (ndma-riips) entirely cease. By the annihilation of consciousness {cog-
nition), then sall this ceages.” ¥ If thess profound words of the Master have thus
become perfectly clear for us, we now will also understand why, with the advent
of the perfect deliverance of the mind (cefovimutlsi), our own eternal deliversnce
also is realized. With the extinguishing of all thirst, through all eternity no more
oceasion exists for our ever again developing any mental or cognitive activity,
and thereby allowing the element of conscionsness to arise once more, in order
further in its light to enjoy the delusive spectacle of the world. Forthis very rea-
son, in death we build up no more new apparatus for the activity of mind in the
way of grasping a new germ. And thus with the final liberation of our cognitive
activity or our mind from the service of thirst, such as comes about with the
annihilation of the latter, already efernal peace makes its entrance into us, being
crowned by our lasf death which follows upon this, since this to s signifies nothing
more than the final throwing away of the apparatus of cognition, which has now
become quite superfluous to us.** Thereby we also understand those other words
of the Master: “‘More and more, ye monks, let the monk exercise himself, so
that, as he exercises himself, cognition does not become dispersed and dissipated

* We shall be glad to do this, because in the light of this pure cognitive activity, we
already have cognized everything as transitory, leading to suffering, and therefore unsuitable
to ns.

** For the rest. ceforimulli, if used in the latter sense, in the Canon is always mors closely
defined as pafifidvimutti, deliverance through wisdom, in order to distinguish it from the
above-mentioned merely partizl and temporary deliverances of mind. For the ebernal
deliverance of our mind, or of our consciousness from us, and thereby our own eternal
deliverance, after what we have explained in regard to right, direct, actual cognition, can
only take place in consequence of holy wisdom.
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within himself, but is unshakeable because of his having turned away. If cog-
nition is not dispersed and dissipated, then, unshakeable because of hig having
turned away, an arising and a going on of birth and old age, death and suffering,
in foture will no more be found.” *%
3. Az we perceive from the foregoing, Sammd-samadhi or Right Concentration
is nothing more than pure cogrition in itself, free from thirst and therefore not
dimmed by any other disturbing motion of mind. Right Concenfration of itself,
therefore, is only to be understood as a purely formal condition of cognitive activ-
ity, whereby to be sure, its content is already thus much determined, in thatitis
specially occupied with thirst and its objects, and more closely, with their un-
suitability for us. For the rest, however, in order really to understand this unsuit-
ability we, of course, need yet closer lines of guidance for this cognitive activity.
If a specialist shows a layman & complicated mechanism for him to examine and
appraise by himself, if his naked eye is not gufficient, he must not only allow him
to equip himself with a powerful lens—to which in our case, concentration of
mind, or concentrated thinking would correspond —but must also direct his
attention to the smallest details of all parts of the mechanism, and to the manner
of their mutual interworking. Thus it is also of decisive importance for the
suceesa of the concentrated activity of cognition, as prescribed on the way to the
annihilation of suffering, that its materials are laid before it in a perspicacious
manner, and under a correct light, in order that they may be contemplated
accordingly. Tt is therefore only self-evident, that this material content of Right
Concentration is thought of as a fundamental condition of success, in a geparate
Yink of the path that otherwise would be quite incomplete. This link, because of
its quality as embracing everything towards which Right Concentration should
be directed, is called samma-sati, Right Recollectedness. The materials embraced
under this heading consist, of course, in the first three excellent truths already
dealt with, inasmuch as Right Concentration ought to lead us to the penetration
of the same. The Buddha has put together their chief contents in a manner most
serviceable for direct meditation, in one of the most important Discourses of
the whole Canon, which on this account bears the title of “The Four Foundationa
of Recollectedness,” calidri salipaithdnd, where the material for concentrated
thinking is not only schematically enumerated, but at the same time brought into
the form of concentrated meditation itself. The Discourse, with the wording
of parts of which we are already acquainted,* is based upon the fandamental
cognition that our whole thirst for the world is summed up in our personslity,
in and by which, as we know, we alone experience the world, for which very
reason, in penetrating the components of our personality and seeing them as
anatid and full of suffering, our thirst for the world isitself extinguished. Accord-
ing to this, the Buddha dissolves the “heap of productions” forming our per-
sonality into its several items, showing in the most vivid manner imaginable,
how everything in it and about it, the noblest emotions included, nay, even the

* See above,
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penetration of the four holy truths iteelf, are nothing but transient processes
which we behold running their course, with which, for this very reaaon’
we cannot possibly be identical. He divides this meditation inte four part,s’
dealing with the body, with sensation, with thoughts, and with anothes
group of processes which he simply calls “objects” (dhammd).* Because thus, in
these “Four Foundations of Recollectedness’ are embraced the most imporb;nt
at.ld essential parts of all objects of meditation, to the question of the agherent
Visakha, “What, Venerable One, a