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FOREWORD

Tae following essays contain nothing new or
original concerning Buddhism, but they may perhaps
serve to render easier the understanding of some
so-called obscure points in the teacBing of the
Buddha. What claim—if any—this work may
have to superiority over many others upon the same
subject, rests in this—that it is the outcome, not
only of the study of books, but also of personal
intercourse with native scholars both in Ceylon and
Burma

The quotations, where no other sources are
given, are for the greater part taken from the
Middle Collection of the Second Book of the
Pili Canon—the Majjhima Nikaya — which, in
K. E. Neumann’s beautiful translation, is by far
the richest mine of Buddhism that has been made
accessible to us during the last decade.

So far ag has afip#ared necessary to a full under-
standing the text, references in the original
tongue have been addedabut as the book is designed
for the lay reader alone, no particular effort has
been made to meet the 'demands of an exacting

scholarship. P N
v



vi BUDDHIST ESSAYS

One reproach, however, may possibly be brought
against it-—-that it abounds in repetitions——but the
cause of this is to be found in the specific character
of the Buddha's thought, which is no mere picture,
but a genuine product of nature existing, as it were,
in three dimensions. And just as, in oftder
adequately to portray such an object, one requires
to take a series of photographs, each member of
which series must slightly overlap its neighbour
and not merely come into juxtaposition with it,
so that a little of number one of the series may
appear in number two also, and so on through the
entire succession of views—in like manner is it with
any adequate representation of the Buddha's teach-
ing. To produce a faithful picture, repetition is
unavoidable. Moreover, I am of the opinion that
if old Empedokles obtained assent to his “Twice
and thrice the beautiful,” we also have some title
to the same with our ‘““Twice and thrice the

necessary.” DR. DAHLKE
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I
THE LIFE OF THE BUDDHA

'BUDDHISM, that wonderful teaching which declares
'life to be sorrow and yet is free from pessimism ;
which apparently inculcates the profoundest egoism
and yet is charged with the loftiest morality ; which
denies the “1,” the soul, and yet teaches absolute
responsibility for our own deeds through rebirth;
which is without God or faith or prgyer and yet
ers the most certain salvation,~fhis wonderful
teaching was founded by Gautama, of the aristocratic
Sakya clan—the “proud Sakyas.” His father's
name was Suddhodana; his mother’s, Maya. His
birthplace was the town of Kapilavastu,)situated on
a southern spur of the Himalayas, in mddern Nepal.
He was born about 560 B.c., according to som
about 500 B.c. His personal name was Siddhart
Brought up in the greatest luxury, married early,
and the father of a son, in his thirtieth year he
arrived at a perception of the true nature of life.
He saw and felt that all life was sorrow, and, pained
and disgusted, “black-haired, in the bloom of youth,”
he left his father’s palace as a mendicant, in order
that by religious exercises and mortifications he
might find salvation from thé universal sorrow.

‘The horrors of disease, old age, and death all at
1 B
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once burst upon his sight. It was with him as with
some traveller by night who believes himself in the
midst of a beautiful landscape. Suddenly the moon
comes out and he perceives himself surrounded by
a graveyard, and in front of him rises a gallows.
Thus did his previous life seem to the Buddha.
From such a state of things relief must be found
at any price. It was no lofty design but simply
dislike and disgust that drove him forth,

The whole of India, at any rate, the whole of
religious India,—and perhaps there is no real
distinction between these two expressions, —in
Gautama’s day lay under the domination of that
frightful dictum: ¢ Asceticism purifies.” In the
midst of otherwise unexampled freedom of specu-
lation this was a fixed point, and, like sonie butterfly
impaled upon a needle, round it whirled the flutter-
ing wings of all religious life : no salvation without
mortification !

Gautama also took the self-same road that so
many before him had trodden. He entered upon
it with the eagerness of youth and the energy of
despair. After six long years of excessive but all
unavailing mortifications and ascetic practices, be
attained, under the Bodhi-tree at Uruvels, to true
knowledge. | He became the Buddha—that is, the
Enlightened, the Awakened Ongk) There is nothing
of the supernatural concealed behind the expression
Buddka. It means nothing more than perfect
penetration into the universally operative natural
law of mutability. Buddka signifies one who has
done what all can do,—followed up and worked
Qut to its ultimate this particular idea of mutability.
This Gautama attained to; otherwise expressed, he
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perceived the cause of sorrow, and at the same time
the possibility of its annihilation. Upon this was
founded his doctrine, which" later became a religion.
This single-eyed, concentrated effort to achieve
freedom from pain is the starting-point of Buddhism,

"and the attainment of the condition of freedom from
pain is its goal. With the exactness of a pendulum,
Buddhist thought swings between these two points
—sorrow ‘and freedom from sorrowft Outside these
nothing exists for the Buddhist, just as for a com-
petitor in the arena there eXxist only two things,
the beginning and the end of the race. __.

For seven days, so tradition tells us, Gautama,
now the Buddha, sat at the foot of the Bodhi-tree
at Uruveld enjoying the bliss of deliverance. It
was the peace that followed upon the storm of six
years of asceticism.

At last, when he came to himself again, he
reflected : “What shall I do, now that I have
acquired this sacred knowledge, this clearness of
comprehension? This race of mankind, that only
lives for pleasure, will not understand me, and if I
make known this my teaching, born of sorrow, my
only reward will be vexation and disillusionment.”

The desire came to him to be contented in
himself, but Brahma Sahampati-—so the legend
says —appeared before him, begging him not to
leave the world forlorn. Then the Buddha, recog-
nising that among the great mass of creatures there
might well be a few capable of sounding the depths
of his doctrine, decided to go forth and preach.

So he set out on the road to Benares, to reveal
the truth to the five monks there who had been his
companions during his six years’ asceticism. On
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the way thither he meets the naked ascetic Upaka,
who asks him: “Thy countenance is so peaceful
and serene! who is he as whose pupil thou hast
renounced the world ?”

But Gautama, impelled by his genius, answers :
“ I have no teacher. There is none like me. I am
the Perfect One, the Buddha. I have attained to
peace. I have won Nibbana. 1 go now to the
townr 8f Benares to found the kingdom of righteous-
ness. There will I beat life’s drum in this world of
darkness.”

“So thou art the all-conquering?” Upaka
inquires.

“Evil have I conquered,” the Buddha answers,
“therefore am I the conqueror of all.”

At Benares he entered the deer-park of Isipatana,
and there found the five bhikkhus—ascetics, beggar-
monks-—whom he sought. When these latter saw
him in the distance they said one to another,
“Yonder comes that Gautama who has given up
asceticism and now leads a life of pleasure. Let
us refuse to receive him.”

However, when the Buddha came up to them
their plan failed them. One of them took his bowl
and robe from him, the other prepared him a seat;
a third brought water for his feet, and so forth.
And now the Buddha speaks to them: “Listen,
monks, the deathless (amatarh) is found.” ™ But
they pay no heed, for they have lost confidence
in him. Twice more he is obliged to repeat his
declaration, “Did 1 ever speak thus to you
before ?” he asks with insistence. Then finally
they yield, and the Buddha sets forth his law of
cause and consequence, of sorrow, and of the Middle
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Path; Gautama the Buddha begins his career as
a teacher of the world.

Now follows the narrative of the conversion of
various persons, mostly people of high social and
intellectual standing, and of entire schools of philo-
sophy, and therewith the thread of the Buddha's
course of life is broken off, at least so far as it is
given in the Mahavagga, a part of the first book of
the Pali canon. Only in the Sutta Pitaka, in the
Maha-Parinibbana Sutta, after a Iong mterrupt:on,
does the continuation follow. What is there given
is the story of the Buddha's last days on earth.
Between the narrative of the Mahavagga and this
latter there intervenes a space of some forty-five
years.

In the town of Rijagriha, one of his favourite
resorts, we again meet with the Exalted One.
Accompanied by his favourite disciple, Ananda,
and a crowd of monks, he sets out thence upon
one of his usual wanderings from place to place,
everywhere dehvermg religious discoursgs. The
one self-same theme is perpetually recalled ) “ Great
truly is the fruit, rich verily is the reward of perse-
vering reflection, if supported by right conduct.
Great truly is the fruit, rich verily the reward of
insight, if supported by persevering reflection.
The mind, supported by insight, is freed from the
great evils. from sensuality, from personality, frg_nJ
delusion, from ignorance.;j

Wandering on, and préaching as he wandered, he
came to the rich town of Vesili, where he accepted
the hospitality of the courtesan Ambapiali. Thence he
betook himself to the neighbouring town of Beluva
and dismissed his monks, in order that here he might
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spend by himself the three months of the rainy
season (Vassa), as was his custom every year. But
now he was overtaken by serious sickness, and
he thought within himself: “lt would not be
right to depart from existence without first having
spoken to my disciples. By an effort of will- I will
subdue this sickness, and remain in life until the
time comes.” And the sickness departed from
him,

When the rainy season is over, he has his
disciples called together and warns the Brothers,
informing them that in three months his life will
come to its close. He then resumes his wander-
ings. At Pava he is entertained in a mango grove
by the smith Cunda, and soon thereafter is again
attacked by serious and painful illness. He bears it
patiently, but on the way from Pava to Kusinara he
breaks down. Refreshing himself with a mouthful
of water, he travels farther on, and finally arrives at
the Sala grove of Kusinira, the last stage of his
pilgrimage. He has his couch prepared for him
between two Sila-trees, and—so it is said—the
trees let fall a shower of blossom over him, notwith-
standing that it is not the time of the year for
blossom. Then the Buddha saysto Ananda: “See!
Those Sala-trees are full of blossom out of their
season ; they let a rain of blossoms descend upon
the body of the Tathagata® as a token of respect for
the successor of the Buddhas of old. But it is
not thus, Ananda, that the Tathagata rightly is
honoured, reverenced, venerated; but he who truly
follows the Law, he it is who rightly honours,

1 Tathigata means ¢ The Perfect One.” Along with Bhagavat (The
Blessed One), 1t 15 the trtle most frequently bestowed upon the Buddha
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reverences, and venerates the Successor of the
Buddhas of old.”

Yet once more he calls his monks together; yet
once more he asks them whether in any one of them
there yet lurks any kind of doubt regarding any
point whatsoever in his teaching, “that ye may not
later regret not having asked me whilst I yet tarried
among you.” All are silent, and he begins his final
r€xliortation to them, the last words that left his lips
Being™ Behold now, Brethren, I exhort you: decay’
is inherent in all component things! Work out
your salvation with diligence.}y Thus upon the last
accents of his dying tongue was stamped the
impress of the leading idea of all his life and
teaching.

The date of his death is placed somewhere about
480 B C.

Of his eighty years of life, fifty were spent in un-
wearied teaching activity, devoted to a single idea,
and with just cause he could say to Subhadda, his
last disciple, as, with death immediately in front of
him, he once more cast his glance backwards :

¢ Scarce thirty youthful years were mine, Subhadda,
When I forsook my home to seek the highest.
And one-and-fifty years have past, Subhadda,
While T have still fared forth, a strenuous pilgrm,
Though the wide realms of nghteousness and truth.
For there, and there alone, is freedom found ”

It is very little that we know of the life of this
extraordinary man. The more delicate lines of the
picture especially are painfully blurred, and there is a
lack of colour. The Suttas, the sermons, which the
Buddha himself delivered, do not sufficiently supply
this want. @is personality we learn little else
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from them but that at such and such a time the
Exalted One tarried at such and such a place;
sometimes in Savatthi at Anathapindika’s garden or
in the bamboo grove at Rijagriha, and so forth.
Everywhere and always the Buddhist style is_the
same. That lack of warmth, that passionlessness,
which, for the rest, cling to the system, here make
themselves particularly prominent in the most per-
turbing manner. The Buddha never speaks with
the heat of Christ or Paul, to say nothing of the
dark, death-like glow of the old prophets. In a
legend of the Buddha it is said: “The dignity of
his appearance proclaims him as the embroidered
flag, the temple.” This dignity, carried even to
heaviness, is characteristic of his religious discourses
also. With a sublime uniformity the sermon flows
along, every expression studiously moderate in tone,
Under the burden of the endless schematic repeti-
tions every flight of fancy becomes impossible.’
With difficulty, when some one or another of the
brethren falls into heretical views, does a stray gleam
of emotion shine through. * Perverted of under-
standing, witless one, thou seekest to correct us,
and diggest thine own grave, and heapest up guilt
for thyself. For long, foolish one, will this work
harm and sorrow to thee.” Afterwards, however,
the sermon glides back again into its wonted peace-
ful channel.

Rarely also does the discourse unfold itself in the
shape of connected, living speech and reply. Rarely
is direct question followed by direct answer. More
often the questioner is thrown back upon himself

1 These repentions, found in the Suttas, are placed there solely for
MNEMONC Purposes.
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with a counter-question. When by this means he
has found in himself the basis needed for the adequate
production of proofs, then the Buddha begins his
stereotyped system of questions, upon which follows
an equally stereotyped system of answers.

It is but seldom told of the Buddha that he
either smiled or wept. Such phrases as. “Then
was he seized with indignation and troubled of mind,
and his eyes filled with tears,” are wholly absent
from the Buddhist canon. It is only legend that
says that the Buddha smiled. As, for example,
upon his return to Kapilavastu, his native town,
when his father-in-law met him with reproaches, the
Buddha is said to have smiled. * This was the first
time,” it is expressly said, *‘that he smiled since he
attained to Buddhahood.”

A plunge into purely human feeling is no affair
of the Buddha. Emotion is ignorance. Seldom do
we see affectionate feeling like bright clouds, spread
over this brazen clearness which stretches high
above all that is human as the dome of heaven over
the earth. Still, it is possible that here it is not the
man but only the rigid encasement of Buddhist
diction that is to blame. /The personality of Gautama
the Buddha is too grea¥ too many-sided, that any-
thing human should remain alien to it.

For example, how moving and delicate is that
episode narrated in the Maha-Parinibbana Sutta!
Ananda, the favourite disciple, stands weeping
behind the door, overcome with grief at the
approaching departure of his Master. The Buddha
calls him to him and comforts him as a mother
might comfort her child. “Be of good cheer,
Ananda,” he says. “Do not weep. Have I not
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told you oftentimes that this is the regular course
of things ; that we must part from all that is precious
and dear to us? How should it be possible that
anything that has arisen should not also pass
away

At another time he comes upon a sick monk lying
helpless and forsaken in his cell. Then he exhorts
his monks: “You have neither father nor mother;
wherefore be father and mother to one another. As
you would tend and wait upon me, so also tend and
wait upon the sick.

When monks come to him from a distance he
does not consider it beneath his dignity to ask them :
“ How is it with you, O monk? Have you lacked
for food? Have you had a tiresome journey 2~ l’

He also knows well how to wield the lash of
raillery. One day the Exalted One sat under a
shady tree, enjoying meditation. While so engaged
there came along the road the distinguished dandy,
Dandapani, who greeted the Exalted One, and,
leaning on his walking-stick, looked down on him
and asked: “What does the ascetic profess and
preach?” ¢ That nothing in the world can put him
out of countenance; that perceptions do not adhere
to the Holy One who no longer puts questions, has
put an end to all depression, craves neither existence
nor non-existence. This I profess, brother; this I
preach.” Which in plain Anglo-Saxon meant, “I
have not the least regard for you.”

The nature of the relations that existed between
himself and his monks is reflected in the followin
episode, taken from the Sutta of the *“ Holy Goal.”

“Now many monks betook themselves to the
venerable Ananda and said to him: ‘It is long,
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brother Ananda, since we heard an edifying dis-
course from the lips of the Exalted One. Good
were it, brother Ananda, if we might get to hear an
edifying discourse from the lips of the Exalted One.’

“¢Well, venerable ones, betake yourselves to the
hermitage of the Brahmin Rammako. Perhaps you
will get to hear an edifying discourse from the lips
of the Exalted One.’

“<That we will do, brother,’ replied the monks
to the venerable Ananda.

 Now, after the Exalted One had gone from
house to house in Savatthi, and had returned from his
begging-round, having finished his meal, he turned
to the venerable Ananda and said : * Come, Ananda,
let us go to the East Grove, to the Terrace of the
Mother of Migara, and stay there until the evening.’

“‘Very good, Master!’ answered the venerable
Ananda to the Exalted One. And now the Exalted
One betook himself to the East Grove, to the
Terrace of the Mother of Migéra, for the day. And
when, towards evening, the Exalted One had come
to the end of his period of meditation, he turned to
the venerable Ananda: ‘Come, Ananda,’ he said,
‘let us go to the O/ Batk and refresh our limbs.’

“‘Very good, Master, replied the venerable
Ananda to the Exalted One.

““And the Exalted One now went with Ananda
to the ‘Old Bath' to refresh his limbs Then the
venerable Ananda addressed the Exalted One thus :
‘The hermitage of the Brahmin Rammako, O
Master, is not very far from here; it is pleasantly
situated, in peaceful solitude. Good were it, O
Master, if the Exalted One, moved by compas-
sion, should betake himself thither. The Exalted
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One by silence gave his assent. And the Exalted
One betook himself to the hermitage of the Brahmin
Rammako.

“At this time, however, many monks were
gathered together there, engaged in edifying con-
versation. Then the Exalted One stood before the
door of the hermitage and awaited the end of their
discourse. When now the Exalted One saw that
the talk was at an end, he cleared his throat and
rapped at the knocker. The monks within opened
the door to the Exalted One. And the Exalted
One entered the Brahmin Rammako's hermitage
and seated himself upon the seat that was offered
him. Then the Exalted One turned to the monks,"”
and so on.

Up to the very last the Buddha himself closely
adhered to the rules he had laid down for his monks.
Even when he is eighty years old we still see him,
when the rainy season is ended, wandering about
from place to place, living upon public charity.
Not seldom we meet in the Suttas with this or the
like introductory phrase: “ Now the Exalted One
rose early in the morning, took his cloak and begging
bowl, and went out,” and so on, which means that,
like each of his monks, he himself went the begging-
round in the morning hours. When the begging-
round and morning meal were over, the remainder
of the day was spent in meditation under a tree in
the forest.

‘“ At one time,” it is said in a Sutta of the Angut-
tara Nikaya,' ““the Exalted One stayed at Alavi, on
the cattle-path, in the Simsapa forest, upon a couch

1 Nikiya means collection, division, This and all later-mentioned Nikdyas
are parts of the Sutta Piaka, the second of the three books that make up
the Pali canon
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of leaves. Now a dweller in Alavi, one Hatthako,
as he went through the forest, noticed the Exalted
One sitting upon his couch of leaves, on the cattle-
path, in the Sirhsapa forest, absorbed in meditation.
Whereupon he went up to the place where was the
Exalted One, greeted the Exalted One with respect,
and sat down at his side. Sitting there, he addressed
the Exalted One thus.

‘¢ Master, does the Exalted One live happily ?’

“¢It is so, young man; I live happily. Of those
who live happily in the world, I also am one.’

“¢Cold, Master, is the winter night; the time of
frost is coming, rough is the ground trodden by the
hoofs of the cattle ; thin is the couch of leaves ; light
the monk’s yellow robe, sharp the cutting winter
wind.’

“With sublime uniformity the Buddha replies .

“¢It is so, young man. I live happily. Of those
that live happily in the world, I also am one.’”

In another scene the Buddha comes before us,
in his controversies with those of other faiths.
Somewhat schematically, the figure of the weary,
sweat-covered opponent is contrasted with that of
the Buddha himself, who sits there quietly, free from
every outward sign of agitation, “his skin of the
colour of bright gold.” He himself frankly declared:
“That in disputation with any one whatsoever, I
could be thrown into confusion or embarrassment,—
there is no possibility of such a thing; and because
I know of no such possibility, on that account it is
that [ remain quiet and confident.” An old man,
he declared to Sariputta, his principal disciple, with
that pride which is only permissible in genius :

“And when ye shall carry me hither upon a bed,
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Sariputta, the intellectual vigour of the Perfect One

will remain unabated.”

ﬁnost we feel across the intervening centuries
the influence that must have radiated from the over-
powering personality of this wonderful man, when
he says in another place : ’

“ I know well, when I have preached the doctrine
to a crowd of many hundreds of people, that each
one thinks of me: ‘This ascetic Gautama has
preached the doctrine just for me.” Yet it is not to
be understood that this is so, since the Perfect One
preaches the doctrine to the enlightening of others
as well. But when such an exposition has come to
an end, then I set up the individual mind of each
one who seeks peace, bring it to quietude, unify it,
gather it together. And this I constantly do all the
time, all the time.”

Certainly, in the perpetually repeated answer of
his monks, ‘From the Exalted One comes all our
wisdom,” we have no merely formal phrase, but in
it have revealed to us their recognition of a mental
capacity, towering high above that of them all
None the less, the Buddha does not consider it
beneath his dignity to place himself among the
company of his monks and submit himself to their
criticism, just like any other of the company.

“At that time,” says the Sarhyuttaka Nikaya,
“at the celebration of Uposatha,' on an evening of
the full moon, at the annual final assembly of the
disciples, before the time of wandering began, the
Exalted One sat surrounded by the company of his
disciples in the open air,

. ; Celebrated twice a month, at which there was a public confession of
aults,
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* Then the Exalted One looked round over the
silent company and said to the monks :

“¢Well, ye disciples, ] summon you to say
whether you have any fault to find with me, whether
in word or in deed.'”

When a Brahmin asked him, “ Does the
honoured Gautama allow sleeping by day?” he was
not ashamed to reply, simply and unequivocally :
“In the last month of summer, after the meal,
when one has returned from the begging-round, I
confess to lying down upon the right side, upon the
cloak, folded in four, and, with collected senses,
falling asleep.”

- “With what noble humanity he appears before us
when he speaks of his efforts to achieve the
Buddhahood he so much craved! With what an
undeniable emotion of sympathy and veneration do
we here catch his words! Never before did founder
of religion speak like this. One who thus speaks
needs not allure with hopes of heavenly joys. One
who speaks like this of himself attracts by that
power with which the truth attracts all who enter
her domain

“T also, ye monks, once before my full awaken-
ing, as yet not wholly awakened, still striving after.
awakening,—myself subject to birth, I sought after
what also is subject to birth; myself subject to old
age, I sought after what also is subject to old age;
myself subject to sickness, I sought after what also
is subject to sickness, myself subject to death, I
sought after what also is subject to death; myself
subject to pain, I sought after what alen is subject
to pain; myself subject to impurity, I sought after
what also is subject to impurity.
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“Then, ye monks, the thought came to me:
*What, then, am [ doing? Myself subject to birth,
old age, sickness, death, pain, impurity,—seeking
what also is subject to birth, old age, sickness,
death, pain, and impurity! How if now, myself,
subject to birth, seeing the misery of this law of
nature,—how if I seek the birthless, incomparable
surety, the extinction of illusion! Myself subject
to old age, seeing the misery of this law of nature,
—how if I seek the ageless, incomparable surety,
the extinction of illusion! Myself subject to sick-
ness, seeing the misery of this law of nature,—how
if 1 seek the diseaseless, incomparable surety, the
extinction of illusion! Myself subject to death,
seeing the misery of this law of nature,—how if
I seek the deathless, incomparable surety, the ex-
tinction of illusion! Myself subject to impurity,
seeing the misery of this law of nature,~—how if
I seek the stainless, incomparable surety, the ex-
tinction of illusion !’

“ And, ye monks, after some time, while still in
my first bloom, shining, dark-haired, in the enjoy-
ment of happy youth, in the first years of manhood,
against the wish of weeping and wailing parents,
with shorn hair and beard, clothed in ragged
raiment, I went forth from home to homelessness.”

Can man say anything of more importance
to man? )

And how much we feel him to be even as
ourselves when he confesses -

“Already before full awakening, as one not
wholly awake, but still striving for awakening, I
had recognised, with perfect wisdom and according
to the truth, the law: ‘Unsatisfying are desires;
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full of torment, full of despair, and still more, of
misery,’ and yet, outside of desire, outside of evil,
I knew of no felicity.”

How our hearts feel and faint with his, as we see
him engaged in combat with this unruly body! As
he himself tells us:

“Then 1 said to myself: ‘How now if upon
those nights of evil omen, on full moon and new
moon, and upon the waxing and the waning quarters
of the moon,—how if I seek out the grave-hills in
the groves and forests, under the trees, and tarry
there in those places of horror and affright, that
then I may know how it is, that fear and terror.’
And in the course of time, upon those very nights
of evil omen, full and new moon, and the first and
last quarters of the moon, I sought out the grave-
hills in the groves and forests, under the trees, and
tarried there in those places of horror and affright.
And as [ sat there a deer came past, or a wood-hen
pecked at a bough, or the wind shook the leafage.
But I thought: ‘Here now certainly that fear and
terror will begin,’ and I said to myself: ‘Why do 1
sit still, waiting for the coming of fear? As soon
as that fear and terror make their appearance,—how
if I immediately go and meet that fear and terror?’
And that fear and terror came over me as I went to
and fro. But I neither stood still, nor sat down,
nor lay down, unul going to and fro I bad faced
that fear and terror. And that fear and terror came
as I stood still. But I neither went to and fro, nor
sat down, nor lay down, until standing still I had
faced that fear and terror. And that fear and terror
came nigh me as I sat. But I did not then lie
down, nor stand up, nor didsI go to and fro, until

c



18 BUDDHIST ESSAYS I

sitting still 1 had faced that fear and terror. And
that fear and terror came on me as I lay down.
But I .neither raised myself up, nor stood up, nor
went to and fro, until lying down I had faced that
fear and terror.’”

How genuine, how serious, how child-like is this
conflict. ow it draws all our sympathies towards
him! The very unexampled, almost supernatural
nature of these his extreme self-mortifications, by
the natural truth, the poignant simplicity with which
he sets them forth, draws us all the closer to him.
Breathless we feel with him, are convinced along
with him: “This is the highest; further can no
man go!” How sad, and yet how comforting it
sounds, when he says to his disciples. It is lack
of understanding and insight into the Four Holy
Truths that is to blame, O Brothers, that we—both
you and I—so long have travelled the dreary road
of Sarhsira,”?

Perhaps never while the world has lasted has
there been a personality who has wielded such a
tremendous influence over the thinking of humanity
as has Gautama, the bearer of the Buddha-thought,
This statement becomes indubitable fact for every
one who rids himself of the baseless obscurantism
which by the word “world” understands only the
centre of Greco-Roman Christian culture, and the
radiations in ttme and space that proceed from that
centre. Again, this statement becomes an undeni-
able fact for every one who has learnt to understand
by culture something else besides the mere art of
living comfortably and making money quickly ;—

! Samisira means the umiversal wandening ; the world of birth and death 3
the endless round of rebarths, L
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who has learnt to understand that progress does
not proceed upon outward lines, but that true
development consists of that inwardness which
seeks and tries to comprehend that of which the
world either knows nothing, or else treats with
indifference, perhaps even with contempt. Whoso
recognises this, will also recognise that already,
almost two and a half millenniums ago, the supreme
summit of spiritual development was reached, and
that at that dlstant time, in the quiet hermit groves
along the Ganges, already had been thought the
highest man can think. He will recognise that
with time it is only the shell that has changed,
never the kernel, the manner of expression, never
the thing expressed, and that in the endless mil-
lenniumgs yet to come it will never be otherwise.
For higher thought there is not than that Buddha-
thought which wipes out the world, and with it its
bearer.

These were those times in the which a life
devoted to the search for the highest, for a felicity
beyond all that the world could give, was not
considered madness, but as something worthy of
all honour. These were the times, the unique times,
in which it seemed natural not only to preach the
good and the true, but also to live it. If such
consistent uniformity can be ascribed to any men
at all, then most surely is Gautama the Buddha
among such men.



II

A BRIEF SURVEY OF THE LEADING
DOCTRINES OF BUDDHISM

¢ Above all, the immedwte object of religious teaching 15 the satisfaction
of the intellect, but 1n such a way that the will 1s led along the true
path—that of morality and renunciation *—Schopenhaner's Letters.

'As the body is supported upon two feet, so the
Buddha’s system is based upon these two axioms:
First, All life is sorrow; and, second, Always keep
to the path of the true mean. These two, in their
direct results and in their mutual interactions, com-
prehend the entire body of what is called Buddhism.
Both theses are summed up by the Buddha himself
in the Four Holy Truths. The first three of these
Truths contain the philosophy ¢ of the teaching ; the™
last, t _the morality of _the teaching as seen through
the spectacles of this philosophy.

The Four Holy Truths run as follows :—* This
is the Holy Truth of Sorrow: (Birth is Sorrow;
Old Age is Sorrow; Disease is Sorrow; Death is
Sorrow.{ To be united to the unloved is Sorrow.
To be divided from the loved is Sorrow. Not to
receive what one craves is Sorrow. In bridf, the
five Bases of the Elements of Being are Sorrow.

“This is the Holy Truth of the Arising of

Sorrow. It is the craving which leads from rebirth
20
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to rebirth, accompanied by lust and passion; which
snatches delight, now here and now there ; it is the
craving for the gratification of the passions, the
craving for continued existence, the lust for present
delight.

“This is the Holy Truth of the Annihilation of
Sorrow ; even the remainderless, total annihilation
of this very craving ; the forsaking it, the breaking
loose, freeing, deliverance from it.

“This is the Holy Truth of the Path that leads
to the Annihilation of Sorrow. It is the Holy(
Eight-staged Path, which consists of Right Com-
prehension, Right Resolve, Right Speech, Right
Action, Right Livelihood, Right Effort, Right
Mindlness, Right Meditation.”

This Holy Eight-staged Path, however, is only
the thesis of the Middle Path in another shape.

The Four Holy Truths, not only intellectually
but also formally, comprehend Buddhism ir its
entirety, from beginning to end. Beginning with
the fact of suffering, they lead on to the Annihilation
of this suffering ; beginning with Sarhsara, this world
of suffering, they lead on to Nibbana.

Because the Buddha starts with the fact of
suffering, because the world, for him, begins with
suffering, therefore is it that with the destruction of
suffering we obtain the natural end of all, the answer
to the problem set us for solution._.

Hence at the very outset it becomes abundantly
clear that Buddhism is only adapted to such as find
life to be suffering. Those only who build upon this
foundation can reach the end. Nothing is to be
gained by preaching Buddhism except where life
is felt and understood to be suffering. Wherever
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this is not the case, the conclusions drawn by the
Buddha will seem merely absurd where they do not
appear as frightful.

Now the Buddha declares that life in every form
and in every expression is sorrow, but why is ail
life sorrow? Because all life is transient and un-
enduring. Everything transient and changing,
however, is painful because it stands in natural
contrast to freedom from pain, to blessedness
regarded as something changeless.

But why is everything unenduring ?

Because everything has arisen from some cause
or reason, it follows that it must come to an end
just as soon as this cause ceases to act. And this
is the reason why not only where life is felt to
be sorrow, but wherever there is anything that
arises and passes away, wherever there is tran-
siency, there also the Buddha's law obtains. Not
merely the experiencing of life as sorrow, but the
cognising of it as such, constitutes the capacity for
Buddhism.

But how is 1t possible to extricate oneself from
this sorrow when firm standing-ground is nowhere
provided us? Through correct cognition, true
knowledge. How reached? By following, step
by step, the Elght -staged Path,

And what is this knowledge? It is this,—that
my own /, this my personality—because like all
else wholly and entirely arisen from a cause—is
also wholly and entirely transient, and hence in
this 7 is contained no ingredient that is eternal, no
“soul.” This proposition embraces the potentiality
of supreme sorrow as well as of supreme bliss;
the keenest sorrow, because by this my own 7 is
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torn from me and transformed into a *“body of
sorrow”; the keenest bliss, because at the very
moment when such cognition takes place the way
to deliverance opens out before me. Sorrow is no
punishment,—the result of sin : sorrow is ignorance.}

Because this /, this my personality, like every-
thing else in the world, is conditioned, has arisen
from a cause, and thus is wholly transient,—there-
fore it cannot truly be my 7, to which latter alone
can be ascribed the demand for a “soul,” an eternal
principle. Hence this 7 is only an apparent /; as
the Buddha says, It is not mine.” |

“As, for example, disciples, if a man carried
away, or burnt, or did anything else he pleased
with the grasses and twigs and leaves lying about
here in this Jeta thicket, would you seriously think
thus: ¢ This man is carrying away, or burning, or
doing as he pleases with us’? What does not
belong to you,—that, surrender! that which you
surrender will for ever conduce to your well-being
and health.”

Therein lies blessedness, deliverance. The /7
can be renounced, wiped out; it disappears with
the cause which has led to its formation, which
v;ould be impossible with a genuine, soul-endowed /.
v"| Now what follows from the proposition that all
that has arisen is conditioned by a cause ?

This - That this cause itself must have a cause
to which it must stand in the relation of effect, and
so on backwards ad imfinitum. All which simply
means in other words: Life is eternal, has no
beginning.

The consciousness of this, added to the facts of
birth and death, have, in the thought of India, led
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to the doctrine of the transmigration of the soul.
‘One existence follows another in an unbrokem
chain, and the “soul ” is the thread that binds them
together. \ Now Buddhism teaches that a soul, an
enduring element, is not to be found in this body,
and therefore it has no “ transmigration of the seul,”
but in its place a “round of rebirths.”,

But how is this possible if nothing eternal remains
over at death to furnish the link between one
existence and the next?

\ The function of the “soul” is here to a certain
extent assumed by Karma.' The development of
the idea is as follows.

This personality® is an apparent 7, as we have
seen, since it presents us with the illusive picture of
something actual and eternal,—a “soul,” where
there is really nothing but a Becoming, void of any
enduring core. Every illusion, however, must have
something real behind it, by reason of which it
comes to exist. Hence this, my apparent 7, this
Bhava, must be based upon something real. This
something real, this substratum, is the five
Khandhas,’ namely, corporeality (ripa), sensation,
perception, differentiation (sané4ara), and conscious-
ness (vifi#ana). All five inclusive, as representing
the 7, are also called #ama-ripa (name and form),
nama representing the four latter, with vii#ana at
their head.

One sees these as realities, though such a state-
ment is only permitted him for whom in truth nothing
exists but sorrow. In themselves, each of them is
a nothing; only in their union do they constitute

* Condition of baing, of becommg.
$ Pal, Xhandha; lterally, aggregate. The verb from the same root
means *to cause to coagulate »
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personality, Bhava. Five fictitious realities thus
blend together to form a real fiction! Life is at
once illusion and reality, being and non-being.

But what is produced by the blending together
of the Khandhas?

Karma, called in P3li, Kamma. All five are held
together—that is to say, constitutelife—so long as
Kamma is in force. They fall apart as soon as
Kamma is exhausted. It is to be noted that nothing
is destroyed by death ; nothing is overthrown but the
appearance, the illusion of this Bhava. The suc-
cessive existences are nothing but the self-loosing
and fresh self-binding again of the Khandhas.

But what then is Kamma ?

It is that potency in virtue of which action gives
rise to reaction. [t is that which out of the action
of this life creates as due reaction the life that
follows. The will of this life, the present life
impulse, is like a latent energy, which, as Kamma,
creates the bridge that leads to the next existence,
and at the same time creates this next existence
itself. The will to live, the lust of living, is the
force which keeps going the endless play of action
and reaction, the arising of one life out of another.
Just to the extent and for the time that life is the
equivalent of will, so to that degree, and during that
time exactly, -does Kamma arise. To the extent
that this life is the equivalent of will, to that
extent is concealed in it the life that succeeds it.
As that which unites action and reaction on one
hand belongs to action, and upon the other to
reaction, so, as being that which binds this life to
the next, Kamma belongs to the one as well as to
the other. “ There is Kamma,” simply means that
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with this life is already given the next and the next
again, and so on through the endless series of exist-
ences. *“Life” is synonymous with the beginning-
lessness and endlessness of life, and Kamma is
merely the concise. formula for the fact that this
unfathomable endlessness, this play of life, is in
progress.

If the connection between this and the next
existence is of this kind, will not this next existence
be a matter of small concern to me? No “soul”
unites one existence to another; no consciousness
passes from one to the other; for consciousness is
individual, arising afresh with each Bhava, with
each Bhava again passing away. What possible
interest can I have in a succeeding existence of
this sort ?

A very close interest. In it 1 meet with the
reward or punishment for the deeds of this existence.

But how is that possible when there is no 7
present? If there is no J present, there is also no
doer present. If there is no doer present, how can
there be any consequence of deed, any punishment,
any reward? Hence, how is it possible to think
aught else but that all struggle is vanity, all morality
a jest? R

To be sure,(there is no Z-doer, but there is a
deed.) For its effectuation no true / is necessary ;
it clings to the apparent /, which ever and again
rebuilds itself anew out of the will to live. How
this latter, however, “clings” we shall see later.

Every deed incontestably brings its consequences
along with it, as the body casts a shadow, as the
stone thrown into the water gives rise to its ripples.
And as every reaction is conditioned by the specific
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nature of the action, so the mode and manner in
which the consequences of deed find expression are
determined by the deed itself. In other words,
reward follows good deeds ; punishment, evil deeds.
The next existence accordingly will correspond in
its make-up to the deeds of this existence. Even if
there is no / present, yet the tiniest particle of my
action is never lost. Every act-atom, so to speak,
assists in the construction of the next existence. !

Well and good! But what does all this matter
to me if my consciousness does not pass over with
me? I know nothing at all of the pain of other
existences. It stands immeasurably farther off from
me than, for example, the suffering of my neighbour,
with whose pain, moreover, I stand in some sort of
relation through the medium of my senses.

For a correct understanding of this we must again
recall the definition of the conception of *sorrow,”
supplied by the Buddha himself. “Sorrow” must
be experienced, but, much more, it must be under-
stood. Certainly, if sorrow to any man only means
sorrow that is experienced, such a man may well
regard any succeeding existence with utter unconcern.

The cycle of rebirths becomes of moment—nay,
becomes the terror of all terrors—only when sorrow
becomes an object of cognition, becomes a part of
knowledge. The complete cognition of sorrow,
however, is only possible where there is complete
cognition of transiency. Complete cognition of
transiency is synonymous with insight into the law
of cause and effect, and this latter with insight into
the working of Kamma. Whoso, however, under-
stands the working of Kamma understands that the
next existence is already contained in this; nay,
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that this existence is itself the next. He darkly
suspects the illusory nature of “before and after,” of
time ; in the illusion of time he feels the presence of
another illusion—that of the 7; and when the mind’s
eye, in reflection, turns inwards upon itself, the first
flight is taken toward Nibbina. But of this, more
farther on.

To return . he understands that in this existence
already, the next lies concealed. He perceives
himself to be identical with it, and so learns to be
afraid of its sorrow, as one who has endured great
pain dreads a renewal of the same, The pain no
longer exists, nor yet the consciousness of the pain;
it is only reawakened with the new pain, and yet he
is afraid of it, and does his utmost to prevent its
return, Pain lives in the memory, in the mind ; so
also lives in the mind the dread of the pain of the
next existence.

Whoso has recognised and understood the true
connection between this and the next existence
knows: With every good deed 1 only advantage
myself ; with every evil deed I only injure myself,
and these return to me after no matter how many
existences in the shape of reward or punishment.

So far, so good! But even if deed undeniably
brings along with it its due consequence, how
do I know that the consequence of my deed will
necessarily always befall me ?

I know it by my penetration into the law of cause
and effect; by my comprehension of theidea: There
is no /. For if there is no / present which could
commit the deed, no doer whose product the
deed is, then am | myself the deed. 1 am deed,
corporealised  If, however, I myself am the deed,
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then I myself am also the consequence of the deed;
just as the reaction represents precisely the same
energy as the action. Punishment and reward do
not need first to seek me in order to find me. 1
myself am both punishment incorporate, reward
incorporate. It is after this mode and manner
that the deed and its consequences “cling” to
the doer.

With this, that most universal of natural laws
(the law of cause and effect), as by the stroke of a
magician’s wand, is transformed into the supreme
judge of the world; and the creature, lacking of an
immortal soul, free from the oversight of any god,
apparently absolved of all responsibility, is forced
into the mould of an iron, moral law whose justice
is so exalted that to our minds it is scarcely ever
distinguishable from cruelty. Under the brutal con-
straint of egoism I am moral to the best ability of
this phenomenal 7; for every immoral activity but
drives the goad into my own flesh. Egoism is
indeed the most coldly calculating foundation for
morality which this world offers, but it is also the
soundest, the most solid.

For man eternally lives through the will to live,
notwithstanding that there is neither ‘“soul” nor
aught else eternal in him. He eternally lives
through the consequences of his deeds that un-
changeably come into existence ; he *experiences”
his deeds. Expressed after the fashion of India:
He lives by reason of his Kamma.

To thoroughly understand the meaning of the
words, “ He lives by reason of his Kamma,” we
must cast a glance at the doctrine of Becoming. It
belongs to the very heart and core of the system;
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to that which found expression from the hps of the
Buddha himself.

All—because conditioned by causes—is unen-
during, is in a state of continual Becoming, perpetual
arising and passing away. Whether the vibration-
period of these waves is as brief in duration as the
flash of a thought in consciousness, or whether it
extends over countless world-periods, the enlightened
mind, through all the disguising wrappings of forms,
perceives that all is comprehended in the vibration
of Becoming. It was this that the Buddha meant
when, in the famous “ Fire Sermon,” he cried to his
disciples : *“ All things burn.” As the burning light
constitutes a body of flame, which apparently is
constant, but in reality is never the same for two
consecutive moments, so with all that has arisen.
And this my personality, this phenomenal 7, is like
the seeming body of the flame, a thing that exists
flickeringly, in a state of continual arising and pass-
ing away, in which nothing is constant but change.
It consists, like the flame, of separate Becoming-
moments. The inexperienced, “the uninstructed
in the doctrine of the Noble One,” know only
of a passing away, what men call death. The
experienced know that our whole life is an imper-
ceptible, oft-repeated arising and passing away, and
that both kinds of passing away, that commonplace,
and this sublime, are in no respect different save
as regards duration. The commonplace Becoming
which comes to an end in death, by reason of the
rate of its vibration, comes within the scope and
reach of our senses. The other and subtler Becom-
#ng lies below our threshold of sensation,

In the same way that Kamma joins this exist-
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ence to the next, so within the limits of this existence
it takes the numberless flashing, individual life-
sparks and welds them together into this personality,
which pictures itself to me as a being, asan “L"”
Each of these life-sparks, ceaselessly arising through
“coincident action,” is actually itself a complete
existence, differing from this ordinary sensible exist-
ence only by its extreme brevity.

And just as Kamma not only supplies the link
with the next existence, but at the same time itself
constitutes this next existence, so also it not only
supplies the link with the next Becoming-moment, but
is itself this latter. Where there is no link with the
next, there is no “next” Now only do we perceive
the full significance of the words: “ We live by our
Kamma.”

But now, since all life is sorrow, and it 1s Kamma
that keeps going this life-process,—that is, this
sorrow ad imfinitum, —the burning question is:
“ How shall we find deliverance from this Kamma?"”
or, what is the same thing, “ How shall we find
deliverance from this sorrow ?”

As already indicated, this / is only an apparent
I'; a something that in its totality has arisen and is
arising, and which, therefore, can be removed with
the removal of the cause that led to its arising. On
the same grounds,—because it is a Becoming, a
transient thing,—this apparent / becomes sorrow, zs
sorrow, corporealised. Sorrow does not attach tome ;
I do not produce sorrow, but I gz sorrow, in the
same way precisely that I do not perform the deed,
but am myself the deed. Consequently the abro-
gation of sorrow can only set in with the abrogation
of personality, these two conceptions are identical,
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and herein lies the ultimate reason why sorrow must
not only be experienced but must also be understood.
Only in sorrow cognised as such is the /, and with
it the sorrow, abrogated, cancelled out. Sorrow that
is simply experienced does not work deliverance.

The abrogation of sorrow can only take place
through the abrogation of personality. Personality,
however, revives again and again so long as there
is any Kamma. Kamma is the efficient cause of this
continual reconstruction of personality. Kamma—
that is, the consequences that follow upon action—
on its own side can only cease when the action itself
ceases. The deed, however, can only cease when
the cause of the deed ceases, namely, the delight of
the senses in objects, the attachment to such
objects, hence, in the attachment of the senses we
have found the source of all sorrow.

« But what is the reason that all attachment of the

nses to objects produces sorrow? Because it
Fntinually produces new life, and where new life
arises, there also it passes away; and wherever
there is arising and passing away—change—there
is transiency, there is sorrow.

But how can life arise from the activity of our
senses ?

V' The entire world as object stands in contra-
distinction to me as subject—as something known
to me, the knower. Where there is nothing that
knows, there also there can be nothing that is
known ; where there is no subject, there is also no
object. The world as object is conditioned by me
as subject. The world is conditioned by my five
senses, with the mind as asixth.' Upon the activity

! According to the Indian view, man has six senses.



I DOCTRINES OF BUDDHISM 33

of my six senses depends the world. It is the
activity of my six senses which makes it that this
world ever and again, in unbroken flow, comes to
new being. The world, life, is merely the totality
of the impressions which arise when my six senses
are united to corresponding objects. The activity
of our senses, their attachment to objects, is nothing
but a process of generation; the arising of the
impression is birth, its cessation is death Thus it
1s our senses that create, 1n unbroken stream, this
arising and passing away, this birth and death—that
is, life as well as sorrow, and the Buddhist, with
unaverted gaze, proceeds towards that endlessly
fluctuating boundary line, which at every step forms
itself anew, and within whose limits, as within some
horizon, individualtty ever and again posits itself
afresh. |

We might say that the teaching of the Buddha 1s
the purest Kantian transcendental idealism applied
to the ends of religion. This idea, the profoundest
man yet has thought or is perhaps capable of think-
ing, has been perceived most clearly by the Buddha,
by him has been worked out to the fullest extent
and made to do the utmost service towards his ends.
If this idea has not been developed i1n the jargon
of current philosophy, it still stands before us—
perhaps even on that very account—in crystal clear-
ness, a proof that human thought already more than
two thousand years ago reached its natural ultimate.

But more. If the activity of the six senses gives
rise to the world—in other words, if there is no
other world for the individual but this individual
world, which it makes for itself with i1ts own organs

of sensation—it follows that this world, together with
D
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its sense activities, must come to an end. Where
there is no longer any world, there is also no more
sorrow. Sorrow as well as salvation have their root
in myself, and the way to salvation—nay, salvation
itself—is involved in the ceasing of my senses from
continually weaving fresh life—that is, fresh sorrow.
This happens at the moment when contact with
objects is broken off.

But how can contact between the senses and
their objects be broken off? Not by violence; not
by killing them , that would leave their root behind
in the soil. Contact can only be dissolved naturally,
through the dissolution of my desire, my will. This,
however, dissolves as soon as I recognise the painful
transiency of life. The later recognition finds its
culminating point in the fact that this my own /, as
respects transiency, can in no way be differentiated
from the rest of the world ; this 7 is only a seeming
Z. With this, the will is in quite natural fashion
brought to the ground. Every fresh sprouting of
will is blighted by the newly acquired knowledge.
The will is deprived, not only of the object but also
of the subject, for in truth I can non-will for the
first time only when 1 know there is no /7 present
that can will.

Willing can only come to pass where there is
I-consciousness—that is to say, willing is founded
upon a misconception of the true nature of things,
upon an ignorance. With this ignorance (Avijja)
all begins. Out of this, as out of some sort of
counterpart of the primordial cell, the Buddha has
his Buddha-world issue in twelve distinct stages;
the twelve Nidanas, as they are called, whereof the
final phase of development, the bloom of sorrow,
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takes shape as old age, disease, death, misery and
distress, grief and despair. If this ignorance
passes into true knowledge, into the knowledge of 7
as not-/ (Anattﬁ) ! with it of necessity willing passes
into non-wﬂhng When there is ino longer any will
present, there is also no longer any deed. When
deed fails, fails also the consequence of deed—that
is, Kamma. Where there is no Kamma, there is
no renewed existence; the cycle of rebirth is at
an end.

Otherwise expressed. Where ignorance is trans-
formed into knowledge, there of necessity willing
turns to non-willing. Where there is no willing,
there is no attachment of the senses to objects.
Where there is no attachment, there is no arising
and passing away Where there is no change, there
is no sorrow. Where there is no sorrow, there is
no /. Where no 7, no world. Sorrow, world, I,—
all these are present as a product of ignorance, and
with their dissolution in knowledge the cognition
takes place: “This world is no more.” And with
this cognition takes place also this other: “All is
done that was to do.” The knowledge proves itself
by itself, itself furnishes the proofs of its efficacy by
dissolving in non-willing, its very possessor.

How then? The possessor of the knowledge
still is there, and still mzs¢ be there, in order to be
able to demonstrate his freedom from sorrow.
How then can he himself be dissolved and done
away in knowledge ?

To be quite exact, no knowledge can do away

! An-attd means not-self, voud of soul, and 1s the most concise expression
for the Buddha’s doctnine of transiency  Everything withont exception (this
my 7 mcluded) 1s anattd, because all without exception (my 7 included) s
tranzient, 1s vord of sonl
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with this body, for the latter has been built up out
of previous Kamma and can only crumble away
with the exhaustion of this Kamma. But knowledge
can prevent the building up of fresh existences In
this sense it does away with its possessor If
knowledge could do away with this phenomenal
form, in which and through which it has been
acquired, deliverance certainly could not be demon-
strated, Nibbana could not be glimpsed, and the
entire system would be aimless and void of support,
an empty play with no possibility of realisation.

But how can I know that this is my last birth,

that with this present form sorrow shall have its
end?
[ {As the Buddha's system starts out with the idea
of “‘sorrow,” so 1t finds its natural issue in the idea
of ‘“‘sorrowlessness.” As sorrow, in order that it
may be of any utility, must not only be experienced
but must also be comprehended, so also sorrowless-
ness, to be efficacious, must be understood as well
as expertenced. As sorrow experienced is pain, but
sorrow understood is change and transiency, so
sorrowlessness experienced is bliss, but sorrowless-
ness understood is that unshakable deliverance of
the mind, that unalterable equanimity which bears
n 1tself the proof that an 7 is no longer present
Where this serenity, this equanimity is present, so
long as it is present, there is no longer any possi-
bility of an /-thought, just as, where non-willing
reigns there is no possibility of willing,/

To be sure, we here have nothing but the fact of
temporary freedom from sorrow, and not the fact of
the ending of rebirth. But as the particular use-
fulness of sorrow understood lies in this, that it
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furnishes the assurance that the next existence is
already contained in this, that the sorrow of the
next existence is my sorrow, so the precise utility of
sorrowlessness comprehended lies in this, that it
provides me with the certain knowledge that Nib-
bana, the ceasing of all Becoming, of all life, already
25, in this my present existence. This serenity, this
realised freedom from sorrow, is the next; it is
what follows upon the last existence, and in so far
as I recognise this, 1 know that this is my last
birth.

And what now is the end, the conclusion of the
whole matter? The end is nothing but this precise,
unshakable certainty of ending, unshakable because
founded not upon faith, but upon knowledge. As
the beginning of all is the certainty of sorrow, so the
end of all is the certainty of freedom from sorrow.
As world-arising lies in me, is subjective, so the
passing away of the world likewise rests in me and
is subjective. Deliverance is nothing but the cer-
tainty of deliverance. This certainty is the final
motion in the process of the transformation of ignor-
ance into knowledge. Hence the Buddha says:
“ And therefore, ye monks, the gain of asceticism is
neither alms, nor honour nor fame, neither the virtues
of the Order, nor the bliss of self-absorption, nor
clearness of knowledge. This immovable deliver-
ance of the mind, ye monks, this truly is the end;
this is asceticism ; this is the central core; this is
the goal” Who knows himself delivered, is
delivered !

One question alone remains. How does this
change from ignorance to knowledge take place?
And the reply is: Through the teaching of the
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Buddha or of such as have comprehended his
doctrine, and by deep reflection.

This in its main features is the doctrine of the
Buddha as set forth in the Pali scriptures. It
beging with the morality of the Eight-staged.Lath,
with reflection as the first and lowest step accessible
to all, and it ends in the dizzy heights of perfect
knowledge. With the highest degree of art, and
also with perfect naturalness, morality and know-
ledge are made to depend one upon the other. Each
is conditioned by the other; each rises through
the aid of the other, until both alike reach their
natural consummation upon the heights, in the dis-
solution of their possessor

On the long way upwards, however, not a step,
not a link is missing, In the sountdness of its basis,
in the iron logic of its construction, this religion,
even in the eyes of a non-adherent, must always
appear as one of the most colossal and astonishing
productions that have ever proceeded from the human
mind. It is the completest conceivable victory of
mankind over itself



1

SOME CHARACTERISTICS OF
BUDDHISM

“Buppuism 1s one half philosophy, and the other
half moral doctrine. It became a religion, on one
hand, through the indissoluble union of both of
these, and upon the other hand, through the success
which attended it and made it the spiritual monarch
of As'{a.) It is not a religion, however, in the sense
that we are accustomed to attach to that word. {The
starting-point of all religion is a feeling after the
infinite, after something lying beyond the reach of
sense and understanding ; a longing and fear based
upon the unknown; in brief, the fear of God. If
this definition is an exhaustive one, then Buddhism
is certainly not a religion ; nay, there never yet has
been a philosophy that has kept itself so free from
all admixture of religion as has Buddhism, for it is
the only one of all existing philosophical or religious
systems which resolutely overleaps every form of
the unknown, and starts out with that fact of the
present moment, the fact of sorrow. This is the
stroke of genius in Buddhism. Its surpassing ex-
cellence is at once apparent. Here is needed no
mystical, primeval night, nor any equally mystical
god, who in threefold, mystic action brings the first
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imal gloom. The whole mind-

« as to the beginning of the
oeginni, > the ground. And why ? because
it has been solved by the Buddha? Not at all!
The Buddha also is powerless to solve it, but he
has taught us to disdain any solution of it. As a
Christian I am unable to elude the question of the
creation of the world; it is bound up with the idea
of God, and therefore with the ultimate—with
eternal life in God. As a Buddhist, the question of
the creation of the world for me has no meaning.
Hence {Buddhism is the only one among all the
religions of the world which is able to keep itself
free from the poison of hypotheses.® If the idle
inquirer here asks about the beginning of the be-
ginning, with proud consistency he gets the answer :
“In the beginning was sorrow!” Though the
mental horizon be widened out so as to include
infinitude, yet does the mental eye perceive sorrow
and only sorrow  As, for 2 man swimming in mid-
ocean, naught but the ocean exists, so, for the
Buddhist, naught exists but sorrow. Whatsoever
does not issue forth from the seed-grain, * All life is
sorrow,” does not belong to the genuine tree of
Buddhist thought.

As the traveller by night sees the landscape
around him by each flash of the lightning, and the
picture so obtained long thereafter swims before
his dazzled eyes, so the Buddha, by the flashing
light of his genws, perceived life to be sorrow with
such clearness, that the after picture nevermore
faded from the retina of his mind.

Before this blinding flash all obscure hypotheses
as to the beginning of the beginning utterly dis-
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appeared. /He perceived nothing but sorrow;
strove for nothing but freedom from this sorrow;
that was his “sacred goal.” There exists but one
thing, and that one thing is everything: there
exists sorrow. This is the fixed, immovable point
of departure of Buddhist thought. ) “ And what, ye
monks, do the wise and I declare to be present in
the world? A body, a sensation, a perception, a
differentiation, a consciousness, which are all
transient, painful, subject to change;—these the
wise declare to be present in the world, and I also
say they are present ”

{Thus Buddhism takes its departure from the
present moment, with its incontestable fact of
sorrow, and ends with the knowledge, with the
consciousness, of the dissolution of sorrow. The
Buddha created, as it were, a new thought-world,
lighted by the sun of sorrow He classified things
after a new fashion. He did not deal with thought
and being, mind and matter, energy and substance,
a good and a bad principle, and such-lke ab-
stractions, but from his lips a startled world for the
first time learnt of the classification of sorrow and
freedom from sorrow.’) As our solar system requires
the five organs of sense with their specific functions,
so the Buddha's solar system requires as its organ
the capacity for experiencing sorrow. This is the
only requirement; nothing is necessary but a
sensitivity to, and an understanding of, the sorrow
of this life. (How clear, how positive, how purely
human )

The conception of life as sorrow, like a skein of
scarlet, runs through all Indian philosophy. Unlike
us of the West, it is not before death—true, precious,
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peace -bestowing death—that the Hindu stands
affrighted, but before life, that in rebirth keeps on
endlessly renewing itself. Sarhsira, the cycle that
runs its course through ceaseless rebirths, is the
one spectre of horror that haunts the Indian mind.
And this view is not merely the product of philo-
sophic thought, but to an unusual degree it is the
common property of the whole Indian people To
be able to understand its religion we must go back
to the fundamental ideas of a people. ¢ Religion is
nothing extraneous to, or above a people, but is
something that arises from among them, a product
of their inherent character. This inherent character
also may partly permit of explanation, but we finally
come to a point where further derivation from any
source ceases, and we have to content ourselves
with the simple fact. ' In this connection it is a
fact that one people is more intensely attached to
life than another. The indifference of the American
races with regard to this so-called highest good is
well known. The inhabitant of Eastern Asia also
resorts to suicide with a—to us—incomprehensible
light-heartedness, and the Malay is prepared, when
all other ways are barred against him, to take
revenge on his enemy by hanging himself before
that enemy's door The Indian peoples, to a
marked degree, share in this peculiarity of char-
acter, and thus stand in clear contradiction to the
Semitic races with their strong, persistent vitality,
which reflects itself under the garb of religion, in
their teaching of this consciousness after death
being endowed with life in some heavenly place.
No matter how ill it may go with the galley-slave
of life, he sees the cause of this, not in the im-
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perfection attaching to all life, but in his own
private misfortune and special, individual conditions.
And thus he is always hoping for betterment up to
the last moment, and when at last nothing more can
be expected, his hope leaps over to the life after
death. All good for him is lodged in life, and only
because even the most short-sighted cannot avoid
the sight of the misery that is here, is this curtailed
experience of one existence concluded to be an
unfortunate specimen, and all the others are trans-
ferred en masse to a paradise endowed with every
possible perfection. Thus does man allow himself
to be deceived by life, like a good-natured audience,
before which a jack-of-all-trades gives a mediocre
performance, and when it is over, aware of its short-
comings, says: “This is only just an indication of
what I can do. This and that went wrong, but
next time—z4en you will see!” The good man,
however, has really done all he is able to do, and
every time that he gives his performance, makes
the same old, set speech. Whoever seeks for the
sorrow of life among the accidents of circumstance
is like one suffering from a sore on his foot who
looks in his boot for the cause of his pain.

Another, however, perceives in his individual
sorrow the common sorrow that clings to all life.
In particular phenomena he glimpses the universal
law of nature, and soon pain and satiety seize upon
him and he renounces. Thus for reasons inex-
plicable to us, the phenomena of life react upon
one man in this way and upon another in that.
The method of this reaction is like that of the
crystal in a salt solution, it is the starting-point
round which one thought-molecule after another
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groups itself until the complete development of
the religious system is reached.

Once more: Nothing is needful to the Buddhist
but sensitivity to, and understanding of the sorrow
of life. In religions founded upon a revelation,
belief in certain supernatural occurrences is indis-
pensable for one to be able truly to call oneself an
adherent of the religion. This capacity for belief,
however, is an inborn feature of the character; it
cannot be assumed; it is not to be acquired.
Hence, if my understanding will not permit me to
accept the dogmas of Christianity ,—if the pains
with which it threatens and the promises with
which it seeks to allure, are to me empty words,
then, in spite of the strictest obedience to the
behests of morality, I am not a Christian. Entry
for me is irrevocably barred by my understanding
It is as if I went looking for darkness with a light
in my hand ; no power on earth can help. On the
other hand, it is not necessary to be able to believe
in order to be a Buddhist. Here belief is dethroned
and replaced by knowledge and by understanding ;
for something unteachable is substituted a some-
thing that can be taught. Wherefore hail, all ye
that are unable to believe! To you, chiefest of all,
are the Buddha's promises addressed! He will
teach you to understand, and, understanding, the
highest shall be made clear to you!

But even if I need not beheve in anything super-
natural, do I not need to believe in the Buddha, and
in his doctrine ?

Even that is unnecessary. More than once this
very point is dealt with in the Suttas, and it is never
required that any one should begin his journey with
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faith in the doctrine. It is only said, and that
continually “ After he had listened to the doctrine
he acquired confidence in the Perfect One (the
Buddha).” This confidence may arise as if a
chord vibrated in sympathetic unison in the re-
cesses of one’s heart, in the same way that one
tuning-fork vibrates in answer when another pitched
in the same key is struck. Or confidence may arise
through seeing in others the results of the doctrine
Like a sick man undertaking a new course of treat-
ment, so may one begin his career as a Buddhist.
As a sick man, who sees others cured by a certan
course of treatment, makes up his mind to follow
the requirements of the same cure, even though as
yet he is without faith in it, so the beginner in
Buddhism makes up his mind to follow the demands
of the Buddha, to walk the Holy Eight-staged Path,
even though as yet he has but little faith in its
efficacy Faith begins with progress in morality
and knowledge. Complete faith, however, it must
be admitted, is only reached with complete know-
ledge, as one must first climb the highest peak of
a mountain before he can obtain a full view of
the surrounding country.

In Buddhism, faith is purely the product of
knowledge, it is mathematical certainty pure and
simplee. The New Testament definition of faith
does not apply to it, for that means the derivation
of something certain from something uncertain, of
the unquestionable from the questionable. Mental
gymnastics of this sort are not to be found in
Buddhism. As there are no ghosts in a house
that is lit up from roof to cellar, so in Buddhism
that is lit up in every remotest corner by the light
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of knowledge, there is no such thing as faith in the
Christian sense of the word; no something which
in contradiction to the universally valid laws of
nature would deduce its reliability simply and
solely from its mnexplicability! In the Buddha’s
system that only has a place which falls into line
with the iron law of cause and effect; here is no
chasm over which the understanding has to take
a sallo moviale.

Without further argument it is clear that a
system which does not require faith has also no
need of God. For what sight is to things visible
and hearing to things audible, that faith is with
respect to the God.conception. One conditions
the other; with the fall of the one, the other also
falls. Buddhism 1s not atheistical in the sense of
denying the existence of God; the Buddha never
argued against the existence of a divine being. It
lay, however, in the very nature of his system, in
its entire construction, that he treated and was
obliged to treat this question with utter indifference.
He had cognised sorrow, sorrow must be destroyed.
With the exactitude of a sum in arithmetic, this
problem was solved; no more was desired or sought
for. The introduction of the God-idea would have
made the solution of this arithmetical sum an im-
possibility. /The Buddha discovered a footpath to
the highest summit of human achievement, freedom
from pain, up which every man can climb)who has
the natural use of his limbs. But he never disputed
or denied that upon wings also, or in a balloon, or
in some other wonderful way, we might be able to
attain to this highest. He contents himself with
saying in effect: “ This way I have found, whoso
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will entrust himself to me, him I can serve as
guide.”

“I understand the temporal; I understand the
eternal, and whoso will confide in my art of
swimming, long shall it conduce to his health and
well-being.”

As a merchant who is convinced of the excellence
of his wares has no need of advertisement or com-
mercial cunhing, so the Buddha simply needs to lay
down his law of sorrow, how sorrow arises, and
how it passes away. This is the great law that
all the Buddhas before him taught, and that all the
Buddhas after him will teach. Anything else
additional that may be taught is contained in this,
the basic law of all, “as the elephant’s track
contains the track of every other living creature.”

Thus everything 1s carried on with refreshing
straightforwardness, as in an honourable business.
The buyer knows the goods and knows the price
that is asked. The article for sale is freedom from
pain; the price to be paid is resolute renunciation,
resolute non-willing. Naturally, only one who has a
use for such an article, only one who keenly enough
feels life to be sorrow, will be disposed to pay what,
in our eyes, must seem such an exorbitant price.

We ought not to lose sight of the fact that any
comparison between Buddhism and other religions
is in many respects a comparison of incongruous
quantities. (For the Buddhist, the highest is some-
thing quite different from what it is for the adherent
of another religion. His_ (the Buddhist's) goal is
not heaven, union with any deity; it is freedom
from pain. Only in Buddhism does the conception
“freedom from pain” remain purely a negative
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thing, and not a posmve in dxsgmse--heavenly
bliss. / Buddhism is the only one among all the
religions of the world that is based upon negation,
issues in negation, yea, z negation. Hence it has
value solely for such as seek the door that leads
out of life; in fact, Buddhism is nothing else but
the way to this door. Hence we need not wonder
that the apparatus also with which it works is quite
different from that used by other religions ; we need
not be surprised to find that faith and the God-
idea are both lacking, and their place taken by
comprehension:

As in respect to the beginning of the world, so
also with regard to 1ts end, Buddhism stands alone
among the rehigions of the world in this respect
that it does not bring all to an end with heaven,
with a union with deity, but instead ends in the
bald but perfectly clear idea of freedom from pain
Since, then, for the Buddhist, life in every form is
sorrow, the highest goal for him s unalloyed
freedom from sorrow, which logically is only con-
ceivable apart from life Life and freedom from
sorrow mutually exclude one another. The long-
ing for heaven is not only the most sublimated but
also the most intense form of the craving for life.
But it is through the craving for life that I am in life.
If for me life truly is sorrow, the longing for heaven
must immediately collapse. But the longing for
heaven 75 heaven Where there 1s no longing for
heaven, there is likewise no heaven. Where there
is no heaven, heaven needs not to be proved,
explained, or represented—the most comforting,
and at the same time the most dubious task the
world is engaged upon. Whilst all other religions
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are always under the fatal necessity of expounding
their heavens to their adherents in such a fashion
that, in spite of the most careful reserve, some
purely human colouring still shines through, every-
thing, for the Buddhist, is comprehended in these
words, which are the expression of unalloyed
negation. “I suffer no more”

Yet Buddhism has its heaven and its gods,
indeed —in consonance with a tendency towards
the colossal—huge groups of gods, but (to speak
again in the symbolic language above used) their
track also 1s comprehended in the elephant’s track
of the teaching of sorrow. They also are subject to
the great law of sorrow and transiency. In vain
the deluded mind seeks sanctuary in the lap of
Godhead, the refugec, together with his refuge,
is plucked back again into the endless round of
rebirth by the inexorable law of Kamma, as the
vapourised water, however high it may have risen
into the air, yet must ever return to the sea again
in the form of rain.

What, then, of the joys of heaven ?

Just like those of earth, they are nothing else
but the reaction from previous miseries, and fresh
miseries as their reaction in turn, will inevitably
follow them. And though the tremendous length
of the swing gives rise to the appearance of
eternal being, eternal rest, the wise man here also
darkly perceives the mere swing of a pendulum,
perceives mutability and sorrow.

Q‘ he gods in Buddhism are like those allegorical
frescoes with which the interiors of public buildings
are decorated, so that they may not look too bare,)
The gods stand in no closer relation to the Buddhist

E



50 BUDDHIST ESSAYS 1944

system than do the allegories to the buildings whose
interiors their pictorial representation decorates.

“ All well and good!” it may here be said, “but
if the Buddhist does not believe in God nor in the
Buddha, he yet believes in his Nibbana. What
union with God is to the Chnstian, that to him
is entry into Nibbana. Nibbina, too, is invisible,
and yet he does not doubt its existence. Hence
there is faith here as elsewhere, and everything
finally resolves itself into a question of verbal
distinctions !”

Nothing is less true than this. The Nibbana-
idea is dealt with more fully elsewhere ; here only
we would say that as no longing or striving after
Nibbana is possible, so also no faith in Nibbana
is possible. Nibbana 1s nothing but the conception
of freedom from sorrow that proceeds from absolute
negation. The Buddhist does not long for Nibbana
but for deliverance from sorrow. Understood thus,
Nibbana itself is present as darkness is present when
the light is extinguished. He does not put his
faith in Nibbana, but he knows that sorrow is
abolished. Hence his mind sees Nibbana as his
eye sees darkness—by not-seeing !

But to return. (Buddhism really recognises
nothing but the faith that arises from knowledge.)
It is under no necessity of working with the faith-
ideas of the religions that are founded upon
revelation. The thinking mind here is not com-
pelled to wrestle with an insoluble problem. Nay
more, it is not even under the necessity of denying
the dogmas of the religions of revelation. So
completely does the Buddha's world lie apart, that
none of his reaches of thought intersect or contact



m CHARACTERISTICS OF BUDDHISM 51

even one of these vexed questions. They may be
true, they may be false, but neither way have they
the slightest influence upon the closed circle of
causes and effects in the Buddhist system. And
here another unusual excellence in this teaching
comes to light.

Alone among world-religions it stands in no
a prwri contradiction to science and the develop-
ment of science. Ultimately it is itself nothing but
the application in the moral domain of the laws that
obtain in the realm of natural science, Buddhism
knows nothing of that attitude of arrogant aversion
that belongs to other religions. It readily adopts
the facts of science, as being only so many supports
of its own doctrinal structure. It must, however,
be said that that search for a knowledge which,
in the inexhaustible fulness of its facts, overwhelms
and prostrates its possessor is strictly forbidden.
The attachment to curiosity is one of the four
varieties of the craving for life which are hindrances
to salvation. But salvation is the one goal, and is
only possible of attainment through continual thmk-
ing thereupon. If I allow myself to become
absorbed in studies, how can I arrive at salvation?
Here also we must adhere to the Path of the True
Mean. The phrase, ““to devote his life to science,”
is here an immorality! The passion for know-
ledge—in the vulgar sense of that word—because
it has the material for its basis, carries in itself
imperfection and disappointment, and is thus'power-
less to lead to peace, to perfect serenity. { There are
in Buddhism no forbidden books, there is no for-
bidden knowledge, but the man of understanding
will detect the taint of imperfection and sorrow in
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each newly acquired piece of knowledge. Though
the mind, like the bee, seeks food in the flowers
that lie on every hand, he who comprehends will,
like the bee, work up sweet and bitter alike into
the honey of salvatxon) Like life in its entirety,
science also is nothing else but a mirror which
reflects back the sorrow and transiency of the
world. It can never be an end in itself. Only he
who takes up science in this spirit, takes it up
rightly. The world does not need learned men
or geniuses; what it needs is thoughtful men,
moral men. And yet science here can never
become so much the antithesis of religion as it
has become in Christendom, because the tenets of
the Buddha contain nothing in themselves con-
tradictory to the findings of science.

The importance of this point can scarcely be
overestimated. = The results of the separation
between science and religion are becoming more
and more prominent in the domain of Christian
culture. The cleavage penetrates even to the
deepest stratum of the social structure. The
dissension dates from those early days when
Christianity first rose superior to the Greco-Roman
world. Never were social distinctions so enormously
pronounced as during the times of the Roman
Empire. Never was the world so near to being
divided into two great classes with no intermediate
and connecting stage as at that period of its history.
To endeavour to bring the society of those times to
one common viewpoint, to unite it in one common
effort, was something like trying to make a cake out
of salt and sugar alone. The flour, the connecting
condition, was amissing. Hence it was inevitable
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that the new religion should supply the requirements
of one class and become for it a bed of ease while
becoming a bed of Procrustes for the other.

Like a gash in the bark of a young tree, this
cleavage between science and religious faith has
become deeper and more pronounced with the
growth of the former. The time is long past when
the ever-widening gulf might be stopped up with
hecatombs of human sacrifices, if only because the
rent has grown too great for there to be any longer
any possibility of filling it up in this fashion. But
the terrible result of this division has been, that,
encouraged by certain favouring tendencies 1n the
character of the people, it has called fanaticism into
existence. As in chemistry the harmless alkali,
when divided into its two constituent parts, gives
us poisonous cyanide, so culture, which in its per-
fection arises from the organic union of faith and
knowledge, by the separation of these two gives
rise to the deadly poison of fanaticism. And as a
cancer, 1n spite of its apparently merely local growth,
is gradually eating up the whole organism and itself
along with 1t, so fanaticism, despite its apparently
purely local results, finally destroys the entire system
and of course its own basis along with it.

Fanaticism was quite foreion to the ancient
world. Like so many precious wares there was a
mutual exchange of the divinities of the different
countries that lay within the limits of the Roman
Empire. As Rachel took her father’s household
gods into her new country, so the Syrian, the Jew,
the Egyptian, took their country’s god with them
to Rome, and, crystal-clear, the huge mass took up
the radiations that emanated from all these new
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centres of light, without bursting into flame, without
even being appreciably warmed thereby. The other
world-powers also, the Macedonian and the Persian,
were never religious despotisms.  Politics and
religion, earthly and heavenly domination, in the
ancient view of things, were always kept separate
from one another. Only among the Jewish people,
by a combination of peculiar traits of character and
special circumstances, was a quickening of both
produced. Hence it was always this little people
that stuck in the organism of the giant kingdoms
that succeeded one another, somewhat like a thorn
in the paw of a lion. Hence, because it refused to
allow itself to be incorporated into these organisms,
and because, wholly encased in its faith, it maintained
a fanatical opposition to everything outside its own
borders, the chastisements to which it was in conse-
quence subjected also partook of the character of
fanaticism.  Every restriction of its political life
became synonymous with an act of violence against
its religion. As a matter of fact, the religious war,
the most frightful because the most irrational of all
wars, was unknown among the world-powers of
antiquity.

It may be affirmed that into the character of no
race has the content of fanaticism so largely entered
as it has into that of the Semitic stock, and if the
cult of Jehovah has anywhere been surpassed in
fanaticism, it has been by Islam. Christianity as
an offshoot of Judaism has inherited a tendency to
fanaticism, as the child inherits from the father his
liability to any disease. The constant friction which
soon arose with the highly-developed exact science
of Greco-Roman culture easily provided the degree
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of heat necessary for the development of the seed.
Because reasoning here was impotent, fire and
sword were called in. And thus with Christianity,
religious fanaticism overflowed the countries of
Europe. And that most frightful of all the pictures
presented us by world-history, the spectacle of one
people overcoming another in war in order that
they might force their religion upon them, this most
dreadful comedy of the divine was first played under
the auspices of the religions that sprang from the
Semitic stem.

It is no exaggeration to say that Buddhism is
the only one of all the religions in the world which
has remained wholly free from every form of
fanaticism. The cause of this is to be found in its
entire lack of dogmas. Just as little as it can be a
subject of contention whether the solution of a given
mathematical problem is correct or not—for the
correct solution itself furnishes the proof of its
correctness—just as little can the outcome of the
Buddhist course of thought be disputed. From
each point, with mathematical exactitude, the whole
can be deduced, and nowhere is left over that
remainder, that unaccountable, inexplicable thing
which, like nothing else in the world, possesses the
secret property of causing human passions to burst
out into flame.

Whoever in following up the thought of the
Buddha stumbles upon anything that appears in-
explicable, unable to take its place as part of the
whole, may be sure that it has not been built up in
line with the foundation: *“All life is transient.”
In the Buddhist system there is nothing unexplained,
mysterious, cosmic; which was what the Buddha
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meant when he said to one of his disciples: “ With
respect to the doctrmne, the Tathagata has nothing
resembling the closed hand of a teacher who is
concealing something.”

Moreover, this unguarded publicity can only be
displayed where it can be founded upon a sense of
perfect, inner security. In Buddhist worship—if
worship it may be called—there is nothing secret
or hidden; indeed, in Southern Buddhism, which
prevails in Ceylon and Burma, this publicity extends
even to externals, With the exception of a few old,
rock-cut temples, there are no enclosed halls of
worship. Instead, prayer is offered upon the open
platform of the pagoda. Entry is open to all, and
at all times. Among all their ceremonies there are
none in which the alien of another faith may not
join without any previous initiation, if only he be
inspired by the feeling of reverence. Buddhist
“divine service” is the most charming in the world,
and more especially in places where it exists along-
side such religions as Hinduism and Muham-
medanism with their bigoted exclusiveness, it stands
out in all its loveliness and unaffected spontanety.
Whoever has visited the platform of Shwe Dagon
(the Golden Pagoda of Rangoon) or the sacred
mount of Mahintale in Ceylon will readily concur
1 this.

Buddhist countries, too, have always been noted
for tolerance and accessibility. Ceylon in the early
Middle Ages was famed throughout the whole of
the then known world for the perfect impartiality
with which it treated different religions. Tibet has
become the most closely sealed country 1n the world,
not by reason of its Buddhism, but because of its
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hierarchy, whose conduct is in complete opposition
to the spirit of true Buddhism.

Jo the Buddhist, religion 1s each man's private
affair which he must settle for himself. ) The Buddha
was so far from exercising compulsion over his own
flock, that, just before he passed away, he said:
“ The Tathagata does not think that it is he who
must lead the brotherhood or that the Order is
dependent upon him.”

v.Buddhism finally is nothing else but an inward
transformation in the human being, having for its
foundation quiet reflection.}” Nothing is effected by
force or compulsion, nor even by persuasion. The
only thing that may be done is to point out the true
Law; all else must be left to the individual himself,,
The only thing the sun needs do 1s to show its
light; it does not require to compel any to make
use of it. Insimilar wise the Tathagata sets flowing
the fount of salvation. Whoso is thirsty let him
drink. Every form of violence is here entirely out
of place. What good is there that requires to be
forced upon others? That highest good—God—is
absent. There is nothing here of which to make a
gift, more especially there is none of that ideal good
which in experience is found much easier to offer to
another than the contents of one’s purse. The
highest good here is no positive thing, but consists
solely in the removal of an illusion. But the
removal of an illusion only follows upon correct
perception. Since, however, I not only 4ave this
illusion—of the 7 as a true /—but em it, correct
perception depends entirely upon myself. Another,
by causing the fountain of the doctrine to flow, may
furnish the opportunity for correct perception, but
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correct perception itself is only possible through my
own efforts.

Thus everything impels to that concentration
which, looking away from fellow-man, and forgetful
of heaven and hell, past and future, keeps its gaze
exclusively fixed upon this 7, upon this astounding,
unexampled experience of sorrow, and its trans-
formation into bliss.

In no religion is the / so entirely nothing, and
yet so completely everything, as in this religion.
Every reference of the spiritual centre of gravity to
something external is a sheer fall into illusion ;
useless to others and inevitably damaging to myself.
Hence the resolute rejection of every line of thought
that lies outside this system of salvation. Hence
also the combat against and contempt for that
passion for hypotheses which flourished so ex-
tensively in ancient India, and produced the same
outgrowths as appeared among the Sophist Schools
of Hellas. It is to this futile passion for hypotheses
that the Buddha alludes when he says to the
Brahmin, Janussoni: “ There are still, O Brahmin,
many ascetics and Brahmins, who take night for
day, and day for night. I, however, Brahmin, take
night for night and day for day” And to his
disciples he says: “ Think not such thoughts as the
world thinks, that ‘the world is eternal,’ or that

the world is not eternal’; ‘the world has an
end,’ or ‘the world has not an end.” If you think
at all, disciples, ye may think thus *This is
sorrow.” You may think ‘This is the arising of
sorrow.” You may think ‘This is the removing
of sorrow.” You may think: ‘This is the Way to
the removing of sorrow.”” And he himself to a
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He himself said ‘“As in the ocean all the great
rivers lose name and being, so in my doctrine all the®
castes merge ” It is true that early Buddhism took
up all that the others were obliged to reject, bound
as these latter were in the bondage of caste-deas, yet
this was merely part of the mission of Gautama 1is
the Buddha. He was indeed the saviour of the
world, and as he stood high above the gods, so also
he stood far above all divine institutions. Blamed
by the other sects for his catholicity in this respect,
he answered . “ My law is a law of grace for all.”

In a certain sense it may be said that Christianity
is not for the world, but for the poor, for those who
have been disinherited, shut out from all material
and intellectual enjoyment of the world, but, if there
is anything we can nof say of Buddhism, it 1s this!
We need only consider that the Indian people, for
whom, more than for any other people, life 1s sorrow,
have permitted Buddhism to be taken away from
them again, while the peoples who to-day profess
Buddhism are among the most jovial on the face of
the earth. I am here thinking more especially of
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10t heirs of necessity !”
Still less appucable in Buddhism are the words :
“ Blessed are the poor in spirit!” Itis significant
of his whole system, that Gautama’s first thought
after he attained Buddhahood was: “Will my
fellow-men understand me ?” * Whether,” 1t is said
elsewhere, “ whether I proclaim the truth briefly, or
waether I proclaim it at length, those who can under-
stand me are hard to find.” Without further
argument any one can see that this is no doctrine
for the poor in the Christian sense of the word.
Here again some have allowed themselves to be
deceived by the style of the Buddha's language, by
his method of teaching, which spreads itself out in a
copious flow of words, abounding in somewhat tedious
repetitions, the whole standing in sharp contrast to
the teaching of the Brahmins with its obscure
depths and enigmatic brevity. But the doctrine of
the Buddha was not thus set forth because meant
particularly and above all for the lower classes, but
solely because he was the first to preach publicly a
connected body of teaching. Further, he evolved
new lines of thought from the old stock phrases, and
it, was necessary that these new lines of t thought
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should be retained in the memory, for writing was
not yet in use in his time ; hence the ceaseless repeti-
tion of certain phrases.

The poor man who has never yet tasted the joys
of this world will scarcely grow very enthusiastic
over a “renouncing of every lust for life”; an ideal
state must be placed before him, in a heaven that
will make up to him twofold for what was denied
him here below. The religion of the poor is a re-
ligion of promises ; the Buddhist religion, however,
is a religion of renunciation.

Here a veritable gulf yawns between Buddhism
and Christianity, as indeed also between the Jewish
carpenter's child and the son of the Indian prince,
whom disgust of luxury drove forth, who saw around
him naught but sorrow, since all ordinary happiness
for him had long since taken itsflight. This sorrow,
however, is not to be confounded with the sorrow of
the really poor, which gives birth to joys as delicate
and be/autlful as flowers that push up through
snow. | The sorrow of Gautama is that dark sorrow
which lies dead like an extinct volcano, awaiting
a cosmic revolution to call it forth again into re-
newed activity. To some such revolution Buddhism
owes its origination; it was a reaction against
asceticism, and the volcanic fertility of the freshly
vivified soil gave birth to a flower of inexpressible
purity .)the Buddha'’s teaching of deliverance.

All the Buddhas speak after the same fashion
when they address laymen. First of all they preach
the meritoriousness of almsgiving, the obligations of
ordinary morality, the sinfulness of lust, the blessed-
ness of the renunciation of lust. Only then, when
they perceive that their hearers are sufficiently
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prepared, sufficiently ready and receptive,—then
only do they preach the great doctrine of all the
Buddhas; that is, sorrow, the cause of sorrow, the
annihilation of sorrow, and the Path that leads to
the annihilation of sorrow. This is how all the
Buddhas are accustomed to teach.

From all this it becomes evident, as the Buddha
himself never once forgot, that his doctrine is not
adapted for every one. Notwithstanding that he
came as a saviour of the world, a certain strain of
nobility and exclusiveness is peculiar to his teaching.
“Others will only take an interest in what lies
before their eyes; will seize it with both hands;
will with difficulty let go We, however, will not
take an interest only in what lies before our eyes;
will not seize 1t with both hands ; will let go without
difficulty,” says a passage in one of the Suttas. It
can be demonstrated that the well-meant but often
very troublesome obtrusion of religious convictions
—that most banal of all expressions of the feeling of
human benevolence—has always been more of a
rarity in Buddhism than in any other world-
religion. This perhaps 1s due to the personality
and upbringing of its founder. He was of a princely
family, and in more ways than one, Gautama was a
king among ascetics. Kings sympathised with him
as with one of their own kin; we find kings among
the earliest of his adherents. The sorrow he
preaches 1s the sorrow that kings feel more than
beggars, not, however, that it is confined to the
former. Ohno! It dwells with the exalted as well
as with the lowly, only the one, as it were, provides a
better sounding-board for it than does the other.
And “ the sons of noble houses ” were more willing to
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take the path of renunciation that led from home to
homelessness. They possessed in a higher degree
the faculty of perceiving sorrow in transiency, and
from their lips sounds most appropriately the famous
verse to which Sakka, the king of the gods, gave
utterance at the Buddha's decease, and which
most clearly exhibits the distinctive colouring of |
Buddhism :—

# All that arnises,—O, how unlasting !
Increase and swift decay,—such 1s 1ts life
All that has e’er ansen, all this must fall again
No more to nse or fall that peace 1s best 1”



v
PESSIMISM AND SORROW

“For long, ye disciples, have ye endured sorrow, endured pam, endured
misfortune and fed the graveyards full—long enough truly, disciples, to
become dissatisfied with every form of existence, long enough to turn
away from all existence, long enough to seek deliverance from 1t all *—
Sammyuttaka Nikiya

IT is to a large extent due to Schopenhauer’s
distorted apprehension of the two leading religious
systems of India, Vedanta' and Buddhism, that
both—but especially the latter—have obtained the
reputation of glorifying pessimism, in similar fashion
to the Schopenhauerian system itself. Than this
view, nothing could be more erroneous. Above
all, to represent Buddhism as the religion of the
ordinary, commonplace pain of the world is the
crowning height of misunderstanding.

Pessimism can only exist where there is egoism.
It is nothing else but wounded,—and despite all its
wounds and bruises—unabated egoism. Pessimism,
despite all its apparent denial, is yet at bottom
nothing but a form of the affirmation of life, and
beyond question its most unhappy and most para-
doxical form. The only natural outcome of the
affirmation of life is the conception of deity.

! Vedanta means * End of the Vedas.” It signifies that religious tendency
of Brahmanism, the main 1deas of which are found in the Upamshads,

64
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Now in the specific line of thought of the
Vedanta, egoism has taken on such a form that in
its perfect comprehension lies the highest divine
bliss. The full comprehension is this: “All is /;
this entire world, God, the highest Brahman, all is
7" With the knowledge of this, my 7, I become
God. “Knowing Brahman he becomes Brahman.”
Vedanta 1s thus pure, unalloyed optimism. All
sorrow, as present to perception, is pure delusion,
and rests upon ignorance. What greater rapture
can there be than to be God! There is no room
for pessimism in this system.

Still further removed is pessimism from the
teaching of the Buddha, since here the very 7 itself
is dissolved tn correct comprehension. The man of
knowledge sees through this phenomenal form, the
body, and perceives no /. Where, however, there is
no /, there naturally can be no egoism either, no /-
mania. In the Buddha's system, not only is pessim-
ism done away with, but also the very possibility
of pessimism, and of optimism as well  There
remains only that unmoved serenity, that conscious
indifference, which has its basis in a comprehension
to which all things are of equal value.

It is not going very far wrong to say that
pessimism first took shape and form with the
advent of Christianity Greco-Roman culture was
optimistic with what we might call positive and
immanent optimism. Life was something beauti-
ful, made for enjoyment, and, as such, enjoyed
without any misgiving. In the sense of Goethe,
personality was the chief delight of these children of
mother earth. In point of importance, the ‘after-

wards” always yielded precedence to the * now.”
F
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The artist in living, of antiquity, got up from the
banquet of life with a feeling of satisfied comfort
akin to that of the rich man who has finished a
sumptuous meal.

The Indian religions are optimistic with a kind of
other-worldly, transcendental optimism, since there
is perhaps no people on earth with a stronger leaning
toward the transcendental than the Indian people.
As already said, optimism is based upon this : that
all the sorrow of this life of ours is a pure delusion
which will disappear in correct apprehension as
spectres vanish before the Light of day. As behind
a dark dream there waits the sunlit day, so behind
this life’s sorrow there always awaits that great,
divine Brahman, all compact of delight.

Thus, in that Christianity declared this life to be
sorrow, this world a vale of tears, it placed itself
in total opposition to the thought of antiquity The
centre of gravity which heretofore had been placed
in this present world was suddenly removed to that
other, and thus, in a certain measure, things were
turned topsy-turvy. The philosophers of antiquity
taught happy living; Christianity taught happy
dying. The thought that life was only a prepara-
tion for death would have seemed monstrous to the
Greeks.  As the Greek passion for life was a genuine
passion, so the Christian sorrow of life was a real
SOrTow.

Here the divergence between Christianity and
the Indian religions emerges from its wrappings.
In the former, as said, the sorrow of life is a genuine
sorrow ; it is not, as in Indian thought, an illusion.
Jehovah has no love for make-believe or surprises.
That word of the Upanishads: “ The Gods ever
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love the mysterious,” does not apply to him. Life,
in Christianity, is guilt; in the Indian religions,
ignorance. Here, at their very root, East and West,
Indian and Christo-Judaic thought part company.
Here also is to be found the explanatien of the
totally different modes of comprehending sorrow on
the one side and on the other.

In Christianity sorrow is a something that is real
because it is something that comes from God. It
is the rod with which a god chastises his children.
He who is to be made better receives the rod. To
be made better, however, means to come nearer to
God. Consequently, sorrow is the means by which
a god draws his children to himself. He shows his
interest, his kindness, his love for them by punishing
them, laying sorrow upon them, and thus sorrow
becomes synonymous with divine favour. An
astonished world hears for the first time from the
lips of Christianity the unprecedented phrase:
“ Blessed are the sorrowful.”

Quite otherwise is the fashion of presenting
sorrow in the system of the Buddha. Sorrow as
identical with life is here an ignorance, a lack of
knowledge, which must be gotrid of. In Buddhism
sorrow is always something that must be repulsed,
escaped from —a mode of comprehending it
which all will agree is a most human and natural
one. The system in its entirety owes its origin
purely to this intense horror of sorrow, this intense
effort to achieve freedom from sorrow. Upon no
point did the Buddha lay such complete stress as
upon this—that he only came into the world that
he might put an end to sorrow. *One thing only,
monks, now as always, declare I unto you—sorrow
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and the uprooting of sorrow.” Sorrow, and'sorrow
alone, is all that the Buddhist recognises in this
world of illusion ; of nothing else does he think but
the removal of this sorrow. As the eagle upon
the unclouded sun, so unfalteringly gazes the
Buddhist upon the glowing mass of sorrow that
pervades the entire world.

With one full chord, as it were, the Buddha begins
his teaching with the Four Holy Truths of Sorrow.
The Four Holy Truths of Sorrow are beginning,
middle, and end. “ As all creatures endowed with
feet are found in the track of the elephant, so the
Four Holy Truths of Sorrow include all that is good
within themselves.” And here I would like to say
that the whole point of Buddhism is to be found
in the particular definition of sorrow that it supplies.

What is sorrow in the Buddha’s system? “ Birth
is sorrow, old age 1s sorrow ; sickness is sorrow ;
death is sorrow, woe, misery, pain, grief, and
despair are sorrow, not to receive what one desires
is sorrow—in brief, the Five Bases of the Elements
of life are sorrow.”

From this we see that the ‘sorrow to which the
Buddha refers can scarcely be the sorrow of the
common acceptation of that word. The sorrow of
the Buddha is nothing else but the perception of
the transiency of all that has arisen. Sorrow is
simply transiency, looked at from a particular point

of view.
Regard, ye wise, how all things go
To nse, to fall. that 1s their woe'!

Everywhere, as far as sense or mind can reach,
growth and decay prevail; I perceive a beginning
and an ending. Otherwise expressed: thinking is
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only possible in time; it is therefore impossible for
thought to grasp what lies outside of time, the
eternal—pure Being. Hence I can say that every-
where, wherever my senses penetrate—there, like
some plague, transiency also creeps in. And thus
divinity itself is disenthroned and brought to my
own level as regards transiency, so long as 1 do not
approach it with faith, but seek instead to seize it
with my understanding. So our own corporeality,
because 7z Zoto arisen and uz fofo passing away again,
becomes a content of the concept of transiency. Life
and transiency become synonymous ideas, whether
the life be an earthly or a heavenly one makes no
difference whatever, life and transiency are one
and the same To the reflective eye the entire
universe resolves itself into a fermenting, changing
mass, that ever arises and ever passes away again ;
in which the only real thing 1s precisely this eternal
process of Becoming. This latter has the same
reality as is possessed by the whirlpool in the water,
the rainbow in the air.

The argument of the Buddha runs in the following
oft-repeated track* * What do you think, monks?
is the body eternal or transient ? "

“Transient, Master ”

“And that which 1s transient, is it painful or
joyful ?”

“ Painful, Master.”

‘“And that which is transient, painful, subject to
change, can one really think of it ‘This belongs
to me ; this am I ; this is my self'?”

“That is impossible, Master.”

Any other proof that sorrow is one with transiency
is nowhere supplied. Without further argument
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both are set down as being the same. Here we
come upon the natural limitations of the system.
Unquestionably, it is the peculiarity of a certain par-
ticular disposition of thought to be able to accept as
self-evident the oneness of transiency and sorrow.
This special trait it was to which the Buddha
probably alluded when be said to his disciples:
“QOnly a few men are seized by the things that
really seize, in comparison with the great number
who are not seized by the things that really seize.”
He only makes a sounding-board for the words of
the Buddha who is seized by the idea of transiency
as sorrow. For the fundamental proposition of the
whole system * life is sorrow " is only demonstrable,
is only fruitful, where these two, sorrow and
transiency, are understood to be but one.

Now the ultimate ground for the identity of these
two lies concealed in the Anatti-idea, in the per-
ception that this 7 is not a true /. Since, however,
the Anatta-idea again presupposes the inability to
believe, to accept upon mere faith, from this side
also we stumble upon a something unexplainable,
upon a natural feature, or disposition of thought
and sensation. If the capacity for belief, for faith,
is lacking—that is, the capacity to assume as proved
what still remains to be proved : namely, the exist-
ence of a soul, an eternal entity—then the body
becomes something that has arisen #z Zofo, and is
therefore iz fofo transient, void of soul—that is, it
becomes a not-self, it becomes Anattd. Forthe true
self, the /—to be a true /—must somewhere within
itself conceal an eternal principle, a soul. However,
in this transition process of the 7 into the Not-Z,
transiency of necessity becomes somewhat painful
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“Thus, for example, one cherishes the belief:
¢« This is the world, this is the soul, this will I become
after my death, unchangeable, persisting, eternal,
untransmutable, always the same, yea, thus will I
remain,’ He hears from the Perfect One the
teaching of truth, which leads to the cessation of
all existence. Then it comes thus into his mind:
‘ Annihilated shall I be; O, to perish! Alas! I
shall be nevermore!’ He is sad, heart-broken; he
laments, groans, beats his breast, and gives way
to despair.”

Transiency, however, inasmuch as it touches me
myself, my noblest part, takes that one of all the
countless shapes it can assume, which, so to speak,
is the determining and decisive shape. And because
in this outstanding form it is painful, this #s its
outstanding form. If, however, the fact, ‘ tran-
siency is one with sorrow,” is recognised, with
such recognition life also becomes one with sorrow,
for both are one with transiency. 1f, however, life
in itself is one with sorrow, then every expression
of life also becomes sorrow, and thus all those natural
events, birth, old age, death, are transported within
the limits of the sorrow-idea. They are verily the
hands upon the dial-plate of transiency. Birth, old
age, disease, and death—these are the four great
evils of the world, from which the Buddha longed
to escape when he forsook his father’s house and
betook himself to the ascetic life. Corporeality and
sorrow became identical. “Whoso, disciples, finds
joy in the body, finds joy in sorrow; whoso finds
joy in sorrow is undelivered from sorrow —so 1
say."

“ The transient, the transient, one says, O Master!
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what now, O Master, is this transient ?” so a monk
one day asks the Buddha.

“The body truly is transient; sensation, percep-
tion, the differentiations, consciousness, are transient.”

“ Sorrow, sorrow, one says, O Master! But what
is this sorrow, O Master?”

“ The body truly is sorrow ; sensation, perception,
the differentiations, consciousness, are sorrow.”

“The Not-self, the Not-self, so one says, O
Master! But what now, O Master, 15 this Not-
self?”

“The body truly is the Not-self, sensation,
perception, the differentiations, consciousness, are
Not-self.”

Transiency, sorrow, Not-self, corporeality, are
synonymous ideas, but not in such a way that one
can be substituted for the other, but after such a
fashion that with any one of these the three remain-
ing are given. A man may feel the sorrow of life,
but he does not perceive its transiency, does not
perceive Not-self, and so has nothing but the pain,
his sorrow does not bear fruit. On the other hand,
he may understand the transiency, the not-selfness
of the body, but this understanding does not “ grip”
him; calls forth no reaction in him, does not go
forth from him again as sorrow, and so nothing is
effected. For only where transiency is felt to be
sorrow, does the necessity arise of finding deliver-
ance from transiency. The teaching of the Buddha,
however, is nothing else but the guiding path to this
deliverance. When corporeality exhibits itself as a
blending together of transiency, sorrow, and not-/—
only then do we get Buddhism. Transiency and
not-/ must be felt to be sorrow; sorrow must be
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understood to be transiency and not-/. The ex-
pression, “to feel transiency,” and the expression,
“ to understand sorrow,” are synonymous ; both alike
comprehend the whole. *To understand sorrow”
means to assign to it its place between transiency
and not-/, and that means to understand every-
thing.

Sorrow merely felt is quite useless in the system
of the Buddha; at the most, it can only pave the
way to the understanding of sorrow However,
sorrow felt is not the necessary preliminary to
sorrow understood. One may come to a perfect
understanding of sorrow-—that is, to deliverance,
without ever having experienced sorrow. The sage
Nagasena says of himself “I was taken into the
Order as a mere boy, without knowing anything of
the highest goal. But I thought, * These disciples of
Buddha are wise, they will teach me.’ And they
did teach me. And now 1 both know and under-
stand the basis as well as the reward of renuncia-
tion.” This is the outstanding characteristic of
sorrow in Buddhism : that it does not depend upon
sensation but upon understanding. It is not the
vulgar but the philosophical conception with which
we have to do, and it is only this particular trans-
position, as it were, which makes it possible for us to
fill up our field of mental vision to its full extent with
the conception of sorrow. Only where transiency
is looked upon as sorrow can life become 7z foto
sorrow—can sorrow be understood, recognised. Only
thus is it possible, wherever life is not recognised
as sorrow, to lay the blame upon a lack of true
perception, upon an ignorance. Only thus is it
possible to set forth the law of the Buddha as being
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valid for all beings endowed with /-consciousness.
All who do not recognise this, who do not recognise
life to be sorrow, do so, not because life in reality
is not sorrow, but only because their ignorance
prevents them from perceiving the true nature
of life.

Then the sorrow of the Buddhist is a real sorrow
just like that of the Christian?

Not at all! Sorrow is real only so long as life is
real—that is, so long as this corporeality is looked
upon as a true, soul-endowed / The reality of
sorrow falls along with the reality of the /. When
the 7 is perceived to be illusion, the sorrow also is
perceived to be illusion. Like the idea, “here is
an /,” sorrow also is nothing but the result of an
ignorance.

Here we seem to get the wonderful double fact
that not to recognise life as sorrow is the conse-
quence of an ignorance, and that sorrow itself is the
consequence of an ignorance. To open any one's
eyes to the perception of life as sorrow would
henceforth appear to be merely leading them out of
one ignorance intc another!

In reality the case lies quite otherwise. Sorrow
as the consequence of an ignorance means nothing
else but this, that sorrow is salvation in disguise ;
salvation is nothing else but sorrow looked at from
a certain standpoint. Thus, to show any one the
sorrow of life, means to offer him salvation ; to teach
him to understand the sorrow of life, means to give
him salvation. To perceive life as sorrow— to
understand that life not merely 4as sorrow but s
sorrow—means to comprehend both as illusions,

If sorrow is the consequence of an illusion, of an
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ignorance, it must be removable with the removing
of this ignorance, with its transmutation into know-
ledge. If, however, sorrow is not the product of the
I (sorrow felt), but itself #s the / (sorrow under-
stood), then the removing of sorrow must be
synonymous with the removing of this corporeality,
this 7. This 7, however, can only be removed if it
is no true 7 with an eternal at its core, but instead,
an apparent / void of any eternal core. The know-
ledge of 7 as Not-7, the Anatti-idea, is therefore the
great, the only knowledge,—the knowledge par
excellence, the Buddha knowledge, because at one
stroke abolishing both sorrow and life.

Freedom from pain, because the most desired, is
here put at a high price ; nothing less than my own
[/ is the purchase money in this transaction.

There still remains one, 1 had almost said, more,
human set of considerations, which hikewise explains
the oneness of mutability and sorrow. Wheresoever
the six senses are in activity, there is arising and
passing away. But 1t is not the worlds only that
arise and pass away ; what does it matter about the
worlds if only it is well with me! There is a con-
sideration of more weight than that: wishes arise,
will awakens, the senses cling to the perceived, as
warmth to a sunny place after the light has gone.
In the depths of our hearts we all feel that bliss
finally depends upon rest, upon changelessness;
hence the senses wish to rest upon objects. That,
however, is impossible ; the union of the senses with
objects is nothing but a perpetual change. The
tendency of the senses to attachment is the longing
after rest in the midst of restlessness, the latter being
found unsatisfying and full of pain. The activity of
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the senses is nothing but a being born, and a being
buried again of the desires—a painful process so
long as there is the feeling of gratification in things,
so long as the cessation, of the union of sense and
the object of sense is a parting, a tearing asunder.
“ Gratification is the root of sorrow,” it is said, and
agan, “ Will, pleasure, affirmation, gratification in
these Five Bases of the Elements of Life; this is
the arising of sorrow.”

The same idea 1s presented under a different
guise in another place. In the Milindapaiiha, the
above-mentioned book of the questions put by the
Greek king Milinda (Menander) to the sage Niga-
sena, it is said : “ The contact of the organs of sense
with objects is the same as if two rams fought with
one another ; the cye may be compared to one ram,
the form seen, to the other.” As in every combat
the passions flame up as flame bursts forth when
flint and steel are struck together, so is it with the
fire of lust, hatred, and error, when the senscs come
into contact with objects.

{ We thus have two explanations of the oneness of
sorrow and transicncy one philosophical, according
to which the law of not-/ furnishes the necessary
vehicle, and the other purely human, in which the
will plays the part of effective medium. Whereso-
ever there is will, there is pain, there is sorrow.
These two are as indivisible as light and heat in a
flame, "\ Alongside ignorance we have also a second
birth-moment of sorrow—the will, and hence a second
way %0 the removing of sorrow : the abolition of will
—non-willing. Where there is no willing, there is
no desire, no gratification, no attachment to objects.
Where there is no attachment, there is no parting,
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no passing away, no sorrow. Will, however, can
only be dissolved in knowledge, and ignorance thus
becomes the source of sorrow felt, as well as of
sorrow understood. With knowledge, the one as
well as the other falls to the ground. It would be
quite useless to reject this cognition which the
Buddha wishes us to learn from him, and which is
founded upon the transformation of the entire world
into something transient, and therefore painful, under
the pretext: *“It is only with this cognition that
sorrow arises. Where there is no cognition of tran-
siency, there can be no sorrow either.” Sorrow is
here present because it adheres to willing. One
who so resists only bars his own way to deliverance.
He bears the burden of sorrow but does not receive
the reward, for sorrow only felt 1s of no avail
Only sorrow comprehended can complete the process
of its transformation 1nto deliverance. As the beam
of light, after it has been passed through certain
media, takes on certain specific qualities, so sorrow
only acquires the capacity of being transformed into
deliverance when it has passed from sorrow felt into
sorrow comprehended—that is, after it has become
synonymous with transiency.

The question now is, would there be such a thing
as transiency in nature, apart from the human race ?
Would nature, the universe, be full of sorrow, even
if there were no human beings in existence? Not
at all! Transiency, mutability, of themselves would
not make sorrow—even as rest, changelessness,
would not make blessedness—if there were present
no spectator, no perceiver of mutability. The
surface of the sea and the sunbeam unite with one
another and part again without desire and without
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sorrow. It is only the / that makes sorrow. Only
so far as perception extends, are sorrow and muta-
bility synonymous terms. It is the specific function
of all and every individuglity to transform mutability
into sorrow, as the ferment-fungus transforms the
juice of the grape into alcohol. The individual does
not manufacture sorrow out of this or that trait of
character, as we might be inclined to imagine from
the point of view of our ignorance, but it is itself
a form of sorrow, and every actualisation of cor-
poreality is sorrow actualising itself

If sorrow and mutability were not only synony-
mous but identical, sorrow and mutability alike
would exist, even if there were no perceiver present ;
sorrow would become a something existing of itself
—a sort of cosmic power, opposed to which there
would of necessity exist a corresponding idea of
blessedness. Sorrow by itself does not exist.
Being transiency as reflected in the individual, it is
and it is not; as the image reflected in a mirror at
one and the same time is and is not, as this cor-
poreality at the self-same moment is and again is not,

Sorrow, like everything else, is a relative con-
ception, which comes into being with me and with
me expires ; it is conditioned by me, and depends
upon me, as this world, as all perceived, depends
upon me. As the world depends upon me and yet
I myself am the “world,” so sorrow depends upon
me and I myself am sorrow. The idea, “all life is
sorrow,” is only thus far something specific among
the crowd of perceptions, because it is precisely that
one of the ideas of mutability transformed in the
organism of the individuality which leads to deliver-
ance—which zs deliverance.
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To perceive that the world depends upon me as
I upon the world ; that god depends upon me as 1
upon god—this the Vedantist also perceives, and yet
falls into the snare of an eternal blessedness; this
by no means produces deliverance. To apprehend,
however, in all its completeness the idea of mutability,
as the eye apprehends the entire world, to let it
penetrate me through and through, like some beam
of light, and in its passage to transmute it entirely
into sorrow, put the stamp of sorrow upon it as the
shapeless ingots of gold are stamped into pieces of
current coin in the mint—this constitutes deliverance.
For if deliverance is to be obtained, it must be
sought after. But it will not be sought for in
earnestness until all and everything, without ex-
ception, 1s perceived to be sorrow—something from
which deliverance of necessity must be sought.
However cruel may appear this transformation into
sorrow, it is necessary and for the good of every
individual, since sorrow felt, which is founded upon
willing, is comprehended in sorrow known, which is
founded upon ignorance Sorrow known and com-
prehended covers sorrow felt and experienced, as
the world of daylight covers and contains the world
of night. Sorrow felt is only removable by its
transmutation into sorrow understood. As the trans-
formation of the night-world into the day-world can
only take place by reason of the sun, so the trans-
formation of one kind of sorrow into the other can
only take place through correct knowledge and
comprehension. And as at the rising of the sun
everything becomes light as far as the eye can
reach, so with the dawning of true knowledge all
becomes sorrow as far as thought extends. And as
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no one can say: “Here let it be day, and there,
night!” so none can say: *“Here in this heaven,
beside this God, transiency and sorrow shall not
intrude!” The transformation is only fruitful when
itis complete. Upon the tompleteness of this trans-
formation of mutability into sorrow depends the
transformation of sorrow into salvation. Sorrow, as
being transiency understood, takes its place at the
head of the system because proceeding from it as
from the proper end of a knot, everything easily
and of itself, as it were, becomes untied.

Buddhism is the religion of sorrow only as sorrow
is understood to be synonymous with the under-
standing of sorrow “ All life is sorrow” is not the
crowning summit of an experience, but the topmost
peak of a clear, dispassionate, mental penetration and
comprehension. In this sense also is our intro-
ductory quotation to be understood. The Sorrow
preached by the Buddha has nothing whatever in
common with pessimism and gloom. Nor need
we take offence at such passages as these. ‘“And
perfection,—has he who rejoices in life or he who
sorrows, obtained 1t? And the correct answer
would be: ‘He who sorrows over life, not he who
rejoices.”” In another passage 1t is said of the
Buddha: “ From the race of those that made merry
with life, O wonderful! from those that rejoiced in
life, that lusted after living, he bas cut off life and
the root of life.” Again, in another place, the
Buddha says to his monks: *“ Go, monks, consider
the misery of the body, think of the disgustingness
of food; reflect on the absence of joy in the whole
world, ponder the fleeting nature of all appear-
ances.” Joylessness here is nought else but the
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purchase - money that must be paid for sorrow-
lessness.

But it is not joy of itself that is impeached, but
only joy in so far as it is an expression of will. Joy
that is innocent and free from will is quite permiss-
ible, and the proof of this is that serene enjoyment
of natural beauty which we so often meet with in
Buddhist literature.

The peace-bestowing shadows of the woods, the
wide, lovely forest that the Buddha praised; the
cool, clear lotus-pond ; the play of the waves; the
majesty of the sun, the charm of the moonlight—all
these might fill the hearts of the disciples with sweet
delight, with cheerful repose. ‘‘Enchanting, O
Brother, is this Gosinga Wood, splendid the clear
moonlight, the trees stand in all therr bloom,
heavenly odours, as it were, are wafted around,”
says one monk to another in one of the Suttas.

It is expressly said- ** All the ascetics and
Brahmins who, hating, and embittered in mind,
seek out retired places in the wood, just because
they are haung, and embittered in mind, will
experience guilty fear and terror.” Bitterness and
pessimism are inconsistent with the thought of the
Buddha, and 1t is expressly laid down that correct
comprehension, in order that it may bring forth
its proper fruit in the deliverance of the mind,
must possess the characteristic of tranquillity, the
characteristic of cheerfulness. Not without reason
could the Buddha vaunt of himself: “Of such as
live happily in the world, 1 also am one.” With
good right also, it is said in the Dhammapada:
“We who call nothing our own, saturated with
happiness, we beam like the radiant gods.”

G
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The Buddha presents us with the sorrow-idea
only as being a mask of the transiency-idea; somé-
thing to ponder over and penetrate, not something
over which to bewail and go distracted. He gives
us mutability in sorrow as one might give gold in a
purse. And as one man might say to another, *1I
give thee here a thousand gold pieces,” at the same
time reaching him a purse, so the Buddha says:
“Here I give you sorrow,” and so saying, gives us
the transiency-idea. That in doing this he gives
us something better than gold—yea, better than the
costliest treasure,—this is so because, as by a magic
stroke, sorrow at its culminating point suddenly
passes over into salvation; through understanding
and comprehension, becomes salvation, neither road
nor footway from one to the other remaining,
“ Knowing this, ye monks, the pious, the compre-
hending disciple is sick and tired of the body, and
feeling weariness and disgust at all existence, by his
righteous way of life he delivers himself. ‘In
delivering lies deliverance,’ this perception arises.

'« Abolished is birth; completed the ascetic lfe;
done what was to do; this world is no more’: this
he knows.” Yea, this he knows, and knowing this
is what is meant by knowing sorrow.
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compounded of the five Khandhas—body, sensa-
tion, perception, differentiations, and consciousness.
These five, so far as our powers of perception go, are
the final and ultimate substratum of the body ; they
are the genuinely existent. They only come within
the domain of our senses when unified into Bhava,
into this phenomenal appearance, the body. This
latter is illusion, as the body of the rainbow is
illusion, the raindrops and the light-beams being
the reality. To put it another way: Our body
arises as wind arises, but in reality there is no wind ;
there is no such positive thing as wind in exist-
ence; the realities are the atmosphere and the
sun. Wind arises through difference of barometric
pressure in two different localities, and it disappears
with the disappearance of such difference. It is
simply a disturbance of atmospheric equilibrium,
and subsides with the restoration of that equilibrium
He only who can represent corporeality to himself
in this way can think Buddhistically.

Hence this seeming form consists of the five
Khandhas and yet is not identical with them, for the
five are real, and the form ideal—an illusion. It
is only when the Khandhas are actively woven
together and arranged in a specific manner that
they exhibit a bodily form. This weaving together
is the work of Kamma; it groups the five together
into name and form, making them perceptible to
mind and sense.

And now what is Kamma?

It is the force, in virtue of which reaction
follows action ; it is the energy which makes it that
out of the present existing life, new life in an in-
exhaustible stream continually flows forth.
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In another place we have seen that the-apparent
being of this body is in truth an ever-changing|
Becoming, a constant succession of Becoming-
moments, that follow one another, endlessly, count-
lessly—imperceptible to all ordinary sense. Hence’
the apparent continuity of the body is destroyed by
knowledge, and dissolved into a palpitating, pulsat-
ing Arising and Passing-away, just as the lightning
flash for the instructed is resolved into a succession
of sparks that follow upon one another with a
rapidity that puts them beyond the power of being
perceived separately by the human retina. That
which forms the connecting link between one
Becoming-moment and another—the force which
makes it that one Becoming-moment as its due
reaction proceeds from the one that preceded it
in point of time—this force 1s called Kamma.

Thus it is Kamma that conditions the apparent
continuity of the bodily form  But just as one
Becoming-moment gives birth to another, so one
embodied form gives birth to the next that follows
it And in the same way that Kamma binds one
Becoming-moment to another, in exactly the same
way it binds one existence to another—out of this
permits the next to arise, as from action proceeds
reaction,

This power, which we represent as Kamma, is
not something existing alongside of the Khandhas
—standing over them. It is contained in the
Khandhas — so the Abhidhamma teaches —in the
form of will (cefana). It resides in them as the power
which binds action and reaction together, which is
not apart from both but is 2z both, is a constituent of
both, and is the one as much as it is the other.
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Now there must be something which keeps this
endless play of action and reaction in perpetual
motion. There must be some electric current
which keeps perpetually going this vibrator—the
best simile for this life of ours. This current is
desire, which, clinging to objects, taking delight in
objects, absorbs ever fresh nourishment from them,
as plants suck water from the earth, as the wick
sucks up oil from out of the cup. Trishna (in Pili,
Zankz)—the thirst for life, and Upadana, the
clinging to life—these are the inexhaustible sources
whence flows the stream of sorrow; these two
make the resilient force, which, as its due reaction,
causes the arising of new life, and with it, new
willing. This mechanism of sorrow can never
come to rest so long as desire is present; for this
latter ever and again supplies fresh nourishment,
in the same way that the flame can never be
extinguished so long as fresh oil is continually being
poured into the cup. Desire gives rise to deed;
deed gives rise to result, result exhibits itself as
new corporeality endowed with new desire. Deed
is as inevitably followed by result as the body by
its shadow. This 1s merely the universal natural
law of the conservation of energy extended to the
moral domain. As in the universe no energy can
ever be lost, so also in the individual nothing can
be lost of the resilient force accumulated by desire.
This resilient energy is always transmuted into
fresh life, and we live eternally through our lust to
live. The medium, however, that makes all exist-
ence possible is Kamma.

How the law of the conservation of energy in
the sorrow-world of the Buddha becomes deed, with
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its punishment and reward; how the law of cause
and effect, as soon as it is transferred to the sphere
of beings endowed with consciousness, to the sphere
of individuality, becomes Kamma, the supreme judge
of the world,—all this is shown in another place.

Indeed, Kamma takes the place filled by God in
the monotheistic religions in this respect, that the
individual judged by it is also its creature ; through
its power the five Khandhas have been woven
together into name and form, have become an
individual—something which has the capacity of
experiencing sorrow, of receiving punishment and
reward. The only difference between it and God
seems to be that Kamma is absolutely pitiless and
impartial in its working. As a smooth-polished
mirror gives back in its smallest detail any picture
we may bring opposite its surface, so does Kamma,
with equal exactitude, throw back the consequence
of deed upon the doer. Not a quiver of an eye-
lash but is followed by its due effect—that is, 1s
punished or rewarded. Not a thought can be *lost
in time or space.” ‘ Neither in the kingdom of air,
nor in the depths of the sea, nor even if thou dive
into the recesses of the mountains, shalt thou find
anywhere on earth a state where thou mayest
escape the fruit of thine actions.”

In religions, the faithful really think that they
can bribe God with prayers; Kamma, however,
can as little be bribed as the stone falling to the
ground can, by wishing, be diverted from its down-
ward path. Since the Buddhist universe is a piece
of self-actuating machinery, since a kindly disposed
god is awanting, so also is wanting the possibility
of such a thing as the forgiveness of sins. The
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whole process of the committing and the cancelling
of sin has about it something of the cold accuracy
of commercial book-keeping. Every past deed is
like a loan from eternity. The sum loaned is
booked in pounds, shillings, and pence, and in
pounds, shillings, and pence it must be repaid.
Only one coinage, however, is legal tender, and
that coinage is life! The consequences of our
deeds must be lived through, lived out. Before,
however, a balance is struck, innumerable new
loans have been issued, and the painful chain of
rebirths drags endlessly on. Nowhere at all can
the despairing glance see possibility of escape from
liability.

So we are riveted eternally to life ?

Not eternally, but so long as ignorance remains
in us; so long as we fail to recognise the true
nature of Kamma. On the surface we are the
creatures of this Kamma, and lie under its dreadful
power, but ultimately this Kamma, which drives us
from birth to birth, is nothing but a product of our
own manufacture. At every moment we have the
power to break the endless chain. \When deed
ceases, ceases also the consequence of deed, and
where no bridge exists leading to a next, there also
no “next"” exists, as there is no beating of the heart
where there is no connection between systole and
diastole. Systole by itself is unthinkable, as also
is diastole by itself. It is only the passage from
the one to the other that creates both, that
creates life.

Only so long as 1 am performing actions have
I to groan under life-producing—that is, sorrow-
producing consequences. Deeds, however, happen
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aslong as there is the will to do deeds. The will,
however, can only disappear in true knowledge, in
knowledge of transiency, of Not-Z. In it expires
not only the love of life, the will, but also the
possibility of willing, and with it the possibility of
action, and hence the possibility of consequence.

Hence I am lord of Kamma as soon as my will
is converted into non-willing. This resolution born
of knowledge, this non-willing, denial of life, is the
greatest of all deeds—*the deed that leads to the
cessation of deed.” And because this resolve lies
in my power, therefore am I myself the fashioner
of my fate. I myself forge my fetters, I myself
file them through, and look to no god for help.
In no religion does humanity stand in a position of
such sublime, unhampered greatness as in the system
of the Buddha. In this sense also Buddhism is
the most human of all religions, everything here
depends upon us. If we are intelligent, to us
alone is the reward, if we are fools, the blame is
entirely our own, for

Has ever fire been known to say
“Methinks I'll go and bum that fool ”?

Knowledge, however, makes us lords of Kamma, not
only by bringing Kamma to an end in non-willing,
but also by teaching us that even as the 7, so also
Kamma is illusion. As sorrow disappears in non-
willing and in comprehension, so also in non-willing
as well as in comprehension Kamma is done away.
The force which unites action and reaction is, on
one hand, wholly action inasmuch as it takes its rise
in action, but, on the other hand, itis wholly reaction,
because it is transmuted into it, comes to blossom
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in it, as it were. But the 7/ also is, on one hand,
wholly deed, and, upon the other, wholly the con-
sequence of deed.

Kamma is nothing but an expression for the /,
in so far as it practises morality and is itself morality,
in the same way that individuality is an expression
for the 7, in so far as it perceives transiency and is
itself transiency. If the concept “7” disappears, dis-
appears also with it the concept Kamma. And as the
7 can only disappear when it is perceived to be based
upon illusion, so also is it with Kamma. Nothing
that is real, that has genuine being, can ever in any
wise disappear and pass away. Only Becoming can
cease, and Kamma, as wholly deed, wholly con-
sequence—that is, neither deed nor consequence—
is nothing but the continual process of transition
from the one to the other—is nothing but a Be-
comng If there were something that were deed,
apart by itself, there were also something that were
consequence of deed apart by itself. Deed apart
by itself—that were world-creation, the absolute
beginning ; consequence of deed apart by itself—
that were eternal life in heaven or in hell, life
absolute.

Hence the existence of god and soul would
be simultaneously admitted. The Kamma-concept
devours both. Kamma is the inglorious end which
the glorious Atma-concept of the Upanishads found
in the understanding of the Buddha. The Atman
{The Self, the Soul), which, like a flash, unites in
one, heaven and earth, god and man, in the
anatomising thought of the Buddha, became only
that flickering spark which, ever and again generat-
ing itself from itself, presents the appearance of a
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closed curve. The soul can be appreherided, the
incomprehensible comprehended, only in their abro-
gation.  Abrogation, however, is only possible
where there is Becoming. To apprehend the 7, the
soul, means to apprehend them as illusion; te
apprehend Being as Becoming.

Now we ask once more, who rules if there is
no god ?

The 7 rules, but in such a way that it is at the
same time the ruled! The 7 is that which results
from the blending of deed and consequence; it is
that which does not do the deed but z5s the deed.
Its domination is illusion, but so also is its subjection
to domination! I can only be free of the illusion
of subjection to domination when I get free of the
illusion of domination. As soon as ] perceive -
“Here is no doer”—only then can 1 perceive
“ Here is no consequence of doing, of deed.” *1
dissolve Kamma” means “I dissolve the Z7.”
It is only when I'recognise myself as entirely the
product of Kamma, entirely the effect of a previous
cause—it is only then that I become completely
and without reserve the master of Kamma, the
master of the world. For if I am nothing but the
effect of a cause, then is the all only the effect of a
cause. [ understand the law: “The world is the
fruit of works,” and I understand that the cessation of
the world must go along with the cessation of works,
of deed. I am deed. With the fall of the 7 falls
the world. The possibility of the abrogation of the
world resides in me—yea, in me! This possibility,
however, is only another way of expressing the
truth: «All life is sorrow.” For where the possi-
bility of dissolution is present—there also is present
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Becoming, transiency ; there is found neither Being,
nor ecternal, nor divine, nor peace, nor delight.
Hence the possibility of the abolition of the world
is the necessity of its abolition, for as the stream
hastens from the mountain to the valley, so the
human heart hastens from sorrow to sorrowlessness.
To understand Kamma is to be compelled to seek
its abolition.

As in one single thought the / becomes the
central point of support for the whole world, the
world - begetter, world - bearer, and withal only a
seeming /; so, in one thought, Kamma becomes
the master of the world and the product of illusion,
and to understand it means to become its master.
The combat with illusion, with falsehood, is the
only natural, necessary combat. In the phrase
“ Kamma 1s illusion ” lies the necessity of becoming
its master, and in the phrase “ The removal of
Kamma is compulsory” resides the necessity for
Kamma being illusion.

Kamma is like the breath in my bosom. So
long as I keep it in me asa thought, I am its master,
but as soon as I let it escape me in the form of a
word, it becomes my master—something outside
of me, from the consequences of which I cannot
any longer escape. As by silence 1 maintain my
mastery over my thought and hence over myself, so
by mental silence do I maintain mastery over
Kamma——that is, over the 7, so far as it represents
the endless, beginningless process of the Becoming
*of the world. Through mental silence 1 become
master of the world.

Kamma again is like the heart in my breast,
which ceaselessly hastens from systole to diastole
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independent of my will. If, however, I cease from
breathing, this tireless worker, who from moment to
moment brings to birth new life, finally comes to
rest. As the heart is only to be got at through the
breathing, and not directly, so Kamma is only
approachable by way of the will, by way of Trishna-
Upadana. And as the heart cannot be regulated
by breathing but only brought to a standstill, so I
am unable by willing to alter old Kamma, but I can
bring to an end the play of action and reaction,
the continual renewal of fresh Kamma. I am not
master of the past, but 1 am master of the future.
I am not master of the beginning of the world, but
I am master of its ending.

As each heart-beat is the final product of a
countless number of past heart-beats, and the trans-
mitter, the producing medium for the endless series
of heart-beats that are to follow ; and as the *“now”
is the product, the final result of the endless past,
and the producer, the bearer of the endless future,
so is Kamma the product, the outcome, the conse-
quence of past deeds, and is the bearer, the begetter,
the mother’s womb of all future deeds. Corporeality,
‘ Now,” Kamma, are each the same thing, seen from
separate and different points of view. As the 7 first
completely becomes the supporter of the world when
it is recognised as wholly illusion, so also Kamma
first becomes the judge of the world when it is
recognised as wholly illusion. To recognise Kamma
as illusion does not mean to despise it, but to recog-
nise it in all its horror, in its everlastingness. Where
there is nothing but cause-effect, Becoming, we also
have present the endlessness of Becoming, To posit
a beginning of Becoming means to posit Being, God.
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If there is no beginning to Becoming, there is also
no end to it, and every moment, every ‘“now,’ is
the beginning of an endless series. Every “now,”
every deed, every thought, is the sculptor of the
future in its entirety. There is nothing before us
of the nature of a fixed point; nothing waiting for
us at the other end ; no god with open arms, no jaws
of hell; life is no race towards a goal. The path
the traveller goes upon he first forms out of himself,
as the working spider out of itself spins the track
upon which it afterwards travels. Nothing is here
but the “now,” which, because it is illusion, eternally
brings to birth out of itself a fresh “now.” Life is
not progress towards a future. There is only a
future where there isa god. Where there is nothing
but cause-effect, where Kamma rules, there is only
the *“now,” and life is nothing but a continual
stepping out of one ‘“now” into another. Life is
the ‘“now,” an eternally becoming “now.” The
“now " is our present support, the “now” is our
future. And as a man walking a tight-rope at each
step he takes thinks only of that one step, so the
wise man thinks only of one “now” at a time. At
every “now " he thinks, “1 am building the world
afresh”, he knows, “anew I lay down the line of
direction upon which the endless future will run its
course.” Hence he walks with care, like the man
upon the tight-rope. He dare not allow his mental
eye to rove from the present. Beyond the ‘“now”
there is nothing. The “now” behind the “now”
has first to be made. To turn his eye from the
present to the future, from earth to heaven, simply
means stepping into nothingness, -into the abyss.
The fabrication of planes is also a step into the void.
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He only goes safely who, keeping his eye firmly
fixed upon the “ now,” neither leering at heaven nor
shying at hell, knows at every step that he takes,
“It bears my future.” He only travels in surety
who, gaping neither to right nor left, neither in front
nor behind, but fixedly looking to himself, at every
deed, and word, and thought knows, ‘“ Now sow I
the seed of the future. Now, even now, am |
making the heavens, building the hells that later
will receive me.” This thought, if it has taken good
root in the 7/, makes the hand slow, the tongue
prudent, the brain thoughtful. Such an one is
to be lured neither by fame, nor by gold, nor by
love. Home and heaven to him are empty words,
seeing that he thinks all this, and in thought it all
melts away. Where there is thought there can be
no willing, as where there is light, darkness cannot
be. Wherever love is thought, it cannot be felt;
wherever riches are thought, there they cannot be
earned ; wherever heaven is thought, there it is
impossible that it can be longed after. Yea, even
for Nibbana itself the man does not look. Standing
wholly in the “now,” looking only upon sorrow,
arising and passing away, he steps from “now” to
“now,” every step being at once the way to the goal
and the goal itself. Thus, great, still, and alone, he
proceeds upon his way, like the sun which at the
same time makes and enlightens the path upon which
it goes.

But to what purpose is all this ?

“Whoso observes the arising of effects from
causes, observes the truth ; whoso observes the truth,
observes the arising of effects from causes,” says the
Buddha. Thoughtfulness and reflectiveness bear
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their reward in themselves, from moment to moment
create their own recompense. To understand the
law of cause and effect, of transiency, of Becomng,
is to recognise the truth. To perceive the truth is
to have salvation. To perceive cause-effect is to
cease to will, and non-willing leads to Nibbana
and is Nibbana. Every step in non-willing is
the way to the goal and the goal itself. Whoso
perceives the truth, perceives: “ This Kamma, that
chains me to painful life, can frighten me no more.
I have feared its face as a little child fears its reflec-
tion in the looking-glass, unwitting that it is its own
face that it looks upon. I not only am the product
of this Kamma, but I am also its creator. It can
be abolished by my own will, and nothing is needed
but the removal of that illusion which pictures the
7 as a substantial being.”

Thus everywhere have I sought this master-
builder who ever and always puts together a new
house of Ife, and finally, O wonderful! in my own
self, in my heart of hearts, 1 have found him.
Therefore says the Buddha :—

O master-builder, thou art known
No more shalt thou the house rebuild
Thy beams and bars are all destroyed
The house 1s laid 1n ruins quite,
Glad and released the heart hath reached
The final ending of the will,
(Dhammapada )

But here a question arises. Is the being reborn
through Kamma the same or something different
from the old being?

*“ How does the case stand, O Gautama? Does
the self that now lives experience the results of
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his deeds in rebirth?” a Brahmin asks of the
Buddha.

“The self that now lives, that self experiences
the results of his doing —this, Brahmin, is one

extreme.”
“Does the case stand thus then, O Gautama?

Another than the now living person experiences the
results of his doing ?”

“ Another than the now living person experiences
the results of his doing ,—this, Brahmin, is the second
extreme. Avoiding both these extremes, the Perfect
One points out the truth that lies between these
two.” And then follows the series of the twelve
Nidanas, from ignorance down to birth, death, and
SOITOW

That means It is neither the same self nor yet
another, and yet it is as much the same self as it is
another, in somewhat the same fashion that the 7
as deed, as action, 1s different from the 7 as con-
sequence of deed, as reaction, and yet is not
different. That is to say Life is not at all Being,
neither in the form of a “self” nor yet in the form
of an “other,” there is absolutely no / present;
there is nothing present but a process, the endless
self-generating play of action and reaction. Of this
we cannot say “ Upon this side that belongs, and
upon that side that belongs,”—with its very exist-
ence is given its endless past, its endless future.
As a flame that has burnt through the night, at the
night’s end is the same and yet not the same as it
was at the beginning of the night, so the new being
is the same and yet not the same as the old. As
reaction is not the same as action, and yet is not
different, so also this existence is not exactly the
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same as the next, and yet it is not another. It is
the “*now,” here as there, and to all eternity.

And now another question arises. If Kamma
can be abolished only by the abolition of deed, good
deeds also must cease, for they also are followed
by their due results—they also bring life to birth?
It is quite true. Good actions also must cease, but
not in such a fashion that one can say: “I must not
do good deeds, so that I may not any more make
new Kamma, new life” This rejection of good
action would itself be action, and would produce its
due effects. That such sayings of the Buddha as:
“They are delivered from evil and from good,” or
“Ye have to leave righteousness behind, to say
nothing of unrighteousness,” must be thus under-
stood seems perfectly clear.

Good and evil cleave to the individual, to the Z-
thought. Just as soon as the /-thought is dissolved
in true knowledge, ‘“good” and ‘“‘evil” have no
longer any meaning, become void of sense. One so
awakened, who already in this life has attained to
the vision of Nibbana, stands beyond and above
both ; he spends the time he yet has to pass in this
seeming-form, like to the sun. As the sun travels
impartially over hill and dale, over beauteous and
hateful things alike, so his action and thoughts glide
with equal indifference over good and evil, without
any clinging arising from will, without the stirring
up of any emotion. For where there is no longer
any ignorance, there is no longer any differentiation.
He does what is to do, but he cleaves to nothing.
It is only in the 7, in the individuality, that the
effects of causes are transmuted into reward and
punishment, and hence into the concepts *“good”
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and “evil.” With the fall of the /-thought, both
concepts together disappear in indifference. The
ideas “good” and “evil,” like the ideas * object
and subject,” *“ cause and effect,” * past and future,”
are distinctions that have their sole foundation .in
the illusion of an 7.

The man perfect in knowledge truly performs
actions, for this body still exists, but it is not deed
in itself that makes Kamma, life, sorrow, but deed
that springs from will It is not the laying along-
side one another of flint and steel that produces fire,
but the striking of one against the other. Will,
however, can only exist where there is an 7 that
wills.

That which the Buddha calls Kamma is not the
common force which leads from cause to effect,
which actualises the effect; Kamma is that process
only so far as it takes place in beings endowed with
consciousness—that is, capable of suffering pan.
And necessarily so, for it is only here that the result
of action—that 1s, life—is synonymous with sorrow.
The Buddha's word, however, holds good only for
the world wherzin sorrow reigns, wherein sorrow is
felt and comprehended. As sorrow is nothing but
the law of mutability as applied to the individuality,
and as worked out by the individuality, so also
Kamma is nothing else but the law of the conserva-
tion of energy as applied to the individuality, and as
worked out by the individuality. As something
founded in individuality, with the fall of individuality
it also falls. The man of knowledge can go free.

But not also that other who says: “ There is
no such thing as Kamma; and the talk of reward
and punishment is an old wives’ fable. To what
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purpose the restraint men impose upon themselves ?
Free will I live, treading upon the necks of men!”

No! Only the wise man is free; no other. So
long as there is will, there is deed. So long as there
are deeds, so long is Kamma a grim reality, and
reward and punishment no empty words. Freedom
from Kamma cannot be taught, it can only be lived ;
it cannot be acquired by learning, it can only be
acquired by living. Kamma is not only my
creation ; it is also my creator. It is my /. For
him only for whom Kamma is entirely creator, for
him only is it entirely creature. He only can get
free from Kamma who has set himself free from
the 7, who has renounced the /7  Boundless
freedom can only exist where there is no longer
any possibility of such freedom from bounds being
taken advantage of

But why no possibility ?

Upon this / 1s based the world. With the 7 the
world also comes to anend. 'Where there no longer
is any world, any 7, there also the world can no
longer be erther esteemed or despised. On the
other hand, where there no longer exists any world,
any /Z, there also the 7 can no more be esteemed by
the world, lured by the world from life to life, from
sorrow to sorrow. Such an one as has abolished
his 7 has become master of the world by retreating.
This is what the Buddha means when he says:
“He has blinded nature; utterly extirpated her
eye; he has disappeared from that evil one.” No
more beholds he the world. No more the world
beholds him.



VIII
MORALITY IN BUDDHISM

BuppHisy, although the most sympathetic of all
religions, is not the religion of love, but of know-
ledge.) Christ teaches- ““Love thy neighbour as
thyself.” The Indian religions, Buddhism and the
Vedanta, teach the same, but along with the teach-
ing they give the reason for it. We are given to
understand why we must love our neighbours as
ourselves With scientific exactitude the laws are
developed under which this, the most striking
phenomenon in the moral domain, takes place.

‘The mind of Prince Siddhartha, called Gautama,
became entirely occupied with this one fact, that all
life is sorrow, and in the strenuous concentration of
all his powers of thought upon this one point, he
seeks to save himself from this sorrow.  This, briefly,
is the primal source of the whole of Buddhism.
Gautama, who later became the Buddha, does not
begin his career as a saviour of the world, he does
not set out on his life’s journey as one endowed from
above with supernatural powers towards this high
end. Nothing lies farther from his mind than the
welfare of others, He seeks his own salvation, and
that only. It is a purely egoistical impulse, but
what more natural than that,6ne who suddenly finds

130



v MORALITY IN BUDDHISM 131

himself in a burning house should seek first of all to
save himself ?

However, after he has attained this salvation,
after he has worked his own way out of the sea of
sorrow to the shore of safety, after he has reached
the blest apprehension, *“1 am saved,” his mind
turns back to his suffering fellowmen, and only now
in this retrospective motion do we see love emerge
in the shape of the compassion that comprehends.
He himself characteristically says: * There are two
reasons why I follow this manner of life: my own
wellbeing in this present life, and sympathy with
those that follow me.”

The Buddha pointed out to a world in pain:
“This way have I gone; upon this path have I
reached the goal, this is the way to deliverance.”
This is his great gift of love ; hence is he called the
“ Great Compassionate One.” It is not merely the

. awakening to true apprehension that makes the
Buddha ; but the combination of such awakening with

« sympathy for humanity,—that constitutes the Buddha.
In Buddhism it has always been the greatest gift of

love to point out the true path; a gift assuring to

the bestower thereof the richest reward. ¢ Far

above the greatest gift stands the reward of those

who take only a verse of four lines of this doctrine,

and, explaining it, make it clear to others in all its

purity,” says a passage in a Sutra of the Mahayana.

Upbraidingly the Buddha says to his monks: “In:

what way, monks, does a monk not kindle any fire ?'

By not showing to another the doctrine, visible afar

off, as he has heard it and learnt it. In this way,.

‘monks, a monk kindles no fire.” :
Here it must be noted that this greatest gift of
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love is not bestowed in the interest of the receiver
thereof ; the giver bestows it in his own interest.
That the receiver at the same time becomes the
possessor of an infinite treasure is only a secondary
consideration. This is the—to our eyes—degenerate
shape which love assumes in this system ; nothing
1s left but the bony skeleton of action. That
cordiality which forgets itself for others, that
affection which breeds tenderness and emotion, is
entirely wanting here. The whole moral scheme in
Buddhism is nothing but a sum in arithmetic set
down by a clear, cold egoism, as much as I give to
others, as much will come again to me. Kamma is
the most exact arithmetician in the world.

Once, however, that we have overcome our first
feeling of discouragement at this apparent misuse of
love, which love is the highest we can conceive of
we are forced to admit that in the Buddha’s system
love can occupy no other place. Here is wanting
that great centre of love, that father-god, with whom,
in loving, I become one ; that father-god who loves
me and whom [ love in return, whose children all
men are, and who thus through his all-fatherhood
changes the whole world into one vast family of
brothers and sisters, whose natural duty it is to love
one another. In Buddhism only Kamma reigns—
the relationship between cause and effect, between
deed and result, which, with the exactitude of a piece .
of mechanism, regulates reward and punishment.

God truly is awanting, but perhaps the Buddha
can be substituted for him as a centre of love ?

The Buddha is in Nibbana. The concept of
fatherhood is so entirely out of harmony with the
direction of thought of this system that the already
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existing bonds of such a relationship are unloosed in
the newly acquired comprehension of things. The
individual is absolved of all connection with parents,
children, or brothers and sisters. These are only
the outward connections peculiar to humankind. As
birds at evening gather together upon one lonely-
standing tree and in the morning all fly away each
upon his own road again, so, under the compulsion
of Kamma, do the various members of a family gather
together and again part from one another when the
Kamma which has determined this form is entirely
exhausted.

Here there is only one fatherhood. my deed!
only one sonship the consequence of my deed!
“My deed is my possession; my deed is mine
inheritance ; my deed is the mother's womb that
bore me. My deed is the race to which I belong.
My deed is my refuge.”” Thus teaches the Buddha,
It is no god that is my refuge; my deed is my
refuge—that only. Since in all the world I am tied
to nothing else but to this my deed, all other ties,
whether they have to do with god or with man, are
recognised as illusion and given up. Released
through the power of strenuous thought from all ties,
I stand in the universe quite alone, travelling in
utter solitude the path of Samsara. My deed alone
goes with me, but not as a companion, only as my
shadow. Thus I travel on like a man at evening
wending his way eastwards over an infinite stretch
of snowy plain or through an endless waste of sand,
with nothing behind him but the long trail of his own
footsteps, nothing before him but a giant shadow;
beside himself~—nothing.

Thus does the Buddha teach in the Anguttara
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Nikaya: “Two joys there are, disciples. ~What
two? The joy of the family life, and the joy of the
homeless life. These, disciples, are the two kinds
of joy. The nobler of these two joys is the joy of
the homeless life.” And farther on, “ Independence,
I say, is the greatest comfort of the mind.” The
Buddha began his own career with the great re-
nunciation, by stepping behind out of the circle of
all those whom he loved, and by whom he in turn
was loved. This was the princely earnest-money
which he gave to truth in order to bind her to him
for ever. In this combat for the supreme good a
single act of self-denying renunciation has always
been of more value than years of laborious investiga-
tion and questioning. Whosoever lacks the courage
to burn his ships behind him will never take pos-
session of the new kingdom of the mind. Whoso
is firmly resolved to take part in the crusade of truth,
of him the Buddha requires that he too, without one
backward glance, shall forsake his house together
with all those to whom his heart has hitherto clung,

The bonds of love
Off-shaking, like an elephant set free

For father and mother (however much to be
honoured), and wife and child too, are only so many
fetters which hinder the mind that seeks to soar.
When the birth of his son was announced to the
Buddha he said: “ A new fetter has been born to
me.” The following passage is often repeated:
“With fetters bound is household Life, a state of
impurity, but like the freedom of the open sky is the .
life of the ascetic.”

The supreme goal of the Buddhist consists
in freedom from the sorrow of the world. This
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condition of sorrowlessness is to be attained by a
complete breaking loose, a complete stripping of
himself, on the part of each man, from the world
that surrounds him, with which he stands through
our six senses in continual contact. “Whoso bears
love to nothing, he also sorrows over nothing," says
the Buddha; and again, “ To leave the beloved is
the greatest sorrow."”

From this view of things there results a confining
of one’s self to one’s self, a withdrawal, which sets
its specific mark upon all our intercourse with our
former relations and neighbours. Active love,
spontaneous sorrow for one’s nearest, dies away.
The Christ was under compulsion to do deeds of
love, to be physician to the sick in mind, to sit
among tax-gatherers and sinners, to leave all the
others and go after the one sheep that had gone
astray. Love is the goal of his rehgion, its perfect
fulfilment. God is love. For the Buddhist there
is no necessity for such a course of action. In all
matters there is for him only one rule and guiding
line : Does this tend toward my deliverance or does
itnot? Or, to put it better, perhaps - Will this prove
a hindrance to my salvation or will 1t not?

Regarding himself from this point of view, he
makes himself the centre of the universe. With
anxious care he sees to it that his spiritual centre of
gravity shall always lie within his own 7, and that
on this sure foundation all violent vibration is
avoided. Even in the activities of love he may
never forget why he so acts, he may never forget
his own [; for every such act of forgetfulness here
is a slip backwards upon the steep road to Nibbana.
Virtue is not something to be striven after for its own
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sake ; it is merely the ladder to the highest. Doing
good is simply avoiding evil. * If the Exaited One,”
says the monk Punna to the monk Sariputta, “if the
Exalted One had indicated pure virtue as being
immaterial, as being the perfect extinction of illusion,
the Exalted One would then have indicated the
material as being immaterial, the material as being
perfect extinction of illusion” The material, how-
ever, is the inferior.

But why is it sufficient to confine one’s self to
one’s self?

Because the entire world changes with every
change in me., The existence of the world de-
pends upon me; my six senses create this world
anew from moment to moment. As is fashioned
the 7, the producer, so also is fashioned the world,
the product. The world, because it is not a being
but only a Becoming, 1s not something firm estab-
lished for ever, constructed thus and so, but as it
exhibits itself to me, so it is; and according as I am_
inwardly constituted, so the world presents itself to
me, My inner constitution, however, is shaped
according to the state of my comprehension, my
knowledge. Here is found the fulerum from which
the world can be levered up and down, until finally,
with one last powerful push, it flies off, and is no
longer visible to me, and I no longer visible to it.

Without further demonstration, it is clear that in
ggch a system meditation is of more importance than™
love of the neighbour. No Buddhist would consider
1t Fight'to break off meditation, Dhyana, in order to
do something.

Turn not aside from thine own task
For others, be they ne’er so great
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Here one can scarcely avoid making a comparison
with Christian mysticism. *“Whoso busies himself
much with external things, even were it in good
works, never arrives at true peace of heart,” says
Tauler. This is, as it were, the introduction to that
tremendous word of the Buddha's: “Ye disciples,
if ye would understand the highest, ye have to
leave righteousness behind, to say nothing of un-
righteousness ! ”

But now we are not to imagine that with this
care for one’s own /, the door is thrown wide open
to carelessness and indifference as regards all others:
quite the contrary is the case. The Buddhist, in-
deed, with sober understanding strives strenuously
to avoid every contact with his neighbour. If,
however, the latter comes in contact with him, then
he shall behave toward him as his own best welfare
would demand—that 1s, he shall act as love would act,
and not only shall he so act, but he shall also so think.
Every thought that proceeds from my mind is as
much my deed as the word that falls from my tongue,
as a blow from my fist. My neighbour is only the
sounding-board for my deed—that whereon my
deed actualises itself. As, however, the ball, thrown
at the wall, flies back to him who has thrown it, so
in consciousness does the deed turn back upon the
doer thereof, bringing him as its result punishment
or reward. By good deeds I profit myself alone, as
by evil I harm myself alone.

And yet from this apparently sterile soil of icy
egoism there spring sweet-smelling flowers. We
saw above that the sacred bonds of family relation-
ship were burst and broken in this system of com-
prehension. This, however, is true only of those
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who have reached perfection, of those for whom,
with the disappearance of their own Z, all those
relationships also have taken flight in which this 7
has hitherto stood. With the imperfect, with those
still striving, the case is quite different; if my neigh-
bour is to be treated with the utmost benevolence,
to this has to be added, in the case of parents, the
duty of gratitude. For it was through them that I
obtained rebirth into the world of men, and human
birth, birth as a man, is more valuable than birth as
a god, for it is only out of the former that the way
leads to the highest, to Buddhahood. My mother,
however, in that she has suckled me and brought
me up, has put me in a position to be able to work
my way to freedom by following the good Law.
Therefore 1s 1t saxd * “ If one should take his mother
upon one shoulder and his father upon the other,
and should so carry them for an hundred years, this
would still be a less service than he himself has
received from them.” As the Buddha himself says -
“Whoso properly cares for his parents is greater
than a Chakravartin (world-dominating king).”
And in another place. * Brahma, O ye disciples, is
verily present in those families within whose abodes
the father and the mother are venerated by the
children.” Hence, according to legend, every
Buddha mounts up to the Tusita heaven in order to
preach the law to his mother there.

Still more tight, however, than the bands that
knit me to my earthly parents are those that knit
me to my spiritual father, to my teacher who shows
me the way to salvation. Spiritual birth is infinitely
more important than bodily birth. Hence obedi-
ence, humility, love, is the due of the teacher, and



VI MORALITY IN BUDDHISM 139

as respects homage the Burman Buddhist puts the
teacher before the parents.

Friendship is to be kept only in so far as it is
able to help us to rise, as it enables us to understand
the law.

A friend is good, but right thought is the best
friend. Of an earthly friend a word in the Sutta
Nipita says, *“ Two bracelets of shining gold, how-
ever smoothly made, yet rub against one another;
wherefore let us wander alone like the rhinoceros.”

If now one of those near and dear to us is torn
from us by death, weeping and wailing is only a
sign that we have not understood the universal law
of nature. If there were anything to be gained by
lamentation, the man of understanding would most
certainly not despise 1t, but it does no good to the
dead and does harm to the living ‘Peace comes
not into the heart that weeps and mourns.” The
wise fortfy themselves by reflecting upon death.
By thought they overcome grief, take food, and
attend to their affairs. They know. “ What was
subject to death has died. What was subject to
dissolution has dissolved.” The life, of a man is
indeed like the ripe fruit on a tree, of which we look
for some to fall every moment. In plain words the
Buddha says in the Sutta Nipita, “ Weeping is
useless,” and “ Try to scatter the grief that possesses
you, as the wind drives away the cotton (on the
bush).”

In Buddhism, as faith is a product of knowledge,
so also is love. Clear, shining, but cold and colour-
less as the sun on a winter morning, this love rises
before us. Once, however, that our eyes have
become accustomed to the cold glow, once we have
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reconciled ourselves to the lack of those' beautiful
half-tones which in Christianity play around us from
faith, hope, and, above all, from love, we cannot help
observing how much more firmly and solidly every-
thing here is woven together than in the religions
founded upon revelation. Certainly it is a tremend-
ous risk to leave love, which in Christianity is the road
to the highest, and indeed that highest itself, com-
pletely at the mercy of vague feelings and instincts.
It is quite true that it is frequently and emphatically
laid down. “Love your neighbour as yourself,”
“ Love your enemies,” but these injunctions are com-
pletely opposed to human nature so long as I do
not understand why I should do good to every one,
even to my enemy. The “eye for an eye and tooth
for a tooth ” lies easier to our hand and requires no
explanation.

But all those who act contrary to these in-
junctions will some time or another be punished
for it.

Quite true, but there is always a kind god, and
if here and there, now and again, we have gone
against the commands of love, we may always hope
that everything will be smoothed out again by an
act of divine mercy. We lightly say ‘““now and
again,” and never suspect how infinitely often, day
after day, we neglect these precepts. If we looked
after the state of our morality with as much interest
as we look after the state of our purse, we would
be horrified at the huge pile of our accumulated
guilt. And if we knew that everything had to
be paid back again in pounds, shillings, and pence,
we would simply despair.

How different here it is with the god-less
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Buddhist! From his childhood the idea is im-
pressed upon his very bones that every deed, the
good as well as evil, is followed by its dug.recome
pense, as the. body. by its shadow The doctrine
of Kamma is the law of the conservation of energy,
the most universal of all the laws of nature, extended
to the moral domain. Nothing can ever be lost;
in some shape or another, be it as punishment or
as reward, everything inevitably, at some time or
another, comes to the light of day. This is the
iron, everlasting law of nature. Here neither god
nor Buddba avails aught. One thing only avails:
forsake the deed, and consequences of themselves
will cease. That, however, which now befalls thee
as the result of former deeds—because it is un-
alterable meet it ke a man. Yet bear 1t not
with indifference but with recollectedness, with
reflection, so that thou mayst fully understand:
“ So bitter is sorrow, how sweet must sorrowless-
ness be, how well worth striving after! What a
fool 1 should be if even once again, for the sake
of brief enjoyment, 1 should do things that drag
after them such a long and weary train of woes,
which no god can lighten for me or make easier
to bear.”

The Buddhist stands in the position of the man
who has had some experience of the world and is
well aware of his responsibility. The adherent of
religions founded upon revelation in more than one
respect resembles a child. The grown-up man
knows that in this world nothing is to be had
gratis; everything that I take must be paid for
in hard cash. The child, on the contrary, stretches
out his hand for this and that without ever
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reflecting: “I shall have to pay for this.” By appeals
and flattery it tries to avoid punishment or obtain a
favour. What, however, in a child is charming, is
odious in the grown-up man. Because the adherent
of the revealed religions feels toward his god as a
child might feel, his worship is on a level with his
request for pardon and protection, in its childish
charm and naweté. The old Athenians prayed:
“Let it rain, dearest Jupiter, let it rain upon the
fields of the Athenians!” and Marcus Aurelius
adds: “If men pray at all they should pray with
the same frank simplicity that the Athenians
prayed.” And certanly every genuine prayer 1s
such an Athenian prayer.

In Buddhism this veneer of childishness is
absent. Petitionary prayer to the Buddhist is an
illusion, which would be amusing if it were not so
“serious. With merciless mockery the Buddha says
to a Brahmin: “ What would you think, Vasettha,