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A Note on Sources

In this work we have, apart from the two last chap ters, based our selves ex clu -

sively upon the Sutta-piṭaka, which con tains the most im por tant and most an -

cient por tion of Pāli Bud dhism.

Many of the Bud dhist teach ings are set forth in the form of leit mo tif, that

is to say, of pas sages that re cur in var i ous texts, al most in iden ti cal form. Wher -

ever pos si ble we have re ferred to these mo tifs in their con texts in the Ma jjhima-

nikāya. There was more over a spe cific rea son for this, namely, that there is ac -

ces si ble to the Ital ian pub lic a re ally first-class trans la tion of this text, and

which is also a note wor thy work of art, made by K. E. Neu mann and G. de

Lorenzo (I dis corsi di Bud dha [Bari, 1916–27] 3 vols.). We have done our best

to make the max i mum use of this trans la tion. For the other texts we give the

reader the fol low ing ref er ences should he or she wish to re fer to them.

Dīgha-nikāya in Sa cred Books of the Bud dhists, trans. T. W. Rhys Davids

(Lon don, 1899–1910). For the sutta no. 16, which is the Mahā parinib bāna-

sutta, we have also made use of the Chi nese ver sion, trans lated into Ital ian by

C. Puini (Lan ciano, 1919).

Saṁyutta-nikāya, trans. C. A. F. Rhys Davids and F. L. Wood ward. Pāli
text edi tion (Lon don, 1922–24), 4 vols.

Angut tara-nikāya, ed. Nyā natiloka (Die Re den des Bud dhas) [Mu nich and

Neu biberg, 1922–23].

Of the Dhamma pada there ex ists the Ital ian trans la tion by P. E. Pavolini,

Lan ciano, ed. Cul tura dell'an ima.

The quo ta tions from these, as from other texts, fol low the para graph ing of

the orig i nals. Con cern ing those that have been made avail able by H. C. War -

ren, Bud dhism in Trans la tions (Cam bridge, Mass., 1909, first pub lished 1896),

we have given in brack ets the let ter W.

For the Vinaya-piṭaka, see Sa cred Books of the East, vol. 13, Dhamma-san� -

gani, trans. C. A. F. Rhys Davids (Lon don, 1900).







re nouncer and en emy of the world, and the dy namic, pos i tive, heroic, and pro -

gres sive West ern civ i liza tion.

Un for tu nate prej u dices such as these have suc ceeded in gain ing a foothold

in peo ple's minds; even Friedrich Ni et zsche some times se ri ously be lieved that

as ceti cism only at tracted the "pal lid en e mies of life," the weak and dis in her ited,

and those who, in their ha tred of them selves and the world, un der mine with

their ideas the civ i liza tions cre ated by a su pe rior hu man ity. Fur ther more, re cent

at tempts have been made to pro vide "cli matic" ex pla na tions of as ceti cism.

Thus, ac cord ing to Gün ther, the Indo-Ger mans, un der the in flu ence of an en -

er vat ing and un ac cus tomed cli mate in the Asi atic lands they had con quered,

came slowly to re gard the world as suf fer ing, turn ing their en er gies away from

af fir ma tion of life and to ward a seek ing for "lib er a tion" by means of var i ous as -

cetic dis ci plines. We need hardly dis cuss the low level to which as ceti cism has

been brought by re cent "psy cho an a lyt i cal" in ter pre ta tions.

In the West, then, a tight net of mis un der stand ing and prej u dice has been

drawn round as ceti cism. The one-sided mean ing given to as ceti cism by Chris -

tian ity, through its fre quent as so ci a tion therein with en tirely mis guided forms

of spir i tual life, has pro duced in evitable re ac tions: these have usu ally—and not

with out a cer tain an ti tra di tional and an tire li gious bias—stressed only the neg a -

tive side of what one kind of asce sis has to of fer the "mod ern" spirit.

Our own con tem po raries, how ever, as though the po si tion were in verted,

are now again us ing ex pres sions of this na ture in the orig i nal sense, though

adapt ing them to their own en tirely ma te ri al is tic plane. Thus we hear of a

"mys tique of progress," a "mys tique of sci ence," a "mys tique of la bor" and so

on, and like wise of an asce sis of sport, an asce sis of so cial ser vice and even of an

asce sis of cap i tal ism. In spite of the con fu sion of ideas, there is def i nitely to be

found here a cer tain el e ment of the orig i nal mean ing of the word asce sis: this

mod ern use of the word or its de riv a tives does, in fact, im ply the sim ple idea of

train ing, of in ten sive ap pli ca tion of en ergy, not with out a cer tain im per son al ity

and neu tral iza tion of the purely in di vid ual and he do nis tic el e ment.

Be that as it may, it is im por tant at the present time that in tel li gent peo ple

should once again un der stand the value of as ceti cism in a com pre hen sive view

of the uni verse and thus what it may sig nify at suc ces sive spir i tual lev els, in de -

pen dently of the mere re li gious con cepts of a Chris tian type as well as of the

mod ern dis tinc tions; for which they should re fer to the fun da men tal tra di tions

and the high est meta phys i cal con cepts of the Aryan races. As we wished to dis -

cuss as ceti cism in this sense, we asked our selves: what ex am ple can his tory fur -

nish as the best suited for ex am i na tion as a com pre hen sive and uni ver sal as cetic

sys tem that is clear and undi luted, well tried and well set out, in tune with the

spirit of Aryan man and yet pre vail ing in the mod ern age?
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We even tu ally de cided that the an swer to our ques tion could only be found

in the "Doc trine of Awak en ing," which, in its orig i nal form, sat is fies all these

con di tions. The "Doc trine of Awak en ing" is the real sig ni fi ca tion of what is

com monly known as Bud dhism. The term Bud dhism is de rived from the Pāli
des ig na tion Bud dha (San skrit: Bud dha) given to its founder; it is, how ever, not

so much a name as a ti tle. Bud dha, from the root budh, "to awaken," means

the "Awak ened One"; it is thus a des ig na tion ap plied to one who at tains the

spir i tual re al iza tion, likened to an "arous ing" or to an "awak en ing," which

Prince Sid dhattha an nounced to the Indo-Aryan world. Bud dhism, in its orig i -

nal form—the so-called Pāli Bud dhism—shows us, as do very few other doc -

trines, the char ac ter is tics we want: (I) it con tains a com plete as cetic sys tem; (2)

it is uni ver sally valid and it is re al is tic; (3) it is purely Aryan in spirit; (4) it is

ac ces si ble in the gen eral con di tions of the his tor i cal cy cle to which present-day

hu mankind also be longs.

We have im plied that as ceti cism, when con sid ered as a whole, can as sume

var i ous mean ings at suc ces sive spir i tual lev els. Sim ply de fined, that is to say as

"train ing" or dis ci pline, an asce sis aims at plac ing all the en er gies of the hu man

be ing un der the con trol of a cen tral prin ci ple. In this re spect we can, prop erly

speak ing, talk of a tech nique that has, in com mon with that of mod ern sci en -

tific achieve ments, the char ac ter is tics of ob jec tiv ity and im per son al ity. Thus an

eye, trained to dis tin guish the ac ces sory from the es sen tial, can eas ily rec og nize

a "con stant" be yond the mul ti ple va ri ety of as cetic forms adopted by this or

that tra di tion.

In the first place, we can con sider as ac ces sory all the par tic u lar re li gious

con cep tions or the par tic u lar eth i cal in ter pre ta tions with which, in very many

cases, as ceti cism is as so ci ated. Be yond all this, how ever, it is pos si ble to con -

ceive of and to work out what we may call a pure asce sis, that is to say, one

made up of tech niques for de vel op ing an in te rior force, the use of which, to be -

gin with, re mains un de ter mined, like the use of the arms and ma chines pro -

duced by mod ern in dus trial tech niques. Thus, while "as cetic" re in force ment of

the per son al ity is the foun da tion of ev ery tran scen den tal re al iza tion, whether in

the form of one his tor i cal tra di tion or an other, it can like wise be of great value

on the level of the tem po ral as pi ra tions and strug gles that ab sorb prac ti cally all

the en er gies of mod ern West ern peo ple. Fur ther more, we could even con ceive

of an "asce sis of evil," for the tech ni cal con di tions, as we may call them, needed

to achieve any pos i tive suc cess in the di rec tion of the "evil" are not dif fer ent in

kind from those needed, for ex am ple, to at tain saint hood. Ni et zsche him self, as

we have al ready pointed out, partly shared the mod ern wide spread prej u dice

against as ceti cism: when deal ing with his "Su per man" and when for mu lat ing

the Wille zur Macht, did he not take into ac count var i ous dis ci plines and forms
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of self-con trol that are clearly of an as cetic na ture? Thus, at least within cer tain

lim its, we can quote the words of an old me dieval tra di tion: "One the Art, One

the Ma te rial, One the Cru cible."

Now, few other great his tor i cal tra di tions al low us to iso late so eas ily the el -

e ments of a pure asce sis as does the "Doc trine of Awak en ing," that is to say,

Bud dhism. It has been justly said of Bud dhism that in it the as cetic prob lems

"have been stated and re solved so clearly and, one could al most say, so log i cally

that, in com par i son, other forms of mys ti cism seem in com plete, frag men tary

and in con clu sive"; and that, far from be ing weighed down by ev ery kind of

emo tional and sen ti men tal el e ment, an aus tere and ob jec tive style of in tel lec -

tual clar ity so much pre dom i nates that one is al most forced to com pare it with

the mod ern sci en tific men tal ity.

1

 In this re spect two points must be em pha -

sized.

First, the Bud dhist asce sis is con scious, in the sense that in many forms of

as ceti cism—and in the case of Chris tian as ceti cism al most with out ex cep tion—

the ac ces sory is in ex tri ca bly tied up with the es sen tial, and as cetic re al iza tions

are, one might say, in di rect be cause they re sult from im pulses and work ings of

the mind de ter mined by re li gious sug ges tions or rap tures; while in Bud dhism

there is di rect ac tion, based on knowl edge, con scious of its aim and de vel op ing

through out in con trolled stages. "Just as a prac ticed turner or turner's ap pren -

tice, when turn ing quickly, knows 'I am turn ing quickly,' and when turn ing

slowly, knows 'I am turn ing slowly"'; and "as a prac ticed butcher or butcher's

ap pren tice who butch ers a cow, takes it to the mar ket place and dis sects it piece

by piece; he knows these parts, he looks at them and ex am ines them well and

then sits down"—here are two tren chant sim i les, cho sen from many, and typ i -

cal of the style of con scious ness of ev ery as cetic or con tem pla tive pro ce dure in

the Doc trine of Awak en ing.

2

 An other im age is fur nished by clear and trans par -

ent wa ter through which can be seen ev ery thing ly ing on the bot tom: sym bol i -

cal of a mind that has left be hind all un rest and dis tur bance.

3

 And it will be

seen that this style per sists through out, on ev ery level of Bud dhist dis ci pline. It

has been well said that "this path through con scious ness and awak en ing is as

clearly de scribed as a road on an ac cu rate map, along which ev ery tree, ev ery

bridge and ev ery house is marked."

4

Sec ond, Bud dhism is al most the only sys tem that avoids con fu sion be tween

as ceti cism and moral ity, and in which the purely in stru men tal value of the lat -

ter in the in ter ests of the for mer is con sciously re al ized. Ev ery eth i cal pre cept is

mea sured against an in de pen dent scale, that is, ac cord ing to the pos i tive "as -

cetic" ef fects that re sult from fol low ing these pre cepts or fail ing to fol low them.

From this it can be seen that not only have all re li gious mytholo gies been sur -

4



passed, but also all eth i cal mytholo gies. In Bud dhism, the el e ments of sīla, that

is, of "right con duct," are con sid ered purely as "in stru ments of the mind":

5

 it is

not a ques tion of "val ues" but of "in stru ments," in stru ments of a vir tus, not in

the moral is tic sense but in the an cient sense of vir ile en ergy. Here we have the

well-known para ble of the raft: a man, wish ing to cross a dan ger ous river and

hav ing built a raft for this pur pose, would in deed be a fool if, when he had

crossed, he were to put the raft on his shoul ders and take it with him on his

jour ney. This must be the at ti tude—Bud dhism teaches—to all that is la beled

by eth i cal views as good or evil, just or un just.

6

Thus we can fairly claim that in Bud dhism—as also in yoga—as ceti cism is

raised to the dig nity and im per son al ity of a sci ence: what is else where frag men -

tary here be comes sys tem atic; what is in stinct be comes con scious tech nique;

the spir i tual labyrinth of those minds that achieve a real el e va tion through the

work ings of some "grace" (since it is only ac ci den tally and by means of sug ges -

tions, fears, hopes, and rap tures that they dis cover the right way) is re placed by

a calm and uni form light, present even in abysmal depths, and by a method

that has no need of ex ter nal means.

All this, how ever, refers only to the first as pect of as ceti cism, the most el e -

men tary in the as cetic hi er ar chy. When an asce sis is un der stood as a tech nique

for the con scious cre ation of a force that can be ap plied, in the first place, at

any level, then the dis ci plines taught by the Doc trine of Awak en ing can be rec -

og nized as those that in cor po rate the high est de gree of crys tallinity and in de -

pen dence. How ever, we en counter in side the sys tem a dis tinc tion be tween the

dis ci plines that "suf fice for this life" and those that are nec es sary to take one be -

yond.

7

 As cetic achieve ment in Bud dhism is ex ploited es sen tially in an up ward

di rec tion. This is how the sense of such achieve ments is ex pressed in the canon:

"And he reaches the ad mirable path dis cov ered by the in ten sity, the con stancy

and the con cen tra tion of the will, the ad mirable path dis cov ered by the in ten -

sity, the con stancy and the con cen tra tion of the en ergy, the ad mirable path dis -

cov ered by the in ten sity, the con stancy and the con cen tra tion of the spirit, the

ad mirable path dis cov ered by the in ten sity, the con stancy and the con cen tra -

tion of in ves ti ga tion—with a heroic spirit as the fifth." And this con tin ues:

"And thus at tain ing these fif teen heroic qual i ties, he is able, O dis ci ples, to

achieve lib er a tion, to achieve awak en ing, to at tain the in com pa ra ble sure ness."

8

In this con nec tion an other text con sid ers a dou ble pos si bil ity: "Ei ther cer tainty

in life, or no re turn af ter death."

9

 If, on the high est level, "sure ness" is linked

with the state of "awak en ing," the al ter na tives can be sim i larly in ter preted on a

lower level, and we may think of a more rel a tive sure ness in life, cre ated by a

pre lim i nary group of as cetic dis ci plines and able to prove its value in all fields
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of life, and yet that is es sen tially a foun da tion for an asce sis of a higher na ture.

It is in this sense that we can talk of an "in ten sive ap pli ca tion," which is con sid -

ered to be the key stone of the whole sys tem and which, when "de vel oped and

con stantly prac tised, leads to twofold health, health in the present and health

in the fu ture."

10

 "Sure ness," in as cetic de vel op ment—bhāvāna—is as so ci ated

with un shak able calm-samatha—which may be con sid ered as the high est aim

of a "neu tral" dis ci pline, and which can be pur sued by one who yet re mains es -

sen tially a "son of the world"—put thu j jana. Be yond this there is an un shak able

calm—samatha—which is as so ci ated with knowl edge—vipas sanā—and which

then leads to "lib er a tion."

11

Here we have, then, a new con cep tion of the asce sis, on a higher plane than

the last, and tak ing us to a level above nor mal per cep tion and in di vid ual ex pe ri -

ence; and at the same time it be comes clear why Bud dhism, on this higher level

also, gives us pos i tive points of ref er ence such as we find in few other tra di -

tions. The fact is that Bud dhism in its orig i nal form care fully avoids any thing

that sa vors of sim ple "re li gion," of mys ti cism in its most gen er ally ac cepted

sense, of sys tems of "faith" or de vo tion, or of dog matic rigid ity. And even when

we con sider that which is no longer of that life, that which is "more than life,"

Bud dhism, as the Doc trine of Awak en ing, of fers us those very traits of sever ity

and nu dity that char ac ter ize the mon u men tal, and fea tures of clar ity and

strength that may be called, in a gen eral sense, "clas si cal"; a vir ile and coura -

geous at ti tude that would seem Promethean were it not in deed es sen tially

Olympian. But be fore this can be ap pre ci ated, once again var i ous prej u dices

must be re moved. And here it is well to dis cuss two points.

It has been claimed that Bud dhism, in its es sen tials, and leav ing out of ac -

count its later pop u lar forms, en tirely cen tered as they were on a de i fied con -

cept of its founder, is not a re li gion. This is true. We must, how ever, be quite

clear as to what we mean when we say this. The peo ples of the West are so in -

ured to the re li gion that has come to pre dom i nate in their coun tries that they

con sider it as a kind of unit of mea sure and as a model for ev ery other re li gion:

they are near deny ing the dig nity of true re li gion to any con cept of the su per -

sen sory and to man's re la tion ship to it, when the con cept in any way dif fers

from the Judeo-Chris tian type. The re sult of this has been that the most an -

cient tra di tions of the West it self—be gin ning with the Aryo-Hel lenic and the

Aryo-Ro man—are no longer un der stood in their real sig nif i cance or ef fec tive

value;

12

 so it is easy to imag ine what hap pened to older and of ten more re mote

tra di tions, par tic u larly to those cre ated by the Aryan races in Asia. But, in deed,

this at ti tude should be re versed: and just as "mod ern" civ i liza tion is an anom aly

when com pared with what has al ways been true civ i liza tion,

13

 so the sig nif i -

cance and the value of the Chris tian re li gion should be mea sured ac cord ing to
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that part of its con tent that is con so nant with a vaster, more Aryan, and more

pri mor dial con cept of the su per sen sory.

We need not dwell on this point since we have al ready dealt with it else -

where; Dahlke sums up the mat ter, say ing that one char ac ter is tic of West ern

su per fi cial ity is the ten dency al ways to iden tify re li gion as a whole with re li gion

based on faith.

14

 Be yond those who "be lieve" are those who "know," and to

these the purely "mytho log i cal" char ac ter of many sim ply re li gious, de vo tional,

and even scholas ti cally the o log i cal con cepts is quite clear. It is largely a ques tion

of dif fer ent de grees of knowl edge. Re li gion, from re ligo, is, as the word it self

in di cates, a re con nect ing and, more specif i cally, a re con nect ing of a crea ture to

a Cre ator with the even tual in tro duc tion of a me di a tor or of an ex pi a tor. On

the ba sis of this cen tral idea can be built up a whole sys tem of faith, de vo tion,

and even mys ti cism that, ad mit tedly, is ca pa ble of car ry ing an in di vid ual to a

cer tain level of spir i tual re al iza tion. How ever, it does so to a large ex tent pas -

sively since it is based es sen tially on sen ti ment, emo tion, and sug ges tion. In

such a sys tem no amount of scholas tic ex plain ing will ever com pletely re solve

the ir ra tional and subin tel lec tual el e ment.

We can eas ily un der stand that in some cases such "re li gious" forms are nec -

es sary; and even the East, in later pe ri ods, has known some thing of the kind,

for in stance, the way of de vo tion—bhakti-marga (from bhaj, "to adore")—of

Rāmānuja and cer tain forms of the Ṡakti cult: but we must also re al ize that

there may be some who have no need of them and who, by race and by call ing,

de sire a way free from "re li gious" mytholo gies, a way based on clear knowl edge,

re al iza tion, and awak en ing. An as cetic, whose en er gies are em ployed in this di -

rec tion, achieves the high est form of asce sis; and Bud dhism gives us an ex am ple

of an asce sis that is out stand ing of its kind—in say ing "of its kind" we wish to

point out that Bud dhism rep re sents a great his tor i cal tra di tion with texts and

teach ings avail able to all; it is not an es o teric school with its knowl edge re served

for a re stricted num ber of ini ti ates.

In this sense we can, and in deed we must, state that Bud dhism—re fer ring

al ways to orig i nal Bud dhism—is not a re li gion. This does not mean that it de -

nies su per nat u ral and meta phys i cal re al ity, but only that it has noth ing to do

with the way of re gard ing one's re la tion ship with this re al ity that we know

more or less as "re li gion." The va lid ity of these state ments would in no way be

al tered were one to set out in greater de tail to de fend the ex cel lence of the the -

is tic point of view against Bud dhism, by charg ing the Doc trine of Awak en ing

with more or less de clared athe ism. This brings us to the sec ond point for dis -

cus sion, but which we need only touch upon here as it is dealt with at length

later in this work.
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We have ad mit ted that a "re li giously" con ceived sys tem can carry an in di -

vid ual to a cer tain level of spir i tual re al iza tion. The fact that this sys tem is

based on a the is tic con cept de ter mines this level. The the is tic con cept, how ever,

is by no means ei ther unique or even the high est "re li gious" re la tion ship such

as the Hindu bhakti or the pre dom i nant faiths in the West ern or Arab world.

What ever one may think of it, the the is tic con cept rep re sents an in com plete

view of the world, since it lacks the ex treme hi er ar chic apex. From a meta phys i -

cal and (in the higher sense) tra di tional point of view, the no tion on which the -

ism is based of rep re sent ing "be ing" in a per sonal form even when the o log i cally

sub li mated, can never claim to be the ul ti mate ideal. The con cept and the re al -

iza tion of the ex treme apex or, in other words, of that which is be yond both

such a "be ing" and its op po site, "non be ing," was and is nat u ral to the Aryan

spirit. It does not deny the the is tic point of view but rec og nizes it in its right ful

hi er ar chic place and sub or di nates it to a truly tran scen den tal con cept.

It is freely ad mit ted that things are less sim ple than they seem in West ern

the ol ogy, es pe cially in the realm of mys ti cism, and more par tic u larly where it is

con cerned with so-called "neg a tive the ol ogy." Also in the West the no tion of a

per sonal God oc ca sion ally merges into the idea of an in ef fa ble essence, of an

abysmal di vin ity, as the ἓv con ceived by the Neo pla ton ists be yond the ὄv, as

the Got theit in the neuter be yond the Gott, which, af ter Diony sius the Are -

opagite, ap peared fre quently in Ger man mys ti cism and which ex actly cor re -

sponds with the neuter Brah man above the the is tic Brahmā of Hindu spec u la -

tion. But in the West it is more a no tion wrapped in a con fused mys ti cal cloud

than a pre cise doc tri nal and dog matic def i ni tion con form ing to a com pre hen -

sive cos mic sys tem. And this no tion, in point of fact, has had lit tle or no ef fect

on the "re li gious" bias preva lent in the West ern mind: its only re sult has been

to carry a few men, con fused in their oc ca sional in tu itions and vi sions, be yond

the fron tiers of "or tho doxy."

That very apex that Chris tian the ol ogy loses in a con fused back ground is,

in stead, very of ten placed con sciously in the fore ground by the Aryo-Ori en tal

tra di tions. To talk in this re spect of athe ism or even of pan the ism be trays ig no -

rance, an ig no rance shared by those who spend their time un earthing op po si -

tions and an tithe ses. The truth is that the tra di tions of the Aryans who set tled

in the East re tain and con serve much of what the later tra di tions of races of the

same root who set tled in the West have lost or no longer un der stand or re tain

only frag men tar ily. A con tribut ing fac tor here is the un doubted in flu ence on

Eu ro pean faiths of con cepts of Semitic and Asi atic-Mediter ranean ori gin. Thus

to ac cuse of athe ism the older tra di tions, par tic u larly the Doc trine of Awak en -

ing, and also other West ern tra di tions that re flect the same spirit, only be trays

an at tempt to ex pose and dis credit a higher point of view on the part of a lower

8



one: an at tempt that, had cir cum stances been re versed, would have been qual i -

fied out of hand by the re li gious West as Sa tanic. And, in fact, we shall see that

it was ex actly thus that it ap peared to the doc trine of the Bud dha (cf. p. 85–

86).

The recog ni tion of that which is "be yond both 'be ing' and 'non be ing"'

opens to as cetic re al iza tion pos si bil i ties un known to the world of the ism. The

fact of reach ing the apex, in which the dis tinc tion be tween "Cre ator" and

"crea ture" be comes meta phys i cally mean ing less, al lows of a whole sys tem of

spir i tual re al iza tions that, since it leaves be hind the cat e gories of "re li gious"

thought, is not eas ily un der stood: and, above all, it per mits a di rect as cent, that

is, an as cent up the bare moun tain side, with out sup port and with out use less ex -

cur sions to one side or an other. This is the ex act mean ing of the Bud dhist asce -

sis; it is no longer a sys tem of dis ci plines de signed to gen er ate strength, sure -

ness, and un shak able calm, but a sys tem of spir i tual re al iza tion. Bud dhism—

and again later we shall see this dis tinctly—car ries the will for the un con di -

tioned to a limit that is al most be yond the imag i na tion of the mod ern West e -

mer. And in this as cent be side the abyss the climber re jects all "mytholo gies,"

he pro ceeds by means of pure strength, he ig nores all mi rages, he rids him self

of any resid ual hu man weak ness, he acts only ac cord ing to pure knowl edge.

Thus the Awak ened One (Bud dha), the Vic tor (Jina) could be called he whose

way was un known to men, an gels, and to Brahma him self (the San skrit name

for the the is tic god). Ad mit tedly, this path is not with out dan gers, yet it is the

path open to the vir ile mind—viriya-magga. The texts clearly state that the

doc trine is "for the wise man, the ex pert, not for the ig no rant, the in ex pert."

15

The sim ile of the cut ting grass is used: "As kusa grass when wrongly grasped

cuts the hand, so the as cetic life wrongly prac tised leads to in fer nal tor -

ments."

16

 The sim ile of the ser pent is used: "As a man who wants ser pents goes

out for ser pents, looks for ser pents, and find ing a pow er ful ser pent grasps it by

the body or by the tail; and the ser pent strik ing at him bites his hand or arm or

other part so that he suf fers death or mor tal an guish—and why is this? Be cause

he wrongly grasped the ser pent—so there are men who are harmed by the doc -

trines. And why is this? Be cause they wrongly grasped the doc trines."

17

It must be thus quite clear that the Doc trine of Awak en ing is not it self one

par tic u lar re li gion that is op posed to other re li gions. Even in the world in

which it grew, it re spected the var i ous di vini ties and the pop u lar cults of re li -

gious type that were at tached to them. It un der stood the value of "works." Vir -

tu ous and de vout men go to "heaven"—but a dif fer ent path is taken by the

Awak ened Ones.

18

 They go be yond as "a fire which, lit tle by lit tle, con sumes

ev ery bond,"

19

 both hu man and di vine. And it is fun da men tally an in nate at -
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tribute of the Aryan soul that causes us never to meet in the Bud dhist texts any

sign of de par ture from con scious ness, of sen ti men tal ism or de vout ef fu sion, or

of semi-in ti mate con ver sa tion with a God, al though through out there is a sense

of strength in ex orably di rected to ward the un con di tioned.

We have now elab o rated the first three rea sons why Bud dhism in par tic u lar

is so suit able as a base for an ex po si tion of a com plete asce sis. Sum ming up: the

first is the pos si bil ity of ex tract ing eas ily from Bud dhism the el e ments of an

asce sis con sid ered as an ob jec tive tech nique for the achieve ment of calm,

strength, and de tached su pe ri or ity, ca pa ble in them selves of be ing used in all

di rec tions. The sec ond is that in Bud dhism the asce sis has also the su pe rior sig -

ni fi ca tion of a path of spir i tual re al iza tion quite free from any mythol ogy,

whether re li gious, the o log i cal, or eth i cal. The third rea son, fi nally, is that the

last stretch of such a path cor re sponds to the Supreme in a truly meta phys i cal

con cept of the uni verse, to a real tran scen dency well be yond the purely the is tic

con cept. Thus while the Bud dha con sid ers the ten dency to dogma tize as a

bond, and op poses the empty suf fi ciency of those who pro claim: "Only this is

truth, fool ish ness is the rest,'

20

 yet he main tains firmly the knowl edge of his

own dig nity: "Per haps you may wish, dis ci ples, thus know ing, thus un der stand -

ing, to re turn for your sal va tion to the rites and the fan tasies of the or di nary

pen i tent or priest?" "No, in deed,'' is the an swer. "Is it thus then, dis ci ples: that

you speak only of that on which you your selves have med i tated, which you

your selves have known, which you your selves have un der stood?" "Even so,

Mas ter." "This is well, dis ci ples. Re main, then, en dowed with this doc trine,

which is vis i ble in this life, time less, invit ing, lead ing on ward, in tel li gi ble to all

in tel li gent men. If this has been said, for this rea son has it been said.''

21

 And

again: "There are pen i tents and priests who ex alt lib er a tion. They speak in var i -

ous man ners glo ri fy ing lib er a tion. But as for that which con cerns the most no -

ble, the high est lib er a tion, I know that none equals me, let alone that I may be

sur passed."

22

 This has been called, in the tra di tion, "the lion's roar."
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Bud dhism is re mote from "our" tra di tions and "our" races. We have to re mem -

ber that be hind the var i ous caprices of mod ern his tor i cal the o ries, and as a

more pro found and pri mor dial re al ity, there stands the unity of blood and

spirit of the white races who cre ated the great est civ i liza tions both of the East

and West, the Ira nian and Hindu as well as the an cient Greek and Ro man and

the Ger manic. Bud dhism has the right to call it self Aryan both be cause it re -

flects in great mea sure the spirit of com mon ori gins and since it has pre served

im por tant parts of a her itage that, as we have al ready said, West ern man has lit -

tle by lit tle for got ten, not only by rea son of in volved pro cesses of in ter mar riage,

but also since he him self—to a far greater ex tent than the East ern Aryans—has

come un der for eign in flu ences, par tic u larly in the re li gious field. As we have

pointed out, Bud dhist as ceti cism, when cer tain sup ple men tary el e ments have

been re moved, is truly "clas si cal" in its clar ity, re al ism, pre ci sion, and firm and

ar tic u late struc ture; we may say it re flects the no blest style of the an cient Aryo-

Mediter ranean world.

Fur ther more, it is not only a ques tion of form. The asce sis pro claimed by

Prince Sid dhattha is suf fused through out with an in ti mate con ge nial ity and

with an ac cen tu a tion of the in tel lec tual and Olympian el e ment that is the mark

of Pla ton ism, Neo pla ton ism, and Ro man Sto icism. Other points of con tact are

to be found where Chris tian ity has been rec ti fied by a trans fu sion of Aryan

blood that had re mained com par a tively pure—that is to say, in what we know

as Ger man mys ti cism: there is Meis ter Eck hart's ser mon on de tach ment, on

Abgeschieden heit, and his the ory of the "no ble mind," and we must not for get

Tauler and Sile sius. To in sist here, as in ev ery other field of thought, on the an -

tithe sis be tween East and West is pure dilet tan tism. The real con trast ex ists in

the first place be tween con cepts of a mod ern kind and those of a tra di tional

kind, whether the lat ter are East ern or West ern; and sec ondly, be tween the real

cre ations of the Aryan spirit and blood and those which, in East and West

alike, have re sulted from the ad mix ture of non-Aryan in flu ences. As Dahlke has

justly said, "Among the prin ci pal ways of thought in an cient times, Bud dhism

can best claim to be of pure Aryan ori gin."

3

This is true also more specif i cally. Al though we can ap ply the term Aryan

as a gen er al iza tion to the mass of Indo-Eu ro pean races as re gards their com mon

ori gin (the orig i nal home land of such races, the ariyanem-vaējō, ac cord ing to

the mem ory con sciously pre served in the an cient Ira nian tra di tion, was a hy -

per borean re gion or, more gen er ally, north westem),

4

 yet, later, it be came a des -

ig na tion of caste. Ārya stood es sen tially for an aris toc racy op posed, both in

mind and body, not only to ob scure, bas tard, "de mo ni a cal" races among which

must be in cluded the Kos alian and Dra vid ian strains found by the Hy per bore -

ans in the Asi atic lands they con quered, but also, more gen er ally, to that sub -
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stra tum that cor re sponds to what we would prob a bly call to day the pro le tar ian

and ple beian masses born in the nor mal way to serve, and that in In dia as in

Rome were ex cluded from the bright cults char ac ter is tic of the higher pa tri cian,

war rior, and priestly castes.

Bud dhism can claim to be called Aryan in this more par tic u lar so cial sense

also, not with stand ing the at ti tude, of which we shall have more to say later,

that it adopted to ward the castes of those times.

The man who was later known as the Awak ened One, that is, the Bud dha,

was the Prince Sid dhattha. Ac cord ing to some, he was the son of a king; ac -

cord ing to oth ers, at least of the most an cient war rior no bil ity of the Sakiya

race, prover bial for its pride: there was a say ing, "Proud as a Sakiya."

5

 This race

claimed de scent, like the most il lus tri ous and an cient Hindu dy nas ties, from

the so-called so lar race—sūrya vaṁsa—and from the very an cient king

Iksvaku.

6

 "He, of the so lar race," one reads of the Bud dha.

7

 He says so him self:

"I am de scended from the so lar dy nasty and I was born a Sākiya,"

8

 and by be -

com ing an as cetic who has re nounced the world he vin di cates his royal dig nity,

the dig nity of an Aryan king.

9

 Tra di tion has it that his per son ap peared as "a

form adorned with all the signs of beauty and sur rounded by a ra di ant au re -

ole."

10

 To a sov er eign who meets him and does not know who he is, he im me -

di ately gives the im pres sion of an equal: "Thou hast a per fect body, thou art re -

splen dent, well born, of no ble as pect, thou hast a golden colour and white

teeth, thou art strong. All the signs that thou art of no ble birth are in thy form,

all the marks of a su pe rior man."

11

 The most fear some ban dit, meet ing him,

asks him self in amaze ment who might be "this as cetic who comes alone with

no com pan ions, like a con queror."

12

 And not only do we find in his body and

bear ing the char ac ter is tics of a khat tiya, of a no ble war rior of high lin eage, but

tra di tion has it that he was en dowed with the "thirty-two at tributes" that ac -

cord ing to an an cient brah man i cal doc trine were the mark of the "su pe rior

man"—mahāpurisa-lakkhaṇa—for whom "ex ist only two pos si bil i ties, with out

a third": ei ther, to re main in the world and to be come a cakka vatti, that is, a

king of kings, a "uni ver sal sov er eign," the Aryan pro to type of the "Lord of the

Earth," or else to re nounce the world and to be come per fectly awak ened, the

Sam bud dha, "one who has re moved the veil."

13

 Leg end tells us that in a

prophetic vi sion of a whirling wheel an im pe rial des tiny was fore told for Prince

Sid dhattha; a des tiny that, how ever, he re jected in fa vor of the other path.

14

 It

is equally sig nif i cant that, ac cord ing to tra di tion, the Bud dha di rected that his

fu neral rite should not be that of an as cetic, but of an im pe rial sov er eign, a

cakka vatti.

15

 In spite of the at ti tude of Bud dhism to ward the caste prob lem, it

was gen er ally held that the bod hisatta, those who may one day be come awak -
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ened, are never born into a peas ant or servile caste but into a war rior or Brāh -

man caste, that is to say, into the two purest and high est of the Aryan castes: in -

deed, in the con di tions then pre vail ing, the war rior caste, the khat tiya, was said

to be the more fa vored.

16

This Aryan no bil ity and this war rior spirit are re flected in the Doc trine of

Awak en ing it self. Analo gies be tween the Bud dhist asce sis and war, be tween the

qual i ties of an as cetic and the virtues of a war rior and of a hero re cur fre quently

in the canon i cal texts: "a strug gling as cetic with fight ing breast," "an ad vance

with a fighter's steps," "hero, vic tor of the bat tle," "supreme tri umph of the

bat tle," "fa vor able con di tions for the com bat," qual i fies of "a war rior be com ing

to a king, well wor thy of a king, at tributes of a king," etc.

17

—and in such max -

ims as: "to die in bat tle is bet ter than to live de feated."

18

 As for "no bil ity," it is

bound up here with as pi ra tion to ward su per hu manly in spired lib erty. "As a

bull, I have bro ken ev ery bond"—says Prince Sid dhattha.

19

 "Hav ing laid aside

the bur den, he has de stroyed the bonds of ex is tence": this is a theme that con -

tin u ally re curs in the texts, and refers to one who fol lows the path they in di -

cate. As "sum mits hard to climb, like soli tary li ons" the en light ened are de -

scribed.

20

 The Awak ened One is "a proud saint who has climbed the most sub -

lime moun tain peaks, who has pen e trated the re motest forests, who has de -

scended into pro found abysses."

21

 He him self said, "I serve no man, I have no

need to serve any man";

22

 an idea that re calls the "au ton o mous and im ma te rial

race," the race "with out a king" (ἀβασíλεντος)—be ing it self kingly—a race that

is also men tioned in the West.

23

 He is "as cetic, pure, the knower, free, sov er -

eign."

24

These, which are fre quent even in the old est texts, are some of the at -

tributes, not only of the Bud dha, but also of those who travel along the same

path. The nat u ral ex ag ger a tion of some of these at tributes does not al ter their

sig nif i cance at least as sym bols and in di ca tions of the na ture of the path and

ideal in di cated by Prince Sid dhattha, and of his spir i tual race. The Bud dha is

an out stand ing ex am ple of a royal as cetic; his nat u ral coun ter part in dig nity is a

sov er eign who, like a Cae sar, could claim that his race com pre hended the

majesty of kings as well as the sa cred ness of the gods who hold even the rulers

of men in their power.

25

 We have seen that the an cient tra di tion has this pre -

cise sig nif i cance when it speaks of the es sen tial na ture of in di vid u als who can

only be ei ther im pe rial or per fectly awak ened. We are close to the sum mits of

the Aryan spir i tual world.

A par tic u lar char ac ter is tic of the Aryan-ness of the orig i nal Bud dhist teach -

ing is the ab sence of those pros e ly tiz ing ma nias that ex ist, al most with out ex -
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cep tion, in di rect pro por tion to the ple beian and anti-aris to cratic char ac ter of a

be lief. An Aryan mind has too much re spect for other peo ple, and its sense of

its own dig nity is too pro nounced to al low it to im pose its own ideas upon oth -

ers, even when it knows that its ideas are cor rect. Ac cord ingly, in the orig i nal

cy cle of Aryan civ i liza tions, both East ern and West ern, there is not the small est

trace of di vine fig ures be ing so con cerned with mankind as to come near to

pur su ing them in or der to gain their ad her ence and to "save" them. The so-

called sal va tion ist re li gions—the Er lö sungs-re li gio nen, in Ger man—make their

ap pear ance both in Eu rope and Asia at a later date, to gether with a less en ing of

the pre ced ing spir i tual ten sion, with a fall from Olympian con scious ness and,

not least, with in fluxes of in fe rior eth nic and so cial el e ments. That the di vini -

ties can do lit tle for men, that man is fun da men tally the ar ti fi cer of his own

des tiny, even of his de vel op ment be yond this world—this char ac ter is tic view

held by orig i nal Bud dhism demon strates its dif fer ence from some later forms,

es pe cially of the Mahāyāna schools, into which in fil trated the idea of a power

from on high busy ing it self with mankind in or der to lead each in di vid ual to

sal va tion.

In point of method and teach ing, in the orig i nal texts we see that the Bud -

dha ex pounds the truth as he has dis cov ered it, with out im pos ing him self on

any one and with out em ploy ing out side means to per suade or "con vert." "He

who has eyes will see"—is a much re peated say ing of the texts. "Let an in tel li -

gent man come to me"—we read

26

—"a man with out a tor tu ous mind, with out

hypocrisy, an up right man: I will in struct him, I will ex pound the doc trine. If

he fol lows the in struc tion, af ter a short while he him self will rec og nize, he him -

self will see, that thus in deed one lib er ates one self from the bonds, the bonds,

that is, of ig no rance." Here fol lows a sim ile of an in fant free ing it self grad u ally

from its early lim i ta tions; this im age ex actly cor re sponds to the Pla tonic sim ile

of the ex pert mid wife and the art of aid ing births. Again: "I will not force you,

as the pot ter his raw clay. By re prov ing I will in struct, and by urg ing you. He

who is sound will en dure."

27

 Be sides, the orig i nal in ten tion of Prince Sid -

dhattha was, hav ing once achieved his knowl edge of truth, to com mu ni cate it

to no one, not from ill-mind ed ness, but be cause he re al ized its pro fun dity and

fore saw that few would un der stand it. Hav ing then rec og nized the ex is tence of

a few in di vid u als of a no bler na ture with clearer vi sion, he ex pounded the doc -

trine out of com pas sion, main tain ing, how ever, his dis tance, his de tach ment,

and his dig nity. Whether dis ci ples come to him or not, whether or not they fol -

low his as cetic pre cepts, "al ways he re mains the same."

28

 This is his man ner:

"Know per sua sion and know dis sua sion; know ing per sua sion and know ing dis -

sua sion, do not per suade and do not dis suade: ex pound only re al ity."

29

 "It is

won der ful"—says an other text

30

—"it is as ton ish ing that no one ex alts his own
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teach ing and no one de spises the teach ing of an other in an or der where there

are so many guides to show the doc trine."

This, too, is typ i cally Aryan. It is true that the spir i tual power that the Bud -

dha pos sessed could not but show it self some times al most au to mat i cally, de -

mand ing im me di ate recog ni tion. We read, for ex am ple, of the in ci dent de -

scribed as "the first foot print of the ele phant," where wise men and ex pert dia -

lec ti cians wait for the Bud dha at a ford seek ing an op por tu nity to de feat him

with their ar gu ments, but when they see him they ask only to hear the doc -

trine;

31

 or of an other where, when the Bud dha en ters a dis cus sion, his words

de stroy all op po si tion "like a fu ri ous ele phant or a blaz ing fire."

32

 There is the

ac count of his for mer com pan ions who, be liev ing him to have left the road of

as ceti cism, pro pose among them selves not to greet him, but who when im me -

di ately they see him go to meet him; and there is the story of the fierce ban dit

An gulimāla who is awed by the Bud dha's ma jes tic fig ure. In any case, it is cer -

tain that the Bud dha, in his Aryan su pe ri or ity, al ways ab stained from us ing in -

di rect meth ods of per sua sion and, in par tic u lar, never used any that ap pealed to

the ir ra tional, sen ti men tal, or emo tional el e ment in a hu man be ing. This rule

too is def i nite: "You must not, O dis ci ples, show to lay men the mir a cle of the

su per-nor mal pow ers. He who does this is guilty of an of fence of wrong do -

ing."

33

 The in di vid ual is put on one side: "In truth, the no ble sons de clare their

higher knowl edge in such a man ner, that they state the truth with out any ref er -

ence what so ever to their own per son."

34

 "Why is this?"—says the Bud dha to

one who has ea gerly waited for a long time to see him—"He who sees the law

sees me and he who sees me sees the law. In truth, by see ing the law I am seen

and by see ing me the law is seen."

35

 Be ing him self awak ened, the Bud dha

wishes only to en cour age an awak en ing in those who are ca pa ble of it: an awak -

en ing, in the first place, of a sense of dig nity and of vo ca tion, and in the sec -

ond, of in tel lec tual in tu ition. A man who is in ca pable of in tu ition, it is said,

can not ap prove.

36

 The no ble mir a cle "con form ing to the Aryan na ture" (ariya-

id dhi) as op posed to prodi gies based on ex tra nor mal phe nom ena, and con sid -

ered to be non-Aryan (anariya-id dhi) is con cerned with this very point. The

"mir a cle of the teach ing" stirs the fac ulty of dis cern ment and fur nishes a new

and ac cu rate mea sure of all val ues;

37

 the most typ i cal of the canon i cal ex pres -

sions for this is: '"There is this'—he un der stands—'There is the com mon and

there is the ex cel lent, and there is a higher es cape be yond this per cep tion of the

senses."'

38

 Here is a char ac ter is tic pas sage de scrib ing the awak en ing of in tu -

ition: "His [the dis ci ple's] heart sud denly feels per vaded with sa cred en thu si asm

and his whole mind is re vealed pure, clear, shin ing as the lu mi nous disc of the

moon: and the truth ap pears to him in its com plete ness."

39

 This is the foun da -
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tion of the only "faith," of the only "right con fi dence" con sid ered by the or der

of the Aryans, "an ac tive con fi dence, rooted in in sight, firm"; a con fi dence that

"no pen i tent or priest, no god or devil, no an gel nor any one else in the world

can de stroy."

40

Per haps it is worth briefly dis cussing a fi nal point. The fact that the Bud -

dha, nor mally, does not ap pear in the Pāli texts as a su per nat u ral be ing de -

scended to earth to broad cast a "rev e la tion," but as a man who ex pounds a

truth that he him self has seen and who in di cates a path that he him self has

trod den, as a man who, hav ing him self crossed by his own un aided ef forts

41

 to

the other bank of the river, helps oth ers to cross over

42

—this fact must not lead

us to make the fig ure of the Bud dha too hu man. Even if we omit the Bod -

hisatta the ory that so of ten suf fers from in fil tra tion of fab u lous el e ments and

that only came into be ing at a later pe riod, the con cept in the early texts of

what is known as kolankola makes us seek in the Bud dha the reemer gence of a

lu mi nous prin ci ple al ready kin dled in pre ced ing gen er a tions: this is an idea that

agrees per fectly with what we are about to say on the his tor i cal sig nif i cance of

the Bud dhist Doc trine of Awak en ing. In any case, what ever his an tecedents, it

is ex tremely dif fi cult to draw a line be tween what is hu man and what is not,

when we are deal ing with a be ing who has in wardly at tained death less ness (am -

ata) and who is pre sented as the liv ing in car na tion of a law bound up with that

which is tran scen den tal and that can be "con fined" by noth ing—apariyā-
panna. The ques tion of race comes in here, too. If a be ing feels him self re mote

from meta phys i cal re al ity, then he will imag ine any strength that he may ac -

quire as a "grace," knowl edge will ap pear as "rev e la tion" in its ac cepted mean -

ing in the West since the time of the He brew prophets, and the an nouncer of a

law may as sume for him "di vine" pro por tions rather than be justly re garded as

one who has de stroyed ig no rance and who has be come "awak ened." This sep a -

ra tion from meta phys i cal re al ity masks the dig nity and the spir i tual level of a

teach ing and wraps the per son of the teacher him self in an im pen e tra ble fog.

One thing is cer tain: ideas of "rev e la tions" and of men-gods can only sound

for eign to an Aryan spirit and to a "no ble son" (kula-putta), par tic u larly in pe -

ri ods when the mind of hu man ity had not yet en tirely lost the mem ory of its

own ori gins. This in tro duces us to the next chap ter, where we shall say some -

thing of the mean ing and of the func tion of the doc trine of Prince Sid dhattha

in the gen eral set ting of the an cient Indo-Aryan world.
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them we must dis tin guish be tween two fun da men tal phases: the Vedic and the

Brāh maṇa Up aniṣad.

With re gard to the Vedas, which con sti tute the es sen tial foun da tion of the

en tire tra di tion in ques tion, it would not be cor rect to talk ei ther of "re li gion"

or of "phi los o phy." To be gin with, the term veda—from the root vid, which is

equiv a lent to the Greek ιδ (whence we have, for ex am ple, oíδa) and which

means "I see," "I have seen"—refers to a doc trine based not on faith or "rev e la -

tion," but on a higher knowl edge at tained through a process of see ing. The

Vedas were "seen": they were seen by the ṛshi, by the "seers" of the ear li est

times. Through out the tra di tion their essence has never been re garded as a

"faith" but rather as a "sa cred sci ence."

Thus it is friv o lous to see in the Vedas, as many peo ple do, the ex pres sion

of a "purely nat u ral is tic re li gion." As in other great sys tems, im pu ri ties may be

present, par tic u larly where for eign mat ter has crept in, and very no tice ably, for

ex am ple, in the Atharva Veda. But what the es sen tial and most an cient part of

the Vedas re flects is a cos mic stage of the Indo-Aryan spirit. It is not a ques tion

of the o ries or of the olo gies, but of hymns con tain ing a mag nif i cent re flec tion

of a con scious ness that is still so har nessed to the cos mos and to meta phys i cal

re al ity that the var i ous "gods" of the Vedas are more than re li gious im ages; they

are pro jec tions of the ex pe ri ence of sig nif i cances and forces di rectly per ceived in

man, in na ture, or be yond through a cos mic, heroic, and "sac ri fi cial" con cept,

freely and al most "tri umphantly."

1

Al though they were writ ten con sid er ably later, the fun da men tal thought

con tained in such epic po ems as the Mahāb hārata goes back to the same

epoch. Men, he roes, and di vine fig ures ap pear side by side; and as Kerényi said

when re fer ring to the Olympian-Home ric phase of the Aryo-Hel lenic tra di tion,

men could "see the gods and be seen by them," and could "stand with them in

the orig i nal state of ex is tence."

2

 The Olympian el e ment is re flected also in a

typ i cal group of Vedic di vini ties: in Dyaus (from div, "to shine"—a root that is

also found in Zeus and Deus), for ex am ple, lord of the heav enly light, the ori -

gin of splen dor, strength, and knowl edge; in Varuṇa, also a sym bol of ce les tial

and re gal power, and con nected with the idea of ṛta, that is to say, of the cos -

mos, of a cos mic or der, of a nat u ral and su per nat u ral law; while in Mi tra there

is, in ad di tion, the idea of a god of the specif i cally Aryan virtues, truth and fi -

delity. We also have Sūrya, the flam ing sun from whom, as from the Olympian

vo ϛ, noth ing is hid den, who de stroys ev ery in fir mity and who, in the form

of Sav i tar, is the light that is ex alted in the first daily rite of all the Aryan castes

as the prin ci ple of awak en ing and in tel lec tual an i ma tion; or there is Uṣas, the

dawn, eter nally young, who opens the way for the sun, who gives life and who
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is the "to ken of im mor tal ity." In In dra we find the in car na tion of the heroic

and meta phys i cal im pulse of the first Hy per borean con querors: In dra is "he,

with out whom men can not win," he is the "son of force," the light ning god of

war, valor, and vic tory, the an ni hi la tor of the en e mies of the Aryans, of the

black Dasyu, and, con se quently, of all the tor tu ous and ti tanic forces that "at -

tempt to climb the heav ens"; while at the same time he ap pears as the con sol -

ida tor, as "he who has con sol i dated the world." The same spirit is re flected, in

vary ing de grees, in mi nor Vedic di vini ties, even in those tied to the most con di -

tioned forms of ex is tence.

In the Vedas we find that this cos mic ex pe ri ence is evoked through the

agency of sac ri fi cial ac tion. The sac ri fice rite ex tends hu man ex pe ri ence into the

non hu man, and pro vokes and es tab lishes com mu nion be tween the two worlds

in such a man ner that the sac ri fi cer, a fig ure as aus tere and ma jes tic as the Ro -

man fla men di alis, as sumes the traits of a god on earth (bhū-deva, bhū-sura).

As for life af ter death, the Vedic so lu tion is fully con so nant with the old est

Aryo-Hel lenic spirit: im ages of ob scure hells are al most en tirely ab sent from the

most an cient parts of the Vedas: the cri sis of death is hardly no ticed as such—

in the Atharva Veda it is even con sid ered as the ef fect of a hos tile and de mo ni a -

cal force that, with suit able rites, can be re pulsed. The dead pass into an ex is -

tence of splen dor that is also a "re turn," and in which they once again take up

their form: "Hav ing laid aside all de fects, re turn home: full of splen dour unite

thy self to [thy] form"

3

—and again: "We drank the soma [sym bol of a sa cred

en thu si asm], we be came im mor tal, we reached the light."

4

 The sym bolic Vedic

rite of "wip ing out the tracks," so that the dead will not re turn among the liv -

ing, well shows how the idea of rein car na tion was al most to tally ab sent in this

pe riod; such a pos si bil ity was ig nored in the light of the high de gree of hero ical,

sac ri fi cial, and meta phys i cal ten sion be long ing to that epoch. There is no trace

in the Vedas of the later sig nif i cance of Yama as god of death and hell; rather,

he re tains the out lines of his Irano-Aryan equiv a lent, Yima, sun king of the pri -

mor dial age: son of the "Sun." Yama is the first of the mor tals and he "who first

found the road [to the here after]":

5

 thus, broadly speak ing, the Vedic "here -

after" is bound up in great mea sure with the idea of a rein te gra tion of the pri -

mor dial state.

About the tenth cen tury B.C. new de vel op ments be gan: they found ex pres -

sion in the Brāh maṇa texts on the one hand, and on the other in the Up aniṣad

texts. Both go back to the tra di tion of the Vedas: yet there is a note wor thy

change of per spec tive. We are slowly ap proach ing "phi los o phy" and "the ol ogy."

The spec u la tion of the Brāh maṇa texts rests chiefly on that part of the

Vedas that refers to rit ual and sac ri fi cial ac tion. Rit ual, in all the tra di tional civ -
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i liza tions, was con ceived nei ther as an empty cer e mony nor as a sen ti men tal

and, at the same time, for mal act of prais ing and sup pli cat ing a God, but rather

as an op er a tion with real ef fects, as a process ca pa ble not only of es tab lish ing

con tacts with the tran scen dent world, but of im pos ing it self upon su per sen si ble

forces and, through their me di a tion, even tu ally in flu enc ing even the nat u ral

forces. As such, rit ual pre sup poses not only knowl edge of cer tain laws, but also,

and more es sen tially, the ex is tence of a power. The term brah man (in the

neuter, not to be con fused with Brahmā in the mas cu line, which des ig nates the

the is ti cally con ceived di vin ity) orig i nally sig ni fied this par tic u lar en ergy, this

kind of magic power, this fluid or life force, upon which the rit ual rests.

In the Brāh maṇa texts this rit ual as pect of the Vedic tra di tion was en larged

and for mal ized. Rit ual be came the cen ter of ev ery thing and the ob ject of a fas -

tid i ous sci ence that of ten be came a for mal ism des ti tute of any vi tal con tent.

Old en berg, re fer ring to the pe riod of Prince Sid dhattha, talks in this con nec -

tion of "an id i otic sci ence knows ev ery thing and ex plains ev ery thing, and sits

en throned, sat is fied, amongst its ex trav a gant cre ations.''

6

 This judg ment is ex -

ces sive, but it is not en tirely un jus ti fied. In the Bud dha's time there ex isted a

caste of the ologi philoso phantes who ad min is tered the rem nants of the an cient

tra di tion, try ing with all the means in their power to es tab lish a pres tige that

did not al ways cor re spond to their hu man qual i fi ca tions or to their race—if not

their phys i cal race, which was well cared for by the caste sys tem, at least their

spir i tual race. We have used the word "the ol o gists" since the con cept of brah -

man in these cir cles grad u ally be came gen er al ized and, in a man ner of speak -

ing, sub stan tial ized, to such an ex tent that the brah man fi nally no longer sig ni -

fied the mys te ri ous force that, fun da men tally, only made sense in terms of rit -

ual and magic ex pe ri ence; it came to mean the soul of the world, the supreme

force-sub stance of the uni verse, the sub stra tum, in de ter mi nate in it self, of ev ery

be ing and of ev ery phe nom e non. It thus be came an al most the o log i cal con cept.

The Up aniṣads, on the other hand, con cen trated mainly on the doc trine of

the ātmā, which largely re flected the orig i nal cos mic and so lar sen ti ment of the

ear li est Aryan con scious ness, in so far as it stressed the re al ity of the "I" as the su -

perindi vid ual, un chang ing, and im mor tal prin ci ple of the per son al ity, as op -

posed to the mul ti ple va ri ety of the phe nom ena and forces of na ture. The ātmā
is de fined by neti neti ("not so, not so"), that is to say, by the idea that it does

not be long to na ture or, more gen er ally, to the con di tioned world.

In In dia the spec u la tive cur rent of the Brāh maṇa and that of the Up aniṣads

grad u ally con verged; this con ver gence re sulted in the iden ti fi ca tion of the brah -

man with the ātmā: the "I," in its su perindi vid ual as pect, and the force-sub -

stance of the cos mos be came one and the same thing. This was a turn ing point

of the great est im por tance in the spir i tual his tory of the Indo-Aryan civ i liza -
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tion. The doc trine of the iden tity of the ātmā with the brah man did, in fact,

con sti tute a meta phys i cal achieve ment but, at the same time, it ini ti ated a

process of break ing up and of spir i tual dis so lu tion. This process was bound to

take place as shad ows be gan to cloud the lu mi nos ity of the orig i nal heroic and

cos mic ex pe ri ence of Vedic man and as for eign in flu ences gained ground.

Orig i nally the doc trine of the Up aniṣads was con sid ered as "se cret," as a

knowl edge to be trans mit ted only to the few—the term Up aniṣad it self con -

veyed this idea. But in point of fact the philo soph i cal and spec u la tive ten den -

cies be came up per most. This re sulted in di ver gen cies of opin ion even in the

old est Up aniṣad—the Chān do gya—and the Bṛhadāraṇyaka Up aniṣad—as to

the plane of con scious ness to be used as the ref er ence point for the doc trine. Is

the ātmā ob ject of im me di ate ex pe ri ence or is it not? It is both one and the

other at the same time. Its sub stan tial iden tity with the "I" of the in di vid ual is

af firmed but, at the same time, we of ten see the unity of the in di vid ual with

the ātmā-brah man post poned till af ter death; and not only this, but con di tions

are pos tu lated un der which it will hap pen, and the case is con sid ered in which

the "I," or rather the el e ments of the per son, may not leave the cy cle of fi nite

and mor tal ex is tences. In the an cient Up aniṣads, in fact, no pre cise so lu tion is

ever reached of the prob lem of the ac tual re la tion ship ex ist ing be tween the in -

di vid ual "I'' of which ev ery one can talk, and the ātmā-brah man. We do not

con sider that this was ac ci den tal: it was a cir cum stance that cor re sponded to an

al ready un cer tain state of con scious ness, to the fact that, while for the adepts of

the "se cret doc trine" the "I" could be equated ef fec tively with the ātmā, for the

gen eral con scious ness the ātmā was be com ing a sim ple spec u la tive con cept, an

al most the o log i cal as sump tion, since the orig i nal spir i tual level was be gin ning

to be lost.

Fur ther more, the dan ger of pan the is tic con fu sions showed it self. This dan -

ger did not ex ist in the ory since, in the Up aniṣads, fol low ing the Vedic con cept,

the supreme prin ci ple was not only con ceived as the sub stance of the world and

of all be ings, but also as that which tran scends them "by three quar ters," ex ist -

ing as "the im mor tal in the heav ens."

7

 In the same Up aniṣads, how ever, promi -

nence is also given to the iden tity of the ātmā-brah man with el e ments of all

kinds in the nat u ral is tic world, so that the prac ti cal pos si bil ity of a pan the is tic

de vi a tion en cour aged by the as sim i la tion of the ātmā with the brah man was

real: par tic u larly so, if we take into ac count the process of man's grad ual re gres -

sion, of which we can find ev i dence in the teach ing of all tra di tions, in clud ing

the Indo-Aryan, where the the ory of the four yuga cor re sponds ex actly to the

clas si cal the ory of the four ages and of man's de scent to the last of them, the

Iron Age, equiv a lent to the "Dark Age" (kali-yuga) of the Indo-Aryans. If, dur -

ing the pe riod of these spec u la tions, the orig i nal cos mic and uranic con scious -

22



ness of the Vedic ori gins had al ready suf fered in this way a cer tain over cloud -

ing, then the for mu la tion of the the ory of the iden tity of the ātmā with the

brah man pro vided a dan ger ous in cen tive to ward eva sion, to ward a con fused

self-iden ti fi ca tion with the spir i tu al ity of ev ery thing, at the very mo ment when

a par tic u larly en er getic re ac tion by way of a ten dency to ward con cen tra tion,

de tach ment, and awak en ing was needed.

Al to gether, the germs of deca dence, which were al ready show ing them selves

in the post-Vedic pe riod and which were to be come quite ev i dent in the Bud -

dha's day (sixth cen tury B.C.), are as fol lows: above all, a stereo typed rit u al ism;

then the de mon of spec u la tion, whose ef fect was that what ought to have re -

mained "se cret doc trine," up aniṣad, ra hasya, be came partly ra tio nal ized, with

the re sult that there even tu ally ap peared a tu mul tuous crowd of di ver gent the o -

ries, sects, and schools, which the Bud dhist texts of ten vividly de scribe.

8

 In the

third place, we find a "re li gious" trans for ma tion of many di vini ties who, in the

Vedic pe riod were, as we have said, sim ply cos mi cally trans fig ured states of con -

scious ness; these have now be come ob jects of pop u lar cults.

9

 We have al ready

spo ken of the pan the is tic dan ger. In ad di tion to these points we have yet to

con sider the ef fect of for eign, non-Aryan in flu ences, to which we be lieve are at -

trib ut able in no small de gree the for ma tion and dif fu sion of the the ory of rein -

car na tion.

As we have said, there is no trace of this the ory in the early Vedic pe riod;

this is be cause it is quite in com pat i ble with an Olympian and heroic vi sion of

the world, be ing as it is a "truth" of non-Aryan races that are tel luri cally and

ma tri ar chally ad justed in out look. Rein car na tion, in fact, is con ceiv able only by

one who feels him self to be a "son of the earth," who has no knowl edge of a re -

al ity tran scend ing the nat u ral is tic or der; bound as he is to a fe male-ma ter nal di -

vin ity found alike in the pre-Aryan Mediter ranean world, and in the pre-Aryan

Hindu civ i liza tion, such as the Dra vid ian and Kos alian. Into the source from

which as an ephemeral be ing he has sprung, the in di vid ual, when he dies, must

re turn, only to reap pear in fresh ter res trial births, in an in escapable and in ter -

minable cy cle. This is the ul ti mate sense of the the ory of rein car na tion, a the -

ory that be gins to in fil trate as early as the pe riod of Up aniṣad spec u la tions; it

gives place grad u ally to mixed forms that we can use as a mea sure of the change

in the orig i nal Aryan con scious ness to which we have re ferred.

While in the Vedas only a sin gle fate af ter death is con sid ered, as in an cient

Hel las, in the Brāh maṇa texts the the ory of the dou ble way al ready ap pears: "

[Only] he who knows and prac tices rit ual ac tion rises again in life and ob tains

im mor tal life; the oth ers who nei ther know nor prac tise rit ual ac tion will con -

tinue to be born anew, as nour ish ment for death."

10

 In the Up aniṣads, how -
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ever, as the re la tion ship be tween the real "I" and the ātmā os cil lates, so does

their teach ing of what hap pens af ter death. They speak of the "dyke, be yond

which even night be comes day, since the world of the brah man is un change able

light"; a dyke con sti tuted by the ātmā against which nei ther de cay, nor death,

nor pain, nor good ac tion, nor bad ac tion can pre vail.

11

 They speak of the "way

of the gods" (deva-yāna) that leads one af ter death to the un con di tioned

whence "there is no re turn." But at the same time an other road is con sid ered,

the pitṛ-yāna, along which "one re turns," the in di vid ual af ter death be ing lit tle

by lit tle "sac ri ficed" to var i ous di vini ties for whom he be comes "food," fi nally

to reap pear on the earth.

12

 In the old est texts the pos si bil ity of a lib er a tion is

not con sid ered for those who go on this sec ond road: they speak in stead of the

"causal law," of the karma, which de ter mines a man's sub se quent ex is tence on

the ba sis of what he has done in the pre ced ing one. We have now ar rived at

what we shall call the saṁsāric con scious ness (from saṁsāra), which is the key -

stone of the Bud dhist vi sion of life: the se cret knowl edge, con fided pri vately by

the wise Yājñavalkya to the king Ārtab hāga, is that af ter death the in di vid ual

el e ments of man dis solve in the cor re spond ing cos mic el e ments, in clud ing the

ātmā, which re turns to the "ether," and that which is left is only the karma,

that is, the ac tion, the im per sonal force, bound to the life of one be ing, that

will go on to de ter mine a new be ing.

13

In all this can be seen, then, more than just the ef fect of "free" meta phys i -

cal spec u la tion: it is, rather, a sign of a con scious ness that be gins to con sider it -

self ter res trial or, at the most, pan the is ti cally cos mic, and that now cen ters it self

on that part of the hu man be ing that may re ally be con cerned with death and

re birth and in def i nite wan der ing across var i ous forms of con di tioned ex is tence;

we say "var i ous" since the hori zons grad u ally widened and it was even thought

that one might re-arise in this or that world of gods, ac cord ing to one's ac tions.

In any case, in the epoch in which Bud dhism ap peared the the o ries of rein car -

na tion and of trans mi gra tion were al ready an in te gral part of the ideas ac quired

by the pre dom i nant men tal ity. Some times, and even in the Up aniṣads, dif fer -

ent out looks be came in dis crim i nately com bined so that on the one side was

con ceived an ātmā that, al though di vorced from any con crete ex pe ri ence, was

sup posed to be per ma nently and in tan gi bly present in ev ery one, and on the

other side there was the in ter minable wan der ing of man in var i ous lives.

It is on these lines that prac ti cal and re al is tic cur rents grad u ally es tab lished

them selves in op po si tion to the spec u la tive cur rents. We can in clude Sāṁkhya,

which op posed to the pan the is tic dan ger a rigid du al ism and in which the re al -

ity of the "I" or ātmā—called here pu ruṣa—as the su per nat u ral, in tan gi ble,

and un al ter able prin ci ple is op posed to all the forms, forces, and phe nom ena of

a nat u ral and ma te rial or der. But more im por tant in this re spect are the trends

24



of yoga. Based both on Samkhya and on as cetic ten den cies al ready com ing to

the fore in op po si tion to rit u al is tic and spec u la tive Brah man ism, these rec og -

nized more or less ex plic itly the new state of af fairs, which was that in speak ing

of "I'' one could no longer con cretely un der stand the ātmā, the un con di tioned

prin ci ple; that it ap peared no longer as di rect con scious ness; and that there fore,

apart from spec u la tion, it could only be con sid ered as an end, as the limit of a

process of rein te gra tion with ac tion as its ba sis. As the im me di ate real da tum

there was sub sti tuted in stead what we call "saṁsāric" con scious ness and ex is -

tence, con scious ness bound to the "cur rent"—and the term saṁsāra (which

thus only makes a rel a tively late ap pear ance) means pre cisely "cur rent"—it is

the cur rent of be com ing.

It is not out of place to con sider an other point. The brāh maṇa caste is ha -

bit u ally thought of in the West as a "sac er do tal" caste. This is true only up to a

cer tain point. In the Vedic ori gins the type of Brāh man or "sac ri fi cer" bears lit -

tle re sem blance to that of the "priest" as our con tem po raries think of him: he

was, rather, a fig ure both vir ile and aw ful and, as we have said, a kind of vis i ble

in car na tion in the hu man world of the su per hu man (bhū-deva). Fur ther more,

we of ten find in the early texts a point where the dis tinc tion be tween the brāh -

man—the "sac er do tal" caste—and the kṣa tram or rā jam—the war rior or re gal

caste—did not ex ist; a fea ture that we see in the ear li est stages of all tra di tional

civ i liza tions, in clud ing the Greek, Ro man, and Ger man. The two types only

be gan to dif fer in a later pe riod, this be ing an other as pect of the process of re -

gres sion that we have men tioned. Be sides, there are many who main tain that in

Aryan In dia the doc trine of the ātmā was orig i nally con fined al most ex clu sively

to the war rior caste, and that the doc trine of brah man as an un dif fer en ti ated

cos mic force was for mu lated mainly by the sac er do tal caste. There is prob a bly

some truth in this view. In any case, it is a fact that in many texts we see a king

or a kṣa triya (a mem ber of the war rior no bil ity) vy ing in knowl edge with and

some times even in struct ing mem bers of the Brāh man caste; and that, ac cord ing

to tra di tion, pri mor dial knowl edge was handed down, start ing from Ikśvāku,

in re gal suc ces sion;

14

 the same "so lar dy nasty" (sūrya-vaṁsa) that we men -

tioned in con nec tion with the Bud dha's fam ily, also fig ures here. We should

have the fol low ing pic ture: in the Indo-Aryan post-Vedic world, while the war -

rior caste held a more re al is tic and vir ile view and put em pha sis on the doc trine

of the ātmā as the un change able and im mor tal prin ci ple of hu man per son al ity,

the Brāh man caste was be com ing, lit tle by lit tle, "sac er do tal" and, in stead of

fac ing the re al ity, was mov ing among rit ual and stereo typed ex ege ses and spec u -

la tions. Si mul ta ne ously, in an other way, the char ac ter of the first Vedic pe riod

was be com ing over grown with a trop i cal and chaotic veg e ta tion of myths and

pop u lar re li gious im ages, even of semide vo tional prac tices seek ing the at tain -
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ment of this, that, or the other di vine "re birth" on the ba sis of views on rein -

car na tion and trans mi gra tion that, as we have said, had al ready in fil trated into

the less il lu mi nated Indo-Aryan men tal i ties. Leav ing yoga apart, it is worth

not ing that it was the war rior no bil ity—the kṣa tram—that fur nished the prin -

ci pal sup port not only of the Sāṁkhya sys tem, which is re garded as rep re sent -

ing a clear re ac tion against spec u la tive "ide al ism," but also of Jain ism, the so-

called doc trine of the con querors (from jina, "con queror"), which laid em pha -

sis, though with a ten dency to ex trem ism, on ne ces sity for as cetic ac tion.

All this is nec es sary for our un der stand ing of the his tor i cal place of Bud -

dhism and of the rea sons of its most char ac ter is tic views.

From the point of view of uni ver sal his tory, Bud dhism arose in a pe riod

marked by a cri sis run ning through a whole se ries of tra di tional civ i liza tions.

This cri sis some times re solved it self pos i tively thanks to op por tune re forms and

re vi sions, and some times neg a tively with the ef fect of in duc ing fur ther phases

of re gres sion or spir i tual deca dence. This pe riod, called by some the "cli mac -

teric" of civ i liza tion, falls ap prox i mately be tween the eighth and the fifth cen -

turies B.C. It is in this pe riod that the doc trines of Lao-tzu and Kung Fu-tzu

(Con fu cius) were tak ing root in China, rep re sent ing a re newal of el e ments of

the most an cient tra di tion on the meta phys i cal plane on the one hand, and on

the eth i cal-so cial on the other. In the same pe riod it is said that "Zarathus tra"

ap peared, through whom a sim i lar re turn took place in the Per sian tra di tion.

And in In dia the same func tion was per formed by Bud dhism, also rep re sent ing

a re ac tion and, at the same time, a re-el e va tion. On the other hand, as we have

of ten pointed out else where, it seems that in the West pro cesses of deca dence

mainly pre vailed. The pe riod of which we are now talk ing is, in fact, that in

which the an cient aris to cratic and hi er atic Hel las de clined; in which the re li -

gion of Isis along with other pop u lar and spu ri ous forms of mys ti cism su per -

seded the so lar and re gal Egyp tian civ i liza tion; it is that in which Is raelite

prophetism started the most dan ger ous fer ments of cor rup tion and sub ver sion

in the Mediter ranean world. The only pos i tive coun ter part in the West seems

in fact to have been Rome, which was born in that pe riod and which for a cer -

tain cy cle was a cre ation of uni ver sal im por tance, an i mated in high mea sure by

an Olympian and heroic spirit.

15

Com ing to Bud dhism, it was not con ceived, as many who uni lat er ally take

the Brah man point of view like to claim, as an an ti tra di tional rev o lu tion, sim i -

lar, in its own way, to what the Lutheran heresy was to Catholi cism;

16

 and still

less as a "new" doc trine, the re sult of an iso lated spec u la tion that suc ceeded in

tak ing root. It rep re sented, rather, a par tic u lar adap ta tion of the orig i nal Indo-

Aryan tra di tion, an adap ta tion that kept in mind the pre vail ing con di tions and

lim ited it self ac cord ingly, while freshly and dif fer ently for mu lat ing pre ex is tent
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teach ings: at the same time Bud dhism closely ad hered to the kṣa triya (in Pāli,
khat tiya) spirit, the spirit of the war rior caste. We have al ready seen that the

Bud dha was born of the most an cient Aryan no bil ity; but this is not the end of

the mat ter, as a text in forms us of the par tic u lar aver sion nour ished by his peo -

ple for the Brāh man caste: "The Sākiya" (Skt.: Śākya)—we read

17

—"do not

es teem the priests, they do not re spect the priests, they do not hon our the

priests, they do not ven er ate the priests, they do not hold the priests of ac -

count." The same ten dency is main tained by Prince Sid dhattha, but with the

aim of restor ing, of reaf firm ing, the pure will for the un con di tioned, to which

in the most re cent times the "re gal" line had of ten been more faith ful than the

priestly caste that was al ready di vided within it self.

There are, be sides, many signs that the Bud dhist doc trine laid no claim to

orig i nal ity but re garded it self as be ing, in a way, uni ver sal and hav ing a tra di -

tional char ac ter in a su pe rior sense. The Bud dha him self says, for ex am ple:

"Thus it is: those who, in times past, were saints, Per fect Awak ened Ones, these

sub lime men also have rightly di rected their dis ci ples to such an end, as now

dis ci ples are rightly di rectly here by me; and those who in fu ture times will be

saints, Per fect Awak ened Ones, also these sub lime men will rightly di rect their

dis ci ples, as now dis ci ples are rightly di rected here by me."

18

 The same is re -

peated in re gard to pu rifi ca tion of thought, word, and ac tion;

19

 it is re peated

about right knowl edge of de cay and death, of their ori gin, of their ces sa tion

and of the way that leads to their ces sa tion; and it is re peated about the doc -

trine of the "void" or "empti ness," suññatā.20

 The doc trine and the "di vine

life" pro claimed by Prince Sid dhattha are re peat edly called "time less," akā -
liko.

21

 "An cient saints, Per fect Awak ened Ones" are spo ken of,

22

 and a tra di -

tional theme oc curs in con nec tion with a place (here called "the Gorge of the

Seer") where a whole se ries of Pac cek abud dhas are sup posed to have van ished

in the past, a se ries, that is, of be ings who, by their own un aided and iso lated

ef forts, have reached the su per hu man state and the same per fect awak en ing as

did Prince Sid dhattha him self.

23

 Those who are "with out faith, with out de vo -

tion, with out tra di tion"

24

 are re proached. A re peated say ing is: "What for the

world of the sages is not, of that I say: 'It is not', and what for the world of

sages is, of that I say: 'It is."'

25

 An in ter est ing point is the men tion in a text of

"ex tinc tion," the aim of the Bud dhist asce sis, as some thing that "leads back to

the ori gins."

26

 This is sup ported by the sym bol ism of a great for est where "an

an cient path, a path of men of olden times" is dis cov ered. Fol low ing it, the

Bud dha finds a royal city; and he asks that it should be re stored.

27

 In an other

text the sig nif i cance of this is ex plained by the Bud dha in a most ex plicit way:
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"I have seen the an cient path, the path trod den by all the Per fected Awak ened

Ones of olden times. This is the path I fol low."

28

It is quite clear, then, that in Bud dhism we are not deal ing with a nega tion

of the prin ci ple of spir i tual au thor ity but rather with a re volt against a caste

that claimed to mo nop o lize this au thor ity while its rep re sen ta tives no longer

pre served its dig nity and had lost their qual i fi ca tions. The Brāh mans, against

whom Prince Sid dhattha turns, are those who say they know, but who know

noth ing,

29

 who for many gen er a tions have lost the fac ulty of di rect vi sion,

with out which they can not even say: "Only this is truth, fool ish ness is the

rest,"

30

 and who now re sem ble "a file of blind men, in which the first can not

see, the one in the mid dle can not see and the last can not see."

31

 Very dif fer ent

from the men of the orig i nal pe riod—from the brāh maṇa who re mem bered

the an cient rule, who guarded the door of the senses, who had en tirely con -

trolled their im pulses, and who were as cetics, rich only in knowl edge, in vi o -

lable and in vin ci ble, made strong by truth (dhamma)—were their worldly suc -

ces sors, who were wrapped up in rit u al ism or in tent on vain fast ing and who

had aban doned the an cient laws.

32

 Of these "there is not one who has seen

Brahma face to face," whence it is im pos si ble that "these brāh maṇa, versed in

the sci ence of the three fold Vedas, are ca pa ble of in di cat ing the way to a state of

com pan ion ship with that which they nei ther know nor have seen." The Bud -

dha is op posed to one who knows "only by hearsay," to one who knows "the

truth only by rep e ti tion, and who, with this tra di tion ally heard truth, as a cof -

fer handed down from hand to hand, trans mits the doc trine," the in tegrity of

which, how ever, it is im pos si ble to guar an tee in such cir cum stances. A dis tinc -

tion is there fore made be tween the as cetics and Brah mans who "only by their

own creed pro fess to have reached the high est per fec tion of knowl edge of the

world: such are the rea son ers and the dis put ers," and other as cetics and Brāh -

mans who, "in things never be fore heard, recog nise clearly in them selves the

truth, and pro fess to have reached the high est per fec tion of knowl edge of the

world."

It is to these lat ter that Prince Sid dhattha claims to be long, and this is the

type that he in di cates to his dis ci ples:

33

 "only when he knows does he say that

he knows, only when he has seen does he say that he has seen."

34

 Re garded

from this stand point Bud dhism does not deny the con cept of brāh maṇa; on

the con trary the texts use the word fre quently and call the as cetic life brah -

macariya, their in ten tion be ing sim ply to in di cate the fun da men tal qual i ties in

virtue of which the dig nity of the true brāh maṇa can be con firmed.

35

Here, with the aim be ing es sen tially one of rein te gra tion, the qual i ties of

the true brāh maṇa and of the as cetic be come iden ti fied. These no tions had pre -
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vi ously been dis tinct, par tic u larly when the As rama teach ing of the Aryan code,

ac cord ing to which a man of Brāh man caste was obliged to grad u ate to a com -

pletely de tached life, vā naprashta or yati, had prac ti cally and with but few ex -

cep tions dis ap peared. By un der stand ing this point we can also un der stand the

Bud dha's true at ti tude to the prob lem of caste. Even in the pre ced ing tra di tion

as cetic achieve ment had been con sid ered as above all caste and free from obli -

ga tions to any of them. This is the Bud dha's point of view, ex pressed in a sim -

ile: as one who de sires fire does not ask the type of wood that in fact pro duces

it, so from any caste may arise an as cetic or an Awak ened One.

36

 The castes ap -

peared to Prince Sid dhattha, as they did to ev ery tra di tional mind, as per fectly

nat u ral and fur ther more, jus ti fied tran scen den tally, since in fol low ing the doc -

trine of the Up aniṣads he un der stood that birth in one caste or an other and in -

equal ity in gen eral were not ac ci den tal but the ef fect of a par tic u lar pre ced ing

ac tion. Thus he was never con cerned with up set ting the caste sys tem on the

eth nic, po lit i cal, or so cial plane; on the con trary, it is laid down that a man

should not omit any of the obli ga tions in her ent in his sta tion in life,

37

 and it is

never said that a ser vant—sudda (Skt.: śū dra)—or a vessa (Skt.: vaiśya) should

not obey higher Aryan castes. The prob lem only con cerns the spir i tual apex of

the Aryan hi er ar chy, where his tor i cal con di tions re quired dis crim i na tion and

re vi sion of the mat ter: it was nec es sary that the "lists" should be re viewed and

re con structed, with the tra di tional dig ni ties be ing con sid ered real only on "the

mer its of the in di vid ual cases."

38

 The de ci sive point was the iden ti fi ca tion of

the true Brāh man with the as cetic and, thence, the em pha sis placed on what in

fact is ev i denced by ac tion. Thus the prin ci ple was pro claimed: "Not by caste is

one a pariah, not by caste is one a brāh maṇa; by ac tions is one a pariah, by ac -

tions is one a brāh maṇa."

39

 In re spect of the "flame that is sus tained by virtue,

and lighted by train ing," as in re spect of lib er a tion, the four castes are equal.

40

And again: as it is not to be ex pected in an swer to a man's in vo ca tions, prayers,

and praises, so it is not to be ex pected that the brāh maṇa who, al though they

are in structed in the triple Veda yet "omit the prac tise of those qual i ties that

make a man a true brāh maṇa can, by call ing upon In dra, Soma, Varuṇa and

other gods, ac quire those qual i ties that re ally make a man a non-brāh maṇa."

41

If they have not de stroyed de sire for the five stems of sense ex pe ri ence, they can

as lit tle ex pect to unite them selves af ter death with Brahmā as a man, swim -

ming, can ex pect to reach the other bank with his arms tied to his body.

42

 To

unite him self with Brahmā a man must de velop in him self qual i ties sim i lar to

Brahmā.43

 This, how ever, in no way pre vents the con sid er a tion in the texts of

the ideal brāh maṇa, in whom the pu rity of the Aryan lin eage is joined with

qual i ties which make him like a god or a di vine be ing;

44

 and the texts even go
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so far as to re prove the con tem po rary Brāh mans not only for their de ser tion of

an cient cus toms and for their in ter est in gold and riches, but also for their be -

trayal of the laws of mar riage within the caste, for they are ac cused of fre quent -

ing non-Brāh man women at all times from mere de sire "like dogs."

45

 The gen -

eral prin ci ple of any right hi er ar chy is con firmed with these words: "In serv ing

a man, if for this ser vice one be comes worse, not bet ter, this man, I say, one

ought not to serve. In serv ing a man, on the other hand, if for this ser vice one

be comes bet ter, not worse, this man, I say, one ought to serve."

46

This shows that there is no ques tion here of equal i tar ian sub ver sion un der

spir i tual pre texts, but of rec ti fi ca tion and epu ra tion of the ex ist ing hi er ar chy.

Prince Sid dhattha has so lit tle sym pa thy for the masses that in one of the old est

texts he speaks of the "com mon crowd" as a "heap of rub bish," where there

takes place the mirac u lous flow er ing of the Awak ened One.

47

 Be yond the an -

cient di vi sion into castes, Bud dhism af firms an other that, deeper and more in -

ti mate, mu tatis mu tan dis, is not un like the one that orig i nally ex isted be tween

the Aryans, those "twice-born" (dvīja) and other be ings: on one side stand the

Ariya and the "no ble sons moved by con fi dence," to whom the Doc trine of

Awak en ing is ac ces si ble; on the other, "the com mon men, with out un der stand -

ing for what is saintly, re mote from the saintly doc trine, not ac ces si ble to the

saintly doc trine; with out un der stand ing for what is no ble, re mote from the

doc trine of the no ble ones, not ac ces si ble by the doc trine of the no ble ones."

48

If, on the one hand, as rivers "when they reach the ocean lose their for mer

names and are reck oned only as ocean, so the mem bers of the four castes, when

they take up the law of the Bud dha, lose their for mer char ac ter is tics"—yet on

the other they form a well-de fined com pany, the "sons of the Sākiya's son."

49

We can see that the ef fec tive aim of Bud dhism was to dis crim i nate be tween dif -

fer ent na tures, for which the touch stone was the Doc trine of Awak en ing it self:

a dis crim i na tion that could not do other than stim u late the spir i tual bases that

orig i nally had them selves been the sole jus ti fi ca tion of the Aryan hi er ar chy. In

con fir ma tion of this is the fact that the es tab lish ment and dif fu sion of Bud -

dhism never in later cen turies caused dis so lu tion of the caste sys tem—even to -

day in Cey lon this sys tem con tin ues undis turbed side by side with Bud dhism;

while, in Japan, Bud dhism lives in har mony with hi er ar chi cal, tra di tional, na -

tional, and war rior con cepts. Only in cer tain West ern mis con cep tions is Bud -

dhism—con sid ered in later and cor rupted forms—pre sented as a doc trine of

uni ver sal com pas sion en cour ag ing hu man i tar i an ism and demo cratic equal ity.

The only point we must take with a grain of salt in the texts is the af fir ma -

tion that in in di vid u als of all castes all pos si ble po ten tial i ties, both pos i tive and

neg a tive, ex ist in equal mea sure.

50

 But the Bud dhist the ory of sankhāra, that is,
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of pre na tal pre dis po si tions, is enough to rec tify this point. The ex clu sive ness of

caste, race, and tra di tion in a hi er ar chi cal sys tem re sults in the in di vid ual pos -

sess ing hered i tary pre dis po si tions for his de vel op ment in a par tic u lar di rec tion;

this en sures an or ganic and har mo nious char ac ter in his de vel op ment, as op -

posed to the cases in which an at tempt is made to reach the same point with a

kind of vi o lence, by start ing from a nat u rally un fa vor able base. Four ways are

con sid ered in some Bud dhist texts,

51

 in three of which ei ther the road or the

achieve ment of knowl edge is dif fi cult, or both are dif fi cult; the fourth way of -

fers an easy road and easy at tain ment of knowl edge; this way is called the "path

of the elect," and it is re served for those who en joy the ad van tages be stowed by

a good birth. At least it would have been so had cir cum stances been nor mal.

But, let us re peat, Bud dhism ap peared in ab nor mal con di tions in a par tic u lar

tra di tional civ i liza tion: it is for this rea son that Bud dhism placed em pha sis on

the as pect of ac tion and of in di vid ual achieve ment; and it is also for this rea son

that the sup port of fered by tra di tion, in its most re stricted sense, was held of

lit tle ac count. Prince Sid dhattha stated that he him self had at tained knowl edge

through his own ef forts, with out a mas ter to show him the way; so, in the orig -

i nal Doc trine of Awak en ing, each in di vid ual has to rely on him self, and on his

own ex er tions, just as a sol dier who is lost must rely on him self alone to re join

the march ing army.

Thus Bud dhism, if a com par i son of var i ous tra di tions were be ing made,

could le git i mately take its place with the race that else where we have called

heroic, in the sense of the Hes iodic teach ing on the "Four Ages."

52

 We mean a

type of man in which the spir i tu al ity be long ing to the pri mor dial state is no

longer taken for granted as some thing nat u ral, for this tra di tion is no longer it -

self an ad e quate foun da tion. Spir i tu al ity has be come an aim to him, the ob ject

of a re con quest, the fi nal limit of a rein te gra tion to be car ried out by one's own

vir ile ef forts.

This ends our ac count of the his tor i cal place of Bud dhism, an es sen tial pre -

req ui site for un der stand ing the mean ing of its prin ci pal teach ings and the rea -

sons for their ex is tence.

Be fore go ing on to dis cuss the doc trine and the prac tise we must re turn to

a point we have al ready men tioned, that is, that Bud dhism be longs to a cy cle

that mod ern man can also com pre hend.

Al though in the epoch in which Prince Sid dhattha lived there was al ready a

cer tain cloud ing over of spir i tual con scious ness and of meta phys i cal vi sion of

the world such as was pos sessed by an cient Indo-Aryan man, the later course of

his tory—and par tic u larly of West ern his tory—has pro duced an in creas ing

amount of re gres sion, ma te ri al ism, and in di vid u al ism to gether with a cor re -
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spond ing loss of di rect con tact with meta phys i cal and, gen er ally speak ing, su -

per sen si ble re al ity. With the "mod ern" world we have come to a point be yond

which it would be dif fi cult to go. The ob ject of di rect knowl edge for mod ern

man is ex clu sively the ma te rial world, with its coun ter part, the purely psy cho -

log i cal sphere of his sub jec tiv ity. His philo soph i cal spec u la tions and his re li gion

stand apart, the first are purely cere bral cre ations, the sec ond is based es sen tially

on faith.

It is not en tirely a case of West ern re li gion, as op posed to the high est tra di -

tions of the most an cient time, hav ing cen tered it self on faith, thereby hop ing

to save what yet could be saved. It is, rather, a coun sel of de spair: a man who

has long since lost all di rect con tact with the meta phys i cal world can only

adopt one pos si ble form of re li gio, of re con nec tion, namely, that pro vided by

be lief or faith. It is in this way that we can also come to un der stand the real sig -

nif i cance of Protes tantism as com pared with Catholi cism. Protes tantism took

root in a pe riod when hu man ism and nat u ral ism were ush er ing in a phase of

"sec u lar iza tion" of Eu ro pean man, a process that went much fur ther than the

nor mal re gres sion of the epoch in which Chris tian ity in gen eral arose; and at

the same time deca dence and cor rup tion ap peared among the rep re sen ta tives of

the Catholic tra di tion, to whom had been en trusted the task of sup port and

me di a tion. These be ing the real cir cum stances and the rift hav ing thus grown

wider, the prin ci ple of the pure faith was em pha sized and op posed to any hi er -

ar chi cal or ga ni za tion and me di a tion; a dis trust of "works" (even the Chris tian

monas tic as ceti cism was in cluded in this) was nour ished; these are ten den cies

that are char ac ter is tic of Protes tantism.

The present cri sis of West ern re li gions based on "be lief' is known to all,

and we need not point out the com pletely sec u lar, ma te ri al is tic and saṁsāric
char ac ter of the men tal ity pre dom i nant in our con tem po raries. We are en ti tled

to ask our selves, un der these cir cum stances, what a sys tem, based rig or ously on

knowl edge, free from el e ments of both faith and in tel lec tu al ism, not tied to lo -

cal or ga nized tra di tion, but in re al ity di rected to ward the un con di tioned, may

have to of fer. It is ev i dent that this path is only suited to a very small mi nor ity,

gifted with ex cep tional in te rior strength. Orig i nal Bud dhism, in this re spect,

can be rec om mended as can few other doc trines, par tic u larly be cause when it

was for mu lated the con di tion of mankind, al though still far from the straits of

West ern ma te ri al ism and the sub se quent eclipse of any liv ing tra di tional knowl -

edge, nev er the less man i fested some of these signs and symp toms. Nor must we

for get that Bud dhism, as we have said, is a prac ti cal and re al is tic adap ta tion of

tra di tional ideas, an adap ta tion that is mainly in the spirit of the kṣa triya, of

the Aryan war rior caste; it should be re mem bered es pe cially since West ern

man's line of de vel op ment has been war like rather than a sac er do tal, while his
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in cli na tion for clar ity, for re al ism, and for ex act knowl edge, ap plied on the ma -

te rial plane, has pro duced the most typ i cal achieve ments of his civ i liza tion.

Other meta phys i cal and as cetic sys tems might ap pear more at trac tive than

Bud dhism and might of fer a deeper grat i fi ca tion for a mind anx iously try ing to

pen e trate the mys ter ies of the world and of ex is tence. Yet they tend pro por tion -

ately to pro vide mod ern man with op por tu ni ties for il lu sions and mis con cep -

tions; the rea son be ing that gen uinely tra di tional sys tems, such as the Vedanta,

if they are to be fully un der stood and re al ized, pre sup pose a de gree of spir i tu al -

ity that has dis ap peared long ago in the vast ma jor ity of men. Bud dhism, on

the other hand, poses a to tal prob lem, with out any loop holes. As some one has

rightly said, it is "no milk for ba bies,"

53

 nor does it pro vide meta phys i cal feasts

for lovers of in tel lec tual spec u la tion.

54

 It states: "Man, this is what you have be -

come and this is what your ex pe ri ence has be come. Know it. There is a Way

which leads be yond. This is its di rec tion, these are its mile stones, these are the

means for fol low ing it. It rests with you to dis cover your true vo ca tion and to

mea sure your strength." "Do not per suade, do not dis suade; know ing per sua -

sion, know ing dis sua sion, nei ther per suade, nor dis suade, ex pound only re al -

ity"—we have al ready seen that this is the fun da men tal pre cept of the Awak -

ened Ones.

Thus, in de scrib ing the his tor i cal place of Bud dhism, we have also ex -

plained the last of the rea sons we adopted to jus tify the choice of Bud dhism as

a ba sis for a study of a com plete and vir ile asce sis, for mu lated with re gard to

the cy cle that also in cludes con tem po rary man.
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prin ci ple and the body are the same,' 'The life-prin ci ple is one thing, the body

an other,' 'The Ac com plished One is af ter death,' 'The Ac com plished One is

not af ter death,' 'The Ac com plished One both is and is not af ter death,' 'The

Ac com plished One nei ther is nor is not af ter death'—this is a blind al ley of

opin ions, a thicket of opin ions, a wood of opin ions, a tan gle of opin ions, a

labyrinth of opin ions, painful, des per ate, tor tu ous, not lead ing to de tach ment,

not lead ing to progress, not lead ing to vi sion, not lead ing to awak en ing, not

lead ing to ex tinc tion."

3

 The doc trine of the Ac com plished Ones is de scribed as

that which "de stroys to the foun da tions ev ery at tach ment to and sat is fac tion in

false the o ries, dog mas and sys tems" and which there fore cuts off both fear and

hope.

4

 The re ply to the ques tion asked of the Bud dha: "Per haps Lord Go tama

[this is the Prince Sid dhattha's fam ily name] has some opin ion?" is cat e gor i cal:

"Opin ion: that is re mote from the Ac com plished One. The Ac com plished One

has seen."

5

This re ply in di cates the fun da men tal point. It is not that Bud dhism in -

tended to ex clude the pos si bil ity of ob tain ing some an swer to these prob lems—

for by do ing so it would fall into con tra dic tion, since the texts of fer, where nec -

es sary, fairly pre cise teach ings with re gard to cer tain of them. It has, rather,

wished to op pose the de mon of dia lec tics and has re jected ev ery "truth" that is

based only on dis cur sive in tel lect—vi takka—and that can only have the value

of "opin ion," of δóξά. It keeps its dis tance from "rea son ers and dis put erc" for

they "can rea son well and rea son badly, they can say thus and they can also say

oth er wise,"

6

 and they deal with the o ries that are only their own ex cog i ta tions.

And the ἄϕηλε πάντα, the "take away all" of the Bud dhist asce sis is by no

means a sac ri fi cium in tel lec tus in fa vor of faith, as in some forms of Chris tian

mys ti cism. It is, rather, a pre lim i nary cathar sis, an opus pur ga tio nis jus ti fied by

a su pe rior type or cri te rion of cer tainty, which is rooted in an ac tual knowl edge,

ac quired—as in the early Vedic tra di tion—by im me di ate vi sion. It is a cri te rion

of di rect ex pe ri ence. Once "cut off from faith, from in cli na tions, from hearsay,

from scholas tic ar gu ments, from ra ti o ci na tions and from rea son ing, from plea -

sure in spec u la tion," the same cri te rion serves the Bud dha when de cid ing the

ex is tence or nonex is tence of a thing, as it serves a man who judges the ex is tence

of plea sure, pain, or delu sion on the ba sis of hav ing him self ex pe ri enced these

states.

7

 Be sides, much knowl edge, dis cur sive knowl edge that is, leaves an in di -

vid ual as he is: it does not con trib ute at all to the re moval of the "triple bond"

nec es sary to ad vance to ward su pe rior knowl edge.

8

 Al ready mas ter in fact of

"deep psy chol ogy," the Bud dha rec og nized that vain spec u la tion and the pos ing

of num ber less prob lems re flect a state or rest less ness and an guish, that is, the

very state that must first be put be hind him by one go ing along the "path of
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the ariya." That is why, in the para ble of the hunter,

9

 the in cli na tion of a dis ci -

ple at a cer tain point in his de vel op ment to set him self the usual prob lems con -

cern ing the soul and the world is con sid ered as a step back ward: it is one of the

baits laid down by the En emy and any man who feeds on it falls back into his

power.

"To know by see ing, to be come cog ni tion, to be come truth, to be come vi -

sion"—this is the ideal: know ing-see ing in con form ity to re al ity—yathā-bhūta-

ñāṇa-das sana: di rect in tel lec tual in tu ition, far be yond all dis cus sion and closely

bound up with as cetic re al iza tion. "Rec og niz ing the poverty of philo soph i cal

opin ions, not ad her ing to any of them, seek ing the truth, I saw."

10

 A re cur ring

pas sage in the Pāli canon is: "He [the Ac com plished One] shows this world

with its an gels, its good and bad spir its, its ranks of as cetics and Brah mans, of

gods and men, af ter he him self has known and ap pre hended it," etc. There are

even more rad i cal ex pres sions. "I af firm," says Prince Sid dhattha,

11

 "that I can

ex pound the law con cern ing this or that re gion in such a man ner that he who

acts in con form ity there with will recog nise the ex ist ing as ex ist ing and the not-

ex ist ing as not-ex ist ing, the vul gar as vul gar and the no ble as no ble, the su per a -

ble as su per a ble and the in su per a ble as in su per a ble, the pos si ble as pos si ble and

the im pos si ble as im pos si ble; that he will know, un der stand and ap pre hend this

ex actly as it is to be known, un der stood and ap pre hended. The supreme form

of knowl edge is knowl edge con form ing to re al ity. A higher and more sub lime

knowl edge does not ex ist, I say." And again: "'A per fect Awak ened One you call

your self, it is true; but these things you have not known': that an as cetic or a

Brāh man, a god or a de mon, Brahmā or any one else in the world can thus ac -

cuse me justly, this pos si bil ity," says Prince Sid dhattha, "does not ex ist."

12

 The

wise man, the Ariya, is not a fol lower of sys tems, he does not recog nise dog mas,

and hav ing pen e trated the opin ions cur rent among the peo ple and be ing in dif -

fer ent in face of spec u la tion, he leaves it to oth ers, he re mains calm among the

ag i tated, he does not take part in the ver bal bat tles of those who main tain:

"This only is the truth," he does not con sider him self equal to oth ers, nor su pe -

rior, nor in fe rior.

13

 In the canon i cal texts, af ter a de scrip tion of the morass of

con tem po rary philo soph i cal opin ions, we meet with this pas sage: "The Ac com -

plished One knows other things well be yond [such spec u la tions] and hav ing

such knowl edge he does not be come proud, he re mains im pas sive, he re al izes in

his mind the path that leads be yond.... There are, O dis ci ples, other things,

pro found things, things dif fi cult to ap pre hend, hard to un der stand, but that

beget calm; joy ful things, things not to be grasped sim ply by dis cur sive

thought, things that only the wise man can un der stand. These things are ex -

pounded by the Ac com plished One, af ter he him self has known them, af ter he

him self has seen them."

14
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We al ready know that the ti tle Bud dha, given to Prince Sid dhattha and

then ex tended to all those who have fol lowed his path, means "awak ened." It

takes us to the same point, to the same cri te rion of cer tainty. The doc trine of

the Ariya is called "be yond imag i na tion"

15

 and not sus cep ti ble of as sim i la tion

by any process of ra ti o ci na tion. The term atakkā vacara of ten re curs, a term that

means just that which can not be ap pre hended by logic. In stead the doc trine is

pre sented in an "awak en ing" and as an "awak en ing." One can see at once the

cor re spon dence be tween this mode of know ing and Plato's view of anam ne sis,

"rem i nis cence" or "rec ol lec tion" over com ing the state of obliv ion; ex actly as

Bud dhism aims to over come the state pro duced by the āsava, by the "in tox i -

cants," by the ma nias, by the fever. These terms, "rem i nis cence" and "awak en -

ing," how ever, should not rep re sent more than the man ner in which knowl edge

ap pears, than recog ni tion and ap praisal of some thing as di rectly ev i dent, like a

man who re mem bers or who wakes and sees some thing. This is the rea son for

the re cur rence in later Bud dhist lit er a ture of the term sphoṭa, which has a sim i -

lar mean ing: it is knowl edge man i fested as in an un veil ing—as if an eye, af ter

un der go ing an op er a tion, were to re open and see. Dhamma-Cakkhu, the "eye

of truth" or of "re al ity," cakkhu mant, "to be gifted with the eye" are nor mal

Bud dhist ex pres sions, just as the tech ni cal term for "con ver sion" is: "his eye of

truth opened." Where the Bud dha speaks of his own ex pe ri ences we of ten find

ref er ences to the pure pre sen ta tion of knowl edge, ei ther di rectly or "in sim i les

never be fore heard or thought of."

16

 Here is an other leit mo tiv of the texts: "As

some thing never heard of be fore, vi sion arose in me, knowl edge arose in me,

in tu ition arose in me, wis dom arose in me, light arose in me";

17

 this is called

"the true ex cel lence, con form ing with the ariya qual ity of knowl edge." This re -

calls the qual i ties of the vo ç, of the Olympian mind, a mind that, ac cord ing

to the most an cient Aryo-Hel lenic tra di tion, is strictly re lated to "be ing" and

that is man i fested in a "knowl edge by see ing": the vo ç is proof against de cep -

tion, is "firm and tran quil as a mir ror, it dis cov ers ev ery thing with out seek ing,

or rather, ev ery thing dis cov ers it self in it," whereas the Ti tanic spirit is "rest less,

in ven tive and al ways in search of some thing, cun ning and cu ri ous."

18

 Vi sion

con ceived as "trans parency" is the Bud dhist ideal: "as one sees through limpid

wa ter, the sand, the gravel, and the color of the peb bles, sim ply by rea son of its

trans parency, so one who seeks the path of lib er a tion must have just such a

limpid mind."

19

 The im age that il lus trates the man ner in which an as cetic ap -

pre hends the four truths of the Ariya is this: "If at the edge of an alpine lake of

clear, trans par ent and pure wa ter there were to stand a man with keen sight

look ing at the shells and shell fish, the gravel and the sand and the fish, watch -

ing how they swim and how they rest; this thought would come to him: 'This

alpine lake is clear, trans par ent, and pure; I see the shells and shell fish, the
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gravel, the sand and the fish, how they swim and rest."' In this same man ner an

as cetic ap pre hends "in con form ity with truth" the supreme ob ject of the doc -

trine.

20

 The for mula "in con form ity with truth" or "with re al ity" (yathāb hū -
taṁ) is a re cur rent theme in the texts, like the at tributes, "eye of the world," or

"be come eye," or "be come knowl edge," of the Awak ened Ones.

This is nat u rally an achieve ment only through a grad ual process. "As an

ocean deep ens grad u ally, de clines grad u ally, shelves grad u ally with out sud den

precipices, so in this law and dis ci pline there is a grad ual train ing, a grad ual ac -

tion, a grad ual un fold ing, and no sud den ap pre hen sion of supreme knowl -

edge."

21

 Again: "One can not, I say, at tain supreme knowl edge all at once; only

by a grad ual train ing, a grad ual ac tion, a grad ual un fold ing, does one at tain

per fect knowl edge. In what man ner? A man comes, moved by con fi dence; hav -

ing come, he joins [the or der of the Ariya]; hav ing joined, he lis tens; lis ten ing,

he re ceives the doc trine; hav ing re ceived the doc trine, he re mem bers it; he ex -

am ines the sense of the things re mem bered; from ex am in ing the sense, the

things are ap proved of; hav ing ap proved, de sire is born; he pon ders; pon der ing,

he ea gerly trains him self; and ea gerly train ing him self, he men tally re al izes the

high est truth it self and, pen e trat ing it by means of wis dom, he sees."

22

 These

are the mile stones of the de vel op ment. It is hardly worth say ing that the plac -

ing of "con fi dence" at the be gin ning of the se ries does not sig nify a fall ing back

into "be lief": in the first place, the texts al ways con sider that con fi dence is

prompted by the in spir ing stature and the ex am ple of a mas ter;

23

 in the sec ond

place, as we can see clearly from the de vel op ment of the se ries, it is a mat ter of

a pro vi sional ad mis sion only; the real ad her ence comes when, with ex am i na tion

and prac tice, the fac ulty of di rect ap pre hen sion, of in tel lec tual in tu ition, ab so -

lutely in de pen dent of its an tecedents, has be come pos si ble. There fore it is said:

"He who can not stren u ously train him self, can not achieve truth; through stren -

u ous train ing (an as cetic) achieves truth: there fore stren u ous train ing is the

most im por tant thing for the achiev ing of truth."

24

Nat u rally, there is here an im plicit as sump tion, which we shall dis cuss be -

fore long in de tail, an as sump tion, that is to say, that the men to whom the

doc trine was di rected were not en tirely in the state of brute beasts; that they

recog nised, not as an in tel lec tual opin ion, but through a nat u ral and in nate

sense, the ex is tence of a re al ity su pe rior to that of the senses. For the "com mon

man," one who thinks in his heart: "There is no giv ing, no of fer ing, no alms,

there is no re sult of good and bad ac tions, there is no this world, there is no

other world, there is no spir i tual re birth, there are not in the world as cetics or

Brah mans who are per fect and ful filled and who, hav ing with their own un der -

stand ing com pre hended, and re alised this world and the other world, make
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known their knowl edge"—for such the doc trine was not con sid ered to have

been ex pounded, since they lack the el e men tary qual ity of "con fi dence" that

de fines the "no ble son" and that is the first mem ber of the se ries we have men -

tioned. Such men, ac cord ing to an apt tex tual il lus tra tion,

25

 are as "ar rows shot

by night."

As for the pre em i nence ac corded, in a prag matic and anti-in tel lec tu al is tic

spirit, to ac tion in the Doc trine of Awak en ing, we quote an other Bud dhist sim -

ile. A man struck by a poi soned ar row, for whom his friends and com pan ions

wish to fetch a sur geon, re fuses to have the ar row ex tracted be fore learn ing who

struck him, what his name might be, who his peo ple are, what his ap pear ance,

if his bow was great or small, of what wood it was made, with what it was

strung, and so on. This man would not suc ceed in learn ing enough to sat isfy

him be fore he died. Just so—says the text

26

—would a man be have who fol -

lowed the Sub lime One only on the con di tion that the lat ter gave him an swers

to var i ous spec u la tive prob lems, telling him if the world was eter nal or not, if

body and the life-prin ci ple are dis tinct or not, what hap pens to the Ac com -

plished One af ter death, and so on. None of this—says the Bud dha—has been

ex plained by me. "And why has it not been ex plained by me? Be cause this is

not salu tary, it is not truly as cetic, it does not lead to dis gust, it does not lead to

de tach ment, it does not lead to dis pas sion, it does not lead to calm ness, it does

not lead to con tem pla tion, it does not lead to awak en ing, it does not lead to ex -

tinc tion: there fore has this not been ex plained by me."

27

In the op pos ing the o ries re gard ing the world and re gard ing man, char ac ter -

is ti cally rem i nis cent of the Kan tian an tin o mies, ei ther one op po site or the other

might be true. One thing is cer tain, how ever: the state in which man ac tu ally

finds him self, and the pos si bil ity of his train ing him self, dur ing his life time, to

achieve the de struc tion of this state.

28
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here see an ex act par al lel of the Hel lenic con cept of the "cy cle of gen er a tion"

kύkλoς τ ς γενέσεως, and the "wheel of ne ces sity," κύκλoς τ ς εἱμαρμένης.

The Bud dhist term des ig nat ing a par tic u lar re al ity or in di vid ual life or phe -

nom e non is khandha or san tāna. Khandha lit er ally means "a group," "a

heap"—to be un der stood as a bun dle or ag gre ga tion—and san tāna means

"cur rent." In the flux of be com ing there form vor tices or cur rents of psy -

chophys i cal el e ments and of al lied states—called dhammā—which per sist as

long as the con di tions and the force re main that have made them come to -

gether and pile up. Af ter this they dis solve and, in their be com ing (saṁsāra)

they form sim i lar con glom er a tions else where, no less con tin gent than the pre -

ced ing ones. Thus it is said: "All the el e ments of ex is tence are tran si tory"—"All

things are with out in di vid u al ity or sub stance (sabbe dhammā anattā 'ti).1 The

law of saṁsāric con scious ness is ex pressed by this for mula: suññaṁ idam at tena

va at taniyena vā ti—void of "I" or of any thing that re sem bles "I," void of sub -

stance. An other ex pres sion: ev ery thing is "com pounded" (saṅkhata), "com -

pounded" be ing the equiv a lent here of "con di tioned."

2

 In saṁsāra there are

only con di tioned states of ex is tence and con scious ness.

This view is valid both for ex ter nal and in ter nal ex pe ri ence. We must em -

pha size that the dhammā, the pri mary el e ments of ex is tence, are con sid ered by

Bud dhism—and par tic u larly its later forms—to be sim ple con tents of con -

scious ness, and not ab stract ex plana tory prin ci ples cre ated by thought, as, for

ex am ple, the atoms of the an cient schools of physics. Thus we shall find that

the doc trine of anattā, of in sub stan tial ity, when ap plied to ex ter nal ex pe ri ence

will tend more and more to ward pure em piri cism. As the ex ter nal world di -

rectly ap pears, so it is. We should not say "this ob ject has this form, this color,

this taste, etc.," but: "this ob ject is this form, this color, this taste, etc."—there

is noth ing be hind sen si ble ev i dence to which it must be re ferred.

3

 As we would

say in mod ern terms, there only ex ists and is real the con tin uum of lived ex pe -

ri ence.

The same point of view is adopted with co her ence—we might even say,

with sur gi cal di rect ness—to ward in ter nal and per sonal ex pe ri ence. As the le git i -

macy of speak ing "in con form ity with re al ity" of a per ma nent sub stance be hind

in di vid ual phe nom ena—and even be hind all na ture, as the Brah man i cal the ory

had it—is con tested by Bud dhism, so it chal lenges the idea of a sub stan tial, im -

mor tal, and un change able prin ci ple of the per son, such as the ātmā of the Up -

aniṣads. Even the per son—sakkāya—is khandha and san tāna, an ag gre gate and

a cur rent of el e ments and of im per ma nent, "com pounded," and con di tioned

states. It is also sankhata. Its unity and re al ity are purely nom i nal, at the most

"func tional." It is said: as the word "wagon" is used when the var i ous parts of a
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wagon are found to gether, so when the var i ous el e ments mak ing up hu man in -

di vid u al ity are present, we speak of a "per son." "As the join ing to gether of the

var i ous parts makes up the con cept of a wagon, so the ag gre ga tion or se ries of

states gives name to a liv ing be ing."

4

 The wagon is a func tional unity of el e -

ments, not a sub stance; so with the per son and the "mind"—"in the same way

the words 'liv ing be ing' and 'I' are only a way of speak ing of the five fold stem

of at tach ment."

5

 When the con di tions that have de ter mined the com bi na tion

of el e ments and states in that stem are no longer ef fec tive, the per son as such—

that is, as the par tic u lar per son—dis solves. But even while he en dures, the per -

son is not a "be ing" but a flow ing, a "cur rent" (san tāna) or rather a sec tion of a

"cur rent," since san tāna is thought of as some thing that is nei ther started by

birth nor in ter rupted by death.

6

The pos i tive ba sis of this view—not very en cour ag ing for our ev ery day

"spir i tu al ists"—is that the only con scious ness of which the over whelm ing ma -

jor ity of mod ern men can speak truth fully, yathā-bhū taṁ, is "be come" and

"formed" con scious ness: con scious ness de ter mined and con di tioned by con -

tent, which are, how ever, im per ma nent. Con scious ness and per cep tion are in -

sep a ra ble: "these two things are joined, not sep a rate, and it is im pos si ble to dis -

so ci ate them so as to dif fer en ti ate be tween them: since of what one has a per -

cep tion of that one is con scious and that of which one is con scious, of that one

has a per cep tion."

7

 As it is mean ing less to talk of fire in gen eral, since a fire is

only of logs, dung, fag gots, or grass, and so on, so we can not talk of con scious -

ness in gen eral, but only of a con scious ness that is vis ual, or au ral, or ol fac tive,

or gus ta tive, or tac tile, or men tal—ac cord ing to the case in ques tion.

8

"Through the eye, the ob ject and vis ual con scious ness, sight orig i nates; so for

hear ing, so for smelling, taste, and touch; and so through the mind and men tal

states, thought orig i nates. These sen sory states, then, de rive their ori gins from

other causes and can claim no sub stan tial be gin ning.''

9

 "It is in re la tion to body

that the idea 'I am' arises, and not oth er wise. And sim i larly with feel ing, per -

cep tion, the for ma tions, and con scious ness—in re la tion to such causes the idea

'I am' arises, and not oth er wise"; but these causes are, how ever, im per ma -

nent.

10

 Look ing at things in this man ner, it be comes quite ev i dent that the idea

of an ātmā, of a sub stan tial un con di tioned "I" can not be ac cepted. Con scious -

ness is thus "void of 'I'," since con scious ness al ways arises in the pres ence of

any sen sory or psy chic con tent.

11

 More gen er ally, the real "I" ex pe ri enced by

ev ery one, not the the o ret i cal "I" of the philoso phers, is con di tioned by "name-

and-form." This ex pres sion, taken by Bud dhism from the Vedic tra di tion, des -

ig nates the psy chophys i cal in di vid ual: "that part of this ag gre gate, which is

gross and ma te rial"—it is said

12

—"is form; that part which is sub tle and men -
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tal is name," and be tween the one and the other there is an in ter de pen dent re -

la tion ship. Bound to "name-and-form," the "soul" fol lows its fated changes,

and for this rea son as we shall see, an guish and trep i da tion be long to the deep -

est stra tum of ev ery hu man and, more gen er ally, saṁsāric life.

13

 Fi nally, in di -

vid ual con scious ness and "name-and-form" con di tion each other. One can not

stand with out the other as, ac cord ing to a tex tual sim ile, two planks can not

stand with out one lean ing against the other. This is the same as say ing that per -

son is con sid ered as a "func tional" whole to which the be com ing is not ac ci -

den tal but is his very sub stance. "One state ends and an other be gins: and the

suc ces sion is such that it is al most pos si ble to say that noth ing pre cedes and

noth ing fol lows."

14

All this can be con sid ered as a gen eral in tro duc tion to the the ory of the

"four truths of the Ariya" (cat tāri ariya-sac cāni) and of "con di tioned gen e sis"

(paṭicca-samup pāda). The view of in sub stan tial ity, as al ready dis cussed, does

not go be yond a phe nom e nal is tic con sid er a tion of the in ward and out ward

world. To go fur ther, we must adopt a dif fer ent point of view in or der to dis -

cover—in terms of di rect ex pe ri ence—the deeper mean ing and the law of this

flow ing, of this suc ces sion of states. The first two truths of the Ariya cor re -

spond ing to the terms dukkha and taṇhā, then ap pear.

Al ready at this point of our in ves ti ga tions we have to un der take the task of

sep a rat ing the core of the Bud dhist teach ing from its ac ces sory el e ments and

from its pop u lar adap ta tions; and, fur ther more, we have to con tend with a ter -

mi nol ogy whose pre cise sig nif i cance is ex tremely dif fi cult to for mu late in West -

ern lan guages, par tic u larly as the mean ing of a term of ten changes even in the

course of a sin gle text. While the terms of mod ern West ern lan guages have

strictly pre cise mean ings, due to their be ing based for the most part on ver bal

and con cep tual ab strac tions, the terms of Indo-Aryan lan guages have, on the

other hand, es sen tially vari able mean ings as they have to ex press the rich ness of

di rect ex pe ri ence.

The term dukkha is fre quently trans lated as "pain," whence the stereo typed

no tion that the essence of Bud dhist teach ing is sim ply that the world is pain.

But this is the most pop u lar and, we might al most say, pro fane in ter pre ta tion

of the Bud dhist doc trine. It is quite true that dukkha in the texts also refers to

such things as grow ing old, be ing ill, un der go ing what one wishes to avoid and

be ing de prived of what one de sires, and so on; all of which can in gen eral be

con sid ered as pain or suf fer ing. Yet, for ex am ple, the idea that birth it self is

dukkha should make us pause, and par tic u larly as the same term refers to non -

hu man, "ce les tial" or "di vine" states of con scious ness that cer tainly can not be

con sid ered as sub ject to "pain" in the or di nary sense of the word. The deeper,

doc tri nal, and non pop u lar sig nif i cance of the term dukkha is a state of ag i ta -
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tion, of rest less ness, or of "com mo tion"

15

 rather than "suf fer ing." We can de -

scribe it as the lived coun ter part of what is ex pressed in the the ory of uni ver sal

im per ma nence and in sub stan tial ity, of an icca and of anattā. And it is for this

rea son that, in the texts, dukkha, an icca, and anattā when they do not ac tu ally

ap pear as syn onyms,

16

 are al ways found in close re la tion ship. This in ter pre ta -

tion is con firmed if we con sider dukkha in the light of its op po site, that is, of

the states of "lib er a tion": dukkha now ap pears as the an tithe sis of un shak able

calm, which is su pe rior not only to pain, but also to plea sure; as the op po site of

the "in com pa ra ble safety," the state in which there is no more "rest less wan der -

ing," no more "com ing and go ing," and where fear and an guish are de stroyed.

In or der re ally to un der stand the im pli ca tions of dukkha, the first truth of the

Ariya, and there fore to grasp the deep est sig nif i cance of saṁsāric ex is tence, we

must as so ciate the no tion of "an guish" with that of "com mo tion" and "ag i ta -

tion." The Bud dha saw in the world: "A race which trem bles"—men trem -

bling, at tached to their per sons," like fish in a stream that is al most dry."

17

"This world is fallen into ag i ta tion" is the thought that came to him while he

was still striv ing to achieve il lu mi na tion,

18

 "in truth, this world has been over -

come by ag i ta tion. We are born, we die, we pass away from one state, we arise

in an other. And from this sor row, from this de cay and death, no one knows the

es cape."

19

 There fore it is a ques tion of some thing far deeper and larger than

any thing the usual no tion of pain can des ig nate.

We now come to the sec ond truth of the Ariya, which deals with samu -

daya, that is, with ori gin. From what does this ex pe ri ence of ours, which man i -

fests it self as dukkha, as ag i ta tion, as an guished be com ing, orig i nate; from

where does it draw nour ish ment and what main tains it? The an swer is taṇhā
(Skt.: tṛṣnā), that is to say, crav ing or thirst: "thirst for life for ever re new ing it -

self, which, when it is joined to the plea sure of sat is fac tion and grat i fies it self

here and there, is thirst for sen sual plea sure, thirst for ex is tence, thirst for be -

com ing." This is the cen tral force of saṁsāric ex is tence, this is the prin ci ple

that de ter mines the anattā, that is, the nona se ity of any thing and any life

what so ever and that en dows all life with al ter ation and death. Thirst, crav ing,

burn ing, ac cord ing to the Bud dhist teach ing, stand not only at the root of all

states of mind, but also of ex pe ri ence in gen eral, of the forms of feel ing, per cep -

tion, and ob ser va tion that are most nearly con sid ered to be neu tral and me -

chan i cal. Thus we get the sug ges tive sym bol ism of the "burn ing world." "The

whole world is in flames, the whole world is con sumed by fire, the whole world

trem bles."

20

 "All is in flames. And what is the all that is in flames? The eye is

burn ing, what is vis i ble is burn ing, con scious ness of the vis i ble is burn ing, con -

tact of the eye with what is vis i ble is burn ing, the feel ing—be it plea sure or

pain, or nei ther pain nor plea sure—which arises from the con tact with what is
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vis i ble is burn ing. And with what is it burn ing? With the fire of de sire, with the

fire of aver sion, with the fire of delu sion"—and the same theme is re peated sep -

a rately for what is heard, for what is tasted, touched, and smelled, and for what

is thought;

21

 and again there is the same theme for the pañ cakkhandhā, the

five fold stem of the per son al ity: ma te ri al ity, feel ing, per cep tion, the for ma tions,

con scious ness.

22

 This flame burns not only in de sire, aver sion, and delu sion,

but also in birth and death, in de cay, in ev ery kind of pain and suf fer ing.

23

Such is the sec ond truth of the Ariya, the truth about "ori gin." To un der -

stand it we must go be yond the most su per fi cial plane of con scious ness: since

al though ev ery one will prob a bly con cede that de sire is the root of a large num -

ber of hu man ac tions, prac ti cally none will ever un der stand in tu itively that it is

the sub stance of his own bod ily form, the root of his very in di vid u al ity, the

base of his ev ery ex pe ri ence, even of that of a color or a sound, to which he is

in dif fer ent. This holds good to a cer tain ex tent for the first truth also, since it is

most im prob a ble that ev ery one will un der stand that be neath his joy lies

dukkha, that is, ag i ta tion, suf fer ing, and rest less ness. The fact is that these two

truths are al ready, in a cer tain mea sure, re lated to the "other shore," be ing di -

rectly ev i dent only to those who have al ready crossed over and can com pre hend

ob jec tively and fully the na ture of the state in which they pre vi ously found

them selves.

24

 In this par tic u lar con nec tion the texts pro vide an il lu mi nat ing

sim ile, that of the leper. Those who, "driven by de sire, con sumed by the thirst

of de sire, burned by the fever of de sire, de light in de sire," are like those lep ers,

their bod ies cov ered with sores, ul cer ated, eaten by worms, who, in scratch ing

their sores and scorch ing their limbs, feel a mor bid de light. But one who frees

him self from lep rosy, feels cured, healthy, and in de pen dent, "mas ter of where

he would go"; this man would then un der stand "ac cord ing to re al ity" the mor -

bid de light of the leper, and should any one at tempt to drag him by force to -

ward the fire in which he for merly found de light, he would strug gle in ev ery

man ner pos si ble to with draw his body..

25

Apart from this, the sym bol ism of the flame and of the fire is enough to

help us to un der stand ap prox i mately the law of con di tioned ex is tence and of

be com ing as "crav ing" or "thirst." Be sides, let us take as an il lus tra tion phys i cal

thirst or, in gen eral, nour ish ment. In stinct in duces an or gan ism to sat isfy it self

by as sim i lat ing and con sum ing some thing for main te nance. Main te nance,

how ever, im plies that there is later a fresh feel ing of hunger or thirst, be cause of

the law of the or gan ism that has been strength ened through the very sat is fac -

tion of the need. It is stated thus in the Gospels: "Whoso ever drin keth of this

wa ter shall thirst again. But whoso ever drin keth of the wa ter that I shall give

him shall never thirst; but the wa ter that I shall give him shall be in him a well
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of wa ter spring ing up into ev er last ing life.''

26

 Still more ap pro pri ate is the sym -

bol ism of the flame and of the pro cesses of com bus tion. We owe to Dahlke an

ac count of it that al lows us to pen e trate into the se cret of saṁsāric life. Hav ing

likened crav ing to a fire, ev ery liv ing be ing ap pears, not as an "I," but as a

process of com bus tion since, at the level on which we are talk ing, we can not

say that a be ing has crav ing, but rather that he him self is crav ing. There is then

—la tent in ev ery one—a will to burn, to be come a flame con sum ing some par -

tic u lar ma te rial. The fuel stim u lates this will and starts the fire in a process of

com bus tion that, how ever, re sults in a greater de gree of heat, that is, in a fresh

will to burn, thus start ing a new com bus tion, and so on, end lessly. From this

point of view it is a process that gen er ates and sus tains it self; and at each in -

stant the flame rep re sents a par tic u lar de gree of heat that, as such, is the po ten -

tial ity for a new com bus tion as soon as con tact is made with some fresh in -

flammable ma te rial.

27

 In this way the text we have been fol low ing con sid ers ev -

ery con tact, ev ery per cep tion, vi sion, or thought as a species of "burn ing.'' The

fire is the crav ing that the will in duces to ward this or that con tact, in which it

spreads and sharp ens it self, feed ing it self, in a man ner of speak ing, on it self and

pro vok ing it self in the very act of sat is fac tion and of con sum ing its fuel. The

"I'' as san tāna, or "cur rent," is none other than the con ti nu ity of this fire that

dies down and smol ders among the ashes when the sup ply of ma te rial grows

short, yet ready to blaze forth at ev ery fresh con tact. The process of saṁsāric
life is thought of as a flame at tached to burn ing ma te rial or rather as a flame

that is it self its own ma te rial. The con tacts de velop through at tach ment, up -

ādāna. This oc curs above all in the five fold stem that makes up the per son in

gen eral: ma te ri al ity, feel ing, per cep tion, for ma tions, in di vid u ated con scious -

ness. Burn ing po ten tially in this stem, thirst de vel ops in each one of its five

parts through the se ries of con tacts fur nished by the out side world; the world

it self ap pears to the will to burn and to be burn ing as a kind of var ied fuel, a

fuel that in cites greater com bus tion in pro por tion to the delu sive sat is fac tion it

af fords this will. The the ory of anattā, of "not-I," thus has this mean ing: the

"I" does not ex ist out side the process of burn ing, it is this very process—were a

halt re ally made, the "I," the il lu sion of be ing "I" would col lapse. Here, then, is

the rea son for the an guish and for the pri mor dial "ag i ta tion" of which we have

al ready spo ken, here is the pro found source of the "triple fire of sen su al ity,

hate, and delu sion" and of the will that "causes the search for other worlds."

The saṁsāric "I'' has its foun da tion in crav ing, with out which it would col -

lapse.

28

 Even in suf fer ing and in pain there works a va ri ety of this pro found

fire, of the will of con di tioned be ings for ex is tence, which in volves a fun da -

men tal ab di ca tion.
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On this ba sis the Bud dhist the ory of saṁsāra has been able to de velop as

far as the the ory of "in stan ta neous ness" or "in stan ta neous ex is tence," khaṇa. If

ex is tence and the sense of "I" are con di tioned by con tacts, this ex is tence must

re solve it self into the point se ries of these same con tacts. In this sense, strictly

speak ing, life is in stan ta neous, just as, in the Bud dhist im age of the wheel of a

wagon whose move ment is con tin u ous, but which, mov ing or at rest, touches

the ground at only one point. "In the same way the life of be ings has only the

du ra tion of a thought: the be ing of the past mo ment has lived, but does not

live and will not live; the be ing of the fu ture mo ment will live, but does not

live and has not lived; the be ing of the present mo ment lives, but has not lived

and will not live."

29

This is the coup de grâce de liv ered to the Brah man i cal the ory of ātmā.
And even if we ig nore the later and more ex treme ex pres sions of the the ory of

"in stan ta neous ex is tence," how ever co her ent, this way of think ing is enough to

de stroy the the ory of rein car na tion that we con sid ered to be largely in Hin -

duism the ef fect of for eign in flu ences. In fact, we have al ready seen that the

pre oc cu pa tion with knowl edge of what one was and of what one will be be -

yond this life is con sid ered by the Bud dha to be an opin ing and a ram bling that

is a dis ease, a thorn, a sore, a for est, a tu mor, a labyrinth. In any case, the idea

that "this con scious ness per sists un change able through the cy cle of chang ing

ex is tences" is ex pressly stated to be "false opin ion, not spo ken of by the Bud -

dha," the idea of "a fool,"

30

 a judg ment in which the or der of dis ci ples, af ter

ques tion ing by Prince Sid dhattha, agrees.

31

 The fun da men tal ar gu ment here is

that it is im pos si ble in prac tice to re fer the pos si bil ity of hav ing al ready ex isted

to any ev i dence of con scious ness,

32

 and in the sec ond place, that "the na ture of

con scious ness is con di tioned"

33

—con di tioned above all by "name-and-form"; a

real con ti nu ity of con scious ness is in con ceiv able where "name-and form" is li -

able to change, where new khandha, new and dif fer ent psy chophys i cal ag gre -

gates may be pro duced in the cur rent. In fact, "it is not the same name-and-

form that re-arises."

34

 When, with the ces sa tion of a life, "name-and-form,"

that is to say in di vid u al ity, ceases, it does not go on to ex ist else where as the

same ag gre gate. We must imag ine it, rather, as the sound of a lute that comes

into be ing with out ever hav ing ex isted else where and that does not pass on to

an other place when the mu si cian has ceased play ing.

35

 A con ti nu ity does in -

deed ex ist, but it is im per sonal, it is the con ti nu ity of crav ing, of the "cur rent,"

of the will to burn in or der to be; when this force has ex hausted, like fuel, one

life it leaps like a flame to at tach it self to an other stem and to blaze forth in it.

Ac cord ing to one text,

36

 it re mains in the in ter me di ate stages as a flame that

con sumes it self, that is, as pure calorific po ten tial. Strictly speak ing we should
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here re fer to a con tin uum from which both ab so lute di ver sity and ab so lute

iden tity are ex cluded. A sim ile used in this con nec tion is that of the flames of

the three watches of the night: the torch of the first watch, which, when it is

about to die out, lights an other torch, and this in its turn, lights a third. These

three flames can not be called ei ther the same or dif fer ent. One has lighted an -

other, one has the fire of an other, but they are all dif fer ent from each other, and

the flame is in each case the flame (life, con scious ness) of a dif fer ent torch. An -

other sim ile is that of milk that turns into curd and then into but ter and then

into cheese. We are deal ing with the same sub stance, but any change of state

makes the use of the same name im proper, and we can not say that curd is milk

or that but ter is curd.

37

 In chang ing the state—in hav ing a dif fer ent "name-

and-form" (philo soph i cally we might say: a dif fer ent prin cip ium in di vid u a tio -

nis)—it is well to change also the de nom i na tion.

The only real con ti nu ity is a causal con nec tion, a kind of im per sonal hered -

ity. The flame that, in a given be ing, is the life of that be ing, as sumes in the

course of that life a cer tain qual ity, a cer tain habi tus that will last and man i fest

it self in suc ces sive com bus tions. From this we de rive the no tion of what are

called the sankhārā (the for ma tions) that cor re spond to the di rec tions adopted

by de sire and that con sti tute one of the five groups of the per son al ity; while for

the gen eral de ter min ing law whereby this fun da men tal force gath ers to gether

its par tic u lar group of dhammā, or the el e ments, when man i fest ing it self, the

Up aniṣad term karma (Pāli: kamma) is used, es pe cially in later Bud dhist texts.

Thus kamma is spo ken of as a "ma trix of be ings"—kam may oni—and the prin -

ci ple is for mu lated that "ac cord ing to the ac tions of a be ing, there arises fresh

be com ing; what one does causes one to be come again. Re-be come, con tacts

touch one [that is, the new process of com bus tion is started]. Be ings, then, are

the heirs of ac tions."

38

 From this kind of con cept, how ever, we must not again

pre sume the con ti nu ity of an in di vid ual sub stra tum, of an "I"; we should bear

in mind, rather, the idea of a flame that moves from one branch (of a tree) to

an other, and we should take into spe cial ac count only the par tic u lar qual ity as -

sumed by the fire in the one com bus tion that trans fers it self to the next. This is

why there is no an swer in the texts to the ques tion: Is it the same in di vid ual

who feels the ef fects of a pre ced ing ex is tence or is it an other in di vid ual? The

only an swer we can give is to re fer to "con di tioned gen e sis," that is, to the

process that, in gen eral, leads to saṁsāric con scious ness.

39

 To the ques tion: Is it

the same name-and-form that arises in a new ex is tence? the an swer is: "It is not

the same name-and-form that arises in the next ex is tence; but with this name-

and-form good or bad ac tions are done, by means of which a new name-and-

form arises in a fu ture ex is tence."

40

 The text con cludes: "The ef fects arise in a

se ries from which both ab so lute iden tity and ab so lute di ver sity are ex cluded,
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whence one can not say if they are cre ated by the same be ing or by some thing

dif fer ent."

41

 More rad i cally, we could give the il lus tra tion of the bil liard ball

that moves af ter re ceiv ing both force and di rec tion from an other bil liard ball,

dis tinct, of course, from the first one—had not this same an i mated world of

ours al ready pro vided us with a per fect anal ogy in the phe nom e non of gen er a -

tion and bi o log i cal hered ity: for al though dis tinct from his par ent, in the new

an i mal we find the life, the ten den cies, the in stincts, and of ten even the blem -

ishes of his fore bears.

How ever, we deem that one should think less of a lin ear con ti nu ity of in di -

vid ual ex is tences, than of so many ap pear ances of a sin gle stem of crav ing. This,

while in the process of com bus tion, is ev ery sin gle life, ev ery sin gle in di vid ual;

it is the de sire that com poses that life, that in di vid ual, but that at the same time

tran scends it and, af ter re turn ing to a la tent state, moves on to emerge else -

where and to es tab lish it self mainly ac cord ing to the force and the di rec tion

that it has al ready given it self in its pre ced ing life (or lives).

With this doc trine the com pro mise in her ent in the Up aniṣadic con cept—

os cil lat ing be tween truth rel a tive to ātmā con scious ness and truth rel a tive to

saṁsāric con scious ness—is over come, and at the same time a se verely re al is tic

point of view is es tab lished, void of "ide alisms" and at ten u a tions. The re sult is

cer tainly not a con sol ing view. The Bud dha, in a man ner of speak ing, by speed -

ing up the rhythm has set forth what amounts to the lim it ing-form of the fall

or re gres sion, be cause it is only in this way that a to tal re ac tion can be pro voked

and the ne ces sity for the asce sis de manded by the path of Awak en ing un der -

stood.

Here it will be well to add the fol low ing con sid er a tion. We have al ready

said that the first two truths of the Ariya, with par tic u lar ref er ence to the doc -

trine of thirst and of fire, may not be di rectly ev i dent to mod ern man. He may

be able to un der stand them fully only in spe cial or crit i cal mo ments, be cause

the life he nor mally leads is as if out side him self; half sleep walk ing, he moves

be tween psy cho log i cal re flexes and im ages that hide from him the deep est and

most fear ful sub stance of ex is tence. Only in par tic u lar cir cum stances is the veil

of what is, fun da men tally, a prov i den tial il lu sion torn aside. For ex am ple, in all

mo ments of sud den dan ger, on the point of be ing threat ened ei ther by the van -

ish ing of ground from un der one's feet through the open ing of a chasm or

glacier crevasse, or in touch ing in ad ver tently a glow ing coal or an elec tri fied ob -

ject, an in stan ta neous re ac tion takes place. This re ac tion does not pro ceed from

the "will," con scious ness, nor from the "I," since this part fol lows only af ter the

ini tial re ac tion is com plete; in the first mo ment it is pre ceded by some thing

more pro found, more rapid, and more ab so lute. Dur ing ex treme hunger, panic,

fear, sen sual crav ing, or ex treme pain and ter ror the same force again shows it -
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self—and he who can com pre hend it di rectly in these mo ments like wise cre ates

for him self the fac ulty of per ceiv ing it grad u ally as the in vis i ble sub stra tum of

all wak ing life. The sub ter ranean roots of in cli na tions, faiths, atavisms, of in -

vin ci ble and ir ra tional con vic tions, habits, and char ac ter, all that lives as an i -

mal ity, as bi o log i cal race, all the urges of the body—all this goes back to the

same prin ci ple. Com pared with it, the "will of the 'I"' has, nor mally, a lib erty

equiv a lent to that of a dog tied to a fairly long chain that he does not no tice

un til he has passed a cer tain limit. If one goes be yond that limit, the pro found

force is not slow to awaken, ei ther to sup plant the "I" or to mis lead it, mak ing

it be lieve that it wills that which, in fact, the force it self wills. The wild force of

imag i na tion and of sug ges tion takes us to the same point: to that where ac cord -

ing to the so-called law of "con verse ef fort," one does some thing the more

strongly the more one "wills" against it—as sleep eludes one the more one

"wills" it, or as the sug ges tion that one will fall into an abyss will cer tainly cause

one to fall if one "wills" against it.

This force, which is con nected with the emo tive and ir ra tional en er gies,

grad u ally iden ti fies it self as the very force that rules the pro found func tions of

phys i cal life, over which the "will," the "mind," and the "I" have very lit tle in -

flu ence, to which they are ex ter nal and on which they live par a sit i cally, ex tract -

ing the es sen tial flu ids yet with out hav ing to go down for them into the heart

of the trunk. Thus one must ask one self: What, of this "my" body, can be jus ti -

fi ably thought of as sub ject to "my" will? Do "I" will "my" breath or the mix -

tures of the di ges tive juices by which food is di gested? Do "I" will my form, my

flesh, or my be ing this man who is con di tioned thus and not oth er wise? Can he

who asks him self this not go on even fur ther and ask him self: My "will" it self,

my con scious ness, my "I"—do I will these, or sim ply is it that they are?

We shall see that the Doc trine of Awak en ing ac tu ally asks ques tions of this

kind. And he who is strong enough to force him self, in this sense, to go be yond

il lu sion, can not help ar riv ing at this dis con cert ing con clu sion: "You are not life

in your self. You do not ex ist. You can not say 'mine' of any thing. You do not

pos sess life—it is life that pos sesses you. You suf fer it. And the pos si bil ity of im -

mor tal sur vival of this phan tom 'I' at the dis so lu tion of the body is only a mi -

rage, since ev ery thing tells you that its cor re la tion with this body is es sen tial to

you and a trauma, an in dis po si tion, a faint ing fit, or any kind of ac ci dent has a

def i nite in flu ence over all its fac ul ties, how ever 'spir i tual' and 'su pe rior' they

may be."

There are some who, at cer tain mo ments, are able to be come de tached

from them selves, get be neath the sur face, down into the dark depths of the

force that rules their body, and where this force loses name and iden tity. They

have the sen sa tion of this force ex pand ing and in clud ing "I" and "not-I," per -
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vad ing all na ture, sub stan ti at ing time, sup port ing myr iad be ings as if they were

drunk or hal lu ci nated, reestab lish ing it self in a thou sand forms, ir re sistible, un -

tamed, in ex haustible, cease less, lim it less, burn ing with eter nal in suf fi ciency and

hunger. He who reaches this fear ful per cep tion, like an abyss sud denly open ing,

grasps the mys tery of saṁsāra and of saṁsāric con scious ness and un der stands

and fully lives anattā, the doc trine of nona se ity, of "not-I." The pas sage from

purely in di vid ual con scious ness to this saṁsaric con scious ness that in cludes in -

def i nite pos si bil i ties of ex is tence, both "in fer nal" and ce les tial—this, fun da -

men tally, is the ba sis of the whole Doc trine of Awak en ing. We are not deal ing

here with a "phi los o phy" but with an ex pe ri ence that, to tell the truth, is not

the sole prop erty of Bud dhism. Traces and echoes of it are also to be found in

other tra di tions, both East ern and West ern: in the West, par tic u larly in terms

of se cret knowl edge and of ini tia tory ex pe ri ence. The the ory of uni ver sal pain,

of life as pain, does not rep re sent, in this re spect, any thing other than some -

thing com pletely ex ter nal and, as we have al ready said, pro fane. Where it has

been widely dif fused it refers only to the forms of a pop u lar ex po si tion.

From the point of view of West ern men tal ity, as a gen eral out look, two

forms or de grees of ex is tence and saṁsāric con scious ness can be dis tin guished:

one is truly saṁsāric, the other is lim ited to the time and the space of a sin gle

in di vid ual ex is tence. The con scious ness preva lent in the mod ern West is this

sec ond one. But this only rep re sents a part, a sec tion of a con scious ness or a

saṁsāric ex is tence that stretches out across time, and that, as we have just

pointed out, may also in clude states free from the tem po ral law that we know.

In the an cient East ern world there still ex isted, in great mea sure, this much

vaster saṁsāric con scious ness. And the ini tia tory-as cetic path con sid ered as an

es sen tial first phase the pas sage from the par tic u lar con scious ness that is bound

to a sin gle life and de fined by the il lu sion of the in di vid ual "I" to truly saṁsāric
con scious ness: a con cept to which the no tion of san tāna, of the "I" as flux, cur -

rent or in def i nite se ries of in sub stan tial states de ter mined by dukkha, also cor -

re sponds. Only af ter mas ter ing this phase can a pas sage be found to what is re -

ally un con di tioned and ex tra-saṁsāric. But, as we shall soon see when we speak

of the vo ca tions, it is very rare in the West to find any one who does not con -

fuse the un con di tioned, the ab so lute, with what are only higher states of

saṁsāric con scious ness.
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How ever, in one way or an other, it is still nec es sary to pen e trate this knowl -

edge, since it is fun da men tal both for the doc tri nal and the prac ti cal part of the

Bud dhist teach ing. "He who sees con di tioned gen e sis"—it is said

7

—"sees the

truth (dhamma) and he who sees the truth sees con di tioned gen e sis." And

again: "Of all things which pro ceed from cause, the Ac com plished One has ex -

plained the cause and also its de struc tion. This is the doc trine of the great as -

cetic."

8

 It serves as the im me di ate ba sis for prac ti cal ac tion, and it is the gen er a -

tor of "tran quil lity" (the op po site state to dukkha), be cause its mean ing is this:

"If that is, this comes of it; with the ori gin of that this orig i nates; if that is not,

this does not come of it; with the end of that this ends."

9

 By know ing what are

the causes in virtue of which we come to a state of saṁsāric ex is tence, we also

know that their re moval also re moves this same state of saṁsāric ex is tence. For

this rea son the doc trine of paṭicca-samup pāda con sti tutes the premise for the

two re main ing truths of the Ariya: namely, the third truth con cern ing nirodha,

that is, the pos si bil ity of the de struc tion of the state marked by dukkha; and

the fourth truth con cern ing magga, or the meth ods to be fol lowed in or der to

achieve such a de struc tion.

The paṭicca-samup pāda—which lit er ally means "con di tioned gen e sis" or

"for ma tion"—con sid ers a se ries of twelve con di tioned states. The term used is

pac caya, con di tion, and not hetu, cause: it is a ques tion of con di tion al ity and

not of true causal ity. We may here re turn to the sim ile of a sub stance that, in

be ing trans formed, passes through var i ous states, each of which con tains the

po ten tial ity of giv ing place, in ap pro pri ate cir cum stances, to the next, or, if

neu tral ized, of sus pend ing the next. On what level does this causal se ries de -

velop?

Ori en tal com men ta tors and, nat u rally, still more, Eu ro pean Ori en tal ists

have of ten held dis cor dant opin ions on this point. This is due to their not hav -

ing re al ized that the same se ries is sus cep ti ble of two dif fer ent in ter pre ta tions,

nei ther of which ex cludes or con tra dicts the other since each refers to a dis tinct

plane. Ac cord ing to the first in ter pre ta tion—fol lowed unan i mously by those on

guard against "meta physics"—the en tire se ries de vel ops on the plane of

saṁsāric ex is tence and pro vides a de tailed ac count of the process, which is one

de vel op ing in time—let us say: in a hor i zon tal di rec tion. Ac cord ingly, a sin gle

fi nite ex is tence is de ter mined by oth ers pre ced ing it, while it, in its turn, de ter -

mines a suc ces sive ex is tence or a num ber of suc ces sive ex is tences. It is thus at

the same time an ef fect in one re spect and a cause in an other.

But above and be yond this there is a much more pro found in ter pre ta tion,

which re ally con cerns the ori gins and which is a higher form of knowl edge than

the "four truths."
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Ac cord ing to this in ter pre ta tion, the se ries is not only to be con sid ered in

tem po ral terms, but also in tran scen den tal terms; it de vel ops, that is to say, not

hor i zon tally but es sen tially in a ver ti cal man ner, start ing from prein di vid ual

and pre na tal states and fin ish ing on the plane of saṁsāric ex is tence, in which

the "hor i zon tal" se ries con sid ered by the first in ter pre ta tion de vel ops. Since in

the texts these nidāna or causal "nexuses" are quite ob vi ously con sid ered now

from one point of view and now from the other, there has been op por tu nity for

con fu sion and for di ver gent in ter pre ta tions wher ever gen eral doc trine prin ci -

ples have been left out of ac count.

Here we have par tic u larly to con sider the paṭicca-samup pāda in the sense

of a tran scen den tal, ver ti cal, and de scend ing se ries that even if it fin ishes by en -

ter ing time, is not in it self tem po ral.

l. The ba sic el e ment of the whole se ries is avi jjā, that is to say, "ig no rance,"

un aware ness. The sig nif i cance of this term in Bud dhism is not es sen tially dif -

fer ent from its sig nif i cance in other branches of the Indo-Aryan tra di tion, the

Sāṁkhya or the Vedānta doc trines, for ex am ple, and where it might be fig u ra -

tively il lus trated by say ing: man is a god who is un aware that he is such—it is

his un aware ness (avi jjā) alone that makes him a man. It is a ques tion, then, of a

state of "obliv ion," of del i ques cence, by which the pri mary mo tive for iden ti fi -

ca tion with one or other form of fi nite and con di tioned ex is tence is de ter -

mined. We must not there fore think of an ab stract dis cernible con di tion, but

rather of some thing that also in cludes a dis po si tion, a ten dency, a vir tual move -

ment. Thus we can think of this state si mul ta ne ously as "in fat u a tion," "in tox i -

ca tion," "ma nia"—and, in fact, we find in some texts that "ig no rance" and

"ma nia" con di tion each other; it is said, for ex am ple: "the ori gin of ig no rance

de ter mines the ori gin of ma nia" and, at the same time, "the ori gin of ma nia de -

ter mines the ori gin of ig no rance"—ma nia here be ing con sid ered as tri par tite,

that is, as "ma nia of de sire, ma nia of ex is tence, ma nia of ig no rance—kāmāsava,

bhavāsava, avi jjāsava."

10

 Fol low ing Neu mann and de Lorenzo, we have trans -

lated the term āsava as "ma nia." It has been ren dered by Ori en tal ists in var i ous

ways: some times as "pas sions" (Nya natiloka), some times as "tox ins"—deadly

floods, in tox i cants (Rhys Davids) or as "de prav i ties" (War ren) or "drugs"

11

(Wood ward), fer ments or stu pe fa cients—or by ef flu via, im pure em a na tions,

sup pu ra tions—un reine Aus flüsse (Walleser), etc. The lit eral sense is ex actly the

idea of an in tox i cant drug that can al ter and per vade an en tire or gan ism with a

dis tur bance or a "ma nia." We must imag ine a state of drunk en ness that makes

a man for get him self and, at the same time, makes an ir ra tional ac tion pos si ble.

The close re la tion of avi jjā, ig no rance, to āsava, ma nia, is con firmed not only

by the fact that, as we have seen, this same ig no rance is de scribed as an āsava—

avi jjāsava—but still more by the fact that the state of in tu itive knowl edge or
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wis dom, paññā, as op posed to that of ig no rance, is very fre quently said to be

at tained when the āsavā have been neu tral ized or de stroyed.

Here we must touch on the prob lem of the de gree in which "ig no rance"

can be con sid ered as some thing ab so lutely orig i nal. Var i ous views are pos si ble,

ac cord ing to the point of ref er ence. In it self, the Bud dhist teach ing does not go

back be yond avi jjā. And, for all prac ti cal as cetic pur poses, it is not even nec es -

sary to go fur ther back than the tran scen den tal fact, the mys te ri ous cri sis that

in the mytho log i cal form of an orig i nal "fall" or "de scent" or "fault" or "al ter -

ation" ap pears to some ex tent in the teach ings of all peo ples. Doc tri nally, how -

ever, things are some what dif fer ent. It is stated that "an an te rior limit, in which

ig no rance has not been in some de gree, but only af ter which ig no rance has

been, it is not pos si ble to find"

12

; this idea refers, how ever, not to the tran scen -

den tal se ries, but to the hor i zon tal and tem po ral se ries of saṁsāric ex is tence,

about which it is, in fact, stated in the same text: "Saṁsāra does not lead to -

wards what is free from death. And it is not pos si ble to chart the first point of

the jour ney of be ings who are hin dered by ig no rance and bound by crav ing."

13

It would, in deed, be an ab sur dity to at tempt, as some do, to make ig no rance

the ab so lute prius in the or der of con di tioned gen e sis: it would cer tainly en dow

Bud dhism with an "orig i nal ity," but only to con demn it to ev ery form of con -

tra dic tion and in co her ence. Crav ing might pos si bly be con ceived as some thing

ab so lutely fun da men tal; but cer tainty not ig no rance that al ready, as such, pre -

sup poses knowl edge. Nor would it be sen si ble to talk of an awak en ing, for ob -

vi ously one can not awake if one has not been sleep ing, and if there is noth ing

that shines be yond the cloud of obliv ion. And, fi nally, the very sub stance of the

Bud dhist doc trine, that is, the asce sis, would be fun da men tally prej u diced; for

it would not be pos si ble to un der stand whence one de rives the im pe tus for re -

sist ing, for de tach ing one self from saṁsāra, for de stroy ing the whole chain of

the nidāna by fol low ing it in re verse or back ward, and for ex tin guish ing ma nia

with out leav ing any residue, un less ig no rance sig ni fied some thing ad di tional:

an in tox i ca tion, a dark ness, and a drunk en ness that, how ever pro found, yet still

pre sup pose an an tecedent state, and that are not ca pa ble of ir re triev ably par a -

lyz ing all en ergy con nected with this state. That the Bud dhist teach ing agrees

with this point of view can be seen in this pas sage: "There is, O dis ci ples, an

un born, not be come, not com pounded, not con structed. If there were not this

un born, not be come, not com pounded, not con structed, no es cape could be

seen here from that which is born, be come, com pounded, con structed. But

since there is an un born, not be come, not com pounded, not con structed, so an

es cape is pos si ble from what is born, be come, com pounded, con structed."

14

In the view of the most cel e brated com men ta tor on the texts,

15

 more over,

ig no rance is, and at the same time is not the prime cause; "it is the prin ci pal el -
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e ment, but not the be gin ning." It is not the be gin ning from the point of view

of saṁsāric ex is tence, of which it is said that there never was a time in which

ig no rance was not, since this ex is tence has ig no rance and crav ing as its dou ble

root and co essen tial sub stra tum. But it is the be gin ning from the higher point

of view of the ori gins. Ac cord ing to this view, it seems that the āsava them selves

are con di tioned by ig no rance and that it is be cause of this that they lead to a

de ter mined form of ex is tence on the sub hu man, hu man, or "di vine" plane.

16

On the saṁsāric plane, and there fore ac cord ing to the tem po ral in ter pre ta tion,

an ig no rant man is de scribed as one who, hav ing de scended into birth, can not

ap pre hend that the law of the world is dukkha, can not see its ori gin, nor de liv -

er ance from it nor the path by which this de liv er ance is ob tained: ig no rance is

thus ig no rance of the four truths of the ariyan. Hav ing been de ter mined by the

āsava, by in tox i ca tion or ma nia, this par tic u lar ig no rance es tab lishes the

saṁsāric state of ex is tence and de ter mines the sub stra tum (upadhi) that pro -

tracts it.

2. In the con nected se ries, af ter avi jjā fol low the sankhāra. This term also

has been var i ously in ter preted. Lit er ally, sankhāra means a for ma tion or pre dis -

po si tion in re gard to a par tic u lar aim. We are deal ing, that is to say, with a state

in which the po ten tial mo tion of the first nidāna has al ready as sumed a cer tain

di rec tion and has en tered on the path that later de vel op ment will fol low. To

trans late sankhāra by "dis tinc tions" (Neu mann) is, to some ex tent, ex act, see -

ing that we can not choose a di rec tion with out first hav ing de fined it and thus

dis tin guished it from other pos si ble di rec tions. We must, how ever, bear in

mind the vo li tional and ac tive fac tor (sankhāra as kamma-cetanā) and the

"con cep tional" fac tor. In this con nec tion, Bu m ouf recorded the ex e ge sis ac -

cord ing to which sankhāra is "the pas sion which in cludes de sire, a ver sion, fear

and joy," not ing, how ever, that the terms de sire and pas sion are here too much

re stricted. In a com men tary quoted by Hodg son, we read: "The be lief of a sen -

si ble in cor po real prin ci ple in the re al ity of that which is only a mi rage, is ac -

com pa nied by a de sire for this mi rage and by a con vic tion of its value and re al -

ity: this de sire is called sankhāra."

17

 To which Burnouf added: "The sankhārā
are thus the things quae fin git an i mus, that is, which the spirit cre ates, makes,

imag ines (sankharoti); they are, in a word, the prod ucts of the fac ulty which it

has of con ceiv ing, of imag in ing."

18

 It is in such terms that the ob ject of the

"ma nia" be gins to man i fest it self and that a par tic u lar cur rent, san tāna, be gins

to de fine it self in the de scent to ward saṁsāric ex is tence. We can, more over, re -

late the sankhārā to kamma (Skt.: karma) in a dou ble sense: in the ver ti cal

chain, by tak ing kamma in the gen eral mean ing of ac tion and as the gen eral

prin ci ple ac count ing for the dif fer ence of be ings;

19

 and in the saṁsāric, tem po -

ral, and hor i zon tal chain, by seek ing in kamma, rather, the roots of the char ac -
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ter, the pre dis po si tions, the in nate ten den cies, as well as all fresh ones that de -

velop and which, when they are es tab lished and in cor po rated in the body of

crav ing, pass from be ing to be ing. In this sec ond sense we shall see that the

sankhāra are con sid ered to be one of the five groups mak ing up the per son al ity.

But, ul ti mately, the root of these sankhāra on the con di tioned, saṁsāric plane,

goes back, in ev ery one, to the sankhāra that make up the sec ond nidāna of the

ver ti cal se ries.

3. The sankhārā, through the dis tinc tion or in di vid u a tion that they im ply,

give place to the third nidāna, to viññāṇa or "con scious ness," un der stood as

dis tinc tive con scious ness. That is to say, it is the germ of all that will even tu ally

ap pear as in di vid u al ity, as in di vid ual con scious ness or con scious ness of "I," in

the gen eral sense of the San skrit term ahamkāra, and which also in cludes forms

of in di vid u al ity dif fer ing from what is usu ally un der stood as hu man in di vid u al -

ity.

4. The fourth nidāna is nāma-rūpa or "name-and-form." This has al ready

been dis cussed in some de tail. All that is nec es sary here is to ex tend the con cept

once again, think ing of the gen eral com bi na tion of both ma te rial el e ments

("mat ter") and im ma te rial or men tal el e ments ("mind") that viññāṇa, or in di -

vid ual con scious ness in gen eral, needs as a base. On the level of the fourth

nidāna oc curs the meet ing of the ver ti cal di rec tion with the hor i zon tal, and

which leads to the con cep tion and the gen er a tion of a be ing. At this point the

tran scen den tal dis po si tions are in cor po rated in the el e ments of saṁsāric hered -

ity that, when ever the se ries turns to ward a hu man birth, show them selves, to a

large ex tent, in the ma te rial of the bi o log i cal hered ity of the par ents.

To ori ent our selves on this point we must con sider Bud dhism in the light

of a more gen eral teach ing. Three fac tors come to gether in the birth of a hu -

man be ing. The first is of a tran scen den tal na ture and is con nected with the

first three nidāna: "ig no rance," ma nia, and sankhāra must, in the first place,

have de ter mined a dark en ing and a de scend ing cur rent that, through the sec -

ond nidāna, has al ready been given its di rec tion, and through the third, al ready

tends to ward an in di vid u ated form hav ing an "I"-con scious ness. The sec ond

fac tor, on the other hand, is con nected with forces and in flu ences that are al -

ready or ga nized, with a will that is al ready de ter mined, thus cor re spond ing to

one of those pro cesses of "com bus tion" that con sti tute saṁsāra, and of which

we have al ready spo ken. These in flu ences and this will can be con sid ered com -

pre hen sively as a form of en tity sui generis, which we may call "saṁsāric en tity"

or en tity of crav ing." It is a "life" that does not ex haust it self within the lim its

of the in di vid ual but which is thought of, rather, as the "life" of this life and

which is as so ci ated with the no tions of "dae mon," "dou ble," and "ge nius," of

kā., fravashi, and fyl gya, etc., which oc cur in other tra di tions and which, in the
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lndo-Aryan tra di tion, al ready ex isted as, for ex am ple, the liñga-śarīra or "sub tle

body" of Saṁkhya, or as that en tity—gand harva (Pāli: gand habba)—whose

pres ence a text of the ear li est Bud dhist canon records as nec es sary, in ad di tion

to the par ents, for a birth to oc cur.

20

 In the Ab hid har makośa, that is to say, in

the the o ret i cal sys tem of Bud dhism, this en tity re ceives the name of an tarāb -

hava; it is thought that it has a pre- and in ter na tal ex is tence; nour ished by "de -

sire" and car ried by im pulses fed by other lives, it seeks to man i fest it self in a

new ex is tence.

21

 This, then, is the sec ond fac tor, al ready po ten tially cor re -

spond ing to a largely pre de ter mined "name-and-form." On the level of this

nidāna—nāma-rūpa—oc curs the meet ing of the prin ci ple that is ob scured by

ig no rance with the an tarāb hava, or saṁsāric dae mon, or en tity of crav ing: the

first, in a man ner of speak ing, joins with the sec ond, in sert ing it self in this way

into a par tic u lar group of saṁsāric hered ity.

We have now to con sider the third fac tor. In one of the texts we have just

men tioned it says that the su per sen si ble eye sees the dae mon wan der ing about

un til an op por tu nity for a new "com bus tion" presents it self on the oc ca sion of

the meet ing of a man and a woman who may be suit able as its fa ther and

mother, that is to say, who may present it with a hered ity in ac cor dance with its

crav ings. A thing then oc curs, with ref er ence to which the doc trine in ques tion

is sin gu larly in agree ment with what "psy cho anal y sis"—even with its var i ous

de for ma tions and ex ag ger a tions—has pre sented to our mod ern eyes in the

guise of the o ries of the li bido and of the "Oedi pus" or "Elec tra com plex." The

doc trine speaks, in fact, of a de sire that this en tity may con ceive ei ther for the

fu ture mother or for the fu ture fa ther, ac cord ing to the sex to which it be -

longed in its pre vi ous and now ex hausted life, and of a cor re spond ing aver sion

for the other par ent.

22

 An iden ti fi ca tion fol lows through the in fat u a tion and

de light of the pair, by means of which the en tity en ters the womb and con cep -

tion takes place. Im me di ately the var i ous khandhā., the ger mi nal chain of fac -

tors that will form the ba sis of the per son al ity, con dense around it, and from

this point there fol lows that phys i o log i cal process of em bry onic de vel op ment

that, in its ex te rior as pects, is known to con tem po rary medicine. Its in ter nal

de vel op ment is de ter mined by the var i ous re main ing nidāna, of which we yet

have to speak.

23

Thus, fi nally, there are present in the hu man be ing three prin ci ples or en ti -

ties, which are called in Sāṁkhya, kāraṇa, liñga, and sthūla-śarīra. These are

also known to the an cient West ern tra di tions as nous, psy che, and soma, or as

mens, an ima, and cor pus. In con nec tion with these last, we should re mem ber

the strict re la tion ship that was con ceived be tween the spirit as dae mon or dou -

ble, and the "ge nius" as life and mem ory of a par tic u lar blood and a par tic u lar

stock; a con cept which, in its turn goes back to the Up aniṣadic "way of the fa -
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thers"—pitṛ-yāna, to the path that con tin u ally leads back to birth ac cord ing to

the law of crav ing and the na ture of saṁsāric ex is tence. The an ima, ac cord ing

to the orig i nal con cept, be longs to this very plane, it com bines more or less

with the "dae mon" as an ir ra tional en tity; and even in the Bud dhist texts deal -

ing with the pra jnā-pāramitā, the per son or an ima (pudgala) is of ten con fused

with this pre formed prin ci ple that takes on ex is tence as the life of a de ter mined

life, and holds to gether its el e ments; a prin ci ple that yet main tains it self as a

sep a rate en ergy, not bound to these el e ments, and that trans mits it self through

var i ous lives.

In the texts of the old est Bud dhist canon (which is in Pāli), things are of ten

pre sented in such a man ner that the dae mon or saṁsāric en tity seems to be

equiv a lent to viññāṇa, that is, to "con scious ness," the third nidāna. In re al ity,

the two things, as we have said, are quite dis tinct: the iden ti fi ca tion is ex plained

by the fact that, through what we may call an elec tive affin ity or a con ver gence,

an iden ti fi ca tion is made be tween the force from above that is car ried down by

ig no rance, and this en tity made of de sire: this iden ti fi ca tion is en tirely anal o -

gous to the iden ti fi ca tion of the same en tity with the ma te rial that the fu ture

par ents of fer for its new man i fes ta tion of crav ing. "Con scious ness," viññāṇa, is

not the "dae mon"; it meets the "dae mon," how ever, and iden ti fies and joins it -

self with it at the mo ment when it achieves one of its in di vid u a tions and in car -

na tions; this re quires, in fact, an al ready spec i fied life-force and its crav ing.

Thus, in the hu man com pound there cer tainly ex ists a "dae mon" that is the

seat of a more than in di vid ual saṁsāric con scious ness and to which there may

also be at tached mem o ries, in stincts, and causes of re mote ori gin and this is the

sig ni fi ca tion of the so-called ālayav iññāṇa, the "con tain ing-con scious ness" that

re ceives all im pres sions both con scious and un con scious of a cer tain stock or

cur rent; yet there also ex ists in the hu man be ing a higher prin ci ple, but which

ig no rance and the āsavā have be wil dered and ob scured. This is a fun da men tal

point, and if it is not kept in mind, large parts of the Bud dhist asce sis will re -

main un in tel li gi ble.

It is said that at the point when the an tarāb hava, the dae mon, en ters the

womb, and when the re group ing and so lid i fi ca tion of the ma te rial el e ments be -

gins around it, it "dies."

24

 By this we must un der stand the ces sa tion of the con -

ti nu ity of con scious ness, and this means that one does not in the or di nary way

re mem ber pre na tal and pre con cep tional states ei ther saṁsāric or tran scen den -

tal. It is a kind of rup ture, for, start ing from this point, the fourth nidāna, the

in ter de pen dent cor re la tion be tween con scious ness and the psy chophys i cal unity

(nāma-rūpa) that in di vid u ates it, is es tab lished. For if con scious ness, viññāṇa,

must en ter the mother's womb in or der that "name-and-form" can orig i nate,
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then there must, at the same time, be "name-and-form" so that con scious ness

can ex ist.

25

In the texts we find the fol low ing sim ile for the re la tion ship ex ist ing be -

tween the three prin ci ples: the seed is viññāṇa, con scious ness, the earth is

kamma, and the wa ter that makes the seed grow into a plant is thirst. Kamma

here is the force, al ready de ter mined by the sankhārā, that cor re sponds to the

"saṁsāric en tity," into which the de scend ing prin ci ple (seed) en ters and is

brought to a fresh ex is tence be cause there is crav ing. Only in cases of ex cep -

tional "de scents," "fa tidic" in na ture, of be ings who, hav ing re moved ig no rance

to a cer tain de gree, are in their sub stance mainly com posed of "il lu mi na tion"

(bodhi—this is the lit eral sense of the ex pres sion bod hisattva), is the "ve hi cle"

they use in place of the an tarāb hava or en tity of crav ing, a "ce les tial body" or

"body of splen dor" (tusita-kāya). In these cases birth takes place with out any

dis so lu tion of the con ti nu ity of con scious ness; the in di vid ual is in per fect pos -

ses sion of him self, he is im per turbable and has vi sion; and for his na tiv ity he

has a choice of the place, the time, and the mother.

26

Such views nat u rally re duce the im pli ca tions of earthly bi o log i cal hered ity

to merely rel a tive im por tance. Hered ity is con sid ered here as some thing much

vaster: as not only that which one in her its from one's an ces tors, but also as that

which comes from one self and from an tecedent iden ti fi ca tions. In deed, tak ing

hered ity com pre hen sively, only the lat ter is es sen tial as far as the core of the hu -

man per son al ity is con cerned. From a higher point of view, to leave this hered -

ity out of ac count would be as ab surd as think ing that chicks of dif fer ent

species are born only from eggs, with out a cor re spond ing an i mal hered ity.

27

Re turn ing to the sym bol ism of burn ing: if we wish to find the ori gin of the fire

that burns with some par tic u lar log, it would be ab surd to trace the ori gin of

the log to the tree from which it came, and that to the for est to which it be -

longed, and so on—at the most we could only dis cover the qual ity of the fuel.

The ori gin of the fire must, in stead, be sought in the na ture of the fire it self,

not in that of the wood, by trac ing the spark that lit the flame, and then the

flame from which the spark came, and so on. Equally, the most es sen tial and

truly "di rect" hered ity of a be ing is not found in the ge neal ogy of its earthly

par ents. For be ings are heirs and sons of ac tion and not of fa ther and mother.

28

Be sides one's own hered ity of body and soma, there is sam saric hered ity and, fi -

nally, there is one's hered ity that is the prin ci ple "from above" clouded by "ig -

no rance."

5. Re turn ing to the chain of con di tioned gen e sis, the states or nidāna that

fol low "name-and-form" re fer to the in ter nal side of em bry onic de vel op ment.

As the fifth link of the se ries we have ṣaḍ-āy atana, that is (the as sump tion of )
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the six fold base. By this is meant the sen sory fields or strands in which, through

"con tact," the var i ous sense im pres sions and the var i ous im ages of the mind

will burn. In the Indo-Aryan tra di tion there are al ways con sid ered to be six

senses, the five that we know, with the ad di tion of mano (Skt.: manas), mind

or thought. Far from be ing syn ony mous with "spirit," as many of our con tem -

po raries be lieve, thought, sub jec tive thought tied to the brain, is here con sid -

ered as a sense sui generis, rank ing more or less with the oth ers. While it is not

lim ited to co or di nat ing and or ga niz ing the im pres sions de rived from the senses,

it is held that thought orig i nates from spe cial and sub tle forms of "con tact."

6–7. With the sixth nidāna, phassa, we pass from po ten tial ity to ac tu al ity.

Phassa lit er ally means "con tact" or "touch." It refers to all ex pe ri ence that, un -

der par tic u lar stim uli, be gins to burn or blaze up in each of the six sen sory

fields we have men tioned. For this rea son the next nidāna is vedanā, feel ing,

the af fec tive col or ing of the per cep tions, sen sa tion as a whole. Here a new de -

vel op ment be gins, which we may re gard as the man i fes ta tion, the ig nit ing, of

the, so to speak, tran scen den tal ma nia that ap pears in the guise of that par tic u -

lar de sire or at tach ment form ing the sub stra tum of a given be ing's ex pe ri ence

in given sur round ings.

8. The nidāna that im me di ately fol lows feel ing is there fore thirst, taṇhā.
This awak ens in the var i ous sen sory fields, and is nour ished by con tact, ex actly

like the flame that—ac cord ing to a text we have quoted—bums in ev ery sense

and in cludes the ob ject, the sense or gan, the con tact, and the im pres sion that

fol lows from it, even when it is nei ther plea sur able nor painful but neu tral.

9. And as "to burn" on this level is the same as "to be," but since the flame,

in or der to burn, needs ma te rial and de pends on ma te rial and must have ma te -

rial, there fol lows the ninth nidāna, up ādāna. The term, lit er ally, means "to

em brace": it is an ac cep tance, a com ing into pos ses sion in the sense of at tach -

ment or de pen dence. Thus many have trans lated the word by "will" or by "af -

fir ma tion" (anunayo), which is the op po site of de tach ment or re jec tion

(vinayo). There fore, just at this point the ahamkāra, the gen eral cat e gory of the

"be long ing to self," ad hyāt mika (Pāli: ajjhat tika), arises and comes into be ing:

there arises the feel ing of "I" or of the "per son" (sakkāya) de fined, by ref er ence

to this or that ob ject, by the for mula "this is mine, I am this, this is my self ":

here, then, take place the ag gre ga tions, the for ma tion of the per son al ity based

on the five groups, which are once again: the group of ma te ri al ity (rūpa), in -

clud ing all that falls un der the do min ion of the senses; the group of feel ing

(vedanā); the group of per cep tions or rep re sen ta tions or men tal forms (saññā);
the group of for ma tions, ten den cies, and, in gen eral, vo li tion (sankhāra); fi -

nally, the group of con scious ness it self, in so far as it is de ter mined, con di -

tioned, and in di vid u ated (viññāṇa). It is said: "At tach ment (up ādāna) is not
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the same as the five groups of at tach ment; and nei ther is at tach ment out side

the five groups of at tach ment. That which, in the five groups, is the cause of

will, is af fir ma tion, that is at tach ment."

29

 Thus saṁsāric per son al ity is not

made up of these five groups, but of that which in them is "crav ing of will,"

30

of that which pro ceeds as the re sult of the fun da men tal el e ment of the whole

process, namely, thirst. This now joins with the crav ing of the "dae mon," and,

at the mo ment of sat is fy ing it self through the con tacts, de ter mines de pen dence;

while from de pen dence, in turn, pro ceed the an guish, the rest less ness, and the

fun da men tal fear of those who have not in them selves their own prin ci ple and

who des per ately cling to sakkāya, to the per son, to the "I." On the sub ject of

"at tach ment," there is said to ex ist a kind of brood ing and watch over the feel -

ings that are ex pe ri enced, be they pleas ant, un pleas ant, or nei ther un pleas ant

nor pleas ant, and a cling ing to them. With this brood ing and watch over the

feel ings and with this ad her ence to them, there arises sat is fac tion (in a spe cial,

tran scen den tal sense for, as we have seen, the feel ings may be en tirely neu tral);

this sat is fy ing of the feel ings is at tach ment. Through this at tach ment orig i nates

"be com ing."

31

10. In fact, all the nec es sary con di tions for the es tab lish ment of the per son

are now present, and with its ac tual be com ing there oc curs the act of syn the sis

for its def i nite so lid i fi ca tion as an in di vid ual be ing, and of its "ex is tence" in a

lit eral sense: to stand or come out in an ex te ri or ized ex is tence. This con sti tutes

the tenth nidāna, bhava, which lit er ally means "be com ing" and which has as its

coun ter part the next nidāna.

11. Birth, jāti, is of ten thought of also as a "de scent."

32

 From the fifth to

the tenth nidāna we are con cerned with states that de velop in a com ple men tary

man ner to em bry onic life, start ing from con cep tion, with the de ter mi na tion of

what in mod ern phi los o phy would be called the a pri ori cat e gories of ex pe ri -

ence, that is, the modes in which this ex pe ri ence de vel ops in space and time or

in other con di tions of ex is tence. It is note wor thy that the doc trine in ques tion

does not limit it self to the case of hu man and ter res trial birth. Al though it is ev -

i dent that Bud dhism has for mu lated the the ory of con di tioned gen e sis for this

case in par tic u lar, yet, in gen eral, the pos si bil ity of a birth—jāti, the eleventh

nidāna—must be con sid ered not only on the plane of an i mal gen er a tion, but

also on that of "pure forms" (rūpa) or on the plane "free from form" (arūpa).

33

In deal ing with these cases, how ever, a mod i fi ca tion of the pre ced ing ex po si tion

is nec es sary here and there so as to con form to the dif fer ent cir cum stances. It

must be em pha sized, how ever, that the Bud dhist doc trine, like ev ery re ally

meta phys i cal teach ing, goes far be yond the sin gu lar nar row ness of out look

preva lent in the West, and con sid ers that the hu man be ing is only one of many
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pos si ble states of con di tioned ex is tence, just as in di vid ual hu man ex is tence is

only one of many pos si ble forms of in di vid ual ex is tence and, in it self, is sim ply

a sec tion of a cur rent, of a san tāna.

12. The last nidāna is jarā maraṇa, that is, de cay (jarā in this par tic u lar case

mean ing "old age") and death (maraṇa). The in sep a ra ble com ple ment to birth

(jāti) is de cay and death. Om nia orta oc cidunt et aucta senes cunt: "be com ing

gen er ates, the be come grows old and dies."

34

 Ac cord ing to the texts, not the o -

ret i cally, but by di rect ex pe ri ence, by an ab so lute lib er at ing vi sion, the "clear,

im mac u late eye of truth" ap pre hends at a par tic u lar mo ment the mean ing hid -

den in these words: "All that has ori gin has also an end."

35

The chain of con di tioned gen e sis has now grad u ally brought us to the

world of con tin gency, of eter nal im per ma nence, of ag i ta tion, of in di vid u al ity,

which is an il lu sion and purely a name, of life, which is mixed with death and

which is parched by an guish and by rad i cal pri va tion or in suf fi ciency; to the

world in which there is no lib erty, in which be ings, in the grip of crav ing, ei ther

"leap hither and thither like hares caught in a snare,"

36

 or are lost, as "ar rows

shot by night." In these terms, he who de clared that he was able to "ex plain all

life from its foun da tions"

37

 has ex pressed the teach ing that com prises the first

two truths of the Ariya, that is dukkha, ag i ta tion as the root of all suf fer ing,

and its un der ly ing taṇhā, crav ing or de sire.

Now that we have re ferred to the var i ous pos si bil i ties of "birth," we must

em pha size that while Bud dhism rec og nizes the ex is tence of an other world, or

rather, of other worlds, of other con di tions of ex is tence be yond this world,

these ce les tial worlds are also con sid ered sub ject to dukkha. Di vine en ti ties

(deva) ex ist in their hi er ar chies like those of the an gels of West ern the ol ogy, but

they are not im mor tal be ings. Al though their ex is tence may be in def i nitely long

com pared with the life of a man (devā dīghāyukā) yet even for them there will

be jarā maraṇa, de cline and dy ing. This is to be un der stood in the sense of the

gen eral Hindu teach ing on the cycli cal laws of the cos mic pe ri ods in which was

put for ward the al ter nate re ab sorp tion and em a na tion of all man i fested forms,

in clud ing the high est, into the un man i fested prin ci ple, su pe rior and an te rior to

them all. We know also that the an cient West ern tra di tions, with their doc trine

of the aeons, of the saec ula and of the cos mic years, were ac quainted with sim i -

lar views.

In pass ing, it is worth men tion ing that there oc curs in Bud dhism a per son i -

fi ca tion of the prin ceps hu jus mundi in the shape of Māra. If Māra is et y mo -

log i cally de rived from Mṛ tyu, the an cient god of death, here he ap pears as the

power that stands at the root of the whole saṁsāric ex is tence, as sert ing him self

wher ever there is pas sive iden ti fi ca tion, at tach ment, bond of de sire, sat is fac tion,
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on what ever plane of ex is tence or in what ever "world," even, there fore, in the

spir i tual world.

38

 Māra, who has three daugh ters—Taṇhā, Rati, and Arati, that

is, crav ing, love, and hate—is he who sows the pas tures where be ings, once en -

ticed, sat isfy them selves; but in the mo ment of their sat is fac tion they fall into

his power

39

 and, par a lyzed by ma nia, reen ter with out rest the flux of tran sient

ex is tence.

40

 Māra is also an in car na tion of the ephemeral char ac ter of saṁsāric
ex is tence, and there fore, as the god of death, when the mo ment comes he sur -

prises peo ple and car ries them off, while they are busy with this or that, "like

the in un da tion of a sleep ing vil lage."

41

 Māra is closely re lated to "ig no rance."

He can act so long as he re mains un known. "This man knows me not"—this is

the con di tion un der which he works. The mo ment the un clouded eye per ceives

him, how ever, his power be comes par a lyzed.

42

The great prac ti cal sig nif i cance of the doc trine of paṭicca-samup pāda lies in

the fact that, through it we see that the con di tioned and con tin gent world does

not ex ist as some thing ab so lute, but is it self, in its turn, con di tioned, con tin -

gent; it is the ef fect of a process in which ex tra ne ous causes do not fig ure; a

change, there fore, or a re moval or a de struc tion is al ways pos si ble.

43

 Cre ated by

deeds, the con di tioned forms of ex is tence can be dis solved by deeds. Bud dhist

teach ing con sid ers, be sides the de scend ing se ries of the "for ma tions" from ig -

no rance—called the "false road"—the as cend ing se ries of the dis so lu tions,

called the "right road."

44

 While in the first se ries, re sult ing from ig no rance the

sankhāra are formed, and from these, "con scious ness," from con scious ness,

"name-and-form," and so on to birth, de cline, suf fer ing, and death—in the

sec ond se ries, when "ig no rance" is de stroyed, the sankhāra are de stroyed; when

the sankhāra are de stroyed, "con scious ness" is de stroyed, and so on to the con -

di tioned re moval of the ul ti mate ef fects, that is, of birth, de cline, suf fer ing, and

death, or in other words, the law of saṁsāric ex is tence.

45

It can now be un der stood why the at tain ment of the truth of con di tioned

gen e sis by Prince Sid dhattha—the truth, that is, that saṁsāra "is" not, but "is

be come"—was con ceived of by him as a lib er at ing il lu mi na tion: "'It is be come,

it is be come': as some thing never heard be fore, this knowl edge arose in me, vi -

sion arose in me, in tu ition arose in me, wis dom arose in me, light arose in me."

And it was also said on this same oc ca sion: "When the real na ture of things is

made clear to the ar dent, med i tat ing as cetic, then all his doubts fall away, hav -

ing re al ized what this na ture is and what is it cause."

46

 And again: "When the

real na ture of things is made clear to the ar dent, med i tat ing as cetic, he arises

and scat ters the ranks of Māra, like the sun which lights the sky."

47

 At this

point the saṁsāric de monism comes to an end.
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Now that the de scend ing chain of the twelve nidāna has taken us to the

plane of saṁsāric ex is tence lived by a fi nite be ing, we can con sider the other in -

ter pre ta tion of these same nidāna that we have called "hor i zon tal." We must

now sub di vide the twelve nidāna into four groups and re fer them to more than

one in di vid ual ex is tence. The first group will then con sist of the first two

nidāna (avi jjā and sankhāra), which cor re spond to a saṁsāric hered ity come to

a par tic u lar be ing from an other life. Avi jjā, un aware ness, then refers to the

"four truths," and it means the un aware ness both of the con tin gency of the

world and of the way out of it, while the sankhāra are the pre dis po si tions cre -

ated in a pre vi ous life lived in this ig no rance. The sec ond group refers, in stead,

to present ex is tence and in cludes the three nidāna, "con scious ness," "name-

and-form," and "base of the six senses," all con nected with the for ma tion and

de vel op ment of the new life that takes on this hered ity. The third group con -

sists of the four nidāna: "con tact," "sen sa tions," "thirst," and "at tach ment" and

refers to the nor mal life of the av er age man in so far as this con firms the saṁsāric
state of ex is tence by nour ish ing the pre ex ist ing crav ing on fur ther crav ing and

by gen er at ing, through thoughts and ac tions, en er gies that will ap pear in a new

life. Fi nally, the last three nidāna: "(new) be com ing," "birth," and "de cay and

death" re fer to this new life be ing, as it were, ef fects.

48

 In re gard to this in ter -

pre ta tion, in di vid ual ex pla na tions of some of the nidāna are as fol lows: ig no -

rance is ig no rance of the four truths; the sankhara are the for ma tions or pre dis -

po si tions man i fest ing in the three fields of deed, word, and thought; con scious -

ness—viññāṇa—is the con scious ness that re lates to the six fold base (to the six

senses); "name-and-form" is the psy chophys i cal whole of the liv ing man; con -

tacts and feel ing again re fer to sen sory ex pe ri ence; fi nally, up ādāna is at tach -

ment to de sire, or opin ions, or be lief in the "I," or be lief in the mirac u lous ef fi -

cacy of rules and rites.

49

Al though this "hor i zon tal" in ter pre ta tion should be kept in mind in or der

to clar ify cer tain canon i cal con texts, it must be re mem bered that in char ac ter it

is lower and more ex ter nal than the other ver ti cal and tran scen den tal in ter pre -

ta tion, since it refers ex clu sively to the saṁsāric plane; nor can it claim to be

com pletely co her ent. For ex am ple, it is dif fi cult to see why "be com ing,"

"birth," and "de cay and death" are not in cluded in the mid dle group, which

refers to present ex is tence, but ap ply in stead to a suc ces sive ex is tence, al most as

if they were not valid ei ther for the present life or for that in which ig no rance

and the sankhāra are placed; as if the suc ces sive ex is tence did not again con tain

ig no rance and the sankhāra, con scious ness, six fold base, etc., that is, the

nidāna that are re ferred only to a pre vi ous ex is tence or to the present ex is tence

that takes its hered ity from the pre vi ous ex is tence. The fact that the ma jor ity of

Ori en tal ists, in spite of this, have halted at this sec ond in ter pre ta tion with out

65



be com ing aware of these in co heren cies, only shows the su per fi cial ity of their

minds and their com plete lack of meta phys i cal sen si bil ity.

Once the doc trine of paṭicca-samup pāda has been un der stood as in di cat ing

the con di tioned na ture of saṁsāric ex is tence, then, as we have said, the third

and fourth truths of the Ariya fol low di rectly. The third pos tu lates the pos si bil -

ity of de stroy ing the state gen er ated through the twelve nidāna; and the fourth

con cerns the method by which this pos si bil ity can be re al ized and leads up to

the achieve ment of awak en ing and il lu mi na tion.

As a prac ti cal as cetic pre sup po si tion, the prin ci ple of im ma nence is valid

here. It is sug ges tively ex pressed in an al le gor i cal story about the "world's end."

One of the Bud dha's in ter locu tors says that he was once car ried—with mag i cal

ra pid ity—fur ther and fur ther on with out suc ceed ing in reach ing the end of the

world. The Bud dha replies: "One can not, by walk ing, reach the end of the

world"—and im me di ately passes to the sym bol i cal sig nif i cance by adding:

"where there is no birth nor deca dence nor death nor ris ing nor per ish ing." By

walk ing, by go ing—that is, along saṁsāra—one does not find the end of the

world. For it is in one self. The world ends when the in tox i ca tions or ma nias,

the āsava, are de stroyed. And here the prin ci ple is stated: "In this fathom-

length body, fur nished with per cep tion and con scious ness, there is con tained

the world, the aris ing of the world the end of the world, and the path which

leads to the end of the world."

50

 The body taken as a whole is the con crete cen -

ter of the saṁsāric ex pe ri ence of the world, yet both in its phys i cal and in its

in vis i ble, hid den sides all the nidāna are im ma nent. We can, how ever, find the

roots of this ex pe ri ence and, fur ther more, the pow ers that can even tu ally cut

off these roots, and are thus en abled to trans form one mode of be ing into an -

other.

In this con nec tion the power of the "mind" is of ten em pha sized; mind,

that is, in a gen eral sense, and not just psy cho log i cal fac ul ties. "What we are is

the re sult of our thoughts mind is the foun da tion of all our con di tions; they are

mind-made."

51

 "The world is guided by con scious ness, drawn along by con -

scious ness, sub ject to the power of con scious ness that has arisen."

52

 It is the

mind that "de ceives man and kills his body." Be cause of it, there "ex ists all that

has a form." "The mind, our des tiny, and our life, these three things are closely

con nected. The mind di rects and guides, and de ter mines our des tiny here be -

low, on which de pends our life: thus, in a mu tual peren nial suc ces sion."

53

 But

the mind de pends on the man: it may lead him to the world of ag i ta tion and

im per ma nence, yet to it Prince Sid dhattha owed his awak en ing, his be com ing a

Bud dha.

54
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We have now dis cussed all the nec es sary as sump tions for the Bud dhist asce -

sis, both as asce sis in gen eral and as the Ariyan Doc trine of Awak en ing.
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bad." There fol lows a sim ile: as some lo tus flow ers grow in deep, muddy wa ter,

as oth ers push up to ward the sur face of the wa ter, yet oth ers "emerge from the

wa ter and stand up, free from the wa ter"—thus there are, in con trast to the

mass of peo ple, be ings of a no bler kind.

2

 They are, in other words, those who

hold fast, who have not been en tirely blinded by "ig no rance," but who pre serve

a mem ory of the ori gins. Wa ter, more over, is a gen eral tra di tional sym bol of in -

fe rior na ture that is bound to pas sion and be com ing—whence, be it noted in

pass ing, is de rived the sym bol ism used by Bud dhism of the man who walks on

the "wa ters" with out sink ing down in them, or of the man who crosses the wa -

ters.

It is, then to an elite that Bud dhism orig i nally ad dressed its Doc trine of

Awak en ing; a doc trine that is, in fact, a touch stone. Only the "no ble na tures,"

the "no ble sons" re act pos i tively. This is now the place to dis cuss the prob lem

of the "vo ca tions."

Let us con sider first the idea of "re nun ci a tion," which is, in some ways, the

key to the whole asce sis. "Re nun ci a tion" may have many dif fer ent mean ings,

de pend ing on cir cum stances. There is a re nun ci a tion of an in fe rior kind, which

is the one—that as we said at the be gin ning—re curs in the as cetic forms that

have de vel oped in the West since the de cline of the an cient clas si cal and Aryan

world. This re nun ci a tion sig ni fies "mor ti fi ca tion"; it means painful sep a ra tion

from things and plea sures that are still de sired; it is a kind of masochism, of

taste for suf fer ing not en tirely un mixed with an ill-con cealed re sent ment

against all forms of health, strength, wis dom, and viril ity. This kind of re nun ci -

a tion, in fact, has of ten been the strength, born of ne ces sity, of the world's dis -

in her ited, of those who do not fit in with their sur round ings or with their own

body or with their own race or tra di tion and who hope, by means of re nun ci a -

tion, to as sure for them selves a fu ture world where, to use a Ni et zschean ex pres -

sion, the in ver sion of all val ues will oc cur. In other cases, the mo tive for re nun -

ci a tion is mainly sup plied by a re li gious vi sion: the "love of God" in duces re -

nun ci a tion and de tach ment from the joys of the world; a de tach ment that even

here keeps, in the most fa vor able cir cum stances, its painful and al most vi o lent

char ac ter with re gard to all that one would nat u rally tend to wish and de sire.

The fact that as ceti cism is gen er ally as so ci ated, in the West, with such at ti tudes

is one of the many con se quences of the low level to which, as we have al ready

men tioned, the "Dark Age," kali-yuga, had fallen.

The Ariya type of re nun ci a tion, pre sup posed by the Bud dhist Doc trine of

Awak en ing, is of a very dif fer ent char ac ter. Even the term nor mally used—pa -

viveka, viveka—means de tach ment, scis sion, sep a ra tion, aloof ness, with out any

par tic u lar af fec tive tone.

3

 Apart from this, the ex am ple of the Bud dha him self

is de ci sive. He left the world and took to the as cetic road, not as one forceda
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prince, "i to re ject the world through ne ces sity, in di gence, or dan gers

4

, but as

the son of a king, n the first flower of life," healthy, en dowed with "happy

youth," pos sess ing all that he could de sire.

5

 Nei ther re li gious vi sions of any de -

scrip tion, nor hopes of a here after played any part in his de ci sion: it came in -

evitably from the firm re ac tion of a "no ble spirit" to the lived ex pe ri ence of

saṁsāric ex is tence. One text, here, is quite def i nite: it says that, on the path of

the Ariya re nun ci a tion is not made by rea son of the "four mis for tunes": dis ease,

dis as ters, old age, or the loss of dear ones—but by rea son of the knowl edge that

the world is con tin gent, that one is alone and with out help in it, that it is not

one's own, and fi nally, that it is in the grip of an eter nal in suf fi ciency, un sated

and burn ing with thirst.

6

It is now easy to see how ex o teric and pop u lar are some of the views as -

cribed to the doc trine. Such views have led some West ern ers to the con clu sion

that Bud dhism be gins and ends by show ing that "the world is pain" and hence

ap peal ing to man's nat u ral ten dency to flee pain un til he is in duced to pre fer

the "noth ing." For the same rea son the leg end of the four meet ings—ac cord ing

to which Prince Sid dhattha was per suaded to re nounce the world af ter see ing a

new born baby, a sick man, an old man, and a dead man—is to be taken with

great re serve. Causes such as these can only oc ca sion ally pro duce a re ac tion,

which in any case will even tu ally tran scend them. And the same must be said of

the more gen eral theme of the "di vine mes sen gers"—con sist ing like wise of

new-birth, dis ease, old age, and death: through fail ure to un der stand their mes -

sage one would be des tined to the "in fer nal re gions."

7

This is only su per struc ture. The es sen tial, rather, is to con front a man with

a re lent less anal y sis of him self, of the con di tioned na ture of com mon ex is tence

in this world, or any other world, and to ask him: "Can you say: this am I? Can

you re ally iden tify your self with this? Is it this that you wish?" This is the mo -

ment of fun da men tal test ing, this is the touch stone for dis tin guish ing the "no -

ble be ings" from av er age be ings; it is here that they are sep a rated ac cord ing to

their na tures; it is thus that their vo ca tions are de cided. The test in Bud dhism

has var i ous stages: from the most im me di ate forms of ex pe ri ence the dis ci ple

pro ceeds to higher lev els, to su per sen si ble hori zons, to uni ver sal ity, to ce les tial

worlds,

8

 where the ques tion is re peated: Are you this? Can you iden tify your self

with this? Can you sat isfy your self in this? Is this all that you wish? The no ble

be ing al ways ends by an swer ing in the neg a tive. And then the "rev o lu tion" oc -

curs. The dis ci ple leaves his home, re nounces the world, and takes the as cetic

path.

This clearly shows the sig nif i cance of the other re nun ci a tion, the Ariya re -

nun ci a tion. This is based on "knowl edge" and is ac com pa nied by a ges ture of
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dis dain and a feel ing of tran scen den tal dig nity; it is qual i fied by the su pe rior

man's will for the un con di tioned, by the will, that is, of a man of a quite spe -

cial "race of spirit." Such a man, then, does not re ject life—life that is in ter wo -

ven with death—for "mor ti fi ca tion," thereby do ing vi o lence to his own be ing,

but be cause it is too lit tle for him, and when he re mem bers him self, he feels it

to be in ad e quate to his real na ture. At such a mo ment it is nat u ral to re nounce,

to cut one self off, to stop tak ing part in the game. The only feel ing there can be

is one of scorn, when a man be comes aware that he has been de ceived and fi -

nally dis cov ers the au thor of the de cep tion: it is like the blind man who, while

seek ing a clean white cloak, but, be ing un able to see, is given and ac cepts a dis -

col ored and filthy one, and who, when his eyes are opened, is hor ri fied and

turns against the man who had made him wear it and who had prof ited by his

blind ness. "For a long time, in deed, I was de luded, de ceived, and de frauded by

my heart."

9

 On the path of awak en ing, the point of de par ture is pos i tive: it is

not the forcible bend ing of a hu man be ing who is only con scious of be ing a

man, aided and abet ted by re li gious im ages and apoc a lyp tic, mes sianic, or su -

pert er res trial vi sions; it is rather, an im pulse that springs from the su per nat u ral

el e ment in one self that—al though it has been ob scured dur ing the pas sage of

time—still sur vives in "no ble be ings" be yond their saṁsāric na ture,  like the lo -

tus that, poised above the wa ter, is free from the wa ter. These are the be ings

who, ac cord ing to a text, grad u ally re al ize that the world un veiled by asce sis is

their nat u ral place, "the land of their fa thers," and that the other world—this

world—is, in stead, a for eign land to them.

10

A short time ago we re ferred to a "quite spe cial race of spirit." We must ex -

plain this point and, to gether with it, the spe cific place of the Ariya. The

touch stone, as we have said, is the vi sion of uni ver sal im per ma nence, of dukkha

and anattā. Now, it is not said that the re al iza tion that some thing is im per ma -

nent is eo ipso a mo tive for de tach ment from and re nun ci a tion of it. This de -

pends, rather, on what we have else where called the "race of the spirit," which

is at least as im por tant as that of the body.

11

 Here are some ex am ples. A "tel -

luric" spirit may con sider as quite nat u ral a dark self-iden ti fi ca tion with be com -

ing and with its el e men tary forces, to such an ex tent that it does not even be -

come aware of its tragic as pect—as some times oc curs among the Ne groes, sav -

age peo ples, and even among cer tain Slavs. A "Dionysian" spirit may con sider

uni ver sal im per ma nence of lit tle ac count, op pos ing to it carpe diem, the joy of

the mo ment, the rap ture of a cor rupt ible be ing who en joys from in stant to in -

stant cor rupt ible things, a joy so much the more acute in that—as the well-

known song of the Re nais sance has it—"di do man non v'ecertezza. "A "lu nar"

spirit, re li giously in clined, may in its turn see in the con tin gency of life an

atone ment or a test, in face of which it should be have with hu mil ity and res ig -
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na tion, hav ing faith in the im pen e tra ble di vine will and main tain ing the feel ing

of be ing a "crea ture" cre ated by it out of noth ing. By oth ers still this death of

ours is con sid ered as a com pletely nat u ral and fi nal phe nom e non, the thought

of which should not for a mo ment dis turb a life turned to ward earthly as pi ra -

tions. Fi nally, a "Faus tian," "ti tanic," or Ni et zschean spirit may pro fess "tragic

hero ism," may de sire be com ing, and may even de sire the "eter nal re turn." And

so on. From these ex am ples, it is eas ily seen that "knowl edge" pro duces "de -

tach ment" only in the case of a par tic u lar race of spirit, of that which in a spe -

cial sense we have called "heroic" and which is not un con nected with the the -

ory of the bod hisatta. Only in those in whom this race sur vives and who wish

it, can the spec ta cle of uni ver sal con tin gency be the prin ci ple of awak en ing, can

it de ter mine the choice of the vo ca tions, can it arouse the re ac tion that fol lows

from "No, I want no more of it," from "This does not be long to me, I am not

this, this is not my self' ex tended to all states of saṁsāric ex is tence. The work,

then, has one sin gle jus ti fi ca tion: it must be done, that is to say, for the no ble

and heroic spirit there is no other al ter na tive. Katam karaṇīyam—"that which

has to be done has been done"—this is the uni ver sally re cur ring for mula that

refers to the Ariya who have de stroyed the āsava and achieved awak en ing.

At this point anattā, the doc trine that de nies the re al ity of the "I," shows us

a fur ther as pect. The mean ing of this doc trine here is sim ply that in the "cur -

rent" and in the con tin gent ag gre ga tion of states and func tions which are nor -

mally con sid ered as "I," it is im pos si ble to rec og nize the true self, the su per sen -

si ble ātmā of the pre ced ing Up aniṣadic spec u la tion; this true self is con sid ered

as prac ti cally nonex is tent for the com mon man. Bud dhism does not say: the

"I" does not ex ist—but rather: one thing only is cer tain, that noth ing be long -

ing to saṁsāric ex is tence and per son al ity has the na ture of "I." This is ex plic itly

stated in the texts.

This is the scheme. The Bud dha re peat edly makes his ques tioner rec og nize

that the bases of com mon per son al ity—ma te ri al ity, feel ing, per cep tion, the for -

ma tions, con scious ness—are change able, im per ma nent, and non sub stan tial.

Af ter which, the ques tion is asked: Can what is im per ma nent, change able, and

non sub stan tial be con sid ered thus: this is mine, this am I, this is my self? The

an swer is al ways the same—as if it were per fectly nat u ral and ob vi ous—Cer -

tainly not, Lord. The con clu sion is then more or less of this type: "All mat ter,

all feel ing, all per cep tion, all for ma tions, all con scious ness, past, present, or fu -

ture, in ter nal or ex ter nal, gross or sub tle, low or high, far or near, all should be

con sid ered, in con form ity with re al ity and with per fect wis dom, thus: 'This is

not mine, this am I not, this is not my self.' Thus con sid er ing, the wise, no ble

dis ci ple does not iden tify him self with ma te ri al ity, does not iden tify him self

with feel ing, does not iden tify him self with per cep tion, does not iden tify him -
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self with the for ma tions, does not iden tify him self with con scious ness. Not

iden ti fy ing him self, he is de tached. Be ing de tached, he is freed."

12

 The same

theme has sev eral vari a tions in the canon, but the sense and the scheme are al -

ways the same. It is quite clear: that all the pro ba tive force of rea son is a func -

tion of this im plicit presmise: that by "I'' we can only un der stand the un con di -

tioned, that is to say, some thing that has noth ing what so ever to do with

saṁsāric con scious ness or with its for ma tions. Only then do the texts be come

clear and log i cal. Only then can it be seen, for ex am ple, how it is that what is

im per ma nent should al ways ap pear also as painful, and how this lat ter cor re la -

tion is es tab lished: "That which is painful is void of 'I'; that which is void of 'I,'

I am not, it is not mine, it is not my self—thus it is ap pre hended, in con form -

ity with re al ity and with per fect wis dom."

13

 Only in this way can we un der -

stand the pas sage from the as cer tain ment to a re ac tion and an im per a tive: rec -

og niz ing the im per ma nence of the el e ments, of the groups of crav ing, of the

senses, be ing con vinced that they are not "I," be ing con vinced that "they are in

flames," the "wise Ariyan dis ci ple" feels dis gust; dis gusted, he be comes de -

tached; be ing de tached, he is freed: he has had enough of form, of fi nite con -

scious ness, of feel ings, of the other khandha, of ob jects, of con tacts, of the

emo tive states that pro ceed from them, whether they are pleas ant, painful, or

neu tral; he be comes in dif fer ent in face of them and he seeks their end ing.

14

Here is a say ing: What is im per ma nent, what is anattā, what is com pounded

and con di tioned, this does not be long to you, you should not de sire it, you

should put it away—"the putting away of it will be greatly to your ben e fit, will

lead to your well be ing": there can be no joy in it nor de sire for it.

15

 It is clear

that all this will not be suf fi cient ev i dence for ev ery one. The tacit but in dis -

pens able pre req ui site is a higher con scious ness. When this dawns, then in an

en tirely nat u ral man ner, not from painful re nun ci a tion or "mor ti fi ca tion," but

al most ac com pa nied by an Olympian bear ing of the spirit, there oc curs viveka,

de tach ment.

16

 Re al iz ing this higher con scious ness, it is said that one who at -

tempts to find an "I" or some thing sim i lar to the "I" (at tena vā at taniyena) in

the sphere of the senses is like a man who, when look ing for heart wood, ap -

proaches a large tree and cuts it down but who, al though not tak ing the trunk

or new wood or branches, takes only the bark where there is no core and cer -

tainly none of the hard wood that he is seek ing.

17

 The "I," then, is like this

hard pri mor dial es sen tial sub stance, and this "I" is the fun da men tal point of

ref er ence for Bud dhism.

There is more to it than this. In speak ing of "Olympian bear ing" and of de -

tach ment we should not think of some thing like the in dif fer ence of a badly un -

der stood Sto icism. The Ariyan "re nun ci a tion" is fun da men tally based on a will

for the un con di tioned con sid ered also as lib erty and power. This is ap par ent
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from the texts. The Bud dha, while chal leng ing the opin ion that the stems of

or di nary per son al ity are self, asks his in ter locu tor if a pow er ful sov er eign wish -

ing to ex e cute or pro scribe one of his sub jects could do so. The an swer is nat u -

rally, yes. Then the Bud dha asks: "You who say: 'ma te ri al ity is my self,' do you

now think that you have this power over ma te ri al ity: 'Thus let my ma te ri al ity

be, thus let my ma te ri al ity not be'?"—and the ques tion is re peated for the other

el e ments of the per son al ity. The in ter locu tor is forced to an swer no, and thus

this view that the "I" is ma te ri al ity, feel ing, and so on comes to be con futed.

18

The ba sic idea is in no doubt here: not only the sim ple fact that body, feel ing,

con scious ness, etc., are change able, but that this change abil ity is in de pen dent

of the "I," that it is such that, in the nor mal way, in saṁsāric ex is tence, the "I"

has lit tle or no con trol over it—it is this fact that de mands the state ment "I am

not this, this is not mine, this is not my self." On this is based the say ing: "Re -

nounce what does not be long to you."

19

 This ar gu ment re curs in other pas -

sages. In par tic u lar it oc curs in the sec ond ex po si tion of the doc trine given by

Prince Sid dhattha at Benares: "If ma te ri al ity were the 'I,' it would not be sub -

ject to dis ease, and re gard ing it one could say: 'Let my ma te ri al ity be thus, let

my ma te ri al ity not be thus.' But since ma te ri al ity is sub ject to dis ease, and since

one can not say re gard ing it: 'Let my ma te ri al ity be thus, let my ma te ri al ity not

be thus,' there fore ma te ri al ity is not the 'I'";

20

 and the same for mula is re peated

for the other khandhā. Else where we find the at tributes "pow er less," "fall ing,"

"fee ble," "in firm" as so ci ated with im per ma nence, an icca. It is by con sid er ing

these par tic u lar char ac ter is tics that at tach ment van ishes and the iden ti fi ca tion

pro voked by ma nia is in ter rupted.

21

The cor re spon dence of the Bud dhist view with that of ar chaic Greece

should be noted here. It is the eter nal "pri va tion" (στέ ησις), the eter nal im po -

tence of things that be come, that "are and are not," that brings about re nun ci a -

tion. "By rec og niz ing that mat ter is im po tent, un sat is fied, mis er able, and that

so are feel ing, per cep tion, the for ma tions, and con scious ness, by per ceiv ing that

in them that de ter mines the cling ing ten den cies of the mind: by re flect ing, de -

stroy ing, aban don ing it and by be com ing de tached from it, I know that the

mind is lib er ated"—so says the as cetic.

22

 One who con sid ers ma te ri al ity as self

or ma te ri al ity as be long ing to self, or self as in ma te ri al ity, or ma te ri al ity as in

self—con tin ues the text—is like a man, car ried off by a pow er ful alpine tor rent,

who be lieves he can save him self by grasp ing the grass or weak rushes on the

banks.

23

 He will be dragged away.

On these grounds we can speak, in con nec tion with Bud dhist re al iza tion,

of a will not only for lib er a tion, but also for lib erty, un con di tioned ness and un -

break a bil ity. One of the more com mon de scrip tions of an as cetic is that he is a

74



man who, hav ing bro ken each and ev ery bond, is free. The as cetic is one who

avoids the snare, as does a wild beast, and so does not fall into the power of the

hunter, but "can go where he will"—while the oth ers, those who are sub ject to

crav ing, "can be called lost, ru ined, fallen into the power of harm."

24

 The as -

cetic is one who has gained mas tery over him self, who "has his heart in his

power, and is not him self in the power of his heart."

25

 He is the mas ter of his

thoughts. "What ever thought he de sires, that thought will he think, what ever

thought he does not de sire, that thought will he not think."

26

 As a per fectly

tamed ele phant, led by his ma hout, will go in any di rec tion; as an ex pert char i -

o teer, with a char iot ready on good ground at a cross road and har nessed to a

thor ough bred team, can guide the char iot where he wishes; or as a king or a

prince with a chest full of clothes, may freely choose the gar ment that most

pleases him for the morn ing, the af ter noon, or the evening—so the as cetic can

di rect his mind and his be ing to ward one state or an other with per fect free -

dom.

27

 Here are a few more sim i les: the as cetic is like a man bur dened with

debts, yet he not only pays them off but man ages to gain a sur plus on which to

build his own life; or he is like a man en fee bled by dis ease, his body with out

strength, but who suc ceeds in re mov ing the dis ease and re gain ing his strength;

or, he is like a slave, de pen dent on oth ers, but who is able to free him self from

his slav ery and feel mas ter of him self, in de pen dent of oth ers, a free man who

can go where he will; or, again, he is like a man trav el ing through desert places,

full of snares and dan gers, who yet ar rives safe and sound at his des ti na tion

with out los ing any thing.

28

 To com plete the list of what a no ble spirit re gards as

valu able, let us re mem ber these other ep i thets of the Awak ened One: "he who

has laid down the bur den," the "un shack led one," the "un hooked one," the

"es caped one," the "un hinger," the "re mover of the ar row," the "lev eller of the

trench," "he who es capes from the whirl wind." The whirl wind is a syn onym for

the fac ul ties of crav ing;

29

 the ar row should be un der stood as the burn ing, the

thirst for liv ing, which has deeply wounded and poi soned the higher prin ci ple;

the trench is saṁsāra, which ap pears here with the same mean ing that "be com -

ing" and "mat ter" pos sessed in the an cient Hel lenic con cept: Pe nia, peren nial

in suf fi ciency and "pri va tion," in abil ity of self-ful fill ment, or, in the sym bol ism

of Oknos: a cord that while be ing wo ven is con tin u ally con sumed.

30

It is thus that "the no ble sons moved by con fi dence" rec og nize their vo ca -

tion and come to ap pre hend the "Ariyan quest": "Thus, O dis ci ples, a man,

him self sub ject to birth, ob serv ing the mis ery of this law of na ture, seeks that

which is with out birth, the in com pa ra ble safety, ex tinc tion; him self sub ject to

death, ob serv ing the mis ery of this law of na ture, seeks that which is with out

death, the in com pa ra ble safety, ex tinc tion; him self sub ject to death, ob serv ing
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the mis ery of this law of na ture, seeks that which is with out death, the in com -

pa ra ble safety, ex tinc tion; him self sub ject to pain and to ag i ta tion, ob serv ing

the mis ery of this law of na ture, seeks that which is with out pain, the with out-

ag i ta tion, the in com pa ra ble safety, ex tinc tion; him self sub ject to stain, ob serv -

ing the mis ery of this law of na ture, seeks that which is with out stain, the in -

com pa ra ble safety, ex tinc tion. This, O dis ci ples, in the Ariyan quest."

31

Re turn ing to the prob lem of the de ter mi na tion of the vo ca tions, we have

said that the touch stone con sists in the iden ti fi ca tion or non iden ti fi ca tion of

one self with a whole hi er ar chy of modes of be ing, and the point of de par ture—

anattā—has al ready been im plic itly in di cated. Non iden ti fi ca tion of one self not

only with ma te ri al ity, with feel ing, with per cep tion, with the for ma tions, but

non iden ti fi ca tion also with con scious ness it self, if re garded as in di vid u ated con -

scious ness—that is to say, the over com ing of the be lief in "per son al ity," at tānu -

dit thi, and in its per sis tency—this is the first test put to the no ble na ture.

32

 To

re main in this be lief is a sign of a form of "ig no rance" (the "ig no rance" whose

tran scen den tal base, in the con di tioned gen e sis, is viññāṇa) and of be ing sub -

ject to one of the "five lower fet ters."

33

 One places one self at a dis tance un til

there is a feel ing that one's own per son is a sim ple in stru ment of ex pres sion,

some thing con tin gent that in due course will dis solve and dis ap pear in the

saṁsāric cur rent, with out the su per mun dane, Olympian nu cleus in our selves

be ing in the slight est de gree prej u diced. The doc trine of the inessen tial ity of

the per son, of the psy cho log i cal and pas sional "I," must then re sult in a mind

that be comes paci fied, serene, up lifted, clar i fied.

34

 It should not be a cause of

dis may, but a source of su pe rior strength. It is said that only the man who has

ex pe ri enced this doc trine has strength enough to cross the ed dy ing cur rent and

to reach the fur ther shore in safety; a weak man, who is in ca pable of this, is one

whose mind has not been lib er ated by the work ing of the doc trine.

35

 There -

fore: con scious ness must not be con sid ered as one's self, nor one's self as pos -

sessed of con scious ness, nor con scious ness as in one's self, nor one's self as in

con scious ness—any more than one should so con sider the other khandhā: feel -

ing, per cep tion, and the for ma tions.

36

Sec ond point: The road to ward any pan the is tic promis cu ity, any nat u ral is -

tic mys ti cism, any con fu sion with the uni verse, any va ri ety of im ma nency,

must be res o lutely barred. The aim of this fur ther test of the no ble spirit is to

set it def i nitely at a dis tance from the con fused spir i tual world that is char ac ter -

is tic of many West ern minds, de cayed from all that is clas si cal, clear, Doric, vir -

ile. It is a sin gu lar fact that, in the mod ern world, this pan the is tic dis in te gra -

tion, this re turn of man to a state of mind con fused by to tal re al ity or by

"Life," is ha bit u ally con sid ered to be a char ac ter is tic of the East ern men tal ity,
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par tic u larly of the Hindu. The fact of the ex is tence and dif fu sion in the East of

the Bud dhist Doc trine of Awak en ing is suf fi cient to con fute this opin ion. Even

if in pre-Bud dhist In dia—and par tic u larly with the later spec u la tion on the

Brāh man—this false de vel op ment was to a cer tain de gree preva lent (and it oc -

curs again, later, in some pop u lar forms of Hin duism)—yet it is to be con sid -

ered as an anom aly, against which Bud dhism to gether with Saṁkhya af forded a

salu tary re ac tion. Sim i lar phe nom ena oc cur, more over, in the an cient Mediter -

ranean world with the de cline of the ear lier Olympian and heroic tra di tions.

This is a gen eral phe nom e non, and talk of "Ori en tal pan the ism" should be left

ei ther to the unin structed or to peo ple of bad faith.

There fore: an tipan the ism. "To take na ture as na ture, to think na ture, to

think of na ture, to think 'na ture is mine"' is to ex ult in it; to take unity or mul -

ti plic ity, this or that cos mic or el e men tal force, and fi nally to take all as all, to

think all, to think of all, to think "all is mine" is to ex ult in it—this pan the is tic

iden ti fi ca tion is, for Bud dhism, yet an other sign of "ig no rance," a mark of one

who "has known noth ing," of one who is "a com mon man, with out un der -

stand ing for the doc trine of the Ariya, in ac ces si ble by the doc trine of the

Ariya."

37

On this ba sis we can say more gen er ally that the Bud dhist Doc trine of

Awak en ing de mands an an timys ti cal vo ca tion. It is true that the term mys tikos

—from µυηîν, "to close," "to lock" (in par tic u lar, the lips)—orig i nally re ferred

to the Mys ter ies and al luded to what is se cret, hid den, not to be spo ken. The

cur rent sense of the term is, how ever, quite dif fer ent: to day mys ti cism is used

for the ten dency to ward con fused iden ti fi ca tions, with em pha sis on the mo -

ment of feel ing and with none on the el e ment of "knowl edge" and "clar ity";

"ex pe ri ence" is cer tainly ac cen tu ated (usu ally in the face of dogma and tra di -

tion), but here it is preva lently an ex pe ri ence in which the side real and ab so lute

nu cleus in the be ing is dis solved, sub merged, or "trans ported." For this rea son,

mys ti cal in ef fa bil ity, far from be ing con nected with a re ally tran scen den tal

knowl edge, is of those who—to use Schelling's apt ex pres sion—in their con -

fused iden ti fi ca tion with one state or an other, not only do not ex plain ex pe ri -

ence, but be come them selves sub jects in need of ex pla na tion. Thus, the mys ti -

cal el e ment, rather than be ing su per ra tional, is of ten sub ra tional. We are in the

play ground of the spir i tual ad ven tures that take place on the bor ders ei ther of

the de vo tional re li gions or of pan the is tic eva sions, whose man ner is the op po -

site of that of a strict asce sis and of the path of awak en ing of the Ariya.

Third point: In the mod ern world, those who fight the doc trines of im ma -

nence and who con ceive them selves "de fend ers of the West" against "Ori en tal

pan the ism," nor mally take "tran scen dency" as their point of ref er ence and as

their watch word. Their tran scen dency is, how ever, very rel a tive, as it pro ceeds
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from the pre dom i nant the o log i cal-the is tic con cept. Even in this Bud dhism

finds a touch stone for the vo ca tions. We have al ready seen that Prince Sid -

dhattha was in duced to di vulge his knowl edge af ter rec og niz ing that, side by

side with com mon be ings, there are no bler ones and "many who con sider that

en thu si asm for other worlds is bad." The Doc trine of Awak en ing is pre sented

as a doc trine that teaches men to make them selves free not only of the ma te rial

"I," but also of the im ma te rial and spir i tual "I."

38 

Any form of moral con duct

and any prac tice or rite whose mo tive is hope in a post hu mous con tin u a tion of

the per son al ity is con sid ered to be an other of the lower fet ters.

39

 Thus, be yond

a rab ble of faint-hearted, rest less, ob tuse, and un vir ile pen i tents,

40

 the texts

speak of as cetics and priests who "through fear of ex is tence, through hate of ex -

is tence, go round and round ex is tence, al most as a dog, tied with a leash to a

solid col umn or at tached to a post, goes round and round this col umn or

post."

41

 The words be come stronger when they deal with those as cetics or

priests who "pro fess at tach ment to the here after" and who think: "Thus shall

we be af ter death, thus shall we not be af ter death," just as a mer chant, go ing to

mar ket, thinks: "From this I shall get that, with this I shall gain that."

42

 Plot i -

nus, speak ing against moral is tic con cept, said: "Not to be a good man, but to

be come a god—this is the aim,"

43

 but the Doc trine of Awak en ing goes still fur -

ther.

Be yond the hu man bond is the di vine bond, at tach ment to this or that

state, to a state that is no longer hu man, cor po real, or ter res trial, but that is still

con di tioned ex is tence. These states in the Hindu tra di tion are per son i fied in

the var i ous gods and in their seats; they are equiv a lent to the seraphic and an -

gelic hi er ar chies of Judeo-Chris tian the ol ogy, there fore, to what, in a more pop -

u lar con cept, is called "par adise." The Doc trine of Awak en ing aims at sur -

mount ing these states: it tests the vo ca tions by ask ing at what point one can ap -

pre hend that these very states are in ad e quate in the face of a will for the un con -

di tioned, and that to have them as the ex treme point of ref er ence and as the

supreme jus ti fi ca tion of ex is tence is still a bond, an in suf fi ciency, a thirst, a ma -

nia. Thus, in the canon, these words ap pear: "You should feel shame and in dig -

na tion if as cetics of other schools ask you if it is in or der to arise in a di vine

world that as cetic life is prac ticed un der the as cetic Go tama."

44

Nor is this all. The very no tion of "ex is tence" is at tacked, the strong hold of

all the is tic the ol ogy. Here, as we have said, Bud dhism is no more than faith ful

to the purely meta phys i cal, su per re li gious teach ings of the pre ced ing Indo-

Aryan tra di tion. In this, the per sonal god, as pure ex is tence, him self be longs to

man i fes ta tion and can not there fore be called ab so lutely un con di tioned. Ex is -

tence has as its cor rel a tive nonex is tence. For this rea son only that which is be -
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yond both ex is tence and nonex is tence, which is above and out side these two

tran scen den tal cat e gories, can be un der stood as re ally un con di tioned. So also

for Bud dhism this is the ex treme point of ref er ence, not the be lief in ex is tence,

not the be lief in nonex is tence. At tach ment to one or other of these is a bond, a

lim i ta tion. "By con tem plat ing, ac cord ing to re al ity, the orig i na tion and ces sa -

tion of both of these" one must be ca pa ble of over com ing both.

45

 Even "uni -

ver sal con scious ness" be longs, in the Bud dhist teach ing, to the saṁsāric world;

it is a va ri ety of saṁsāric con scious ness.

This view is well il lus trated in the texts by means of var i ous sim i les. There

is, for ex am ple, the story of one who, wish ing to know where the el e ments are

com pletely an ni hi lated, goes to the gods and passes from one hi er ar chy to an -

other, fi nally reach ing the world of the great Brahmā, the supreme god of be -

ing. But it is not in the power of Brahmā to an swer him. He sends the as cetic

to the Bud dha, telling him, in ad di tion, that he has done ill to have left the

Sub lime One and to have asked this knowl edge of an other. It is the Bud dha

and not Brahmā who gives the an swer. He in di cates the spir i tual state of the

ara hant, in vis i ble, end less, re splen dent: here the el e ments have nowhere to

plant their roots, here "name-and-form" ceases with out leav ing residue.

46

 But

there is a much more strik ing story, molded with the power of a Michelan gelo.

It is called the "visit to Brahmā."47

 The Bud dha ar rives in the king dom of

Brahmā, of which it is said: "Here is the eter nal, here is the per sis tent, here is

the ev er last ing, here is in dis sol u bil ity and im mutabil ity: here there is no birth

nor old age, nor death, nor pass ing away and reap pear ance; and an other, higher

lib er a tion than this there is not." To Brahmā, who af firms this, the Bud dha says

that Brahmā him self is the vic tim of il lu sion and in fat u a tion. But here Māra
the ma lign, the god of crav ing and of death, in ter venes; he en ters into one of

the ce les tial be ings in Brahmā's ret inue and from here speaks to the Bud dha:

O monk, be ware of him. He is Brahmā, the om nipo tent, the in vin -

ci ble, the all-see ing, the sov er eign, the lord, the cre ator, the pre -

server, the fa ther of all that has been and of all that will be. Long be -

fore you there were in the world as cetics and priests who were en e -

mies of the el e ments, of na ture, of the gods, of the lord of gen er a -

tion, of Brahmā; these, at the dis so lu tion of the body, when their vi -

tal strength was ex hausted, came to ab ject forms of ex is tence. And

there fore I coun sel you, O as cetic: be ware, O wor thy one! What

Brahmā has said to you, ac cept it, lest you con tra dict the word of

Brahmā. Should you, O as cetic, con tra dict the word of Brahmā, it
would be as though a man were to ap proach a rock and beat on it

with a stick, or as though a man, O as cetic, were to fall into an in -
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fer nal abyss and to seek to grasp the earth with his hands and feet:

thus, O monk, would it be fall you.

And Brahmā joins with Māra the ma lign, re peat ing:

I, O wor thy one, hold as eter nal that which is truly eter nal, as per -

sis tent, as peren nial, as in dis sol u ble, as im mutable that which is

truly so; and where there is no birth and de cay, nor death, nor pass -

ing away and reap pear ance, of this I say: here truly there is no birth,

nor de cay and death, nor pass ing away and reap pear ance; and since

there is no other, higher lib er a tion, there fore I say: there is no other,

higher lib er a tion. There fore, O monk, speak if you will: you will

cer tainly not dis cover an other, higher lib er a tion, try as you will. If

you take the earth, if you take the el e ments as your stand point, then

you have taken me as your stand point, you have taken me as your

ba sis, you must obey me, you must yield to me; if you take, O

monk, na ture, the gods, the lord of gen er a tion as your stand point,

then you have taken me as your stand point, you have taken me as

your ba sis, you must obey me, you must yield to me; if you take, O

monk, Brahmā as your stand point, then you have taken me as your

stand point, you have taken me as your ba sis, you must obey me,

you must yield to me.

At this point the an tithe ses build up to a cos mic and ti tanic grandeur end -

ing with the most para dox i cal re ver sal of the point of view that is preva lent in

West ern re li gions. In fact, while the de sire of sur pass ing the very Lord of cre -

ation, from this point of view, ap pears as some thing di a bol i cal, the Bud dha, in -

stead, finds a di a bol i cal plot in the ex act op po site, that is in the at tempt to stop

him in the re gion of be ing, to make this re gion an in su per a ble limit, be yond

which it is both ab surd and mad to seek a higher lib er a tion. Here it is the Ma -

lign One in per son who urges the be lief that the per sonal God, the God of be -

ing, is the supreme re al ity, and who threat ens the Bud dha with the damna tion

that is sup posed al ready to have claimed other as cetics. And in an other text

48

his temp ta tion con sists of in duc ing the Bud dha to con fine him self to the path

of good works, rites and sac ri fices—to the path of the is tic re li gions. But the

Bud dha dis cov ers the plot, and speaks thus to Māra: "Well I know you, Ma lign

One, aban don your hope: 'He knows me not'; you are Māra, the Ma lign. And

this Brahmā here, O Ma lign One, these gods of Brahmā: they are all in your

hand, they are all in your power. You, O Ma lign One, cer tainly think: 'He also
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must be in my hand, in my power!' I, how ever, O Ma lign One, am not in your

hand, I am not in your power."

There fol lows a sym bol i cal test. The per sonal God, the He braic "I am that

I am," the God of be ing, whose essence is his ex is tence, as such, can not not be,

that is, he is bound to be ing, he is pas sive with re spect to be ing. He has not the

power to go be yond be ing. It is here that the test oc curs. Who can "dis ap pear"?

That is, who is lord both of be ing and of non be ing? Who rests nei ther on the

one nor on the other? Brahmā can not dis ap pear. In stead, the Bud dha dis ap -

pears. All the world of Brahmā is amazed and rec og nizes "the high power, the

high might of the as cetic Go tama." Lim i ta tion is re moved. The dig nity of the

atideva, of one who goes be yond the world of ex is tence it self, not to men tion

the "ce les tial" worlds, is demon strated. It is only left to Māra the ma lign to try

in vain to dis suade the Bud dha from spread ing the doc trine.

49

Here, then, is one of the ex treme points in the test of the vo ca tions: not to

crave "even the high est of all lives"—not only to pass from this shore to the

other, but to ap pre hend that which lies be yond both.

50

 The words of the Awak -

ened One are: "Na ture, the gods, the lord of gen er a tion, Brahmā, the Re splen -

dent Ones, the Pow er ful Ones, the Ul tra pow er ful Ones, all things, I have

known, how un sat is fy ing are all things: this have I rec og nized and I have re -

nounced all things, ab di cated from all things, de tached my self from all things,

for sworn all things, dis dained all things. And in this, O Brahmā, not only am I

your equal in knowl edge, not only am I not less than you, but I am far greater

than you."

51

 And the words: "This is not mine, This am I not, this is not my

self " must be said by the "no ble son" for the whole of that world too.

52

 It is

still "saṁsāra."

Is a higher limit than this con ceiv able? For the Ariya it is con ceiv able. At -

tach ment, de pen dence, and en joy ment are to be erad i cated also in re spect of

the supreme goal of the Bud dhist asce sis, that is to say, of ex tinc tion. Here is

the fi nal temp ta tion and the fi nal vic tory. Here the will for the un con di tioned

ap proaches the para dox i cal. The ul ti mate truth of the se ries is this: he who

thinks ex tinc tion, he who thinks of ex tinc tion, he who thinks "ex tinc tion is

mine" and who re joices in ex tinc tion—this man does not know ex tinc tion,

does not know the path, is not to be counted among the "no ble dis ci ples."

53

Even in this re gion to feel de sire and at tach ment—it may be a sub li mated one

—means not to re al ize the place and sig ni fi ca tion of real lib er a tion.

At the in stant of un der stand ing this one ap pre hends and in tu its su per mun -

dane safety and the end of an guish. One who thinks no longer ei ther of ex is -

tence or of nonex is tence and thus who is not at tached to any thing be yond,

now trem bles no more but reaches the su per mun dane and supreme "se cu rity of
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calm."

54

 He does not trem ble and so does not crave—"not trem bling, why

should he crave?"

55

 This sum mit must be ap pre hended by the "no ble son," it

must be his pur pose. The strength and sure ness of those who know no more

an guish or fear is de scribed as some thing that has a ver tig i nous and fear ful ef -

fect on oth ers, both hu man and su per hu man; when they are faced by those

who have con quered, and when they hear their truth, they be come aware of

their own un sus pected con tin gency, and the pri mor dial an guish bursts forth

unchecked. They see the abyss.

When a man is ca pa ble of ex pe ri enc ing all these mean ings, then his vo ca -

tion is proved, he is on the road of per sonal rev o lu tion, he can at tempt to fol -

low the path that was re dis cov ered by Prince Sid dhattha. But in this con nec -

tion there must be no il lu sion, par tic u larly in mod ern man. This point must be

quite clear: de vel op ment in ac cor dance with the Doc trine of Awak en ing im -

plies some thing akin to a rup ture or a halt. The sym bol ism we have dis cussed

should be re mem bered: as long as one "goes" it is im pos si ble to reach the point

where "the world ends." One must stop one self dead. In some way an ex tra-

saṁsāric el e ment, called in Bud dhism pañña (Skt.: pra jña), the op po site to avi -

jjā, must man i fest it self. This el e ment, with its pres ence, ar rests the "cur rent,"

in the same way as the el e ment avi jjā, un aware ness, the state of ma nia and of

"in tox i ca tion," con firmed it. At this point al ready there oc curs a par tial or vir -

tual sus pen sion of all the el e ments in flu enced by avi jjā; it is not only a mat ter

of a sus pen sion, but also of an in ver sion of the cur rent: the flux or vor tex that

had gen er ated the com mon man starts to gen er ate a su pe rior be ing, ut tama -

purisa: pañña be comes the cen tral el e ment that trans forms and pu ri fies all the

con stituent forces of the per son al ity, re mov ing and de stroy ing in them the el e -

ment avi jjā and the in flu ence of the āsava.

56

 For this rea son, the texts speak

also of a spe cial strength be yond knowl edge, of a "su pe rior and pow er ful en -

ergy" (viriya), which dif fers from the nor mal hu man en er gies and which alone

works the mir a cle of "lib er a tion of the will by means of the will";

57

 it pro vides

the strength for en durance and al lows of ad vance to ward supreme lib er a tion.

58

One of the as pects of Mahāyana Bud dhism that rep re sents a de cline from

the orig i nal is the sup po si tion that this el e ment pañña (pra jña) is present in ev -

ery one; it con sid ers each in di vid ual as a po ten tial bod hisatta (Skt.: bod -

hisattva), that is, as a be ing ca pa ble of be com ing a Bud dha. What ever from the

stand point of the doc trine may be said about it, this view can not in prac tice be

said to be at all "in con form ity with re al ity" (yathā-bhū tam). The man i fes ta -

tion of this knowl edge and of this strength, par tic u larly in mod ern West ern

man, can rightly be called a kind of a "grace," in view of its marked dis con ti nu -

ity when com pared to all fac ul ties and forms of con scious ness, not only in nor -
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mal in di vid u als but even in the most gifted of our con tem po raries. The ex am -

ple of Prince Sid dhattha—that is to say, the fact that he had no need of mas -

ters, trans mit ted doc trines, or ini ti a tions, to open the way to lib er a tion, since

the di rect re ac tion of a no ble spirit con fronted with the spec ta cle of the con tin -

gency and burn ing of the world was enough for the pur pose—this ex am ple

should lead no one to re peat the ad ven ture of Baron Münch hausen when he at -

tempted to raise him self in the air by pulling him self up wards by his hair. In

one way or an other some thing must hap pen: a kind of pro found cri sis or break,

or the re ceiv ing" grace," such as to pro vide a pos i tive op por tu nity and a base

for a "new life." It can not be re peated of ten enough that the man of to day, con -

sti tu tion ally, is pro foundly dif fer ent from the man of the an cient Aryan civ i liza -

tions of the East. Views, such as that of Mahāyana Bud dhism al ready men -

tioned, are bet ter ig nored if we do not wish to de ceive our selves or oth ers.

In Bud dhism, the im por tance of the mo ment is stressed in ev ery way.

"Knowl edge," in a text, is likened to a flash of light ning. One is ex horted to

"rise and awaken" when one per ceives one's own pas sive ness, one's own in do -

lence, "with out let ting the mo ment pass"—if the right mo ment is al lowed to

pass, that mo ment when one would have been able to over come the force to

which both men and gods are sub ject, the de mon of death will re assert his

power.

59

 "Bat tle must be joined to-day—to-mor row we may be no more. There

is no truce for us with the great army of death. Only one who lives thus, strug -

gling un tir ingly day and night, achieves beat i tude and is called a blessed

sage."

60

 The fol low ing sim ile is used to il lus trate this state of mind: what would

a king do, to whom it was an nounced that the moun tains were crum bling and

mov ing and over throw ing all be fore them, clos ing in on his king dom from the

east, from the west, from the south, and from the north, and who knew clearly

how dif fi cult it is to achieve the hu man state of ex is tence?

61

To con clude this sec tion, we shall re fer again to the at ti tude of the Doc trine

of Awak en ing to ward the form of asce sis that is uni lat er ally con nected with

prac tices of mor ti fi ca tion and penance.

Bud dhism op poses all forms of painful asce sis. Hav ing con sid ered the

"many kinds of in ten sive, painful bod ily dis ci plines," Bud dhism main tains that

those who prac tice them, "at the dis so lu tion of the body af ter death, go down

by evil paths to suf fer ing and perdi tion," since this is a "mode of liv ing which

brings present ill and fu ture ill."

62

 The meth ods of "painful self-mor ti fi ca tion,"

ac cord ing to the doc trine of the Bud dha, are use less, not only for the pur pose

of "ex tinc tion," but also for one who as pires to achieve some form of "ce les tial"

ex is tence.

63

 There are strik ing sketches of types of as cetics and of monks not

un like those who are found in West ern as ceti cism and monas ti cism: "Shriv -
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elled, arid, ugly, pal lid, ema ci ated [men], who present no at trac tions to the eye

that sees them." They are af flicted by the "dis ease of con straint," since they lead

this life, in point of fact, against their will, through a false vo ca tion, lack ing the

sup port of a higher con scious ness.

64

 Fast ing, mor ti fi ca tion, sac ri fices, prayers,

and obla tions, none of these pu ri fies a mor tal who has not con quered doubt

and who has not over come de sire.

65

 Two ex tremes are avoided by those who

de tach them selves from the world: "the plea sure of de sire, low, vul gar, un wor -

thy of the na ture of the Ariya, harm ful; self-mor ti fi ca tion, painful, un wor thy of

the na ture of the Ariya, harm ful. Avoid ing these two ex tremes, the mid dle way

has been dis cov ered by the Ac com plished One, the way which gives in sight,

which gives wis dom, which leads to calm, to su per nor mal con scious ness, to il -

lu mi na tion, to ex tinc tion."

66

 In dis tin guish ing what is praise wor thy from what

is wor thy of re proof, even in cases where saintly knowl edge has been at tained,

the fact of hav ing at tained it by means of self-tor ment is de clared to be rep re -

hen si ble.

67

The texts of ten give some ac count of the life led by Prince Sid dhattha be -

fore his per fect awak en ing. He too, "be fore the per fect awak en ing, as yet im -

per fectly awak ened, still only striv ing to wards awak en ing," had had the

thought: "Plea sure can not be con quered by plea sure: plea sure can be con quered

by pain."

68

 And thus, hav ing aban doned his home against the wishes of his

fam ily, still "ra di ant, with black hair, in the flush of joy ous youth, in the flower

of man hood," un sat is fied by the truths taught by the var i ous teach ers of as ceti -

cism to whom he had in the first in stance turned (these ap pear to have been

fol low ers of Sāṁkhya), he de voted him self to ex treme forms of painful mor ti fi -

ca tion. Hav ing bent his will in all ways, "as a strong man, seiz ing an other

weaker man by the head or by the shoul ders, com pels him, crushes him, throws

him down," he be gan with the body and prac ticed sus pen sion of the breath un -

til he came near to suf fo ca tion.

69

 Find ing that this led nowhere, he prac ticed

fast ing, un til he grew so thin that his arms and legs re sem bled dry sticks, his

spine a string of beads, with the ver te brae stick ing out: his hair fell off, his eyes

sank in, and his pupils shrank al most away, "like re flec tions in a deep well." He

thus ar rived at this thought: "All that as cetics or priests in the past have ever ex -

pe ri enced in the way of painful, burn ing, bit ter sen sa tions, or that they may be

ex pe ri enc ing in the present or that they will ex pe ri ence in the fu ture is no more

than this: fur ther one can not go. And yet with all this bit ter asce sis of pain I

have not at tained the su per mun dane, the blessed riches of wis dom." There

arose in him the con vic tion: There must be an other path to awak en ing. And it

was a mem ory that al lowed him to find it: the mem ory of a day when, still in

the midst of his peo ple, seated in the cool shade of a rose-ap ple tree, he had felt

him self in a state of calm, clar ity, bal ance, peace, far from de sire, far from dis -
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turb ing things. Then there arose in him "con scious ness in con form ity with

knowl edge: 'This is the way."'

70

This man ner of the Bud dha's asce sis is sig nif i cant: it clearly shows the fea -

tures of an asce sis that is Aryan, "clas si cal," clear, bal anced, free from "sin"

com plexes and from "bad con science," free from spir i tu al ized and sanc ti fied

masochism. In this con nec tion it is worth not ing that one of the max ims of

Bud dhism is that one who, be ing with out im per fec tion does not rec og nize, in

con form ity with truth: "In me there is no im per fec tion," is far worse than one

who, on the other hand, knows: "In me there is no im per fec tion." And a sim ile

fol lows: a pol ished and shin ing bronze ves sel that is not used or cleaned would,

af ter a time be come dirty and stained; sim i larly, one who is not aware of his

own up right ness is much more ex posed to con fu sions and de vi a tions of ev ery

kind than one who is so aware.

71

 There is no ques tion, here, in any way, of

pride and self-con ceit; it is a ques tion of a process of pu rifi ca tion through a just

and dig ni fied con scious ness. This at ti tude should put in their place those who,

through feel ing them selves to be her mits, pen i tents, poor, clothed in rags or

through ob serv ing the most el e men tary forms of moral ity, ex alt them selves and

be lieve that they are en ti tled to de spise oth ers.

72

 The Ariyan asce sis is as void of

van ity and stupid pride (which, as ud dhacca, is con sid ered as a bond), as it is

per me ated with dig nity and calm self-knowl edge.

This does not mean, how ever, that we should be un der any il lu sion and be -

lieve that ex cep tional in ward en er gies are un nec es sary in Bud dhism and that

the most se vere self-dis ci pline should not be im posed. He who re al ized that the

way of painful as ceti cism was not the right one, was yet ca pa ble of sat is fy ing

him self that he was able to fol low it to its ex treme limit. Thus, at the mo ment

in which the vo ca tion is de ter mined and one has the sen sa tion of the emer -

gence of the el e ment pañña, one must also have the strength to make an ab so -

lute and in flex i ble res o lu tion. In the for est of Gosinga, on a clear moon lit

night, when the trees were in full blos som and gave the im pres sion that ce les tial

scents were be ing wafted around, var i ous dis ci ples of the Bud dha asked each

other what type of as cetic could adorn such a for est, and dis cussed this or that

dis ci pline and this or that power achieved. When the Bud dha was asked, he

said: "An as cetic who, af ter the meal, seats him self with his legs crossed, his

body erect and re solves: 'I will not rise from here un til my mind is with out at -

tach ment and free from any ma nia.' Such a monk can adorn the for est of

Gosinga."

73

 In the canon i cal texts some thing sim i lar to a "vow" is of ten men -

tioned in these terms: "In the con fi dent dis ci ple, who en er get i cally trains him -

self in the or der of the Mas ter, there arises this no tion: 'Will ingly may there re -

main of my body only skin and ten dons and bones, and let my flesh and my

blood dry up: but un til that which can be ob tained with hu man vigour, hu man
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strength, hu man val our has been ob tained, I shall con tinue to strive."

74

 Yet an -

other text speaks of the des per ate strength with which a man would strug gle

against a cur rent, know ing that oth er wise he would be car ried into wa ters full

of whirlpools and vo ra cious crea tures.

75

 Strug gle, ef fort, ab so lute ac tion, iron

de ter mi na tion, all these are es sen tial—but in a spe cial "style." It is—let us

again re peat—the style of one who main tains his self-knowl edge, who ex erts his

strength where it should be ex erted, with clear knowl edge of cause and ef fect,

par a lyz ing the ir ra tional move ments of the mind, his fears and hopes and who

never loses the calm and com posed con scious ness of his no bil ity and of his su -

pe ri or ity. It is in such terms that the Doc trine of Awak en ing is of fered and rec -

om mended to those who "still re main stead fast."
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ered to be one of fun da men tal con tin gency and in fir mity, on the other it is

thought of as a priv i leged state, ob tain able only with great dif fi culty—"it is a

hard thing to be born a man."

3

 The su per mun dane des tiny of be ings is de cided

upon earth: the the ory of the bod hisattva even con sid ers the pos si bil ity of "de -

scents" to earth of be ings who have al ready achieved very high, "di vine" states

of con scious ness, in or der to com plete the work. As we shall see, lib er a tion can

oc cur also in post hu mous states: but even in these cases it is thought of as the

con se quence or de vel op ment of a re al iza tion or of a "knowl edge" al ready

achieved on earth. Man's priv i lege, as con ceived by Bud dhism along such lines,

would seem to be one that is con nected with a fun da men tal lib erty. From this

point of view man is po ten tially an atideva, he is of a higher na ture than the

"gods," for the same rea son as is found in the her metic tra di tion;

4

 that is, since

he con tains in him self, not only di vine na ture to which an gels and gods are

tied, but also mor tal na ture, not only ex is tence but also nonex is tence: whence

he has the op por tu nity of ar riv ing at the su perthe is tic sum mit that we have dis -

cussed, and which is in fact the "great lib er a tion."

Those who de sired to en ter the or der cre ated by Prince Sid dhattha were

specif i cally asked: Are you re ally a man?

5

 It is taken as a premise in this case

that not all those who ap pear to be hu man are re ally "men." The views, wide -

spread in an cient In dia as else where, that in some men an i mal be ings were rein -

car nated—or vice versa: that some men would be "re born" in this or that "an i -

mal womb"—may be un der stood sym bol i cally:

6

 they re fer, that is, to hu man

ex is tences whose cen tral el e ment is guided en tirely by one of those el e men tal

forces that ex ter nally man i fest them selves in the nor mal way in one or other

an i mal species. We have, more over, al ready spo ken of the lim i ta tions aris ing

out of the var i ous "races of the spirit."

A third point is that an orig i nal con di tion im posed by the canon for ad mis -

sion into the or der was that of be ing of male sex. Eu nuchs, hermaphrodites,

and women were not ac cepted.

7

 The Ariyan road of awak en ing was con sid ered

as sub stan tially and es sen tially manly. "It is im pos si ble, it can not be"—says a

canon i cal text

8

—"that a woman should ar rive at the full en light en ment of a

Bud dha, or be come a uni ver sal sov er eign [cakka vatti]"; like wise it is im pos si ble

for her to "con quer heaven, na ture, and the uni verse," to "dom i nate ce les tial

spir its."

9

 The Bud dha con sid ered women in sa tiable in re spect of two things: sex

and moth er hood; so in sa tiable that they can not free them selves from these

crav ings be fore death.

10

 He re peat edly op posed the en try of women into the

or der: when he fi nally ad mit ted them he de clared that, as a flour ish ing field of

rice pros pers no longer when a par a sit i cal grass in vades and spreads in the field,

so the saintly life in an or der does not pros per if it al lows women to re nounce
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the world—and he tried to limit the dan ger by pro mul gat ing op por tune

rules.

11

 Later, how ever, less in tran si gent views be came wide spread: even in the

canon i cal texts—in spite of these words of the Bud dha—there fig ure women

who have en tered into the cur rent of awak en ing and who ex pound the doc trine

of the Ariya, un til in the texts of the pra jñāpāramitā, in stead of the sim ple

mode of ad dress "no ble sons," there ap pears, with out fur ther cer e mony, "no ble

sons and no ble daugh ters"—a sign, among oth ers, of the eas ing of the spir i tual

ten sion of orig i nal Bud dhism.

We have now to dis cuss what are known as the five qual i ties of the com bat -

ant that are re quired in the dis ci ple;

12

 these in volve both in ter nal and ex ter nal

con di tions. The first is the strength con ferred by con fi dence (sad dhābala): con -

fi dence, if we re fer to his tor i cal Bud dhism, in the fact that its founder was per -

fectly awak ened and in the truth of its doc trine; or, more gen er ally, that there

are be ings who "have reached the sum mit, the per fec tion; that they them selves,

with their supra mun dane power, have ap pre hended both this world and the

other and are ca pa ble of pro mul gat ing their knowl edge."

13

 In a sim ile of an

"un con quer able fron tier citadel," this con fi dence of the no ble son is likened to

the cen tral tower of the strong hold that, with its deep foun da tions, gives pro -

tec tion against en e mies and strangers.

14

Be sides con fi dence, the "com bat ant" must be en dowed with that "knowl -

edge" and wis dom of the Ariya that "per ceives rise and fall." Of this we have al -

ready spo ken at length. Let us re mem ber that, in an en tirely gen eral sense, by

bod hisatta is meant one who, by means of this very knowl edge, is al ready in -

wardly trans formed, whose core is al ready com posed of bodhi or paññā in stead

of saṁsāric forces.

Third, one must be gen uine, not false, and one must be able to make one -

self known ac cord ing to truth for what one is to the Mas ter or to one's in tel li -

gent codis ci ples. To have a pure heart, a free duc tile mind—to be, sym bol i cally,

like a per fectly white cloth that can eas ily be dyed the de sired, color with out

show ing blem ishes or im per fec tions.

15

Fourth we have viriya-bala, or vir ile en ergy (the root of viriya is the same as

that of the Latin term vir, man in the par tic u lar sense, as op posed to homo), a

strength of will, which here shows it self as the power of re pelling un healthy

ten den cies and states and of pro mot ing the ap pear ance of healthy ones. Above

all, one must rely on this strength to re place de light in crav ing (kāma-sukham)

by de light in hero ism (vīra sukham);

16

 a sub sti tu tion that is a ba sic point of the

whole as cetic de vel op ment: one must fun da men tally change one's at ti tude in

such a way that the heroic plea sure be comes the high est and most in tense plea -

sure that the mind en joys. Bud dhism teaches: "Each man is mas ter of him self

90



—there is no other mas ter; by rul ing your self you will find a rare and pre cious

mas ter,"

17

 and again: "Not by oth ers can one be pu ri fied";

18

 "alone you are in

the world, and with out help."

19

 Here again the viriya bala pro vides the strength

for stand ing firm in face of all this. In Bud dhism, there are no mas ters in the

true sense of the word guru: there are only those who can point out the road

that has to be fol lowed en tirely by one's own ef forts: "It is for you your selves to

carry out the work: the Bud dhas (only) in struct.''

20

The fifth qual ity of the Ariyan com bat ant: he "is firm, vig or ous, well set

up, nei ther de pressed nor ex alted, bal anced, fit to win the bat tle." The pres ence

of blind ness, deaf ness, or any in cur able dis ease was, in the canon, a rea son for

non ad mis sion to the or der.

21

 To be old, ill, or needy are "un favourable con di -

tions for the bat tle."

22

 "Ma nias to over come by avoid ance" is the head ing given

to those un fa vor able states that arise in one who does not look af ter his own

health and who does not take nec es sary mea sures to avoid phys i cal dis tur bances

and trou bles caused by sur round ings.

23

 The loss of one's strength through ex -

ces sive ab sti nence is con sid ered as one of the pos si ble causes—to be avoided—

of the loss of tran quil lity of spirit, and of even tu ally fall ing a vic tim in one of

the many pas tures sown with bait by the Ma lign One.

24

 We have al ready spo -

ken of the neg a tive at ti tude of Bud dhism to ward the path of "mor ti fi ca tion":

train ing in pri va tion and pain is salu tary, but only up to a cer tain point; in the

same way, a crafts man heats an ar row be tween two fires in or der to make it

flex i ble and straight, but he ceases when his pur pose has been achieved.

25

 Both

ex ces sive ten sion and ex ces sive slack ness must be avoided: "the strings must be

nei ther too slack nor too taut." One's en er gies must be bal anced.

26

 The ma nia

of self-ex al ta tion must be over come, just as the ma nia of self-hu mil i a tion, of

self-vil i fi ca tion, must be over come.

27

 Even-minded, fully con scious, one must

con sider one self as nei ther equal, in fe rior, nor su pe rior to oth ers, one must not

place one self among the mid dle peo ple, nor among the lower peo ple, nor

among the higher peo ple.

28

In speak ing of the point of de par ture, there fore, we can talk of a state of

"in ward neu tral ity": "Do not let your own im per turbable mind be trou bled by

pain, and do not re ject a just plea sure, per sist in it with out at tach ment."

29

"Crav ing does ill and aver sion does ill; and there is a mid dle way by which to

avoid crav ing and by which to avoid aver sion: a way which gives sight and vi -

sion, which con duces to calm, which leads to clear vi sion."

30

 We of ten meet

with the term sati sam-pa jañña, which refers to the state of one who main tains

per fect aware ness by the strength of his clear vi sion. Let us re mem ber what has
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been said on the re cur rent theme: "to see in con form ity with re al ity, with per -

fect wis dom."

Al ready in con nec tion with the el e men tary stages the de struc tion of vain

imag in ings, past or fu ture, is taught. "What is be fore you put to one side. Be -

hind you leave noth ing. To what lies in be tween do not be come at tached. And

in this calm you will progress."

31

 One who would tread the path of awak en ing

must cul ti vate such a sim plic ity in his mind. An end must be made to the

whole world of psy cho log i cal com pli ca tions, of "sub jec tiv ity," of hopes and of

re morse—in the same way as the de mon of dia lec tics is si lenced. Be come used

to in te rior con cen tra tion: "the in sight which is var ied and is based on va ri ety,

this one re nounces; the in sight which is sin gle and based on unity, wherein ev -

ery at tach ment to worldly en tice ments is com pletely van ished, this in sight one

cul ti vates."

32

 Here are some ex pres sions that oc cur in the canon i cal texts and

that deal with what the sym bol ism of the al chemists would call the "process of

fire"—that is, the man ner or rhythm of the in te rior ef fort: "To per se vere stead -

fastly with out wa ver ing, the mind clear and un be wil dered, the senses tran quil

and undis turbed, con scious ness con cen trated and uni fied." "With tire less and

un remit ting en ergy, with knowl edge present and un shak able, with serene, un -

trou bled body, with con scious ness con cen trated and uni fied."

33

 "To per sist

alone, de tached, tire less, stren u ous, with fer vid, in ti mate earnest ness"—this is

the gen eral for mula used in the texts for the dis ci pline of those who, hav ing un -

der stood the doc trine, go on to achieve its supreme end. We are deal ing here

with pre dis po si tions, with qual i ties and at the same time with achieve ments—

we shall see that among these qual i ties there are some which, in their turn, are

the aim of par tic u lar as cetic prac tices to achieve.

As we have dis cussed the qual ity of ob jec tive vi sion, we should also men -

tion—in pass ing—the style in which many of the old est Bud dhist texts are set

out, a style that has been called "quite in tol er a ble" be cause of its con tin ued rep -

e ti tions. What is the pur pose of these rep e ti tions? The usual in ter pre ta tion of

the Ori en tal ists, that they are a mnemonic aid, is the most su per fi cial. There

are other rea sons. In the first place, some ideas have been given a par tic u lar

rhythm so that they are not ar rested at the level of sim ple dis cur sive in tel lect,

but can reach a deeper and more sub tle zone of the hu man be ing and there stir

cor re spond ing im pulses. This agrees with the more gen eral aim, ex plic itly

stated in the texts, of per me at ing the en tire body with cer tain states of con -

scious ness, so as to cause cer tain forms of knowl edge or cer tain vi sions to be ex -

pe ri enced "bod ily." Rhythm—both men tal and, more im por tant, that con -

nected with breath ing—is one of the most ef fec tive meth ods of achiev ing this.

The mod ern in tel lec tual, only in ter ested in grasp ing an idea or a "the ory" as

quickly as pos si ble in the form of a schematic and cere bral con cept will en tirely
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miss the point of the rep e ti tions of the Bud dhist texts—and it is nat u ral for

him to judge this as "the most in tol er a ble of all styles."

But the rep e ti tions—at least a cer tain class of them, par tic u larly those in

the Ma jjhima-nikāya—have also an other aim: that of en cour ag ing a cer tain de -

gree of ob jec tive, im per sonal, and strictly re al is tic thought. It is, in fact, easy to

see that the rep e ti tions form con nected se ries in which the re al ity or fact, the

thought that is for mu lated in grasp ing it, or the thought that is aroused from

hear ing them, the ver bal ex pres sion of this thought or the ex po si tion of the

fact, are found in ex act log i cal se quence. This is how the struc ture of the rep e ti -

tions is built up: first of all the text de scribes the fact (ob jec tive phase); next,

there ap pears the per son who takes note of it and who com ments on it, us ing

the same words as those in which it was given in the first place by the text (sub -

jec tive phase); thirdly, the per son may re fer the fact to oth ers, in the same

words once again, as a pure re flec tion of a thought con form ing to re al ity. It

may also hap pen that a sec ond per son—nor mally, the Bud dha him self—asks

oth ers if the fact re ferred to is true, and we meet the same words for the fourth

time. Stylis ti cally, this is an ab surdly te dious process. Spir i tu ally, it is a rhythm

of Sach be zo gen heit, as one would say in Ger man: it is the pure trans par ent pas -

sage of the same el e ment from re al ity to thought, from ob jec tiv ity to sub jec tiv -

ity, and from one sub jec tiv ity to an other with out any al ter ations. We must un -

der stand the at ti tude and the pur pose with which texts of this kind are read. A

pa tient read ing of them can be a dis ci pline: they give an ex am ple of im per son -

al ity and of crys tallinity of thought that may them selves work for ma tively on

the spirit of the reader, giv ing him much more than sim ple "con cepts."

The first ma jor ac tion on the as cetic path is in di cated by the term pab ba jjā,
mean ing lit er ally "de par ture." Ac cord ing to the scheme of the texts, one who

hears the doc trine and dis cov ers its deeper sig nif i cance, and who thus ar rives at

"con fi dence," ac quires a con vic tion ex pressed by this for mula: "Home is a

prison, a dusty place. The life of a her mit is in the open. One can not, by re -

main ing at home, ful fil point by point the com pletely pu ri fied, com pletely il lu -

mined asce sis." Com pre hend ing this, the "no ble son" af ter short time shakes

off at tach ment to things and per sons, leaves home and de votes him self to the

life of a wan der ing as cetic.

We have trans lated the term bhikkhu, which des ig nated the fol low ers of the

Bud dha by "wan der ing as cetic," al though it lit er ally means a "men di cant," one

who begs. Orig i nally the bhikkhus were a kind of wan der ing and beg ging

monks: the semi con ven tual na ture of the Bud dhist or ga ni za tions only ap peared

at a later pe riod. The term we have used pos si bly al lows of fewer mis un der -

stand ings. For ex am ple, when we speak of "beg ging" it must be borne in mind

that the cir cum stances in cluded a so ci ety in which the ac cep tance—by an as -
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cetic or a Brāh man—of some thing from an or di nary man was not a hu mil i a -

tion but a kind of grace. It was thought that an as cetic—by act ing as a point of

con tact be tween the vis i ble and the in vis i ble—ful filled a supremely use ful, if

in tan gi ble, func tion, a ben e fit even to those tak ing part in nor mal life. Giv ing

—dāna—in these cir cum stances was con ceived as an ac tion that would pro -

duce ben e fits of the same kind as "right con duct" and con tem pla tive de vel op -

ment.

34

 Thus—a thing that seems para dox i cal to day—as a sign of con tempt or

as a penalty, Bud dhist as sem blies in solemn con clave would in di cate fam i lies or

in di vid u als from which the bhikkhu should refuse to ac cept any thing, by sym -

bol i cally re vers ing the re cep ta cle or bowl he car ried with him.

35

These de tails apart, the bhikkhus orig i nally were a kind of free or der with a

head, rather like an as cetic equiv a lent of the West ern me dieval or ders con sist ing

of the "knights-er rant" and, later, the Rosi cru cians with their "im per a tor." The

Bud dha rec om mended that two dis ci ples should not take the same road.

36

 The

es sen tial point, in any case, was the ab sence of bonds and of the de sire for com -

pany, a lik ing for soli tude, a free dom—also phys i cal where pos si ble—like that

of the air, of the open sky. "Flee so ci ety as a heavy bur den, seek soli tude above

all."

37

 Hav ing much to do, be ing busy with many things, avoid ing soli tude, liv -

ing with peo ple at home and in worldly sur round ings—these are so many more

"un fa vor able con di tions for the bat tle."

38

 One who is not free from the bond

of fam ily—it is said in par tic u lar—may cer tainly go to heaven, but will not

achieve awak en ing.

39

 "Let the as cetic be alone: it is enough that he has to fight

with him self."

40

 "Only of an as cetic who dwells alone, with out com pany, is it

to be ex pected that he will pos sess plea sure in re nun ci a tion, plea sure in soli -

tude, plea sure in clam, plea sure in awak en ing, that he will pos sess this plea sure

eas ily, with out dif fi culty, with out pain."

41

 And again: "He who en joys so ci ety

can not find joy in soli tary de tach ment. If joy is not found in soli tary de tach -

ment, one can not con cen trate firmly on the things of the spirit; if this power of

con cen tra tion is lack ing, one can not per fectly achieve right knowl edge"—or

the things that pro ceed from it.

42

 The de tach ment and the soli tude im plicit in

pab ba jjā, the "de par ture," are nat u rally to be un der stood both un der the phys i -

cal and un der the spir i tual as pect: de tach ment from the world and de tach ment,

above all, from thoughts of the world.

43

 There fore, do not let peo ple's talk af -

fect you, do not pay too much at ten tion to words.

44

 Do not dis pute with the

world, but judge it for what it is, that is to say, im per ma nent.

45

 The texts speak

of "be ing to one self an is land, of seek ing refuge in one self and in the law, and

in noth ing else.

46

 If a man can not find a wise, up right, and con stant com pan -

ion with whom he may ad vance in step, "he walks alone, as one who has re -
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nounced his king dom, as a proud an i mal in the for est, calm, do ing ill to

none."

47

 Here are some other il lus tra tive ex pres sions: "Stren u ous in his de ter -

mi na tion to achieve the supreme goal, his mind free from at tach ment, flee ing

idle ness, firm, en dowed with bod ily and men tal strength, let [the as cetic] go

alone like a rhi noc eros. Like a lion which does not trem ble at any noise, like

wind which is held by no net, like a lo tus leaf un touched by wa ter, let him go

alone like a rhi noc eros."

48

 And again: a true as cetic is "he who pro ceeds alone

and con tem pla tive, on whom nei ther blame nor praise have ef fect, who, like a

lion, feels no fear at the noises [of the world], who, like a lo tus leaf, is not

touched by wa ter, who guides oth ers, but whom oth ers know not how to

guide."

49

Any one who con sid ers the prob lem of the adapt abil ity of the asce sis of the

Ariya to mod ern times, will ask him self to what ex tent the pre cept of "de par -

ture" as a real aban don ment of home and of the world, and as the iso la tion of a

her mit, must be taken lit er ally. The texts some times con sider a triple de tach -

ment, one phys i cal, an other men tal, and the third both phys i cal and men tal.

50

If the last nat u rally rep re sents the most per fect form—at least so long as the

strug gle lasts—it is the sec ond that should claim the par tic u lar at ten tion of

most peo ple to day and that, more over, was given greater em pha sis in

Mahāyāna de vel op ments, in clud ing Zen Bud dhism. Be sides, even the canon i -

cal texts men tion the pos si bil ity of an in ter pre ta tion of the con cept of "de par -

ture" that is mainly sym bol i cal; thus "home" is con sid ered, for ex am ple, to be

equiv a lent to the el e ments that make up com mon per son al ity—and sim i lar in -

ter pre ta tions are given for wan der ing and for prop erty.

51

 A vari a tion of a text

we have quoted, says that "soli tary life is well achieved in all re spects when

what is past is put aside, what is fu ture aban doned, and when will and pas sion,

in the present, are en tirely un der con trol";

52

 else where it is said that a man

wan ders like a bhikkhu justly through the world, when he has sub ju gated past

and fu ture time and pos sesses a pure un der stand ing,

53

 when he "has left be hind

him both the pleas ant and the un pleas ant, cling ing to noth ing, in all ways in -

de pen dent and with out at tach ments" and so on. Sim i lar ex pres sions re cur

through out; they largely re fer, more over, to the prin ci pal tasks of as cetic prepa -

ra tion and pu rifi ca tion.

54

Once de tach ment, viveka, is in ter preted mainly in this in ter nal sense, it ap -

pears per haps eas ier to achieve it to day than in a more nor mal and tra di tional

civ i liza tion. One who is still an "Aryan" spirit in a large Eu ro pean or Amer i can

city, with its sky scrapers and as phalt, with its pol i tics and sport, with its crowds

who dance and shout, with its ex po nents of sec u lar cul ture and of soul less sci -

ence and so on—among all this he may feel him self more alone and de tached
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and no mad than he would have done in the time of the Bud dha, in con di tions

of phys i cal iso la tion and of ac tual wan der ing. The great est dif fi culty, in this re -

spect, lies in giv ing this sense of in ter nal iso la tion, which to day may oc cur to

many al most spon ta neously, a pos i tive, full, sim ple, and trans par ent char ac ter,

with elim i na tion of all traces of arid ity, melan choly, dis cord, or anx i ety. Soli -

tude should not be a bur den, some thing that is suf fered, that is borne in vol un -

tar ily, or in which refuge is taken by force of cir cum stances, but rather, a nat u -

ral, sim ple, and free dis po si tion. In a text we read: "Soli tude is called wis dom

[ekat taṁ monam akkhā taṁ] he who is alone will find that he is happy";

55

 it is

an ac cen tu ated ver sion of "beata soli tudo, sola beat i tudo."

From the ex ter nal and so cial as pect also, it is in te rior lib erty that counts:

this, how ever, must lead no one to de ceive him self. Thus, in the mat ter of

bonds, the man of to day must be ware more of lit tle at tach ments than of great

ones—that is, of at tach ments con nected with con ven tional and "nor mal" life,

of habits, in cli na tions, and sen ti men tal sup ports that, by mak ing their own of -

ten un con scious ex cuses, are judged as be ing too ir rel e vant to be con fronted. In

this con nec tion, there is a strik ing sim ile in the texts, that of the quail. It is ad -

dressed par tic u larly to those who say: "What can come of this in signif i cant

mat ter!" and who do not no tice that in this way they es tab lish "a strong bond,

a firm bond, a bond with out weak ness, a heavy fet ter." If a quail, caught in a

noose of weak thread, thereby goes to perdi tion, cap tiv ity, or death, only a fool

would then say: "That noose of weak thread in which the quail is caught and

whereby it goes to perdi tion, cap tiv ity, or death, is not a strong bond for it, but

a weak bond, a frail bond, an in signif i cant bond." The op po site case is that of a

royal ele phant "with large tusks, trained to at tack, trained for the bat tle, tied

with strong ropes and bonds" that, how ever, "by mov ing the body only a lit tle

snaps and breaks those bonds and goes where he will." Here again, only a fool

would say: "Those strong ropes and bonds which tie the large-tusked royal ele -

phant, trained to at tack, trained for the bat tle, those bonds which he, by mov -

ing the body only a lit tle, snaps and breaks and goes where he will, are a strong

bond for him, a firm bond, a tough bond, a bond with out weak ness, a heavy

fet ter."

56

 This sim ile well em pha sizes the dan ger and the in sid i ous char ac ter of

many lit tle ties—in con nec tion with the mod ern world, we have cited those of

a con ven tional and sen ti men tal na ture—whose ap par ent in signif i cance of fer

ma te rial for self-in dul gence.

De tach ment or in te rior free dom is fur ther un der stood in the sense of a

species of duc til ity—and we shall see that it is more and more de vel oped in this

very sense in course of the dis ci pline. It is the op po site con di tion to that of the

man who "clings with both hands and who is only re moved with dif fi culty."
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We again re mem ber the fre quent sim ile of the per fectly trained thor ough bred

that im me di ately takes the de sired di rec tion.

The de tached life, thought of as free as air com pared with "home" life, is

thus con nected with a feel ing of be ing "sat is fied with knowl edge and ex pe ri -

ence." This spirit is open to ev ery thing, to ev ery im pres sion—and is, for this

very rea son, elu sive. Here is the in ward equiv a lent of the state of mind that the

texts liken to a bird that "wher ever it flies, flies only with the weight of its

feath ers"; an im age that refers to the pu ri fied con tent ed ness of the as cetic who

is sat is fied with the sim plic ity of his life and needs. It is once again ev i dent that

right at the be gin ning there must be present some thing that, in its ideal and ab -

so lute form, is rep re sented at the fi nal state: the sense of suñña or suññatā, the

"void," which in Mahāyāna lit er a ture ends by be ing syn ony mous with the state

of nirvāṇa it self, can al ready be seen in the var i ous sim i lar i ties be tween the ear -

lier state of the spirit and the later.

The dis ci plines that, in the path of awak en ing, are con sid ered as prepara -

tory and that con sist of the two sec tions of samādhi and of sīla, can be out lined

as fol lows. On the one hand we have in struc tions that are of an en tirely tech ni -

cal na ture and re fer to ac tions that the mind has to per form on the mind, in

the form of con cen tra tion and med i ta tion with out spe cial con di tions or in ter -

me di aries. On the other hand, we have rules of con duct that could be called

"eth i cal" but which, in re al ity—con sid er ing what "eth i cal" nor mally means to -

day—are not, since their value lies en tirely in their in stru men tal use ful ness. Al -

though the in struc tions of the first type can be car ried out by them selves, for

the pur pose of the "neu tral asce sis" we have men tioned, nev er the less the states

of mind pro duced by sīla, by "right con duct," fur nish more fa vor able con di -

tions for this pur pose. Both these forms of dis ci plines in the Bud dhist path of

awak en ing are an i mated by "in sight," vipas sanā, and are de signed with lib er a -

tion in view: "As the ocean is per vaded by a sin gle taste, that of salt, so this law

and this dis ci pline are per vaded by a sin gle taste, that of lib er a tion."

57

From the tech ni cal point of view, the tasks of as cetic ac tion can be de -

scribed thus. We have said that the stir ring and even tual de ter min ing of the

"heroic vo ca tion" in the in di vid ual is al ready ev i dence of the awak en ing also of

an ex trasaṁsāric el e ment, paññā or bodhi. A world of de fense must be un der -

taken im me di ately: the most com mon men tal pro cesses must be mas tered so

that the new growth is not sti fled or up rooted. Then the cen tral el e ment must

be sep a rated from any adul ter ation by the con tents of ex pe ri ence, in ter nal or

ex ter nal, so that the var i ous pro cesses of "com bus tion" through con tact, thirst,

and at tach ment are sus pended; this should also for tify the ex trasaṁsāric—Or,

let us say, "side real"—prin ci ple, so as to make it in de pen dent and ca pa ble of

pro ceed ing freely, if it wishes, in the "as cend ing" di rec tion, to ward more and
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more un con di tioned states, and the re gion where the nidāna of the tran scen -

den tal, pre con cep tional, and pre na tal se ries act.

The ini tial phase could be com pared to what in the sym bol ism of alchemy

is called the work of "dis so ci a tion of the mix tures," of the iso la tion of the

"grain of in com bustible sul phur" and of the "ex trac tion and fix a tion of mer -

cury"

58

—"mer cury," that shin ing, eva sive, and elu sive sub stance, be ing the

mind, the "mix tures" be ing the ex pe ri ence with which the "in com bustible

grain of sul phur," the side real, ex trasaṁsāric prin ci ple is mixed. This nat u rally

sug gests a cathar tic ac tion of grad ual elim i na tion of the power of the "in tox i -

cants" and of the ma nias—of the āsava—that can be de fined as fol lows: do not

be held back by, at tached to, ine bri ated by en joy ment (in a gen eral sense, there -

fore also in re la tion to neu tral states), so that in the "five groups of at tach ment"

thirst does not be come es tab lished, much less em bit tered;

59

 "com pletely ban -

ish, ex tin guish that which in the de sires is cling ing to de sire, snare of de sire,

ver tigo of de sire, thirst of de sire, fever of de sire,"

60

 and this con cerns both the

di rect ev i dence of con scious ness and the un con scious ten den cies, the upadhi

and the sankhāra. The more ex ter nal forms of this cathar sis are con nected with

"right con duct" (sīla); the more in ter nal ones, deal ing with the po ten tial i ties,

the roots, and the groups of saṁsāric be ing, are op er ated through spe cial as cetic

and con tem pla tive ex er cises, the jhāna. This cathar tic de vel op ment of con sol i -

da tion and, in a man ner of speak ing, of "side re al iza tion" of one's own en er gies

leads to the limit of in di vid ual con scious ness, a limit that in cludes also the vir -

tual pos si bil ity of self-iden ti fi ca tion with be ing, that is, with the the is ti cally

con ceived di vin ity. If this iden ti fi ca tion is re jected, one passes into the realm of

pañña (the third step) in which the lib er ated and de hu man ized en ergy is grad u -

ally taken be yond "pure forms" (rūpa-loka) to the un con di tioned, to the non -

in cluded (apariyā pan nam) where ma nia is ex tinct and "ig no rance" is re moved,

not only in the case of the be ing who was once a man but also of any other

form of man i fes ta tion.
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tion ship: in rec og niz ing the fragility of the body, which yet shows it self much

more sta ble than thought, thought it self is made firm as a fortress.

11

A few ex pla na tions. If one day nor mal con di tions were to re turn, few civ i -

liza tions would seem as odd as the present one, in which ev ery form of power

and do min ion over ma te rial things is sought, while mas tery over one's own

mind, one's own emo tions and psy chic life in gen eral is en tirely over looked.

For this rea son, many of our con tem po raries—par tic u larly our so-called "men

of ac tion"—re ally re sem ble those crus taceans that are as hard-shelled out side

with scabrous in crus ta tions as they are soft and spine less within. It is true that

many achieve ments of mod ern civ i liza tion have been made pos si ble by me -

thod i cally ap plied and rig or ously con trolled thought. This, how ever, does not

al ter the fact that most of the "pri vate" men tal life of ev ery av er age and more-

than-av er age man de vel ops to day in that pas sive man ner of thought that, as the

Bud dhist text we have just quoted strik ingly puts it, "walks by it self," while,

half-un con scious, we look on. Any one can con vince him self of this by try ing to

ob serve what goes on in his mind, for ex am ple, when leav ing his house: he

thinks of why he is go ing out but, at the door, his thoughts turn to the post -

man and thence to a cer tain friend from whom news is awaited, to the news it -

self, to the for eign coun try where his friend lives and which, in turn, makes

him re mem ber that he must do some thing about his own pass port: but his eye

no tices a pass ing woman and starts a fresh train of thought, which again

changes when he sees an ad ver tise ment, and these thoughts are re placed by the

var i ous feel ings and as so ci a tions that chase each other dur ing a ride through the

town. His thought has moved ex actly like a mon key that jumps from branch to

branch, with out even keep ing a fixed di rec tion. Let us try, af ter a quar ter of an

hour, to re mem ber what we have thought—or, rather, what has been thought

in us—and we shall see how dif fi cult it is. This means that in all these pro cesses

and dis or dered as so ci a tions our con scious ness has been dazed or "ab sent." Hav -

ing seen this, let us un der take to fol low, with out dis turb ing them, the var i ous

men tal as so ci a tions. Af ter only a minute or two we shall find our selves dis -

tracted by a flood of thoughts that have in vaded us and that are quite out of

con trol. Thought does not like be ing watched, does not like be ing seen. Now

this ir ra tional and par a sit i cal de vel op ment of thought takes up a large part of

our nor mal psy chic life, and pro duces cor re spond ing ar eas of re duced ac tiv ity

and of re duced self-pres ence. The state of pas siv ity is ac cen tu ated when our

thought is no longer merely "spon ta neous" and when the mind is ag i tated by

some emo tion, some worry, hope, or fear. The de gree of con scious ness is cer -

tainly greater in these cases—but so, at the same time, is that of our pas siv ity.

These con sid er a tions may throw some light on the task that is set when one

"ceases to go"; one re acts, one aims at be ing the mas ter in the world of one's
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own mind. It now seems quite in com pre hen si ble that nearly all men have long

since been ac cus tomed to con sider as nor mal and nat u ral this state of ir ra -

tional ity and pas siv ity, where thought goes where it will—in stead of be ing an

in stru ment that en ters into ac tion only when nec es sary and in the re quired di -

rec tion, just as we can speak when we wish to, and with a pur pose, and oth er -

wise re main silent. In com pre hend ing this "ac cord ing to re al ity," we must each

de cide whether we will con tinue to put up with this state of af fairs.

In its fluid, change able, and in con sis tent char ac ter, nor mal thought re flects,

more over, the gen eral law of saṁsāric con scious ness. This is why men tal con -

trol is con sid ered as the first ur gent mea sure to be taken by one who op poses

the "cur rent." In un der tak ing this task, how ever, we must not be un der any il -

lu sions. The dy namis, the sub tle force that de ter mines and car ries our trains of

thought, works from the sub con scious. For this rea son, to at tempt to dom i nate

the thought com pletely by means of the will, which is bound to thought it self,

would al most be like try ing to cut air with a sword or to drown an echo by rais -

ing the voice. The doc trine, which de clares that thought is lo cated in the "cav -

ern of the heart," refers, among other things, to thought con sid ered "or gan i -

cally" and not to its men tal and psy cho log i cal off shoots. Mas tery of thought

can not, there fore, be merely the ob ject of a form of men tal gym nas tics: rather,

one must, si mul ta ne ously, pro ceed to an act of con ver sion of the will and oft he

spirit; in te rior calm must be cre ated, and one must be per vaded by in ti mate,

sin cere earnest ness.

The "flut ter ing" of thought men tioned in our text is more than a mere

sim ile: it is re lated to the pri mor dial an guish, to the dark sub stra tum of

saṁsāric life that comes out and re acts since, as soon as it feels that it is seen, it

be comes aware of the dan ger; the con di tion of pas siv ity and un con scious ness is

es sen tial for the de vel op ment of saṁsāric be ing and for the es tab lish ment of its

ex is tence. This sim ile il lus trates an ex pe ri ence that, in one form or an other, is

even en coun tered on the as cetic path.

The dis ci pline of con stant con trol of the thought, with the elim i na tion of

its au to matic forms, grad u ally achieves what in the texts is called ap pamāda, a

term var i ously trans lated as "at ten tion," "earnest ness," "vig i lance," "dili gence,"

or "re flec tion." It is, in point of fact, the op po site state to that of "let ting one -

self think," it is the first form of en try into one self, of an earnest ness and of a

fer vid, aus tere con cen tra tion. When it is un der stood in this sense, as Max

Müller has said,

12

ap pamāda con sti tutes the base of ev ery virtue—ye keci

kusalā dhammā sabbe te ap pamā damūlakā. It is also said: "This in ten sive

earnest ness is the path that leads to ward the death less, in the same way that un -

re flec tive thought leads, in stead, to death. He who pos sesses that earnest ness

does not die, while those who have un sta ble thought are as if al ready dead."

13
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An as cetic "who de lights in ap pamāda—in this aus tere con cen tra tion—and

who guards against men tal lax ity, will ad vance like a fire, burn ing ev ery bond,

both great and small."

14

 He "can not err." And when, thanks to this en ergy, all

neg li gence is gone and he is calm, from his heights of wis dom he will look

down on vain and ag i tated be ings, as one who lives on a moun tain top looks

down on those who live in the plains.

15

The strug gle now be gins. The sym bol ism con nected with the Khat tiya, the

war riors, is again used. The texts speak first of a four fold, just striv ing (cat tāro
sammap pad hāna) to be won by bring ing to bear viriya-bala, the heroic force of

will,

16

 which has al ready been con sid ered as a req ui site for the Ariyan dis ci ple

or com bat ant. Once the pre vi ously de serted cen ter of the be ing has been re oc -

cu pied, and thought has been put un der con trol, ac tion must be taken against

the ten den cies that spring up. This is done in a four fold man ner: "Sum mon the

will, arm the spirit, bravely strug gle, fight, do bat tle" (1) to "pre vent bad, not

good things, yet unarisen, from aris ing"; (2) to re pel them if they have arisen;

(3) to en cour age the aris ing of good things as yet unarisen; (4) to make them

en dure, in crease, un fold, de velop, and be come per fect when they have arisen.

17

Un der stood in their full ness, these bat tles also con cern fur ther spe cial phases

and dis ci plines that will be dis cussed later—for ex am ple, the first and the sec -

ond are re lated to the "watch over the senses" (cf. p. 139–40); the third is re -

lated to the "seven awak en ings" (cf. p. 142); the fourth to the four con tem pla -

tions.

18

 But, at this stage, we are deal ing with a gen eral form of ac tion, in con -

nec tion with which the texts of fer a se ries of in stru ments. An im age or a sim ile

is nor mally as so ci ated with each one of them. The reader should pay par tic u lar

at ten tion to these sim i les—as in deed to most of those with which ev ery an cient

Bud dhist text is lib er ally sprin kled. Their value is not sim ply po etic or na ment

or an aid to un der stand ing; they of ten have be sides a magic value. By this, we

mean that when they are con sid ered in the right state of mind they can act on

some thing deeper than the mere in tel li gence and can pro duce a cer tain in te rior

re al iza tion.

The first in stru ment is sub sti tu tion. When, in con ceiv ing a par tic u lar idea,

"there arise harm ful and un wor thy thoughts im ages of crav ing, of aver sion, of

blind ness" (these are—let us re mem ber—the three prin ci pal modes of man i fes -

ta tion of the āsava), then we must make this idea give place to an other, ben e fi -

cial idea. And in giv ing place to this ben e fi cial idea it is pos si ble that those de -

lib er a tions and im ages will dis solve and that by this vic tory "the in ti mate spirit

will be for ti fied, will be come calm, united, and strong." Here is the sim ile:

"Even as a skilled builder with a thin wedge is able to ex tract, raise up, ex pel a

thicker one," just so, the im me di ate sub sti tu tion of one im age by an other has
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the power of dis pers ing and dis solv ing the ten den cies and the men tal as so ci a -

tions that the first was in course of de ter min ing or of arous ing. What is "un -

wor thy," in one text, is de fined like this: "That, whereby fresh ma nia of de sire

sprouts and the old ma nia is re in forced; fresh ma nia of ex is tence sprouts and

the old ma nia is re in forced; fresh ma nia of er ror sprouts and the old ma nia is

re in forced."

19

 We are not deal ing with moral is tic as pects but with what may be

de scribed as on to log i cal or ex is ten tial ref er ences. It is a mat ter of over com ing

and ob struct ing saṁsāric na ture, of neu tral iz ing the pos si bil i ties of fresh "com -

bus tions" in one self. Par tic u lar aid is given by the idea of the harm ful ness of

cer tain thoughts: upon the ap pear ance of a "thought of ill will or cru elty," one

must sum mon "wis dom con form ing to re al ity" and then for mu late this

thought: "There is now arisen in me this thought of ill will or cru elty; it leads

to my own harm, it leads to oth ers' harm, it leads to the harm of both, it up -

roots wis dom, it brings vex a tion, it does not lead to ex tinc tion, it leads to self-

lim i ta tion." If this thought is for mu lated and ap pre hended with suf fi cient in -

ten sity and sin cer ity, the bad thought dis solves.

20

This leads us im me di ately to the sec ond in stru ment: ex pul sion through

hor ror or con tempt. If, in the ef fort of pass ing from one im age to an other as

the first method pre scribes, un wor thy thoughts, im ages of crav ing, aver sion, or

blind ness still arise, then the un wor thi ness, the ir ra tional ity, and the mis ery

they rep re sent must be brought to mind. This is the sim ile: "Just as a woman or

a man, young, flour ish ing and charm ing, round whose neck were tied the car -

cass of a snake, or the car cass of a dog, or a hu man car cass, would be filled with

fear, hor ror, and loathing," so, the per cep tion of the un wor thy char ac ter of

those im ages or thoughts should pro duce an im me di ate and in stinc tive act of

ex pul sion, from which their dis per sion or neu tral iza tion would fol low. When -

ever an af fec tive chord is touched, then by mak ing an ef fort one must be able

to feel con tempt, shame, and dis gust for the en joy ment or dis like that has

arisen.

21

In or der to em ploy this as cetic in stru ment of de fense to its best ad van tage

we have to pre sup pose in the in di vid ual an acute form of in te rior sen si bil ity

and a ca pac ity for im me di ately pro ject ing the qual i ties that arouse in stinc tive

re pul sion onto the im age of what is to be elim i nated or neu tral ized. Hin dus

have the myth of Śiva, the great as cetic of the moun tain tops, who with one

glance of his frontal eye—the eye of knowl edge—re duced Kāma, the de mon of

de sire, to ashes when he tried to dis turb his mind. In re al ity, we must take ac -

count of the ex is tence of "ser pen tine" pro cesses of in te rior se duc tion—ser pen -

tine, be cause they de velop in the sub con scious and the semi con scious, trust ing

en tirely that no one is look ing, and that a par tic u lar "con tact," which will even -

tu ally pro duce the thought in the mind, is not no ticed. To be able to turn
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round im me di ately and see will par a lyze these pro cesses. But see ing im plies de -

tach ment, an in stinc tive and ready re ac tion that causes im me di ate with drawal

as soon as the con tact and the in fil tra tion are no ticed. Other il lus tra tions are

given in the texts: as the man who in ad ver tently touches burn ing coals with his

hand or with his foot im me di ately re coils;

22

 or as when two or three drops of

wa ter land on a white hot iron ves sel: those drops fall slowly, but they van ish

very rapidly. If this re ac tion is to be ef fec tive, one's ex pe ri ence of the in tru sion

of un de sired in cli na tions and emo tional for ma tions must pro ceed in a sim i lar

man ner.

23

To dis cuss "crav ings": when train ing this sen si bil ity and in stinct we must

not for get the "wis dom" that mea sures the sig nif i cance of "crav ings" from the

point of view of the un con di tioned, of the ex trasaṁsāric. The fun da men tal

theme here is that "the crav ings are in sa tiable" pre cisely be cause each sat is fac -

tion only goes to in flame the crav ings and to charge the in di vid ual with a fresh

po ten tial ity for de sire. The texts pro vide de tailed sim i les: crav ings are like dry

bones, with out flesh and only with a smear of blood, and how ever much a dog

may gnaw them they well never drive away his hunger and fa tigue; they are like

a flam ing torch of straw car ried by a man against the wind, and if he does not

im me di ately throw it away, it will burn his hand, his arm, his body; they are

like al lur ing dream vi sions that van ish when the sleeper awakes; they are like

joy over a trea sure amassed from things bor rowed from other peo ple who,

sooner or later, will come and re claim them; they are like the points of lances or

the blades of swords that cut into and wound the in ner be ing; and there are

many more such sim i les.

24

 Ac cord ing to the de gree to which this steady and

lived knowl edge, con form ing to re al ity, truly per vades the mind of the man

who trains him self, so the pos si bil i ties of this sec ond in stru ment, and also of

the oth ers, will mul ti ply and the de fense will in crease in strength.

The third in stru ment is dis so ci a tion. When un de sired im ages and thoughts

arise, they must re main mean ing less and be ig nored. The sim ile is: as a man

with good sight, who does not wish to ob serve what comes into his field of

view at a par tic u lar mo ment can close his eyes or look else where. When at ten -

tion is res o lutely with held, the im ages or the ten den cies are again re strained.

The sim ile we have just quoted brings out clearly what we have said about the

state of pas siv ity in which man finds him self dur ing most of his men tal and

emo tive life: has he, in deed, this power of look ing or of with draw ing his sight

at will? Im ages, psy choaf fec tive ag gre gates of fear, de sire, hope, de spair, and so

on, fas ci nate or hyp no tize his mind, sub tly ty ing it, they "ma nip u late" it by

their in flu ence and feed on its en er gies like vam pires. It is es sen tial that this as -

cetic in stru ment not be con fused with the com mon and sim ple process of

"chas ing away" a thought, a prac tice that of ten has the op po site ef fect, that is,
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of forc ing it back, strength ened, into the sub con scious, ac cord ing to the psy -

cho log i cal law of "con verse ef fort." It is rather a mat ter of de stroy ing by not

see ing, by neu tral iz ing the dis po si tion and by leav ing the im age alone. The pre -

ced ing in stru ment, also, should be re garded in this light: it is not re pul sion by

one who is strug gling, but a re ac tion aris ing from a su pe rior state of aware ness

and from an earnestly lived sense of the "in dig nity" and ir ra tional ity of the im -

ages and in cli na tions that ap pear.

The fourth in stru ment is grad ual dis mem ber ment. Make the thoughts van -

ish one af ter an other suc ces sively. The rel e vant sim ile gives the idea of the tech -

nique very clearly: "Just as a man walk ing in haste might think: 'Why am I

walk ing in haste? let me go more slowly' and, walk ing more slowly, might

think: 'But why am I walk ing at all? I wish to stand still' and, stand ing still,

might think: 'For what rea son am I stand ing up? I will sit down' and, sit ting

down, might think: 'Why must I only sit? I wish to lie down' and might lie

down; just so if harm ful and un wor thy thoughts, im ages of crav ing, of aver sion

and of blind ness, again arise in an as cetic in spite of his con tempt and re jec tion

of them, he must make these thoughts suc ces sively van ish one af ter an other."

This method of mak ing the in fat u a tion dis ap pear by sep a rat ing its con stituent

parts one by one in a grad ual se ries and con sid er ing them with a calm and ob -

jec tive eye one af ter an other, pro vides, in the prepara tory stage of the asce sis, an

ex am ple of the very method of the whole process. And im age cor re sponds to

im age. The state of one who achieves ex tinc tion is, in fact, likened to that of

the man who runs parched and fever ish un der the scorch ing sun and who fi -

nally finds an alpine lake with fresh wa ter in which he can bathe, and shade

where he can re lax and rest.

25

 An other sim ile is given by the texts, still in con -

nec tion with the method of dis mem ber ment. It speaks of the pain that a man

would feel in see ing a woman he fa vored flirt with oth ers. He ar rives, how ever,

at this thought: "What if I were to aban don this fa vor ing?"—in the same spirit

as he might say: "Why do I run? what if I were to walk calmly in stead?" and

then were to walk calmly. Hav ing thus ban ished his in cli na tion, that man can

now wit ness the sight that pained him be fore with calm and in dif fer ence.

26

The texts also speak of the con di tioned na ture of de sire: de sire is formed only

be cause of a pre oc cu pa tion of the mind that, in turn, is es tab lished only "if

there is present some thing which we may call an ob ses sion, a pos ses sion [pa -

pañca-saññā]."27

 This is the the o ret i cal ba sis of the method of neu tral iza tion

by means of grad ual dis mem ber ment.

It is pos si ble, how ever, that the mind in its ir ra tional ity may not be sub -

dued even by this method. In that case one must pass to di rect ac tion, that is,

one must come to grips with one self. Whence, the last in stru ment: if, while

mak ing the thoughts grad u ally dis ap pear one af ter an other, ir ra tional im pulses
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and un wor thy im ages con tinue to arise, then, "with clenched teeth and tongue

pressed hard against the palate, with the will you must crush, com pel, beat

down the mind." The sim ile is: "as a strong man, seiz ing an other weaker man

by the head or by the shoul ders, com pels him, crushes him, throws him down."

Again, for real suc cess in this di rect form of strug gle one must be able to call

upon the il lu mi na tion, the en ergy, and the su pe ri or ity that pro ceed from what

is out side the sim ple "cur rent." Only then is there no dan ger that the vic tory

will be merely ex te rior and ap par ent, and that the en emy, in stead of be ing de -

stroyed, has dis en gaged and en trenched him self in the sub con scious.

28

In or der to clar ify the var i ous stages of this sub tle war, an au thor has

adopted the fol low ing sim ile. It is not pos si ble to avoid the ap pear ance of im -

ages and in cli na tions in the mind: this oc curs spon ta neously and au to mat i cally

un til what is called void ness, suñña, is reached. To the dis ci ple, to the fight ing

as cetic, some of these im ages are like strange and in dif fer ent peo ple whom we

meet on the road and who pass by with out at tract ing our at ten tion. Oth ers are

like peo ple we meet who wish to stop us; but since we see no point in it, we

our selves with draw at ten tion and pass on. Other im ages, how ever, are like peo -

ple we meet and with whom we our selves wish to walk, in the face of all rea son.

In this case we have to re act and as sert our selves: the ten dency of our will must

be op posed from the start.

In the Bud dhist text to which we re ferred above, the re sult of this work of

de fense by means of dis solv ing the ir ra tional de lib er a tions and im ages that

reawaken the three fold in tox i cat ing force of the āsava is in vari ably ex pressed

thus: "the mind be comes in wardly firm, be comes calm, be comes united and

con cen trated." This is the path—it is said—along which an as cetic be comes

"mas ter of his thoughts": "What ever thought he de sires, that thought will he

think, what ever thought he does not de sire, that thought will he not think. He

has ex tin guished thirst, he has shaken off the bonds."

29

 These dis ci plines, how -

ever, can also be used in an asce sis in a gen eral sense, that is, in de pen dently of a

su per mun dane end. To use them in this man ner an easy adap ta tion of de tails is

enough.

In terms of "fight ing," one is nat u rally ad vised to take the ini tia tive in at -

tack ing what one in tends to over come. The ex pres sion is: "re nounce a ten dency

or a thought, drive it away, root it out, suf fo cate it be fore it grows."

30

 There is

also the sim ile of the herds man who takes good care to de stroy the eggs or the

young of in sects and par a sites that might harm the an i mals en trusted to him.

31

In these cir cum stances, the meth ods of the wedge and of re pul sion, as if some

filthy thing had been hung round one's neck, can be par tic u larly ef fec tive.
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All this nat u rally de mands the de gree of mas tery of the lo gos in us that en -

ables our dis crim i nat ing ex actly be tween our thoughts.

32

 Those that can be or -

ga nized and used in the re quired di rec tion should be con sol i dated and es tab -

lished, work ing on the prin ci ple that the mind in clines to ward what has been

con sid ered and pon dered for a long time.

33

 In this re spect, how ever, noth ing

can equal the ben e fits that come from a sense of in nate dig nity, as of a spe cial

race of spirit: then a re li able in stinct will act and very lit tle un cer tainty will be

felt in the task of "re nounc ing the low im pulses of the mind."

34

 When this

sense is weak, con sol i da tion may be ef fected through re ac tion by means of what

is known as the "jus ti fi ca tion" method, which con sists of awak en ing the sense

of one's own dig nity by calmly con trast ing one's con duct with that of oth ers.

There is a whole se ries of for mu lae deal ing with this, of which we have cho sen

the fol low ing: "Oth ers may lie, we shall not"; "Oth ers may be ego tists, we shall

not"; "Oth ers may be ma li cious, we shall not"; "Oth ers may be yield, we shall

per sist"; "The mind of oth ers may be come clouded, our mind will re main

serene"; "Oth ers may wa ver, but we shall be sure of our pur pose"; "Oth ers may

be pro voked, but we shall not be pro voked"; "Oth ers may con cern them selves

only with what is be fore their eyes, they may grasp it with both hands, they

may be come de tached from it with dif fi culty, but we shall not con cern our -

selves only with what is be fore our eyes, we may not grasp it with both hands,

we shall eas ily be come de tached from it," etc. What Is lam calls nyya, the de ci -

sion of the mind, is im por tant and should be strength ened by the use of these

for mu lae and of this style of thought.

35

 These in stru ments can nat u rally also be

used as sup ports in the build ing up of sīla, that is, of "right ness."

The over com ing of fear in all its forms de serves a spe cial word. It is

achieved by firmly main tain ing the feel ing of one's own right ness and de tach -

ment in face of all de nials by one's imag i na tion. There is noth ing to hope, there

is noth ing to fear. The heart must no longer trem ble, ei ther through fear or

through hope. There is no god or de mon who can in still fear in the man who is

in ter nally de tached both from this world and from the other. Whence it is said:

"What ever fears may arise, they arise in the fool ish man, not in the wise; what -

ever [sense of ] dan ger may arise, it arises in the fool ish man, not in the wise":

only the for mer of fers ma te rial in which the fire can start and spread.

36

 One

text speaks of a dis ci pline against fear. The Bud dha him self re calls how, af ter

well es tab lish ing the feel ing of his right ness—in Latin it would be called in no -

cen tia and vacare culpa—he chose re mote and wild places where fear might

come at any mo ment, and how he awaited these mo ments in or der to chal lenge

and de stroy any feel ing of fear. This is the method: if one is walk ing, con tinue

to walk, if one is stand ing, con tinue to stand, if one is sit ting down, con tinue

to sit down, if one is ly ing down, con tinue to lie down un til the mind has over -
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come and ban ished the fear.

37

 These dis ci plines must not be dis missed with the

idea that fear only arises in chil dren or in timid women. There are pro found,

or ganic forms of fear, forms that may al most be called tran scen den tal since they

are not con fined to sim ple psy cho log i cal states of an in di vid ual but which come

from cer tain abysmal con tacts. To be in ca pable of feel ing fear in these cases

may even be a sign of dead ness or of spir i tual flat ness. It is said that when

Prince Sid dhattha was sit ting un der the "tree of il lu mi na tion," re solved not to

move un til he had reached tran scen den tal knowl edge, he un der went an at tack

by the de mo ni a cal forces of Māra, who was de ter mined to move him from

there, in the form of flames, whirl winds, tem pests, and fear ful ap pari tions. But

Prince Sid dhattha re mained un shak able and all these ap pari tions fi nally van -

ished.

38

 Here we can see a vari ant of an idea that is found, even with the same

sym bols (e.g., the tree), in sev eral other tra di tions—but we can also see some -

thing more, some thing be yond a myth i cal and leg endary re vival. Any one who

is fa mil iar with an cient lit er a ture of the mys ter ies will re call sim i lar ex pe ri ences

that ap pear as so many tests for the man who wishes to reach the light. In

what ever form they may ap pear, they still deal with the emer gence of pro found

forces of the be ing rather than of sim ply in di vid ual or even hu man ones—and

"de struc tion of fear" is pos si bly the best term to de scribe pos i tive vic tory over

them. When a "Yakkha spirit" makes him self "felt" by the Bud dha and asks if

he has fear, the re ply is: "I have no fear: I merely feel you con tam i nat ing con -

tact"—and later in the same text these words are put into the Bud dha's mouth:

"I do not see, O friend, ei ther in this world to gether with the world of an gels,

of bad and good spir its, or amongst the ranks of as cetics and priests, of gods

and men, any one who can scat ter my thoughts or break my mind."

39

 The at -

tain ment of such un shak a bil ity calls, how ever, for more ex treme states of in te -

rior dis ci pline than those we have as sumed for the present dis cus sion about

fear. In this last re spect a few words of em pha sis may not be out of place.

Where a text states that these two are not fright ened at a sud den flash of light -

ning: one be ing he who has over come ma nia and the other, the no ble "ele -

phant,"

40

 the com men tary warns us that these are two quite dif fer ent cases: fear

gains no ac cess in the first case be cause there does not ex ist an "I," in the sec -

ond case be cause the "I" is ex tremely strong. This should elim i nate any "ti -

tanic" in ter pre ta tion of the dis ci pline in ques tion. We are not deal ing with the

de vel op ment of al most an i mal strength and courage, but with elu sive ness. The

bond by which an guish might have arisen has been de stroyed. There is noth ing

so rigid that it can not be bro ken: but wa ter can not be com pressed.

By striv ing with the "four fold, just en deavor" and by us ing these in stru -

ments of de fense, the per son al ity—the ex trasaṁsāric el e ment ap pear ing in the

per son al ity—is grad u ally in te grated by a four fold strength, to which cor re -
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sponds, in the texts, the tech ni cal term cat tāro id dhipādā. We have, in the first

place, the power that con firms the re nun ci a tion in its as pect of de tach ment

from ev ery form of de sire, with the pure el e ment of "will" giv ing sup port. In

the sec ond place we have the power of in flex i bil ity, of per se ver ance in train ing,

of pay ing no at ten tion to de feats, of be ing able to start again with re newed en -

ergy. In the third place there is the power of sup port ing the mind, of rec ol lect -

ing it, of uni fy ing it, of de fend ing it both from states of ex al ta tion and from

states of de pres sion, states that, on a path like this, could be en tirely avoided

only with the great est dif fi culty. Fi nally there is the power of "per cep tion," to

be un der stood as a kind of in tel lec tual in te gra tion of the pre ced ing one such

that it be comes im pos si ble for the mind to ac cept false or vain the o ries. This

four fold power is to some ex tent summed up by a text we have al ready quoted:

"and he [the as cetic] reaches the ad mirable path dis cov ered by the in ten sity, the

con stancy and the con cen tra tion of the will, by the in ten sity, the con stancy and

the con cen tra tion of the en ergy, by the in ten sity, the con stancy and the con cen -

tra tion of the mind, by the in ten sity, the con stancy and the con cen tra tion of

in ves ti ga tion—with a heroic spirit as the fifth."

41

 The term id dhi (Skt.: sid dhi)

nor mally refers to pow ers of a su per nor mal char ac ter. Here it must be un der -

stood es pe cially in re la tion to en er gies that are as so ci ated with war like dis ci -

pline—hatthisip pādīni—with out for get ting, how ever, that, on the path of

awak en ing at least, we are deal ing at the same time with forces on which the

bodhi or pañña el e ment con fers a qual ity that is not only hu man and that is

not com pa ra ble to any that saṁsāra can of fer, since it con tains some thing of

the "in com pa ra ble sure ness" (anut tarassa yo gakkhe massa).
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ered as be ing a kind of do ut des, or as be ing in spired by the idea of sanc tions

or re wards that await the soul af ter death) and from the ob jec tive and im per -

sonal fact that to fol low or not to fol low a par tic u lar line of con duct pro duces

cor re spond ing mod i fi ca tions in the es sen tial na ture of the in di vid ual. Moral ity,

as it is thought of to day, is only sec u lar ized re li gion and, as such, purely con tin -

gent; this is so much the case, that we are al most al ways forced to re fer, in or der

to jus tify it, to the fac tual con di tions of a par tic u lar his tor i cal so ci ety. But even

on this level the words of one Bud dhist text that dis cusses the or der of

bhikkhus are still valid: that when be ings de te ri o rate and the true doc trine de -

cays then there are more rules and fewer men live stead fastly.

1

In Bud dhism then, as in ev ery truly tra di tional teach ing, ethics have a

purely in stru men tal value and are there fore con di tioned. They are not im posed

on any one: they are ad vo cated purely from the point of view of knowl edge. It is

a ques tion of know ing ob jec tively what ef fect on the hu man be ing will re sult

from fol low ing or not fol low ing cer tain prin ci ples and, hav ing dis cov ered this,

of be hav ing ac cord ingly. There is a con text that clearly states the mat ter: "The

fire has never thought, 'I wish to de stroy the fool ish man'—but the fool ish

man who wishes to em brace the burn ing fire de stroys him self."

2

 We must

speak, then, of stu pid ity or fool ish ness, and not of "sin"; of knowl edge, and not

of "good" and "evil." We have al ready quoted the Bud dhist sim ile of the raft: as

a man once he has crossed a river, will leave be hind the raft that was built for

that pur pose, so we must leave be hind the ref er ence points of "good and evil"

that served to en cour age right con duct, once this con duct has been achieved.

That the world of true spir i tu al ity has noth ing to do with "good and evil" was

also, more over, a ba sic con cept in the pre ced ing Indo-Aryan tra di tion.

Hav ing made this clear, let us now con sider the var i ous parts of sīla. Sīla is

di vided into three grades. The low est, cūla-sīla, pre scribes a mode of con duct

that is ex pressed by this fixed canon i cal for mula:

(1) [The as cetic] has ceased from killing, he keeps him self far from

killing. With out a staff, with out a sword, ten der-hearted, full of

sym pa thy, he in cul cates love and com pas sion for all liv ing be ings.

(2) He has ceased tak ing what is not given, he keeps him self far

from tak ing what is not given. He does not take what is not given

him, he ac cepts only what is given, with out thought of theft, with a

heart be come pure. (3) He has ceased from lust, he lives chaste,

faith ful to his re nun ci a tion, far from the vul gar habit of cop u la tion.

(4) He has ceased from ly ing, he keeps him self far from false hood.

He tells the truth, he is de voted to the truth, up right, trust wor thy,

nei ther hyp ocrite nor flat terer of the world.(5) He has ceased from
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ma li cious speak ing, he holds him self far from ma li cious speak ing.

What he has heard here he does not re peat there, and what he has

heard there he does not re peat here, and thus di vide one per son

from an other. He joins the di vided, he re joices in agree ment, his

words unite. (6) He has ceased from rough words, he holds him self

far from rough words. Words that are with out of fense, cor dial and

ur bane that de light many, that en cour age many: such words he

speaks. (7) He has ceased from idle words. He speaks in due time,

ac cord ing to fact, care ful of his mean ing, with a dis course full of

con tent, adorned on oc ca sion with sim i les, clear and per ti nent, ad e -

quate for its pur pose.

3

In con nec tion with not tak ing what is not given, an other text adds: "not

even a blade of grass" and gives this sim ile: "as a leaf plucked from a branch

can not again be come green, so a dis ci ple who takes what is not given is not an

as cetic and is not a fol lower of the son of the Śākya."

4

 Else where, a char ac ter is -

tic ex am ple is cited: that of a man who sees a gold coin on the ground and who

nei ther picks it up nor pays any at ten tion to it. Re fer ring to sex ual ab sti nence,

this other sim ile is given: "As a man whose head has been cut off can not con -

tinue to live amongst oth ers with only his trunk, so one who does not prac tise

sex ual ab sti nence is not an as cetic and is not a fol lower of the son of the

Śākya."

5

 Fi nally, one who in ten tion ally takes the life of an other is likened to a

block that has been split in half and can not be put to gether again.

6

All this con sti tutes the "lower sīla." The pre cepts of ma jjhima-sīla or the

"mid dle sīla" deal with a kind of spar taniza tion of life: re duc tion of needs, cut -

ting away of the bond formed by a life of com fort, with par tic u lar ref er ence to

eat ing, sleep ing, and drows ing. There are also pre cepts that come un der the

head ing of a "de par ture," of a phys i cal or lit eral leav ing of the world: for ex am -

ple, avoid ance of busi ness or un der tak ings, nonac cep tance of gifts, aban don -

ment of pos ses sions and re fusal to as sume fresh ones, and so on. In cluded in

this part of "right con duct" is ab sten tion from dilec ti cal dis cus sions and spec u -

la tion—this takes us back to the neu tral iza tion of the de mon of in tel lec tu al ism

(cf. p. 38).

The last part of right dis ci pline, mahā-sīla, con cerns not only ab sten tion

from prac tic ing div ina tion, as trol ogy, or mere magic, but also from aban don ing

one self to the cult of some di vin ity or other. One can there fore speak in some

mea sure of sur mount ing the bond of re li gion in the sense of a bond that makes

one lead the saintly life with the no tion: "By means of these rites, vows, mor ti -

fi ca tions, or re nun ci a tions I wish to be come a god or a di vine be ing." But it is
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ev i dent that this in cludes some el e ments that are sup posed to have been al ready

re moved in the de ter mi na tion of the vo ca tions.

7

In any case, it will be as well to dis cuss the el e ments of "right con duct" as a

whole, so that we may see them in per spec tive. It is clear that some re fer ex clu -

sively to an ab so lute form of "de par ture," that is to say, of a ma te rial as well as a

purely in te rior or spir i tual de tach ment from the world; that is to say, to the as -

ceti cism of the monk or an chorite. The de gree to which they are strictly to be

ob served to day de pends, then, on what each in di vid ual may de cide is nec es sary.

A good num ber of the el e ments of the mid dle and higher sīla can, how ever, be

ap plied with sim ple adap ta tion to an as ceti cism that is prac ti ca ble to some ex -

tent in the "world": thus, the pre cepts deal ing with as trol ogy, div ina tion, and

the like, could eas ily re fer to the mod ern de based prac tices of like na ture in the

form of "oc cultism," spir i tu al ism, and so on. Mea sured with the ideal of awak -

en ing all this has thus the char ac ter of a dan ger ous stray ing.

8

Of greater im por tance are the pre cepts of "right con duct" that be long to

the lower sīla. They are widely ap pli ca ble, in de pen dent of par tic u lar his tor i cal

con di tions. And that some of them clearly cor re spond to the prin ci ples of

Ariyan moral ity, to the moral ity of a well-born man, is plain enough. The fol -

low ing may be taken as a gen eral maxim of sīla: "Though I be hurled head

down into the in fer nal re gions, I will do noth ing that is ig no ble.''

9

 Such is the

case, in the first place, with the pre cept of not tak ing what is not given—"not

even a blade of grass"—of wholly elim i nat ing all in ten tion to steal. Among the

an cient Aryan peo ples theft was con sid ered a much graver of fense than it is to -

day, since they had in mind the in ward rather than the ma te rial and "so cial" as -

pect of the mat ter. For this rea son there is no ques tion of de gree: as re gards tak -

ing what is not given, it is just as dis hon or able to do so by tak ing a cig a rette

from a com pan ion—to re fer to mod ern times—or a pa per from one's of fice, as

it is to stage a full-scale bank rob bery and carry off a large sum of money.

In the sec ond place, the rule of speak ing the truth, the ab so lute in abil ity to

lie, is specif i cally Aryan. Noth ing, among the Aryan peo ple, was con sid ered so

ig no min ious and de grad ing as false hood, es pe cially from the point of one's

own re la tions with one self and of the du ties that one owes first and fore most to

one's self and to one's own in te rior dig nity. "In one who has no shame in con -

scious false hood, no evil thing is im pos si ble"—so runs a text—whence the firm

de ter mi na tion of the as cetic: "Not even for a joke will I lie"; this is the ex act

equiv a lent of the say ing at trib uted by West ern Aryan an tiq uity to the fig ure of

Epaminon das: ne joco qui dem men tiebatur. In this text there is also a sim ile:

only when a man has made up his mind can he be said to be com mit ted def i -

nitely, just as when it is seen that a royal ele phant that has been trained for bat -
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tle is us ing his trunk one can say: "This royal ele phant has re nounced his life:

noth ing is now im pos si ble for the royal ele phant."

10

 An other text: "I would not

tell a false hood even if the moun tains were moved by the wind, even if the

moon and sun were to fall to earth and the rivers were to run back ward."

11

This, in fact, is an es sen tial point in all prac tice of right ness, it is es sen tial for

the man who would be up right and in te gral, not tor tu ous, not oblique, not

masked. In an Aryo-Per sian text it is even said that killing is not as se ri ous as ly -

ing.

Avoid ance of ma li cious speak ing needs no spe cial com ment. Whether we

give vent to rough words or not ob vi ously de pends on the de gree to which we

al low other peo ple to put us in a tem per, to reach our spirit and wound it as if

it can be wounded. It is, then, es sen tially a prob lem of in te rior mas tery and of

aware ness. Be sides, only an in di vid ual who is not car ried away by anger or ir ri -

tated by in sults can suc ceed in putting a pre sump tu ous man in his place. Bud -

dhism, in deed, would agree with the an cient Ro man maxim that it is bet ter to

suf fer an in jus tice than to com mit one, that one should not re act to evil by pro -

duc ing more evil in one's turn. These pre cepts are es sen tially de signed to over -

come the bond of the per son al ity, and we shall re turn shortly to a dis cus sion of

their in ter pre ta tion when we come to deal with the pre cept against killing.

They are valid, nat u rally, for the prac tice of as ceti cism and not for life in the

world.

Con trol of the tongue is em pha sized and the ab so lute elim i na tion of all

use less, dis or dered, hasty, in con clu sive, in def i nite, il log i cal, or empty speech.

There is some thing of the clas si cal style here in speech that is suited to the sub -

ject, sober, clear and de ter mined, timely, free from ef fu sions and un con trolled

ex pan sive ness; some thing of the style of Tac i tus. It is with si lence that Prince

Sid dhattha of ten replies. Lit tle streams of wa ter—it is said

12

—make a noise be -

tween their steep and nar row banks: the vast ocean, in stead, is silent. "He who

is in suf fi cient makes a noise; he who is com plete in him self is calm." We shall

see that an Ac com plished One main tains a sim i lar style in his ges tures and be -

hav ior.

One of the aims of sīla is to cre ate a state of har mony and equi lib rium both

with one self and with the out side world. This is how we must in ter pret the pre -

cepts of cor dial ity, of ab sten tion from ma li cious speak ing, of not con tribut ing

to the cre ation of dis cords, of con tribut ing in stead to the unit ing of those who

are dis united. This leads to the pre cept of not killing in ten tion ally, a pre cept

that, in the later forms of Bud dhism, be came much ex ag ger ated—the re spect

for life was ex tended to even worms and in sects. Orig i nally, how ever, it re ferred

par tic u larly to the killing of hu man be ings. How ever, even with this lim i ta tion,
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some peo ple wish to in ter pret this pre cept as a kind of hu man i tar i an ism, lit tle

in har mony with the spirit of the Aryan Khat tiya, or war rior tra di tion; a tra di -

tion to which Prince Sid dhattha had be longed, and which, in the Bha gavadgītā
pro duced an en tirely meta phys i cal jus ti fi ca tion for the hero ism that spares nei -

ther one's own life nor the life of oth ers in a just war. The fact is that this pre -

cept of not killing must be un der stood as hav ing a par tic u lar in te rior and as -

cetic aim; and there fore, like all the oth ers, it has only a con di tioned value. Al -

ready on the plane of sīla a cer tain im per son al iza tion and uni ver sal iza tion of

the "I" is to be aimed at. When one has to do with other peo ple one must try

to an tic i pate the state of con scious ness in which an other per son is felt as be ing

one self, not in the Chris tian, hu man i tar ian, or demo cratic sense, how ever, but

with ref er ence to a su perindi vid ual con scious ness. Seen from this height it be -

comes ev i dent that "I" is one of the many forms that, in cer tain con di tions,

may var i ously clothe the ex trasaṁsāric prin ci ple; a prin ci ple that may ap pear in

the per son of this or that be ing and there be come man i fest. We are deal ing,

then, with some thing very dif fer ent from the re spect of one "crea ture" for an -

other "crea ture." The other "crea ture" is con sid ered, in stead, from a higher

point of view, from the point of view of a "to tal ity." This be ing so, it would ob -

vi ously be ab nor mal to act or re act against a part un less one felt one self to be

only a part. For this rea son, the pre cept of not killing and of not caus ing oth ers

to kill is as so ci ated, in a text

13

 with the for mula of iden ti fi ca tion: "As I am, so

are they, as they are, so am I" and we have al ready quoted the sim ile of the split

block for one who kills. Again, we are sim ply deal ing with a dis ci pline that may

pro duce an ori en ta tion of prag matic value and sub or di nate to the higher aim.

This same sig nif i cance will be found again both in the "four fold ir ra di ant con -

tem pla tion," which also in cludes love, and also when we come to dis cuss

pubbe-nivāsa-ñāṇa, that is to say, su perindi vid ual in sight that pen e trates mul ti -

ple ex is tences.

The last of the pre cepts of the cūla-sīla, that which re lates to chastity, leads

us to a short dis cus sion of the sex ual prob lem. Its so lu tions vary ac cord ing to

the de gree of ab so lute ness to which as cetic prac tice is to be car ried. Orig i nally

in Bud dhism, for those who were not, prop erly speak ing, bhikkhus but only

"fol low ers," only adul tery was for bid den. Re gard ing adul tery we must not for -

get that in the Aryan East ev ery man be long ing to a higher caste had sev eral

women at his dis posal, but whose sta tus was re ally more that of ob jects of use

than "wives" in the West ern sense, es pe cially with those "ladies" or "life com -

pan ions" who nev er the less al low them selves to day to take the ini tia tive and

gain eman ci pa tion or di vorce. In this state of af fairs adul tery sim ply came un -

der the head ing of tak ing what was not given and as such was con sid ered to be

dis hon est.
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More gen er ally, as re gards re la tions be tween the two sexes, it is ev i dent that

one who wishes to achieve the ba sic con di tion for awak en ing, that is to say,

calm de tach ment and in te rior suf fi ciency, must train him self in such a man ner

that he will con tin u ally feel less need of a woman. The phys i cal need, to some

ex tent, is still al low able, like that of eat ing or of other an i mal func tions. It is

the "spir i tual" need that must be elim i nated at an early stage, since this af fects a

much deeper el e ment that has noth ing to do with the body and since it tes ti fies

to de fi ciency and to in con sis tency of spirit. The dan ger that a woman rep re -

sents, par tic u larly to day, is not so much her fe male as pect as the fact that she

en cour ages the need for sup port, for re liance upon some one else who may be a

weak soul un able to find in him self a mean ing for his life. A story is told of the

men who were search ing for a flee ing woman and who were asked by the Bud -

dha: "What think you, O youths, which is bet ter for you, that you seek a

woman or your selves?" The re ply is: "For us, Lord, it is bet ter that we go in

search of our selves." And the Bud dha says: "If that is so, O youths, seat your -

selves, and I will ex pound the doc trine for you."

14

 The same Indo-Aryan tra di -

tion records a say ing at trib uted to a yo gin, an as cetic: "What need have I of an

ex ter nal woman? I have an in ter nal woman within me"—mean ing that he had

within him self the el e ment of self-com ple tion, of ful fill ment, an el e ment that

the com mon man con fus edly seeks, in stead, in woman.

15

 In this re spect too we

find our selves to day in com pletely ab nor mal con di tions. Mod ern men mostly

lit tle know what spir i tual viril ity and in ter nal suf fi ciency mean; through "soul"

and "sen ti ment" they de scend to the level of women who, of ten enough to day,

and with out ap pear ing to be so, are the di rec tors of man's life.

The pre cept of chastity must be con sid ered on a higher level of the dis ci -

pline. In Bud dhism, as in all re ally tra di tional teach ing, it has a purely tech ni cal

jus ti fi ca tion. Only re li gions no tice ably af fected by the Semitic spirit have car nal

ethics; this is now so much the case that sex ual mat ters have al most be come the

mea sure of sin and virtue. And Bud dhist texts op por tunely cen sure in com plete,

im pure, and murky forms of chastity, in clud ing that fol lowed by those who

aim at a ce les tial world.

16

 The pre cept of chastity for those who fol low the path

of awak en ing with all their en er gies has noth ing to do with such an or der of

things; it has the tran scen den tal jus ti fi ca tion, which takes us be yond the field

of sīla, of "right con duct" pure and sim ple. The fact is that, in a be ing sub ject

to "crav ing," sex ual en ergy is, in some ways, the rad i cal en ergy. Through it one

en ters saṁsāric life and through it the life-spark of one be ing is lit by an other.

The an cient es o teric teach ings there fore con sid ered that the sus pen sion and

change of po lar ity of this force was a fun da men tal con di tion for ef fec tu ally

"stop ping the cur rent" and "re vers ing it." In fact, there even ex isted a pre cise

and di rect tech nique for act ing on the force that nor mally ap pears as sex ual en -
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ergy and sex ual de sire, and for di vert ing it to an other state where it could serve

as the ba sis for a birth, not in time, but in what is be yond time.

17

 There is no

men tion—at least in orig i nal Bud dhism—of such di rect meth ods that have a

con nec tion and with Dion y sism and sex ual magic. It can be said, how ever, that

the whole Bud dhist asce sis is a process that will it self act in this way on the sex -

ual en ergy, now no longer dis si pated thanks to the dis ci pline of chastity.

In speak ing of sex ual ab sti nence we must not, how ever, for get the Bud dhist

pre cept of the grad u al ness of each as pect of dis ci pline, nor the sim ile of the ser -

pent that twists round and bites if it is not grasped in the cor rect man ner.

Chris tian mys ti cism pro vides good ex am ples of the lethal ef fects that are pro -

duced by a uni lat eral and un en light ened sup pres sion of ev ery sex im pulse.

These are the en er gies that, when they are sim ply re pressed—ver drängt, to use

the clas si cal term of the psy cho an a lysts—pass, re in forced, into the sub con -

scious and pro duce all sorts of up sets, hys te ria, and anx i eties. We must never

act "dic ta to ri ally" in deal ing with such mat ters, but al ways by de grees, so that

ev ery achieve ment is of an or ganic na ture, grad u ally in creas ing. Equally, we

must be ware of un con scious "trans po si tions" of the sex ual im pulses, of the sys -

tem of com pen sa tions and su per com pen sa tions to which they may give rise,

thereby fool ing the con scious mind that wrongly be lieved it had gained mas tery

through a mere veto. This last ob ser va tion will also serve to put us on our

guard against the ex clu sively psy cho an a lyt i cal and Freudian in ter pre ta tion that,

in deal ing with sex ual im pulses and, in gen eral, the li bido, ad mits of no other

ac tion than ei ther "re pres sion" (Ver drän gung) that cre ates hys te ria and neu -

roses, or al ter na tively "trans po si tion" and "sub li ma tion." A high asce sis is nei -

ther one nor the other, and we must be very care ful that dur ing de vel op ment

we main tain a just bal ance and that the cen tral force, spir i tu ally vir ile and

awak ened and strength ened by the var i ous dis ci plines, grad u ally ab sorbs the

whole of the en er gies that call for ex pres sion once the road to an i mal gen er a -

tion is barred. Only one who feels that the in te rior process is de vel op ing in this

man ner can keep with out dan ger the pre cept of com plete sex ual ab sti nence.

Oth er wise it is far bet ter to wait than to force the pace—al ways pro vided that

we are not be ing mis led by pre texts pro vided for the con scious per son al ity by

the en tity of crav ing. How im por tant it is to di vert the ba sic en ergy of life from

sub jec tion to the saṁsāric law of crav ing and thirst, which is clearly dom i nant

in the field of sex, is clearly il lus trated, more over, by the Bud dhist sim ile that

states that one who does not keep this pre cept of sīla is like a man who would

try to go on liv ing among oth ers with his head cut off.

A par tic u lar rule of sīla, of which we have not yet spo ken, is ab sten tion

from "strong" or in tox i cat ing sub stances, es pe cially from al co holic drinks.

18

This pre cept, too, has a tech ni cal ori gin. Such sub stances pro duce a state of
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ine bri a tion that, in the case of an cient man rather than in the man of to day,

might even pro duce a fa vor able con di tion when the ac com pa ny ing "ex al ta tion"

(pīti) was made to act in the right way. This would, how ever, be a "con di -

tioned" ex al ta tion that would harm the "I'': where one's own en ergy ought to

have acted an ex te rior force has in ter vened, so that the cor re spond ing state is

in fected, fun da men tally and from the out set, by re nun ci a tion of ini tia tive and

pas siv ity. Some how or an other, a "debt" has been cre ated and we find our selves

bound by an ob scure "pact"—this is a thing that hap pens, though to a greater

ex tent in all forms of what is known as cer e mo nial magic. Both in In dia, in the

case of Tantrism, and in the West, among the pre-Or phic Dionysians, the pos -

si bil ity was con sid ered of min gling ac tiv ity and pas siv ity in a state of ex al ta tion

(not un re lated to the sex ual en er gies), and this was car ried to a point where, by

means of ec stasy, the an tecedents be came of no fur ther ac count. 

19

 Such meth -

ods, how ever, would not be fit the path of clear and "Olympian" asce sis that the

teach ing of orig i nal Bud dhism rep re sents.

As we are ex am in ing these el e ments whose power sīla, as a whole, should

di min ish, we will take this op por tu nity of re fer ring to the the ory of the five

bonds that plays an im por tant part in the Bud dhist teach ing, par tic u larly as re -

gards the var i ous de grees of achieve ment and their con se quences. These bonds,

which bind the "ig no rant com mon man, in sen si ble to what is Ariya, re mote

from the doc trine of the Ariya, in ac ces si ble by the doc trine of the Ariya," are:

firstly, at tach ment to the "I," the il lu sion of in di vid u al ism (at tandiṭṭhi or

sakkāyadiṭṭhi),.

20

 sec ondly, doubt (vi ci kic chā), doubt re gard ing the doc trine

and the Mas ter, and also, more gen er ally, about the past or the fu ture;

21

 it is

also doubt about the vo ca tion ex ist ing in one self, the road that one is fol low ing

and what may re sult from the states of arid ity, de pres sion, and nos tal gia, which

are in evitable in the early phases of a life of de tach ment; thirdly, be lief in the ef -

fi cacy of sim ple con form ity, of rites and cer e monies (sīlab bat a parāmāsa);

22

fourthly, sex ual de sire and all bod ily plea sure and crav ing (kāma or rāga); fi -

nally, there is ill will, aver sion (paṭigha). If they are not neu tral ized, if they are

strength ened through con duct dom i nated by "ig no rance," these bonds "lead

down ward" to ward the low est and dark est forms of saṁsāric ex is tence.

23

 As we

have said, at this stage it is a mat ter of lim it ing the power of these neg a tive in -

cli na tions in their more ex ter nal and im me di ate forms. Their com plete an ni hi -

la tion oc curs in more ad vanced stages of the asce sis, where the "five bonds" ap -

pear re lated to the so-called "five im pu ri ties of the spirit" (cf. p. 141).

As for the pos i tive side of the gen eral work of con sol i da tion and its de vel -

op ments, we have the well-known and rather stereo typed for mula of the eight -

fold path of the Ariya (ariya atthangika magga). This deals with eight virtues, to
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each of which is ap plied the term sammā, "right," a term to be un der stood

mainly in the sense we have al ready in di cated, that is to say, as the at tribute of

one who "stands," who holds him self erect, as op posed to the oblique or hor i -

zon tal di rec tion of those who "are driven." First: right vi sion, which con sists of

keep ing in sight the "four truths," of be ing aware both of the con tin gency of

ex is tence and of the way in which, by fol low ing a par tic u lar method, it can be

over come. Sec ond: right in ten tion (in Pāli, sam māsankappo), which refers to

ac tive de ter mi na tion, vo li tion, or de sire, and is, there fore, the de ter mi na tion of

one who op poses the "flux" and who pro ceeds on the up ward path. Third:

right speech, which is in flex i ble sin cer ity, open speech, ab sten tion from ma li -

cious words and gos sip, as has al ready been stated. Fourth: right con duct,

which is con duct con form ing to the afore said pre cepts of not tak ing what is

not given, of not killing in ten tion ally, of ab sti nence from lust. Fifth: right life,

which is a life sup ported by blame less means, is sober and avoids pam per ing,

ex trav a gance, and lux ury. Sixth: right ef fort, which is in ter preted es sen tially as

the "four just en deav ours" (cf. p. 110). Sev enth: right med i ta tion, of which we

shall speak later as it deals es sen tially with what is known as "per pet ual clear

con scious ness" (cf. p. 131–32). The term used here is sam māsati. Sati lit er ally

means "mem ory," that is to say, con tin ual prac tice of mind ful ness of one self;

and of self-aware ness. Eighth: right con tem pla tion, which brings us to the

"samādhi" sec tion with which we shall deal later (p. 146), since it is es sen tially

con cerned with the four jhāna, by which the cathar sis leads to the limit of con -

di tioned con scious ness.

24

It can be seen that this for mula serves as a schematic rep re sen ta tion. Re -

turn ing to sīla, we see that it aims at fur ther con sol i da tion: it elim i nates much

ma te rial that might rekin dle and reestab lish the saṁsāric flame. The "virtues"

of sīla are said to be "praised by the Ariya, in flex i ble, in te gral, im mac u late, un -

sul lied, con fer ring lib erty, ap pre ci ated by the in tel li gent; virtues that are in ac -

ces si ble [by crav ing and delu sion], that lead to con cen tra tion of the mind."

25

The fixed for mula that, in the canon i cal texts, ac com pa nies the ex po si tion of

sīla is: "With the ac com plish ment of these no ble pre cepts of virtue [the as cetic]

feels an in ti mate, im mac u late joy." When this feel ing arises it must be mas -

tered, fixed and es tab lished, as it is a pre cious foun da tion for fur ther progress.

This is nat u rally not pos si ble with out a pre cise ef fort. But, in this re spect, Bud -

dhism has fur ther in stru ments of de fense by pre ven tion.

The texts speak, for ex am ple, of the con di tions for achiev ing power over

the body and over the mind. The prin ci ple is that pleas ant feel ing that arises in

the body binds the mind through the im po tence of the body; painful feel ing,

how ever, binds the mind through the im po tence of the mind it self. Ex pe ri enc -

ing a pleas ant feel ing, "the ig no rant com mon man craves for plea sure, falls a
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prey to crav ing for plea sure"—and it is here that one must in ter vene and bar

the way lead ing from the body, not in the sense of ex clud ing the pleas ant feel -

ing, but of pre vent ing it from bind ing one and car ry ing one away. Thus the im -

po tence of the body is reme died. When painful feel ing arises, such a man "be -

comes sad and over whelmed, he laments and falls a prey to de spair." Here one

must act di rectly on the mind, for it is now the mind that shows it self to be im -

po tent. In this way one be gins to gain power over both the body and the mind,

and in te rior bal ance is strength ened.

This form of ef fort is more suc cess ful when aided by the nec es sary dis ci -

pline. A par tic u lar ex pe ri ence may pro voke pleas ant feel ing, un pleas ant feel ing,

or feel ing that is nei ther un pleas ant nor pleas ant. This is how one must then

train one self: "Let me, dur ing what is un pleas ant, re main with a pleas ant per -

cep tion," or: "Let me, dur ing what is pleas ant, re main with an un pleas ant per -

cep tion," or lastly: "Pleas ant and un pleas ant, avoid ing the one and the other,

let me re main in dif fer ent, col lected, present to my self."

26

 A vari a tion of the

same dis ci pline con cerns the re pug nant and the at trac tive. From time to time

one should con sider the at trac tive as re pug nant, in or der to lessen de sire or in -

cli na tion (for places, foods, per son, etc.); and the re pug nant as at trac tive (in or -

der to al lay feel ings of re pul sion, ir ri ta tion, or in tol er ance); and what is nei ther

re pug nant nor at trac tive as ei ther re pug nant or at trac tive; and, fi nally, one

should be able to main tain a bal anced, watch ful mind, aware of one self above

states of ei ther kind.

27

 Any real progress in such dis ci plines nat u rally de pends

upon all as pects as a whole and, above all, upon ex er cises aim ing di rectly at

non iden ti fi ca tion, which we shall now con sider.

In a com men tary on the Angut tara-nikāya

28

 we read: "When con fi dence is

tied to vi sion and vi sion to con fi dence, when the will is joined to con cen tra tion

and con cen tra tion to the will, the bal ance of the forces can be con sid ered as

achieved. Self-aware ness [sati] is, how ever, es sen tial al ways. It must al ways be

en er get i cally cul ti vated." The dis ci pline called sati paṭṭhāna aims at this in par -

tic u lar.
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meth ods of at tain ing un shak able calm.

2

 The as cetic must choose a quiet and

se cluded place and there prac tice con scious ness of breath ing in and out. He

breathes in deeply and knows: "I am breath ing in deeply," he breathes out

deeply and knows: "I am breath ing out deeply"; he does the same with short

breaths. He then prac tices thus: "I wish to breathe in feel ing the whole body,"

"I wish to breathe out feel ing the whole body," "I wish to breathe in calm ing

this bod ily com bi na tion," "I wish to breathe out calm ing this bod ily com bi na -

tion." And so on. A sim ile that shows what a per fect aware ness is re quired in

this ex er cise states: just as an ex pert and care ful turner, when turn ing quickly,

knows: "I am turn ing quickly," and, when turn ing slowly, knows: "I am turn -

ing slowly."

3

Ex er cises of this kind are par tic u larly im por tant since, ac cord ing to the

Indo-Aryan teach ing, breath ing is con nected with the sub tle force of life—

prāṇa—that forms a sub stra tum to all the psy chophys i cal func tions of a man.

The whole or gan ism is an i mated and per vaded by sub tle cur rents—nāḍī (a

term usu ally trans lated rather prim i tively by "winds")—whose source is lo cated

in prāṇa and in the breath. Thus an Up aniṣad says: "As the spokes of a wheel

rest on the nave, so all [in the or gan ism] rests on the prāṇa."

4

 These teach ings

de rive from knowl edge of the breath that is not un der stood by mod ern man

and that he can only re vive through a spe cial ef fort. When, how ever, the breath

or res pi ra tion comes to be felt as prāṇa, it can then be made to serve as a "way

through": when the breath has been made con scious, when clear con scious ness

has been grafted onto the breath ing, one is able to dis cover the "life of one's

own life" and to con trol the or gan ism and the mind in many ways that are

quite im pos si ble for the or di nary con scious ness and will. Fur ther more, by tak -

ing the rhythm of the breath as a "ve hi cle," it is pos si ble to ren der cer tain states

of con scious ness "cor po real" and "or ganic," to make them, that is to say, act

upon the life-forces of the saṁsāric en tity in such a way as on the one hand to

sta bi lize and con sol i date them, and on the other to mod ify the saṁsāric stuff

ac cord ingly. Fur ther de vel op ments of the dis ci pline of breath ing are dealt with

by Bud dhism. From purely bod ily mas tery, we pass to psy chic mas tery, and for -

mu lae like these are used: "I wish to breathe in feel ing joy, I wish to breathe out

feel ing joy"; "I wish to breathe in feel ing the mind, I wish to breathe out feel -

ing the mind"; "I wish to breathe in glad den ing the mind, I wish to breathe out

glad den ing the mind"; "I wish to breathe in con cen trat ing the mind, I wish to

breathe out con cen trat ing the mind"; and the same for re lax ing. Fi nally, con -

scious breath ing is prac ticed with other con tem pla tions and states; it con fers a

rhythm on them and is it self a chan nel through which they be come united

with the sub tle coun ter part of the hu man make-up. It is said that when the

breath ing is thus watched and prac ticed, "even the last breaths cease mind fully,
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not un mind fully."

5

 In the Up aniṣad it had al ready been said: "Truly these be -

ings ar rive in the wake of the breath, de part in the wake of the breath.''

6

At this stage, how ever, the aim of the prac tice is only con tem pla tive. It is a

mat ter of mak ing the breath unau to matic at cer tain mo ments, of mak ing it

con scious, of plac ing one self be fore one's breath ing and one's breath ing be fore

one self, by ex pe ri enc ing the breath es sen tially as prāṇa, as the life-force of the

body.

(b) In the sec ond place, we have con tem pla tion of the body and of all its

parts, with the cool ness and the pre ci sion of a sur geon at an au topsy. The

canon i cal for mula is: "Be hold, this body bears a scalp of hair, it has body-hair,

nails, teeth, skin, flesh, ten dons, bones, mar row, kid neys, heart, liver, di -

aphragm, spleen, lungs, stom ach, in testines, mem branes, fe ces, bile, phlegm,

pus, blood, sweat, lymph, tears, grease, saliva, mu cus, ar tic u lar fluid, urine."

And the fol low ing sim ile is given in or der to show how to per form the op er a -

tion: as though a man with good eye sight hav ing a sack full of mixed grain

might un tie the sack and care fully ex am in ing the con tents might say: "This is

rice, these are beans, this is sesa mum." Nat u rally, the best thing that can be

done by any one wish ing to fol low these dis ci plines is to go to a morgue or to

be present at an au topsy: he will thus ob tain par tic u lar vivid and ef fec tive im -

ages as a ba sis for such med i ta tions. The pur pose is al ways the same: to disiden -

tify one self, to cre ate a gap: "This am I, this is my body, it is made thus and

thus, com posed of these parts, of these el e ments."

7

 There are some texts that

pre scribe, as an ad di tional for ti fy ing ex er cise, con tem pla tion of the var i ous dis -

eases to which the body is ex posed.

8

(c) For the third ex er cise, the body is con sid ered to be a func tion of the

four "great el e ments" that are present in it. Whether he is mov ing or still, the

as cetic must con sider the body that he bears as a func tion of these el e ments:

"This body con sists of the earth el e ment, of the wa ter el e ment, of the fire el e -

ment, of the air el e ments.''

9

 This kind of med i ta tion had a some what dif fer ent

sig nif i cance for an cient man from what it may have to day. An cient man, in

fact, re garded the "great el e ment," mahāb hūtā, not merely as "states of ma te -

rial," but rather as man i fes ta tions of cos mic forces such as the el e ments that

were taught by the an cient and me dieval West ern tra di tions. In any case, the

aim of the med i ta tion is to com pre hend the body as a func tion of the im per -

sonal forces of the world that fol low their laws with com plete in dif fer ence to

our per son. In the sec ond place, we have to un der stand that these "great el e -

ments" also are sub ject to the laws of change and dis so lu tion. Thus some texts

ad vo cate the prac tice of call ing vividly to mind the pe ri ods both of power and

of de cline and dis so lu tion of the cos mic man i fes ta tions of the four el e ments, so
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that we come to this con clu sion: if change and ces sa tion be fall even these pow -

ers of the world, why should they not also be fall this body, "less than eight

spans high, pro duced by thirst for ex is tence"? Are "I," "mine," or "I am" its real

at tributes? In ac tual fact, "It has noth ing."

10

 Ac cord ing to a sim ile for this third

op er a tion: in rec og niz ing in the body this or that el e ment one must pro ceed in

the same man ner as a man who, butcher ing a cow, sep a rates the var i ous parts

and con sid ers them well, takes them to the mar ket and then sits down—that is

to say, one must re turn to one self, one must fi nally be come aware of one self. By

arous ing the knowl edge that the or gan ism, though still alive and "ours," fol -

lows the ob jec tive and el e men tary laws of the great el e men tary forces, quite in -

de pen dent of the world of the "I''; by awak en ing this sense, the body once

again pro vides the ba sis for a re ac tion, for a de tached and free re al iza tion of the

ex trasaṁsāric fac tor in man.

(d) Maraṇānus sati, con tem pla tio mor tis. Here one has to imag ine a corpse

in all the phases of its de com po si tion: stiff, then swollen up and rot ting, then

stripped of flesh with only the ten dons left, then with out ei ther flesh or ten -

dons, then as scat tered bone, as bones heaped up and mixed with oth ers, and

fi nally as bones rot ting away and as bones crum bled to dust. With this, one has

to com pre hend: "My body, too, has a like na ture, so will it be come, it can not

avoid com ing this fate."

11

 These sim i les should awaken par tic u larly vivid feel -

ings with out, how ever, arous ing Ham let-like re flec tions nor those of the

Semitic min strel with his van i tas van i ta tum. The de cay of the body, in all its

cru dity, is here con sid ered as help ful to progress be cause, rather than de press

the mind, it should awaken a de tached con scious ness ca pa ble of imag in ing

with per fect calm and dis pas sion the fate of one's own body af ter death. It is,

once again, a mat ter of con sol i dat ing the side real, ex trasaṁsāric el e ment.

Should these med i ta tions re sult in a feel ing of pes simistic de pres sion, of des o la -

tion, of Leop ar dian ship wreck, then they have been quite wrongly car ried out.

They are per formed cor rectly when they re sult in a state of mind where one can

con sider a dis as ter over tak ing one's body, and even phys i cal death it self, as

though an other's body were con cerned. This state may even trans form it self

into a force ca pa ble, in cer tain cir cum stances, of act ing pos i tively on the or gan -

ism. Thus the texts speak of a sick as cetic who re cov ered his strength and over -

came his dis ease at the mo ment of un der stand ing and ap pre hend ing the teach -

ing about the per fect med i ta tion on the body.

12

 It is said: "If the body is ill, the

mind shall not be ill—thus have you to train your selves. The Ariya are not ob -

sessed by the idea: 'I am ma te ri al ity, ma te ri al ity is mine, ma te ri al ity is my self,'

and for this rea son they do not change when the ma te rial body changes and

grows old" or when the same fate over takes the other con stituents that make up

the per son al ity.

13
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This is the four fold form of the Bud dhist con tem pla tion of the body,

which con sti tutes the first sup port. Its im por tance in re gard to the goal, which

we have al ready dis cussed, is con firmed by the state ment that this con tem pla -

tion, well prac ticed, well ex er cised, gives a fore taste of am ata (Skt.: amṛta), that

is to say, of the death less.

14

2. Con tem pla tion of the feel ings. Af ter the body, the feel ings (vedanā)
form the ba sis for the side real aware ness of one self. The canon i cal for mula is:

"Among the feel ings within, the as cetic watches over the feel ings; among the

feel ings with out, he watches over the feel ings; among the feel ings within and

with out, he watches over the feel ings. He sees how the feel ings arise, how the

feel ings pass away, how the feel ings arise and pass away. 'This is feel ing'—such

knowl edge be comes his sup port be cause it leads to wis dom, it leads to re flec -

tion."

15

 Such ex er cises can be cor re lated with what is called the con trol of the

six in ter nal-ex ter nal sen sory realms, al though this lat ter is nor mally in cluded in

the fourth sec tion, namely, that con cern ing the dhammā. Here we are deal ing

with the sphere of the senses, in clud ing the men tal or gan. The for mula is: "The

as cetic un der stands the eye, he un der stands vis ual forms and he un der stands

that all com bi na tions re sult ing from both are bonds. He knows when these

com bi na tions oc cur, he knows when the com bi na tion that has oc curred ceases

and he knows when the com bi na tion that has oc curred will no longer ap pear in

the fu ture." The same for mula is re peated for the ear and sounds, for the

tongue and tastes, for the touch and con tacts, for the mind and men tal ob -

jects.

16

 To be gin with we may not un der stand the ac tion that is to be per -

formed: how do we ob tain this sep a rate know ing of the sen si ble fac ul ties and of

their ob jects, as if we were com plete strangers to both, and what is the pur pose

of trac ing their com bi na tions in the same spirit as a chemist fol lows the process

of the com bin ing of two sub stances? We should un der stand the mean ing of the

dis ci pline in this way: that we must make our selves aware of the na ture of com -

mon ex pe ri ence, and of how it ex hausts it self in the "flux." What we have al -

ready said about a pas sive way of think ing is mainly true in the case of the var i -

ous senses. In re al ity, to say "I see," "I taste," "I hear" is, in saṁsāric ex is tence,

rather a eu phemism. In deed there ex ists here only the fact of vi sion, the fact of

hear ing, the fact of taste and so on, which arise from the pro mis cu ous con tact

of ob ject and sub ject, and which pro ceed from the el e men tary self-iden ti fi ca -

tion of con scious ness with its ex pe ri ence in pro cesses of "com bus tion." The dis -

ci pline we are dis cussing aims at dis so ci at ing this ir ra tional mix ture un til one

can truly say: "I see," "I taste," "I hear," "I touch," "I smell," "I think"—with

the same clar ity and self-aware ness as one who grasps an ob ject in his hand or

lets it fall and who knows: "I am grasp ing this ob ject, I am let ting it fall."

When we con sider the do mains of the senses and of the mind it self, we must
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seek to cul ti vate a real feel ing that they are ac tual or gans that are con sciously

used, but al ways at a cer tain "dis tance": I am here, the thing seen or felt or

tasted is there, and the re sult is the ex pe ri ence, and the "com bi na tion" of the

two as an el e men tary fact or "bond," is also just as clearly be fore me. The texts

pro vide a sim ile: "As from the con tact of two pieces of wood when they are

rubbed to gether heat is born and fire springs up, and as the heat for merly pro -

duced by them ceases, be comes ex tin guished when they are sep a rated": just so,

must we clearly come to un der stand that "This feel ing is arisen," "this feel ing is

ex tin guished." The texts add, with par tic u lar ref er ence to the gen eral aim of

these con tem pla tions: "There re mains only pas sive ness which is pure, clear,

duc tile, flex i ble, re splen dent."

17

 As an ex am ple of this con tem pla tion, on an

ev ery day level, let us take the case of a meal: the mouth ful is put into the

mouth, it is con sciously cir cu lated in the mouth so that none re mains un mas ti -

cated and so that none re mains in the mouth when it is swal lowed; when it has

been swal lowed, the next mouth ful is taken; "the as cetic feels the taste whilst he

takes the food, but he does not de rive plea sure from it":

18

 one must taste with

aware ness and yet re main de tached. A con sid er able in ward ef fort is nec es sary to

ex tend this kind of con trol be yond oc ca sional mo ments of prac tice: it is, in

fact, a case, not only of sub sti tut ing one habit for an other, but of com ing to

grips with the blind force of iden ti fi ca tion that acts in the for mer habit. The

nat u ral de vel op ment of this con tem pla tion is what is known as the "watch over

the senses" or the "cur ing of the wounds" of which we shall say more be low (p.

139).

3. Con tem pla tion of the mind. The term vedanā can mean not only feel -

ing, but also emo tion or sen ti ment, and we can pass nat u rally from the sphere

of the sec ond con tem pla tion to that of the third, which aims at awak en ing

"knowl edge" in the pres ence of all states and changes of one's mind. The

canon i cal for mula is: "An as cetic knows the crav ing mind as crav ing and the

non-crav ing mind as non-crav ing; the hate ful mind as hate ful and the non-

hate ful mind as non-hate ful; the de luded mind as de luded and the un de luded

mind as un de luded; the con cen trated mind as con cen trated and the dis tracted

mind as dis tracted; the up ward-tend ing mind as up ward tend ing and the mind

of low feel ing as of low feel ing; the no ble mind as no ble and the com mon mind

as com mon; the tran quil mind as tran quil and the anx ious mind as anx ious—

he knows the lib er ated mind as lib er ated and the bound mind as bound."

19

This means that, in the first place, one must cul ti vate an at ti tude of ab so lute,

in flex i ble sin cer ity and ob jec tiv ity with re gard to one's in te rior, psy cho log i cal,

and emo tive life. In the sec ond place, we are again con cerned with the en ergy

that is aroused by the disiden ti fy ing "in sight." The sign that progress has been

achieved on this road is one's abil ity to re gard one's own emo tions, feel ings,
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states of mind, and pas sions as if they were an other's—as though, nat u rally,

they were tak ing place in some one about whom one were quite in dif fer ent and

who served merely as an ob ject of ob ser va tion. Once again, the aim is an ac tive

form of de per son al iza tion. A text reads: "As the clouds arise, pass, be come

trans formed and dis solve in the open sky, so also is it with the pas sions in the

mind of the wise man." In its lib erty and in tan gi bil ity, the mind of the wise

man is thus likened to the sky. As its clar ity is un al tered by the chang ing vi cis si -

tudes of the clouds, so his mind is un changed by the pas sions and emo tions

that form, trans form, and pass away there ac cord ing to their laws. As the Bha -

gavadgītā20

 speaks of one who "does not de sire de sire, into whom, in stead, all

de sires flow as the wa ters flow into the sea which, [con tin u ally] re filled, [yet]

re mains un changed," so in Bud dhism the ideal state is likened to the "depths of

the ocean, where no waves arise, but where calm reigns.

21

 We shall find other

cos mic and el e men tal im ages of lib erty and in tan gi bil ity when we dis cuss the

"ir ra di ant con tem pla tions." Here, this serves but as a sign post to point out the

way of con tem pla tion.

4. Con tem pla tion of the dhammā. The term dhammā has a wide mean ing,

as we have said, and this sec tion in cludes con tem pla tion not only of phe nom -

ena and states of con scious ness of var i ous kinds, but also of the as cetic pro -

cesses them selves. Thus it is said that aware ness is to be prac ticed in re gard to

the "five hin drances," that is to say: crav ing, aver sion, sloth ful lazi ness, pride

and im pa tience, doubt ful un cer tainty.

22

 And it must be prac ti cal as well in re -

gard to the es ti ma tion of their ab sence, or of their de vel op ment, or of their dis -

ap pear ance at the mo ment of in ter ven tion by the dis solv ing ac tion of which we

shall treat be low. The same aware ness is prac ticed in or der to ob serve the man i -

fes ta tion and the ces sa tion of at tach ment in each of the five groups of per son al -

ity in turn—we are deal ing, in other words, with vari a tions of the con tem pla -

tion of states of the mind. Fur ther dis ci plines take as their ob ject higher states

of as cetic con scious ness, such as the "seven spir i tual awak en ings" or bo -

jjhanga,

23

 and the di rect su per mun dane ap pre hen sion of the "four truths."

24

 In

this fur ther re gion re curs the ne ces sity for main tain ing a per fect, de tached state

of con scious ness even in the de vel op ment of the higher asce sis, as well as the

ne ces sity for avoid ing iden ti fi ca tion even with su per sen si ble ex pe ri ences and for

em pha siz ing at all times the ab so lute side real and ex trasaṁsāric el e ment in such

ex pe ri ences. Loss of con trol and "ag i ta tions" must never take place, a calm and

steady light must shine on ev ery ex pe ri ence and on ev ery ac tion. At the very

limit of the supreme re al iza tion, the pure and de tached el e ment of con scious -

ness—sati—must con sti tute, in a man ner of speak ing, a higher "di men sion"

than the con tent of any or di nary ex pe ri ence.
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This is the four fold form of sati paṭṭhāna. As we have said, what is re al ized

in in di vid ual ex er cises should be de vel oped into the form of a habi tus of clear

con scious ness main tained at all mo ments of daily life. This, in fact, is con sid -

ered in the texts as a de vel op ment of the first con tem pla tion, and is ex pressed

in this for mula: "The as cetic knows when he is walk ing, 'I am walk ing,' he

knows when he is stand ing, 'I am stand ing,' he knows when he is in this or that

po si tion that he is in this or that po si tion." In a word, he ends by lit er ally bear -

ing his own body. In a com men tary on the texts, in this con nec tion, the char -

ac ter is tic ques tion is asked: "Who is walk ing?" The an swer be ing: "It is not the

"I" that is walk ing"; "Whose walk ing is it?" "It is not of an 'I'"; "Who de ter -

mines the walk ing?" "An act of the mind, trans mit ted and as sumed by the

breath (prāṇa) which per vades the body and moves it.''

25

 The texts fur ther

spec ify: the as cetic is clearly con scious in com ing and in go ing, in look ing and

in de tach ing his gaze, in bend ing and in rais ing him self, in wear ing his robe, in

eat ing and in drink ing, in mas ti cat ing and tast ing, in defe cat ing and uri nat ing,

in walk ing and stand ing and sit ting, in fall ing asleep and wak ing, in speak ing

and in keep ing silent.

26

 As in a mir ror, he "looks at him self again and again be -

fore per form ing an ac tion; he looks at him self again and again be fore say ing a

word; he looks at him self again and again be fore har bor ing a thought."

27

 It can

eas ily be seen that by fol low ing such a path a man nat u rally trans forms him self

into a kind of liv ing statue made up of aware ness, into a fig ure per vaded by

com posed ness, deco rum, and dig nity, a fig ure that in evitably calls to mind not

only the whole style of the an cient Aryan aris toc racy but also that made fa mous

by the an cient Ro man tra di tion in the orig i nal type of the sen a tor, the pa ter fa -

mil ias, and the maiores nos tri. In re al ity, there is a nat u ral re la tion ship be tween

these ef fects of the dis ci pline of self-aware ness and the traits that, to gether with

the "thirty-two signs of the su pe rior man," tra di tion has be stowed on the en -

light ened Ariya in the fol low ing terms: "As an Ac com plished One speaks, so

does he act and as he acts so does he speak";

28

 he goes nei ther too fast nor too

slowly; the lower part of his body, while he walks, nei ther swings nor moves

through the ef fort of the body. In see ing, he looks in one di rec tion: straight

ahead, not up wards nor down wards, nor does he walk glanc ing here and there.

He al ways sits com pos edly, not lolling his body, nor mak ing use less move ments

with his hands, nor cross ing his legs, nor rest ing his chin on his hand. He re -

mains calm, "girded with iso la tion."

29

 Calm, side real self-aware ness can not

help but re sult in styl iza tion since it acts on the ir ra tional, oblique, and hid den

part of the hu man be ing, rather in the way that the calm and se vere glance of

the school mas ter is enough to quell the prank ish nesss of the pupil who thought

him self un ob served. So we can say that the sub sti tu tion of en er gies that is the

es sen tial aim of the whole asce sis of the Ariya has al ready be gun to have its ef -
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fect ex ter nally. Whereas, be fore, ev ery move ment and ev ery ac tion of the in di -

vid ual was mo ti vated by an ir ra tional vi tal force or saṁsāric el e ment, now this

el e ment is re placed by pure aware ness, which can not but bring about—as we

have said—an in crease of sim plic ity, com posed ness, and dig nity in the man ner

and the out ward ap pear ance of one who se ri ously fol lows this path. One might

even dis cern a cer tain as pect of racial cathar sis, too, in these dis ci plines, since,

as we have just said, these el e ments of a style of life ex isted nat u rally, ab orig ine,

among peo ple of a higher racial type, whose char ac ter is tics var i ous fac tors,

above all cross breed ing, have suc ces sively al tered and en croached upon.

30

Let us see where we have ar rived in our ex po si tion. When de fenses against

the most im me di ate forms of men tal dis tur bance have been raised, the as sim i la -

tion of the prin ci ples of "right con duct" arouses in the mind an "in ti mate, un -

al loyed joy" joined with the sta bil ity and sure ness of one who feels him self in a

state of "jus tice." For which we are given the sim ile of a law fully crowned king

who knows that his en e mies are routed and that there is no threat of any kind

to his sovereignty.

31

 We have also ac quired the strength ened "neu tral ity" or

"side re al ity" of the mind that, thanks to the four fold con tem pla tion, has fur -

ther freed it self and is now at the cen ter of all its ex pe ri ence, both in ter nal and

ex ter nal. At this point we un der take the re ally cathar tic ac tion whose aim is to

neu tral ize, by de grees, any pos si bil ity of "com bus tion" and of self-aban don -

ment to the mul ti ple va ri ety of "con tacts." Con tacts wound; con tacts con sume

by ex cit ing the fire that burns the body and the mind, which nour ishes the

saṁsāric stem and pros trates the higher prin ci ple. "The fool, struck by force,

per ishes; the wise man, when struck, does not trem ble," he re mains in tact, re -

mains un shak able, re mains elu sive;

32

 we must be come like the wise man. It is a

ques tion, then, of deal ing a blow at the tran scen den tal "de sire" that lurks in the

vis ual and other senses, in the khandha (the groups of the per son al ity), in the

el e ments, and which is cor rup tion, dis ease, sup pu ra tion.

33

 All this must nat u -

rally take place, not on the psy cho log i cal or moral plane, but on the ex is ten tial

and meta phys i cal one. The be gin ning of the process of al ter ation lies in the

senses, which are likened to so many "wounds."

34

 They present us with forms

or sounds or tastes or smells or tac tile sen sa tions, "de sired, loved, de light ful,

pleas ant, as so ci ated with crav ing, al lur ing," whence, "in the five cords of de sire,

in one or other seat of the senses, may arise in cli na tion of the mind" or as -

sent.

35

 We have used this word to trans late the term anunayo, which Wood -

ward ren ders as "lurk ing ten dency"

36

 and which can ac tu ally be likened to the

at ti tude of some one who spies, who waits ready to iden tify him self, in this case,

with plea sure, if there is a pleas ant feel ing, or with pain, if in stead the feel ing is

painful, or with opaque in dif fer ence (with "ig no rance"), if the feel ing is nei ther
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pleas ant nor painful.

37

 And here, nat u rally, the ref er ence is also to the pri mor -

dial an guish that lies at the base of saṁsāric ex is tence and that pro duces at tach -

ment. In this way there arise for ma tions or com bi na tions that at tach them selves

to one or other of the five groups of the per son al ity, that is to say, to the groups

of ma te ri al ity, of feel ing, of per cep tion, of the for ma tions, of in di vid u ated con -

scious ness. This be ing so, in or der to "ban dage the wounds" and neu tral ize the

in fec tion pro voked by con tacts, we must en sure that "the in ter nal sight, the in -

ter nal smelling, the in ter nal hear ing, the in ter nal tast ing, the in ter nal touch ing,

the in ter nal think ing are not dis tracted," that is to say, that we are present in

the six fold seat of the senses in such a way that we can im me di ately pre vent any

self-re lax ation, self-at tach ment, self-in tox i ca tion, any lur ing of our selves by en -

joy ment. There will be, then, no fur ther build ing of com bi na tions, at first in

the fun da men tal stem of the will, and then in the five stems of the per son al -

ity.

38

 This is the essence of the new work of cathar sis.

This work is based on what is known as the "watch over the doors of the

senses," for which the canon i cal for mula is: "Upon per ceiv ing a form with the

eye, the as cetic con ceives no in cli na tion, no in ter est. Since crav ing and aver sion

and dam ag ing and harm ful thoughts soon over come the man who lives with

the eye un guarded, he re mains vig i lant, he guards the eye, he re mains vig i lant

over the eye." Upon hear ing a sound with the ear, upon smelling an odor with

the nose, upon tast ing a fla vor with the tongue, upon touch ing a con tact with

the body, upon rep re sent ing to him self a men tal state with the mind, he con -

ceives no in cli na tion, he con ceives no in ter est. Since crav ing and aver sion and

dam ag ing and harm ful thoughts soon over come the man who lives with his

mind un guarded, he re mains vig i lant, he guards the mind, he re mains vig i lant

over the mind."

39

 To fail in this vig i lance at some point is to suf fer the fate of

the tor toise: when the tor toise un think ingly put out one of its limbs a jackal

seized it by that limb and car ried it off to its ruin.

40

 In this mat ter then, we

have to come to grips with the saṁsāric en tity with which we are as so ci ated

and that con sti tutes our dou ble, com posed of thirst. A con tin u ally tight en ing

cir cle closes round it. It is ef fec tively likened to an en emy who, know ing that

he can not openly de feat his ad ver sary, gets him self em ployed by him as a ser -

vant and gains his con fi dence so that he may then de feat him by treach ery: this

—it is said—is the part that the il lu sory "I," cre ated by iden ti fi ca tion, plays in

us un til the time of ini ti a tion into the doc trine of the Ariya.

41

 That the dis ci -

pline of the watch over the senses or bind ing the wounds leads to a higher lib -

er a tion is shown by the sim ile of the man who has at a cross roads a thor ough -

bred team and can guide them wher ever he pleases.

42

 The man who does not
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know or who for gets this prac tice is dom i nated by forms, sounds, smells, tastes,

con tacts, and thoughts, in stead of be ing their mas ter.

43

In an other way this dis ci pline can also be summed up by the word silen -

tium: "to gird one self with si lence," si lence in the tech ni cal and ini tia tory sense,

in the sense of the Eleusinian στωπή. Im pres sions are ar rested at the pe riph ery,

at the limit of the senses. Be tween them and the "I" there is now a dis tance, a

zone of "si lence." We thus be come en dowed with that form of si lence that con -

sists of not pro nounc ing ei ther the ex te rior word or the in te rior word, and this

in turn im plies not hear ing, not see ing, not imag in ing. This theme has also

been ex pressed in a pop u lar form. It is, in fact, the deeper, hid den sig nif i cance

of the well-known stat uette of the three sa cred mon keys of Benares, one with

the ears closed, one with the mouth closed, and one with the eyes closed: speak

not, hear not, see not. And we may here also re call the cu ri ous her met i cal for -

mula: "Who has ears, let him open them [in the sense of a close watch on ev ery

im pres sion], who has a mouth, let him keep it shut [in the sense of the afore -

said si lence, of calm, in tan gi ble 'neu tral ity']."

It is thus that the con di tions for fur ther lib er a tion and then for awak en ing

the ex trasaṁsāric prin ci ple are con sol i dated. We shall see that de vel op ment in

this sense is di rectly con tin ued in the four jhā nas.

As the nat u ral coun ter part of the watch on the doors of the senses, a world

of dis in tox i ca tion is car ried out within the zone that is now iso lated, in or der to

elim i nate or re duce those in ter nal smol der ing em bers of ag i ta tion and self-iden -

ti fi ca tion that may be made to burst into life by ex ter nal con tacts. This is what

is known as the re moval of the five nī varaṇa, a term that means a "dross," a

"hin drance," or an "im ped i ment." The five nī varaṇa are: de sire (kā mac cha nda);

hate or anger (vyāpāda); sloth ful idle ness (thīna-mid dha); pride and im pa -

tience (ud dhacca-kukkucca); doubt ful un cer tainty (vi ci kic chā). The ac tion of

these five hin drances is clearly in di cated by the fol low ing sim i les: it is like try -

ing to look at one's re flec tion in wa ter wherein all kinds of col ors are mixed

(de sire), or in boil ing wa ter (hate and anger), or in wa ter full of mud and moss

(sloth ful idle ness), or in wa ter ag i tated by the wind (pride and im pa tience), or

fi nally, in dark and murky wa ter (doubt).

44

 Re moval is ef fected by di rect ac tion

of the mind on the mind, to gether with ac cu rate and calm self-ex am i na tion.

The dis ci pline is de scribed in the texts in the fol low ing man ner. The as cetic

finds a soli tary place and be gins to med i tate. A well-known yoga po si tion is

coun seled: sit with legs crossed and body straight up right. This tra di tional

Indo-Aryan po si tion is, how ever, only suit able if one is so ac cus tomed to it that

it is quite nat u ral and re quires no spe cial ef fort and does not pro duce fa tigue.

In gen eral, the po si tion rec om mended for this, as for other con tem pla tions,

must be one of equi lib rium, which does not have to be changed; it must have a
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kind of sym bol i cal mean ing of self-aware ness and it must not de mand ef forts

that would dis tract the mind. This is the for mula for the med i ta tion: "The as -

cetic has given up worldly crav ing and now rests with his mind free from crav -

ing, he pu ri fies his mind of crav ing. He has given up hate and now rests with

his mind free from hate, he pu ri fies his mind of hate. He has given up in er tia

and ac ci die; lover of the light, clearly con scious, he pu ri fies his mind of in er tia

and ac ci die. He has given up pride and rest less ness, with his mind in wardly

tran quil he pu ri fies his mind of pride and rest less ness. He has given up wa ver -

ing, he has crossed over from doubt ful un cer tainty; he has no doubts about

what is bene-fi cial, he pu ri fies his mind of wa ver ing."

45

 It is fun da men tally a

more ad vanced de vel op ment of the states al ready in duced by sīla or "right con -

duct." The aim here is ob vi ously to bring us to a deeper zone by means of the

strength ened power of in ter nal vi sion that we have gained through the pre ced -

ing dis ci plines. It is a mat ter of at tack ing, to some de gree, the sankhāra, that is

to say, the in nate and con gen i tal ten den cies that come, in part, from the ex tra-

in di vid ual hered ity that we have as sumed.

Here, too, the pu rity achieved at cer tain mo ments comes to be de vel oped

un til it has al most at tained a state of per ma nency. This is how we must un der -

stand what is known as the "three fold watch": "by day, walk ing and sit ting,

turn the mind away from dis turb ing things; in the first watch of the night,

walk ing and sit ting, turn the mind away from dis turb ing things; in the mid dle

watch of the night, lie down on the right side, like the lion, one foot on the

other, bring ing to mind the hour of wak ing; in the last watch of the night, af ter

aris ing, walk ing or sit ting, turn the mind away from dis turb ing things."

46

 This

is a kind of con tin u ous ex am i na tion of con scious ness. The yāma, the watches

of the night that are rec og nized in this dis ci pline con sist, ac cord ing to the Bud -

dhist tra di tion, of four hours each; the first runs from six un til ten in the

evening, the sec ond from ten un til two in the morn ing, the third from two to

six in the morn ing. Thus, strictly speak ing, the pe riod of true sleep or of the

state that in the com mon man would cor re spond to sleep (cf. p. 181) is re -

stricted to four hours only, from ten in the evening un til two in the morn ing.

In this we must not see an "as cetic" dis ci pline in the West ern sense of mor ti fi -

ca tion: on the con trary, it is nat u ral that in ad vanc ing along the road of il lu mi -

na tion the need for sleep is con sid er ably re duced, and this re duc tion pro duces

no ill ef fect. Here, too, a uni lat eral "au thor i tar ian" in ter ven tion would only

serve to cre ate states of fa tigue and inat ten tion un fa vor able for spir i tual life by

day.

With at ten tive care of the "wounds" and with ac tion taken against the hin -

drances or im ped i ments, the zone of "si lence" is strength ened, and a grad ual

in te rior in crease of the ex trasaṁsāric qual ity takes place therein; this in crease
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should be aided by il lu mi nated ef fort and it is re lated to the afore said "seven

awak en ings"—bo jjhanga. These "awak en ings" are the pos i tive coun ter part of

the cathar tic or pro phy lac tic ac tion, that is to say, they are a "de fence against

in tox i ca tion pro duced by ac tion." The canon i cal for mula is: "[The as cetic]

rightly causes the awak en ing of mind ful ness de rived from de tach ment, de rived

from dis pas sion, de rived from ces sa tion [of the flux], end ing in re nun ci a tion,

he causes the awak en ing of in ves ti ga tion—of in flex i ble en ergy—of en thu si asm

—of calm-of con cen tra tion—of equa nim ity, of these awak en ings de rived from

de tach ment, de rived from dis pas sion, de rived from ces sa tion, end ing in re nun -

ci a tion."

47

 Var i ous in ter pre ta tions of the place of these awak en ings in the

whole de vel op ment are, nev er the less, pos si ble. Their sense as a whole, in deed,

re flects that of the four jhā nas, of the con tem pla tion that is to be per formed in

com plete de tach ment from ex ter nal ex pe ri ence. Here, how ever, we may un der -

stand them on a more rel a tive plane, as a kind of trans fig u ra tion and lib er a tion

of fac ul ties that are al ready per vaded by the el e ment of bodhi, whence the ex -

pres sion bo jjhanga. It must be re al ized that we are not deal ing with a sim ple

schematic enu mer a tion, but rather with a se ries in which the med i ta tion

whereby they are ap pre hended should pur sue an in ti mate causal link ing of the

sin gle terms so that we are nat u rally led on from one to the next, and so that in

the one we see the in te gra tion and res o lu tion of its pre de ces sors. Thus, we must

first achieve nondis tracted med i ta tion; then we must awaken the state of

"mind ful ness," fix it in the mind, de velop it, mas ter it, and see how this state

leads to the sec ond awak en ing and passes into "in ves ti ga tion," which may find

sup port in some el e ment of the doc trine; this in ves ti ga tion, when de vel oped,

fixed, ex tended, and mas tered must lead on to the awak en ing of "in flex i ble en -

ergy," whose per fect con quest should her ald a state of spe cial, pu ri fied "en thu -

si asm," of pu ri fied joy. By fur ther de vel op ing the med i ta tion, we should re al ize

that this en thu si asm, this joy, awak ened and per fectly de vel oped in a body that

is be com ing calm, in a mind that is be com ing calm, will be come re solved and

lib er ated in the next awak en ing, which is that of "calm." When calm has been

de vel oped, ex tended, fixed, and mas tered, "con cen tra tion" awak ens; this, in its

turn, when com pletely de vel oped, be comes es tab lished and shines forth in the

"equa nim ity" that is the sev enth awak en ing.

48

 These form a se ries of land marks

in med i ta tion that is con cerned with re al iza tion and they are con nected by an

in her ent con ti nu ity. Through these, one is led in an other way to the con fir ma -

tion of what was al ready be com ing es tab lished in the sati paṭṭhāna, the four fold

con tem pla tion of de tach ment, that is to say, one is led to that im pas si bil ity that

is qual i fied as "pure, clear, duc tile, flex i ble, re splen dent," but which has noth -

ing to do—it should be noted—with the in dif fer ence of a blunt mind, with the

in dif fer ence "of a fool, of an ig no rant man, of an in ex pert com mon man."

49
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For our part, we think it op por tune to add that the state in ques tion must on

no ac count be con fused with ap a thy or atony, and that it de vel ops to gether

with a feel ing of pu ri fied in tel lec tu al ized and heroic joy, al though this may at

first seem dif fi cult to un der stand. The Bha gavadgītā says: "When the mind,

tamed by asce sis, be comes quiet; when [the as cetic], see ing the self in the self,

re joices in him self, knows that bound less joy which, tran scend ing the senses,

can only be ap pre hended by the in tel lect and, when fixed in it, does not stir

from the truth ... he knows that this de tach ment from union with pain is called

yoga."

50

 At the same time, Bud dhism speaks of a plea sure that is "like dung"

when com pared to that based on de tach ment, calm, and il lu mi na tion.

51

 Fur -

ther more, such se quences as these are fre quent: "In the as cetic joy arises; this

joy makes him bliss ful; be ing bliss ful, his body be comes calm; with the body

calmed, seren ity arises; in this seren ity the mind comes to rest, be comes con -

cen trated"; this is a prepa ra tion for the four jhāna.

52

 This is an other se quence

that has the char ac ter of a con nected se ries, de vel op ing in an up ward sense, not

un like that which, through the twelve nidāna, led us down ward to saṁsāric ex -

is tence (cf. p. 57). The point of de par ture of this new se ries is, in fact, the state

of suf fer ing, of ag i ta tion, of con tin gency, which cor re sponds to the last nidāna

of the de scend ing path. Be yond it, there is the state of con fi dence; this leads to

pu ri fied joy—pā mu jja; then fol lows seren ity, which gives place to bliss, pass ing

on to equa nim ity—the term used here lit er ally means also to van ish, to cease

be ing in a place: it is a ques tion of de tached equi lib rium, and for this rea son

pā mu jja also some times fig ures as the an tecedent of ex tinc tion.

53

 In this text

the supreme re al iza tion has be hind it a linked se ries in which spe cial states of

lib er ated joy play a par tic u lar part: a kind of joy that Plato con trasted with all

mixed and con di tioned forms of joy or of plea sure. Let us quote an other text

that rep re sents the state at which we may reckon to have ar rived at this point of

our ex po si tion: "Con cen tra tion which knows nei ther in crease nor de crease,

which is not based on weari some sub ju ga tion, which, be cause of its de tached

na ture is con stant, be cause of its con stancy is full of bliss, be cause of its bliss

can not be de stroyed—such con cen tra tion has supreme wis dom as its re sult."

54

This should de stroy the idea that the path of awak en ing is arid and des o -

late, that it kills all joy, that it of fers only re nun ci a tion and de struc tion. That

ev ery one whose fur thest hori zon is still within the ef fec tive, saṁsāri cally con di -

tioned world should have this idea is quite nat u ral but is of very lit tle ac count.

A text re minds us that only an Awak ened One can com pre hend the Awak ened

One. An ex pres sive sim ile demon strates this: two com pan ions leave a city to -

gether and reach a rock that one of them climbs. He says to the other: "I see

from up here a won der ful view of gar dens, woods, fields, and lakes," but the

other re torts: "It is im pos si ble, it is in ad mis si ble, friend, that from up there you
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can see all that." Then the com pan ion stand ing on the rock comes down, takes

the other by the arm, makes him climb up on the rock and, af ter he has re cov -

ered his breath, asks him: "What do you then see, friend, stand ing on the

rock?" The other replies: "I see a won der ful view of gar dens, woods, fields, and

lakes." "And your pre vi ous opin ion?" "While I was ob structed by this great

rock, I could not see what is now vis i ble." It con sludes: it is im pos si ble that

what is know able, dis cernible, ca pa ble of achieve ment, ca pa ble of re al iza tion

through de tach ment, can be known, dis cerned, achieved, re al ized by one who

lives among de sires and who is con sumed by de sires.

55

 Quite apart from the

higher "side real" prin ci ple, the Bud dhist also knows the kind of joy that is con -

tent ed ness, re joic ing, ju bi la tion, en thu si asm, ex ul ta tion, trans port of the spirit

and that, among oth ers, is con sid ered as "a fac tor of the great awak en ing"—

pīti-sam bo jjhango.

56
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will pro duce in vin ci bil ity and su pe ri or ity to all tragedy, to all mis for tune, to all

hu man weak ness, a pure force that, though it may be bent, can not be bro ken, a

will to power that de fies men and gods.

In the sphere of the Bud dhist jhāna, both of these forms of asce sis are sur -

passed since the hu man con di tion in gen eral tends to dis ap pear. Only if the

dis ci pline of the Ariya were to stop at sīla and samādhi could its achieve ments

be likened to that of the most en light ened Sto icism. But Bud dhism—like all

ini ti a tions—has higher and freer re al iza tions, and so, in stead of the rock against

which stormy waves use lessly break, the sim ile of air that one may try in vain to

cap ture in a net or cut with a sword is far more ap pro pri ate. Im per turba bil ity

and calm fixed ness (samatha) equiv a lent to the Sto ical ap atheia, along the path

of awak en ing is, in fact, con sid ered at a cer tain point as a bond from which one

frees one self in or der to ap proach the do main of "nonex is tence."

3

 At the same

time, the "side real" el e ment here en cour ages such de tach ment as will in duce

Olympian qual ity in all higher states of con scious ness and de stroys in that de -

tach ment any residue of hy bris, of pride or of will for power at tached to the

"per son." To "life"—even at its sum mits—Bud dhism op poses that which is

"more than life." The term su per man—ut tama purisa—also fig ures in Bud -

dhism as an ep i thet of the Ariya as cetics.

4

 But this ideal is here trans fig ured, it

is car ried ef fec tively onto a su per sen si ble plane in which the dark tragedy that is

al ways hid den in the "ti tan" and the "su per man" is com pletely re solved. We

shall see al most at once that in or der to achieve such an ideal a spe cial en light -

ened use of sen ti ments such as love and com pas sion is even em ployed: a tech -

nique that car ries us far be yond the plane of the con tra dic tions against which

fought with out hope, for ex am ple, the soul of Ni et zsche and Dos toyevsky. We

men tioned this in deal ing with the two ways of over com ing fear (cf. p. 116).

The term jhāna is trans lated by some as "deep en ing self-ex am i na tion"

(Selb stver tiefung), a ren der ing that should be re mem bered: in deed, in the dis ci -

plines of which we shall speak, we shall be deal ing with a de scent through suc -

ces sive pu rifi ca tions and sim pli fi ca tions into the deeper lay ers of one's own be -

ing, where, in the com mon man, we find the king dom of the sub con scious. We

then tread the very same path that is marked by the her metic and al chemic

maxim: Visita in te ri ora ter rae, rec ti f i cando in vie nies oc cul tum lapi dem, ve ram

medic i nam.

5

 Less happy, how ever, is the trans la tion of jhāna as Versenkun gen

("sink ing be low") and still worse as "trances" or "rap tures" since the nor mal

mean ing of these terms is just the op po site of what we are deal ing with here.

The term, "trance," makes us think at once of the state of a "medium,"

6

 a pas -

sive state of sub con scious ness, of sub per son al ity and of ob ses sion, whereas the

Aryan asce sis is hall marked by su per con scious ness, by full ac tiv ity and self-

aware ness. Equally, the term "rap ture" im plies an idea of ec static pas siv ity and
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has a mys tico-re li gious fla vor, nei ther of which has much to do with the states

in ques tion. It is, there fore, prefer able to re tain the Pāli term jhāna (Skt.:

dhyāna) af ter we have be come quite cer tain of its con no ta tions. States of

"trance," of con fused think ing or of "pos ses sion" can only oc cur in one who

has been un able to re sist the chal lenge of fered by such ex pe ri ences.

It hap pens that in the texts the jhāna are given im me di ately af ter the four

con tem pla tions which are de signed to cre ate self-aware ness and the gir dle of

iso la tion from in ter nal and ex ter nal ex pe ri ence.

7

 This be ing so, their mean ing

can be ex plained as fol lows. With the dis ci plines we have al ready dis cussed,

con tained in the samādhi sec tion, one iso lates one self, one cuts one self off, one

de taches one self. Even the "seven awak en ings" re fer to the ap pear ance, af ter

this, of a pos i tive force from within, which is re lated to the states achieved in

the jhāna. These states ra di ate from the now iso lated cen ter and pro ceed to re -

oc cupy, in a man ner of speak ing, the aban doned zones, so that con tin gent el e -

ments are there re duced and these ar eas are re claimed from the do min ion of

saṁsāra. It is, in fact, pre scribed that these states, af ter they have been per fectly

achieved by the mind, should be trans mit ted to the whole of one's be ing, even

to the bod ily struc ture it self. For this rea son, it is said that "death" finds ac cess

to one who does not prac tice the jhāna and pen e trates him as a heavy stone

ball thrown on a mass of moist clay; "death" finds the way barred, on the other

hand, by one who has achieved the jhāna, and his at tempts are likened to a

light clew of thread hurled at a planed block of hard wood.

8

The first jhāna is de fined by this fixed for mula: "The as cetic, far from de -

sires, far from any dis turb ing state of mind, main tain ing feel ing and thought,

in a state of seren ity born of de tach ment and per vaded with fer vor and bliss,

reaches the first con tem pla tion (jhāna)." This has the same sig nif i cance as: "to

dwell in the body watch ing the body, with out think ing any thought con nected

with the body; to dwell in the feel ings watch ing the feel ings, with out think ing

any thought con nected with the feel ings; to dwell in the mind watch ing the

mind, with out think ing any thought con nected with the mind; to dwell in the

men tal states (dhammā) watch ing the men tal states, with out think ing any

thought con nected with the men tal states."

9

 This, in a man ner of speak ing, is a

sum mary of all that has been achieved in the pre ced ing phases. All the waves

are calmed. Seren ity per vades the en tire be ing and uni fies it, while there is clar -

ity, de tach ment, and si lence in ev ery sen sa tion that may arise or im age that may

present it self. In the first jhāna con scious ness is still rest ing on feel ing and

think ing, on per cep tion and rep re sen ta tion—vi takka and vicāra.

These two el e ments have to dis ap pear in the next jhāna, ei ther in a sin gle

sim pli fi ca tion process or else in two phases: in the sec ond case sen sory im pres -
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sions are first si lenced and then rep re sen ta tions or men tal im ages. (Un der these

cir cum stances, there are some times con sid ered to be five rather than four

jhāna, with the one we are now dis cussing counted as two.) The fixed canon i cal

for mula is: "Af ter hav ing achieved feel ing and think ing, the as cetic at tains

serene in ward calm, in tel lec tual sim plic ity arises which is free from per cep tions

and im ages, born of con cen tra tion, per vaded with fer vour and bliss, he reaches

the sec ond con tem pla tion." By "hav ing achieved feel ing and think ing," we

must un der stand a state of per fect equi lib rium of these fac ul ties so that they

can, in a man ner of speak ing, be left to them selves and can even tu ally be over -

come and aban doned. The term we have given as "in tel lec tual sim plic ity" is

ekodib hāva. Some have trans lated it by: "the mind emerges alone and sim ple,"

oth ers "the mind grows calm and sure, dwelling on high," whose cor re spond ing

state is said to be "self-evolved"; yet oth ers use the ex pres sion "sin gle-mind ed -

ness" or "one point ed ness";

10

 fi nally, some au thor i ties speak of spir i tual unity—

Ein heit des Geistes. It seems to us that our ex pres sion "in tel lec tual sim plic ity"

is near est to the sense of the state in ques tion; at the same time, it re calls equiv -

a lent terms fig ur ing in an cient West ern as ceti cism, par tic u larly in Plot i nus,

Iamblichus, Pro clus, and in the her metic texts. It is a man i fes ta tion of the mind

as a unique and sim ple essence no longer de pen dent upon psy chi cal func tions,

sen sa tions, or formed im ages and thoughts. This achieve ment re sults from the

power and in ten sity of self-con cen tra tion that has been de vel oped to a point

where, as in the episode re ferred to by a text, not even the noise pro duced by a

large num ber of wag ons is in any way no ticed.

11

 It is, in fact, much more a

kind of "grow ing" of awak en ing than any form of di rect "emp ty ing" ac tion

that in many cases, to use two sim i les of Zen Bud dhism, is like try ing to drown

an echo by rais ing the voice or try ing to chase away one's shadow by run ning

af ter it: we can thus see the er ror of cer tain mod ern theo soph i cal trends with

their ideas of "mak ing a vac uum" in a purely men tal sense. Fur ther more, we

must em pha size that to be able to dis miss the sup ports of con scious ness,

namely, sen sa tions and rep re sen ta tions (vi takka and vicāra), with out pass ing

into the sub con scious or into sleep, and by par tic i pat ing, in stead, in the mir a cle

of the sep a ra tion and man i fes ta tion of the pure in tel lec tual sub stance, comes

only as the re sult of a very spe cial in ward strength. Unity of the mind—unity

that is al most or gan i cally felt—is nec es sary, as well as ef fort nour ished by sīla,

by "right con duct." There fore, it is said that, just as it is not pos si ble to gain

mas tery over the sphere of tran scen den tal knowl edge (paññā) with out hav ing

first mas tered the sphere of con cen tra tion, so it is not pos si ble to mas ter the

sphere of con cen tra tion with out hav ing first gained mas tery over the sphere of

right life (sīla), with out which right con cen tra tion has no foun da tion.

12

 One

must pos sess power—sim ply a "men tal" power—of self-mas tery and of calm
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prac ticed in de tach ment, con firmed by in ward sim pli fi ca tion and con sol i dated

by the disiden ti fy ing con tem pla tions, in or der to fur nish within one self a sup -

port for con scious ness and self-aware ness when the "si lence" is ab so lute and

sen sa tions or im ages no longer present them selves. Thus the term ekodibhāva

has not un justly been com pared with "sim plic ity of the will with out thoughts."

The "in tel lec tual sim plic ity" that is the cen ter of the sec ond jhāna is not a sim -

ple men tal state, but rather the point in which a pure will power con cen trates

and frees it self, an in wardly di rected willpower hav ing it self both as its ob ject

and as its base.

In the third jhāna: "The as cetic, dwelling even-minded, clearly con scious,

con trolled, hav ing elim i nated fer vor and bliss, feels aris ing in his body the fe lic -

ity of which the Ariya say: 'The even-minded wise one lives in fe lic ity.' Thus he

reaches the third con tem pla tion." As in the sec ond jhāna feel ing and thought

hav ing been brought to a state of per fect trans parency and equi lib rium by the

first jhāna, were left be hind, so here we leave be hind the el e ment of "fer vor and

bliss," which in the sec ond jhāna comes to be felt as an im pu rity, as a dis tur -

bance, as some thing "com pounded" and con di tioned. It is not a con tra dic tion

that as a re sult of this fur ther sim pli fi ca tion there yet arises some thing that

might al most seem to be a feel ing. We can take it that there oc curs in the third

jhāna the re moval of the gen eral bod ily sen sa tion and its sub sti tu tion by the

"in tel lec tual fe lic ity" of which we have spo ken. This ap pears to be the trans for -

ma tion that takes place when the pure in tel lec tual con scious ness, aroused in

the sec ond jhāna and now still fur ther pu ri fied, comes into con tact, al most as a

"reagent," with "co en es the sia," or the gen eral sen si tiv ity of the body. We can

con nect this state—at least in some mea sure—with the "per fect seren ity which,

when it as cends from this body and ar rives at the supreme light, ap pears in its

true as pect," with that light that ex ists within the body, a glimpse of which may

be known to have been gained when, upon mak ing con tact with the body heat

is felt in it—a state re ferred to by the Up aniṣads.

13

 Spe cial strength is re quired

for this re al iza tion too; in or der to pre vent what is to be ab sorbed and trans fig -

ured from it self ab sorb ing and sub merg ing the side real el e ment, in which case

the ex pe ri ence would re solve it self in or ganic sen sa tions, and one would fall

into a state of trance or sleep. It should, in fact, be main tained that the first

three jhāna are de vel oped in an in ter nal zone that, in the life of an or di nary

man, would cor re spond to pe ri ods of fan tasy, reverie, or sleep. This is shown by

the fact that in the fol low ing phase, the fourth jhāna, there may oc cur, ac cord -

ing to the texts, the sus pen sion not only of dis cur sive thought (of "words"),

feel ings, im ages, and emo tive states them selves, how ever pu ri fied they may be,

but also of the rhythm of the vi tal force, that is to say, of the breath, whose

move ment is now be come an im pu rity and a dis tur bance: 

14

 this is a state that
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out wardly re sem bles death. We shall have more to say on this sub ject since this

and sim i lar phe nom ena re ally ap pear on the scene in the later phase of the con -

tem pla tions that are with out form, and they only oc cur in the jhāna when

these are re al ized and ex pe ri enced with spe cial in ten sity.

The fourth jhāna: "Af ter de tach ment from plea sure and pain, af ter dis ap -

pear ance of pre vi ous joy and sor row, the as cetic passes into a state be yond sor -

row, be yond joy, into a state of equa nim ity, of pu rity and of il lu mi na tion-into

the fourth con tem pla tion."

15

 Here we have ar rived at the ex treme sum mit of

in di vid u ated con scious ness. The cathar sis or sim pli fi ca tion must be ca pa ble of

re mov ing even the sen sa tion of pure trans fig ured in tel lec tual joy so that a state

of ut ter "neu tral ity" may be achieved, a supreme point of bal ance, which is

with out color, with out form, com pletely free of any sup port what so ever. This is

the fron tier be tween two worlds, the point be yond which con scious ness, if it

still has enough strength and the will for the ab so lute not to stop, to ad vance,

to de stroy all an guish, can no longer be the con scious ness of an "I," that is to

say, of a par tic u lar fi nite be ing bound by a par tic u lar phys i cal form. It is, in

fact, the thresh old of trans fig u ra tion in a lit eral sense, that is to say, the point at

which one goes be yond "form," be yond the "per son." In the texts, in fact, the

fourth jhāna rep re sents the bound ary that sep a rates the con tem pla tions bound

to "form" from those that are arūpa or free from form, not "for mal" but "es sen -

tial."

A few con sid er a tions, both on the prac tice and on the "place" of these four

jhāna: in or der to de velop them suc ces sively, it is of prime im por tance that the

will for the un con di tioned should com pletely oc cupy the mind. Only then will

its ad vance not be ob structed. Only then, when each sin gle jhāna has been

wholly ap pre hended, can one be aware of what that jhāna still re tains that is

"com pounded," that is "con di tioned,"

16

 and thus find a way that leads still fur -

ther. When con tem plat ing the phe nom ena proper to each jhāna in their ap -

pear ance and de vel op ment, the as cetic must con front them with out in cli na -

tion, with out in ter est, with out ties, with out be ing at tached, with his mind not

lim ited by them, and he must ap pre hend "There is a higher lib erty"; and by de -

vel op ing his ex pe ri ence he will, in fact, see: "There is."

17

 The de mon of iden ti -

fi ca tion and of sat is fac tion raises its head here also. It must be an tic i pated and

con quered. Ev ery feel ing of en joy ment or of sat is fac tion that may arise upon

the re al iza tion of each jhāna is im me di ately seen as a pos si ble bond for the

mind and is to be re jected.

18

 One must ap ply here the gen eral Bud dhist prin ci -

ple that all en joy ment through at tach ment is lethal, be it ei ther of the "heav -

ens" or of nib bāna it self, since "a fire lighted with san dal wood burns no less

fiercely than any other fire." The ac tion must be neu tral, ab so lutely pu ri fied

and naked. As in the Carmelite sym bol ism of the as cent of the moun tain, the
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path that does not be come lost, which leads straight up to the sum mit, is that

to which are at trib uted the words: nada, nada, nada—"noth ing, noth ing, noth -

ing." The dif fer ence is that in the Ariyan path of awak en ing there is found no

equiv a lent to the cri sis that Saint John of the Cross called the "dark night of

the soul." In the texts the im per son al ity of the ac tion is ev i dent also from the

fact that the four jhāna are given as phases of a de vel op ment from within,

phases that oc cur nor mally as a re sult of the fun da men tal di rec tion that one's

own be ing has taken, with out "vo li tional" in ter ven tion in a strict per sonal

sense. In the four jhāna, as in the later ex pe ri ences, one must never think: "It is

I who am about to achieve this jhāna," or: "It is I who have now achieved this

jhāna," or "It is I who am sur mount ing this jhāna." On the con trary, the

mind, hav ing rightly been set in mo tion, should lead from one to the other.

19

Any in ter ven tion by the nor mal per sonal con scious ness would only ar rest the

process and lead back to the point of de par ture, in the same way as Nar cis sus,

at the mo ment of gaz ing at his im age, pre pared his own end. The Mahāyāna

say ing, "there ex ist the road and the go ing, but not he who goes," seems not

out of place here. We can also re mem ber the Taoist maxim: "To achieve in ten -

tion ally the ab sence of in ten tions."

Ac tive in ter ven tion in the nor mal sense can only be al lowed in the process

of con sol i dat ing each of these states so that they may be sum moned at will.

This pre sup poses a spe cial scru tiny of each one once they have sev er ally man i -

fested them selves. The texts record the fol low ing episode: by his su per nor mal

power, the Bud dha ap peared to a dis ci ple who, upon com ing out of jhāna,

found that the per cep tions and states he had al ready over come were reap pear -

ing and reestab lish ing them selves. The Bud dha taught him how to carry the ex -

er cise fur ther so that he might be able to get the bet ter of all such resid ual

states: ev ery dis trac tion must be elim i nated and aus tere con cen tra tion re in -

forced; the mind must be com posed, com pletely mas tered, and con cen trated in

a sin gle point—ekodi-karohi.

20

This brings us to the "place" of the re al iza tions that are rep re sented by the

jhāna. Their "place" de pends on the de gree of in ten sity of the re al iza tions

them selves and on the ex tent to which they are an i mate with "knowl edge,"

vipas sanā. In the ex treme case, there can oc cur through them the com plete de -

struc tion, with out residue, of the "ma nias," of the āsava, and there fore lib er a -

tion. In other cases, when the ac tion re mains more pe riph eral and only a part

of the saṁsāric be ing is thereby neu tral ized, only some of the bonds are ef fec -

tively bro ken, and lib er a tion does not oc cur dur ing life; in deed, upon the de -

cease of the body, one may even rearise in states of ex is tence that, al though they

may be more than hu man, are yet con di tioned. We shall dis cuss these var i ous

pos si bil i ties in de tail in a later chap ter (p. 196–97ff.). The pos si bil ity also ex ists
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of de vel op ing the four jhāna in a "neu tral" man ner, on an es sen tially men tal

plane, not for the pur pose of awak en ing, but rather as means of ac quir ing and

of ex er cis ing cer tain ex tra nor mal fac ul ties (sid dhi).

21

While still on the sub ject of the "place" of the jhāna we must state gen er -

ally that these re al iza tions, like the oth ers of which we shall speak later, are not

to be un der stood as be ing on a purely "psy cho log i cal" or ab stractly spir i tual ba -

sis—as sim ple spir i tual states of the in di vid ual, but are to be re garded as hav ing

a kind of on to log i cal or ex is ten tial coun ter part. The de vel op ment must be re -

garded above all as car ry ing one be yond nor mal con scious ness, into pre na tal

and pre con cep tional states that nor mally cor re spond to the un con scious that

rules in the states of dream ing, sleep, and catalepsy. In the sec ond place, the

idea of "sphere" or of "realm" is fre quently found in the texts in con nec tion

with the jhāna; that is to say, the jhāna in tro duce us to one of the "spheres"

that are in cluded in the ob jec tive hi er ar chy of the mul ti ple states of be ing.

There is even men tion of "heav ens": with the jhāna one is sup posed to reach

the "heav ens of pure forms" or at least to pre pare a way that leads to them.

22

There is also men tion of spir its or gods or an gels of one or other jhāna

sphere,

23

 and con tacts that as cetics have had with them are dis cussed. De tails

are ac tu ally given. The bod hisattva, that is to say those who are ad vanc ing to -

ward full il lu mi na tion, are sup posed, to be gin with, to per ceive a bright form -

less splen dor; by pu ri fy ing the "eye of knowl edge" form also is per ceived; at a

later stage ac tual con tacts ("to con verse to gether") may even take place and,

fur ther more, they may come to rec og nize the hi er ar chi cal place of these be ings

("to which ce les tial world they be long").

24

 A close study is also made of the

causes that lead to the in ter rup tion of such ex pe ri ences, to the "van ish ing of the

splen dor and of the vi sion of the forms."

25

 In the course of the de vel op ment of

Mahāyāna Bud dhism there ap pear out right per son i fi ca tions of the jhāna as so

many mytho log i cal Bud dhas, and di vini ties of all kinds take the place of the

var i ous planes of con tem pla tive and tran scen den tal re al iza tions. It is of im por -

tance, par tic u larly in con nec tion with this kind of lit er a ture, to un der stand

clearly what is the right point of view: on the one hand the "psy chol o gis tic" in -

ter pre ta tion must be avoided; when one is in the jhāna or in sim i lar states, the

cen ter of one's own be ing, even if only for a time, is "else where," in worlds dif -

fer ent from that per ceived by the usual wak ing con scious ness and one is not

un der go ing a process that has a merely sub jec tive value. On the other hand,

when the pre sen ta tion, par tic u larly in later Bud dhism, is ob jec tive and al most

the o log i cal, with ref er ence to di vini ties and cos mic or ce les tial hi er ar chies, then,

strip ping off the mythol ogy, the mat ter must be un der stood in its es sen tial

form as a func tion of states of con scious ness, of tran scen den tal ex pe ri ences.

This holds good not only of doc trine but also in cases of gen uine ap pari tions.
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Such pos si ble ap pari tions are only "pro jec tions," that is to say, ex te ri or ized

forms of par tic u lar states that are ex pe ri enced, and the per son i fi ca tion takes

place on the ba sis of im ages fixed in the mind or in the sub con scious of the in -

di vid ual who is prac tic ing. Thus Ti betan Bud dhism goes as far as ad mit ting

that, in a par tic u lar phase of prac tice, the Bud dhist can see the Bud dha trans -

formed into a Mahāyāna god, just as a Chris tian will see the Christ or a Mus -

lim Muham mad. Ev ery one sup plies the im age that he has him self cul ti vated or

that he has re ceived from his saṁsāric tra di tion, as the mode—in the guise of a

form, an im age or an ap pari tion—in which he ex pe ri ences a par tic u lar state of

as cetic or ini tia tory con scious ness. In con nec tion both with the jhāna and with

other states of ex pe ri ence it is, there fore, im por tant to achieve a point of view

that is higher than the on to log i cal-the o log i cal as well as the "psy chol o gis tic" or

"spir i tu al is tic" at ti tude. Only such a su pe rior point of view can "con form to re -

al ity" and be suf fused with true knowl edge. Based on this knowl edge, the Bud -

dhist asce sis com pletely dis misses the whole ghostly world that is made up of

"as tral" or "men tal" vi sions, phe nom ena, ap pari tions, and so on, and that plays

such a great part in the de vi a tions of West ern theos o phy and an thro pos o phy;

even the sub stan tial ist as pect of strict the ol ogy is left be hind. The ref er ences in

the ear li est texts to the gods and to the an gels of the var i ous "re gions," where

they do not rep re sent in ter po la tions and in fil tra tions of pop u lar be liefs, are en -

tirely schematic. The Ariyan as cetic achieves the var i ous states that are the sub -

stance of such "worlds" and goes be yond, with out al low ing his at ten tion to be

dis tracted by a phe nomenol ogy that is only made pos si ble when "di rect knowl -

edge" wa vers and when one is sub ject to the play of one's own un con sciously

ob jec tiviz ing imag i na tion. The world of the orig i nal Bud dhist con tem pla tion is

ex tremely clear, al most Doric. Such fan tas tic cre ations are en tirely for eign to it

—and it is for this rea son that in some short sighted peo ple there has arisen the

idea that we are here deal ing with states that are merely "psy cho log i cal" or, at

the most, "mys ti cal."

When in tensely ex pe ri enced, the jhāna trans form not only con scious ness

but also par tic u lar fac ul ties—speech, thought, and breath—"pu rify" them and

take us well be yond the cathar sis. We have seen that these fac ul ties re main sus -

pended dur ing prac tice of the jhāna; and con se quently they be come quiet and

mas tered.

26

 This sus pen sion means, in fact, that con scious ness has been taken

be yond their source and that it con tin ues to ex ist be yond them. Thus these fac -

ul ties are brought into vir tual sub or di na tion, by means of con scious ness, which

has now be come the es sen tial foun da tion of the fac ul ties, and passes on to

them the calm that it has achieved in it self. The cathar sis of cer tain con di tioned

feel ings is also con sid ered,

27

 and it is em pha sized that the force, thus ad vanc -

ing, cuts off not only the bond rep re sented by "evil thoughts" (which dis ap pear
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in the first jhāna) but also the bond of "good thoughts" (which dis ap pear in

the sec ond jhāna).

28

On emerg ing from the jhāna, even the gen eral form of ex pe ri ence is not

the same as be fore. In this con nec tion, three modes of "con tact" are men -

tioned, given in some texts also as three "lib er a tions": con tact of the "void,"

con tact of the "sign less," con tact of the "with out ten dency "—suññā—, ani -

mitta-, ap paṇi-hita-phassa.

29

 We can con sider these as new "cat e gories," new

modes of ex pe ri ence, which ap pear, in gen eral, at the mo ment when the as -

cetic, af ter go ing to the limit of con di tioned con scious ness, re turns to nor mal

ex is tence. It will be as well, how ever, to dis cuss such forms of ex pe ri ence at a

later point since they can only be con sid ered in con junc tion with the jhāna if

we as sume that these lat ter have been so in tensely ex pe ri enced as al most them -

selves to lead to lib er a tion, while nor mally in the texts, af ter the jhāna, there

are other trans for ma tions of the con scious ness that come un der the head ing of

paññā, or tran scen den tal knowl edge. There are, how ever, some texts that con -

sider spe cial forms of con tem pla tion in which the jhāna use the  "void," the

"sign less" and the "with out ten dency" as a base from which to pro duce a higher

de gree of "pu rifi ca tion," char ac ter ized, in fact, by those three el e ments: sud -

dhika-suññataṁ, sud dhika-ani mit taṁ, sud dhika-ap paṇi hi taṁ.

30

The per fec tion of the four jhāna im plies their "em bod i ment," and this also

sig ni fies a trans for ma tion of the in vis i ble struc ture of the hu man or gan ism

(with par tic u lar em pha sis on the saṁsāric be ing which is its root), which is

brought about by the per va sion of this struc ture by the states cor re spond ing to

the jhāna. The texts, in fact, speak of an ac tual "bod ily re liv ing in one self" of

"those saintly lib er a tions, which are high above all form, form less,"

31

 and this is

con sid ered as a higher stage of achieve ment. Thus, there is a dis tinc tion be -

tween one who is "lib er ated on both sides"—ub ha tob hāga-vimutta—and one

who is only lib er ated "as to knowl edge"—paññā-vimutta. The sec ond is the

case of the man who "has not bod ily achieved those bliss ful lib er a tions that are

be yond form, form less" and in whom the in tox i ca tions, the "ma nias" or āsava,

are for this rea son only re moved in part.

32

To show this process of "em bod i ment" of the four jhāna, ap pro pri ate sim i -

les are given through out; they are im por tant since they also serve to throw fur -

ther light on the essence of each of the prac tices in ques tion.

Here is a sim ile that con cerns the first jhāna: "As an ex pert bath at ten dant

or bath at ten dant's ap pren tice puts soap pow der in a bath, soaks it with wa ter,

mixes and dis solves it in such a man ner that its foam is com pletely per me ated,

sat u rated within and with out with mois ture, leav ing none over: just so the as -

cetic per vades and in fuses, fills and sat u rates his body with the seren ity born of
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de tach ment, per cep tive and thought ful, per vaded with fer vor and beat i tude, so

that not the small est part of his body is left un sat u rated with this seren ity born

of de tach ment."

Sec ond jhāna: "As a lake with a sub ter ranean spring; and into this lake

there flows no rivulet from east or from west, from north or from south, nor do

the clouds pour their rain into it, but only the fresh spring at the bot tom wells

up and com pletely per vades it, in fuses, fills, and sat u rates it, so that not the

small est part of the lake is left un sat u rated with fresh wa ter; just so the as cetic

per vades and in fuses his body with in ter nal serene calm, born of self-rec ol lec -

tion, per vaded with fer vor and beat i tude." We should note, here, the sim ile of

the in ter nal spring, the idea of some thing fresh that spreads out from the in side

and from the "bot tom"—from the de tached "in tel lec tual sim plic ity" which has

been achieved—un sul lied by any in flux of out side cur rents; that is to say, with

all vi tal saṁsāric nour ish ment neu tral ized.

Third jhāna: "As in a lake with lo tus plants some lo tus flow ers are born in

wa ter, de velop in the wa ter, re main be low the sur face of the wa ter, and draw

their nour ish ment from the depths of the wa ter, and their blooms and their

roots are per vaded, in fused, filled, and sat u rated with fresh wa ter, so that not

the small est part of any lo tus flower is left un sat u rated with fresh mois ture: just

so the as cetic per suades and in fuses, fills and sat u rates his body with pu ri fied

joy, so that not the small est part of his body is left un sat u rated with pu ri fied

joy." While in the pre ced ing phase we spoke only of a deep in ter nal spring, here

we have a fur ther de vel op ment, we have a state that now en closes, per me ates,

and nour ishes the en tire bod ily struc ture, by trans form ing the gen eral sen sa tion

that cor re sponds to it, just as we have al ready said.

Fourth jhāna: "As a man might cloak him self from head to foot in a white

man tle, so that not the small est part of his body was left un cov ered by the

white man tle: just so the as cetic sits, hav ing cov ered his body with a state of ex -

treme equa nim ity and pu rity and clar ity, so that not the small est part of his

body is left un cov ered by the state of ex treme equa nim ity and pu rity and il lu -

mi na tion." We are, then, at a third phase: the body is not only per vaded but

also cov ered by the new force, it is en veloped in the force as if the body did not

con tain the force but the force con tained the body. The as cetic dom i nates his

body, cov ers his body.

33

The sim i les we have just given are among those that, to a great ex tent, serve

as "magic keys": they have a power of il lu mi na tion for those who use them as a

start ing point when elab o rat ing this phase of em body ing the ex pe ri ence cor re -

spond ing to the four jhāna.
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The path lead ing through the jhāna is not the only one con sid ered by the

Bud dhist teach ing. The texts in di cate a sec ond path that, from its ef fects,

would seem to be equiv a lent. It may be called "path of saint li ness" or "wet

path," as op posed to the other which is mainly in the na ture of a "dry path."

While the jhāna are nec es sar ily achieved by way of an in tel lec tual cathar sis and

spir i tual con cen tra tion, in the other path, which we shall now briefly dis cuss,

feel ing plays a large part, al though it is em ployed in con junc tion with per fect

aware ness and is used purely in stru men tally.

This sec ond path con sists of four awak en ings that are called brah mav i hāra -

bhā vana, that is, "un fold ing of the di vine states," or ap pa maññā, "the lim it -

less," the "in fi nite (states)." We shall use the term ir ra di ant con tem pla tion. The

method aims at dis solv ing the bond of fi nite con scious ness by means of the ir -

ra di a tion of an ever vaster, more disin di vid u al ized and more uni ver sal feel ing,

so de vel oped that it ends by lead ing to the same state as the fourth jhāna, to a

state of al most dis car nate equa nim ity and men tal clar ity. This path en tails the

recog ni tion that: "Be fore, this mind of mine was lim ited and ob structed. But

now, it is lim it less and un folded, and no lim ited ac tion can still ex ist in it or

main tain it self in it."

34

 Again we have a cathar sis. The four ap pa maññā are

con ceived as con tain ing, in fact, a "pu rifi ca tion"; thus it is said that one who

has re al ized them" has bathed with the in ner bathing" and has no fur ther need

of ex ter nal rites of pu rifi ca tion.

35

 They pro duce "the lim it less re demp tion of

mind."

36

Here are the for mu lae that are given by the canon for the four ir ra di ant

con tem pla tions: "The as cetic dwells with his spirit per vaded by love (mettā)
and ir ra di ates one di rec tion, a sec ond, a third, a fourth, so across and up ward

and down ward: iden ti fy ing him self in all things ev ery where, he ir ra di ates the

whole world with spirit per vaded by love, with am ple, pro found, un lim ited

mind, free of hate and ran cor." The for mula is re peated three more times, un -

changed ex cept for the term, love, which is re placed in turn by com pas sion

(karuṇā), sym pa thetic joy (mu ditā), and lastly equa nim ity, im mutabil ity, or

sta bil ity (up ekkhā). Af ter the ir ra di a tion of the feel ing of love, fol low com pas -

sion and sym pa thetic joy. Through love the as cetic feels him self in all be ings,

no ble or com mon, happy and un happy, both of this world and of ev ery other

world; he feels their des tiny as though it were his own, he takes upon him self

the con tin gency of their life, he feels with their feel ing or suf fer ing (com pas -

sion)—but he then ir ra di ates joy, as if the dark ness in each be ing had dis solved,

as if the feel ing he ir ra di ates were ben e fi cial to the be ings and were sus tain ing,

clar i fy ing, and lib er at ing them. Then fol lows the last ir ra di a tion, that of im -

mutabil ity or sta bil ity: the as cetic, still de vel op ing this uni ver sal con scious ness,

is as if he willed the "be ing" of each be ing. He aims at in fus ing in ev ery crea -
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ture that same calm, that same qual ity of sta bil ity and of equa nim ity that he

has de vel oped in him self, by pro ject ing in them the qual ity of "be ing," that

same un shak a bil ity or se cu rity that he has achieved by com plet ing this process

of uni ver sal iza tion. In this con nec tion, we may call to mind these words:

"Peace I leave with you, my peace I give unto you: not as the world giveth, give

I unto you. Let not your heart be trou bled, nei ther let it be afraid."

37 

 The for -

mula is re peated, chang ing only, for each con tem pla tion, the qual ity of the ba -

sic feel ing that is to be aroused first in one self and then to be ir ra di ated: "The

as cetic dwells with com pas sion ate—joy ful—im mutable mind and ir ra di ates

one di rec tion, then the sec ond, then the third, then the fourth, above, be low,

across: iden ti fy ing him self ev ery where in all things, he dwells ir ra di at ing the

whole world with com pas sion ate—joy ful—im mutable spirit, with am ple, pro -

found, un lim ited mind, free of hate and ran cor."

38

To set free one's heart by un fold ing a love that turns to com pas sion, a com -

pas sion that turns to joy, a joy that turns to un change abil ity, to im pas si ble clar -

ity and un shak able de tach ment, is the aim of this four fold con tem pla tion. To

achieve it en tirely, that is to say, to dis solve all trace of fi nite and un quiet sub -

jec tiv ity, is, ac cord ing to Bud dhism, to have achieved the con di tion nec es sary

for a state of union with the the is tic god, with Brahmā—brahmā-sa hay atā.
One text, in con nec tion with the fourth ir ra di ant con tem pla tion, even states:

"Thus, O dis ci ples, an as cetic dwells as a god."

39

 In any case, by this path that,

as we have said, is com pa ra ble to the "way of saint li ness," the anāgāmi-phala or

the "fruit of no re turn" may be achieved: the in di vid ual in ques tion, af ter the

dis so lu tion of the body, arises in the world of Brahma, a world, as de Lorenzo

has rightly pointed out,

40

 of which Dante's whole par adise is but an al le gor i cal

rep re sen ta tion; a world that for Bud dhism, how ever, is only a stage to be

passed, a world that, when com pared with ab so lute lib er a tion, ap pears as some -

thing in fe rior—hīna—as some thing yet con di tioned.

41

As in the jhāna, so also in these ir ra di ant con tem pla tions an in te rior and

in vin ci ble force is set free and ex pands, once the pre lim i nary asce sis has suf fi -

ciently barred the roads along which ex ter nal con tin gen cies might dis turb the

in ter nal be ing. The states to be aroused and ir ra di ated, in clud ing un change abil -

ity, ac quire the char ac ter is tics of ab so lute forces—rather than of feel ings in the

nor mal sense—which are such that they may even make them selves ob jec tively

felt at a dis tance,

42

 of forces that de rive from a cos mic con scious ness that com -

pletely dom i nates feel ing and over comes all suf fer ing and all re ac tion of the

spirit to an ex tent al most in con ceiv able. The ir ra di ant con tem pla tions are in

this way re lated to the power of pa ti en tia, to the ca pac ity for un wa ver ing en -

durance of all that can come from the world of men by en gulf ing it in the vast -
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ness of the lib er ated mind. Whether peo ple be have with love or with hate,

whether their words are kind or un kind, sin cere or false, whether their ac tion

tends to pro duce joy or suf fer ing, the heart of the as cetic who prac tices the ap -

pa maññā must re main undis turbed, no evil word must es cape him; he must,

in stead, re main friendly and com pas sion ate, his spirit must be lov ing and with -

out se cret mal ice. With a lov ing spirit the per son who may have acted for good

or ill is ir ra di ated; start ing from him, the as cetic will then ir ra di ate the whole

world with a lov ing spirit, with am ple, pro found, lim it less spirit, free of im pu -

ri ties and ran cor. And some cos mic sim i les are added: with spirit like the earth,

like wa ter, like the air, like fire.

"Like the earth"—says the Bud dha—"prac tice asce sis. Just as upon the

earth there is thrown the pure and the im pure, ex cre ment and urine, mu cus

and pus and blood, yet be cause of this the earth is not dis tressed nor sad dened

nor trou bled: so also you, like the earth, must prac tice asce sis: for if you, like

the earth, prac tice asce sis, your mind, touched by joy or suf fer ing, will not be

dis turbed." And the same for wa ter: as in wa ter there is washed the pure and

the im pure, or as in the fire there is burned the pure and the im pure, or as the

wind blows on the pure and the im pure, or as, lastly, space is not lim ited by

any thing, so must one prac tice asce sis, like wa ter and fire, like wind and space:

and the mind, touched by joy or suf fer ing, will not be dis turbed.

43

There is a sim i lar cy cle of sim i les that again point out the cos mic na ture of

the feel ings to be aroused and ir ra di ated in such con tem pla tions. It is said:

"Should a man ar rive with a hoe and a box and speak thus: 'I will clear away

the earth' and should he hoe here and there, and re move the soil here and

there, and throw it here and there and speak thus: 'You shall be with out

earth'—what think you now, dis ci ples: Could this man clear away the earth?—

Surely not, Lord," is the an swer. "And why not?—The earth, Lord, is very deep

and vast, and could cer tainly not be cleared away how ever much that man

might toil and la bor." And like wise in the case of the air: if a man should come

with lac and other col ors, and at tempt to draw fig ures in the sky, he would

never suc ceed, since "the sky is form less and in vis i ble, and a fig ure could cer -

tainly not be drawn there how ever much that man might toil and la bor." Fi -

nally, in the case of wa ter: the fool who with a bun dle of lighted straw were to

try to dry up the Ganges would never achieve his aim. Thus, with a mind like

the earth, like the air, like wa ter, like fire, like space, with am ple, pro found, un -

lim ited mind, free of hate and ran cor, should one ir ra di ate the whole world,

never let ting the heart be dis tressed, never al low ing an un kind word to es cape,

re main ing friendly and com pas sion ate. The ex treme ex am ple given is this:

"Even if, O dis ci ples, brig ands and as sas sins with a two-handed saw were to

sever your joints and limbs, one who for this rea son were to be come an gry
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would not be car ry ing out my teach ing. There fore you must, O dis ci ples, thor -

oughly train your selves thus: 'Our mind must not be trou bled, no evil word

must es cape our mouth, we shall re main friendly and com pas sion ate, with lov -

ing mind, with out hid den ill-will we shall ir ra di ate that per son; pass ing on

from him we shall then ir ra di ate the whole world with lov ing mind, with am -

ple, pro found, un lim ited mind, free of hate and ran cor.' Thus, O dis ci ples,

must you thor oughly train your selves."

44

 In the course of this text it is em pha -

sized that the mind must be put to the test at the very mo ment in which we are

faced by in jus tice: that is to say, we must neu tral ize and con quer our re ac tion

also when it has most rea son to ex ist. Nat u rally, we are in the field of pure asce -

sis, of pure dis ci pline, and it would there fore be a great mis take to at tempt to

trans fer this at ti tude to the plane of nor mal life. It should be fur ther noted that

there is no ques tion at all of "for giv ing"—and still less of "for giv ing" that we

may be "for given." At a cer tain point, the whole mat ter re solves it self into an

ob jec tive in abil ity to be touched or wounded. The at tacker and the un just find

them selves in ex actly the same con di tion as the man who se ri ously imag ined he

could re move the earth with his hoe or draw fig ures in the air. For this rea son,

the non re ac tion of the as cetic must be un der stood—to use one of Krem merz's

sim i les

45

—as the mea sure less good will of a world box ing cham pion to ward a

spindly youth who ar ro gantly chal lenges him to a trial of strength and skill and

who hits or kicks him to pro voke him. The cham pion knows that he could lay

out his as sailant with no ef fort at all.

This leads us to a con sid er a tion of the part that love—mettā—plays in the

Doc trine of Awak en ing. In the first place, it does not ap pear as an ab so lute

value—as char i tas, the the o log i cal at tribute "God is love," but rather as an as -

cetic in stru ment that, at the fourth stage, gives way to im pas si bil ity, to a state

of mind that is de tached from all beat i tude, that is "neu tral" in a higher and

sov er eign sense. In the sec ond place, it has noth ing to do with a hu man "love

for one's neigh bor," but rather with the ir ra di ant and al most ob jec tive power

that pro ceeds, in a nat u ral way, from an in te grated and lib er ated mind. This is

ev i dent from the Bud dhist view that of one who seeks his own health rather

than that of oth ers and the one who seeks the health of oth ers rather than his

own, the for mer is judged to be su pe rior:

46

 this takes us far in deed from "hu -

man i tar i an ism," but like wise from "ego ism." The point is, that he who has not

can not give. Love, here, is not a mat ter of run ning af ter oth ers with cures and

so lic i tude and ef fu sions, but is some thing that is based on "ob tain ing one's

own health"—that is, one's own spir i tual ful fill ment—un til it be comes "ra di -

ant," and like the light of the sun that shines equally, ir re sistibly, and im per son -

ally upon the good as upon the evil, with out any spe cial "af fec tion," with out

any par tic u lar in tent.
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In this con nec tion, we re call the dis crim i na tion made by Chris tian the ol -

ogy in or der to ex plain the pos si bil ity of lov ing even those for whom one har -

bors a nat u ral aver sion and re pug nance so strong that one may have to re strain

one self phys i cally from giv ing ex pres sion to it. Here the dis tinc tion is be tween

nat u ral and su per nat u ral love, be tween love based on the senses and love based

on will and lib erty. The for mer is, in fact, con di tioned by feel ing and is not

free, since it does not stir un til con fronted by an ob ject cor re spond ing to a ten -

dency; for this rea son, when the ob ject changes or when the mind al ters its out -

look, the love de creases or gives place to an other feel ing. In this form of love

the in di vid ual, in fact, only loves him self or, more cor rectly, it is the saṁsāric
be ing in him that loves; and this is so not only with lust ful love but also with

sub li mated forms of love and af fec tion. This is all part of the world of dukkha,

it is an al ter ation, a bond, a dis tur bance of the spirit. The Ariyan path of awak -

en ing does not rec og nize love in this sense, and re gards it in all its forms as a

lim i ta tion and an im per fec tion.

Dif fer ent is amor in tel lec tu alis, which, though pre serv ing the char ac ter is tics

of an af fec tive state sui generis, is based not on sen si bil ity but, as we have said,

on will and lib erty. In Chris tian the ol ogy this is "lov ing all crea tures in God";

which means that we here re mem ber each in di vid ual's tran scen den tal source,

lik ing in him that which he is in the im per sonal, meta phys i cal sense, and res o -

lutely ex clud ing any like or dis like pro ceed ing from our par tic u lar na ture. In

this case lib erty of spirit tri umphs over the con di tioned char ac ter of the senses,

and love be comes the purer and the sign of higher lib erty the less it de pends

upon par tic u lar sat is fac tions and at tach ment to sin gle be ings.

47

Only if we think of love in these terms can we un der stand that its value is

sim ply in stru men tal and cathar tic: in the lad der of Bud dhist re al iza tions it

takes its place sim ply as the equiv a lent of the ear lier jhāna, that is to say, of the

con tem pla tive sim pli fi ca tions de signed to re move the lim i ta tion of the in di vid -

ual and to neu tral ize the "five bonds." And we can then un der stand an other

thing, which is the mag i cal power at trib uted by Bud dhism, in cer tain cir cum -

stances, to love. There cor re sponds to this love, that is deeply ex pe ri enced in

the "in tel lec tual" sense al ready de scribed, a cer tain re moval of the I-thou re la -

tion ship, not as com bi na tion with or los ing one self in the loved one, but in the

sense of es tab lish ing a con cord be tween whole and part, be tween cre ator ("fa -

ther") and cre ated ("son"), be tween the lim it less and the lim ited. In lov ing, one

goes out side one self, that is to say, be yond the state in which the other per son

may be "one like us," one crea ture fac ing an other—one as sumes, one makes

one's own the be ing of the other per son, who then finds him self fac ing a pro -

fun dity that he him self can not at tain and con se quently against which he is

pow er less.

48

 He loves him, as it were, him self, not fi nitely, how ever, but in fin -
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itely; it is him self with an ex tra di men sion that is cre ated by the very act of

love. In this man ner, when love is de vel oped into an ob jec tive in ten sity it may

give rise to a magic force that is able to par a lyze all un friendly acts of which the

other per son may be ca pa ble. Thus it is said that one who prac tises and truly

de vel ops love, thereby free ing his mind, also de vel ops a state such that fire, and

poi son, and weapons have no longer power over him.

49

 This same idea is ex -

pressed in var i ous Bud dhist leg ends. By ir ra di at ing with un lim ited mind, full of

love and com pas sion, vast as the earth, Prince Sid dhattha is sup posed to have

halted the on rush of an ele phant set upon him by an en emy. On be ing told of

the death of a dis ci ple from snakebite, the Bud dha says that this would not

have hap pened had the dis ci ple ir ra di ated the world of snakes with lov ing

mind; and here we have the con fir ma tion of the very idea we have just dis -

cussed: love cre ates a de fense, par a lyzes hos tile be ings, dis arms them and makes

them re treat, be cause it arouses in them the feel ing that their lim ited selves are

fac ing the lim it less. Thus we read, in con nec tion with the ir ra di ant con tem pla -

tion of love: "In fi nite is the Awak ened One, in fi nite is the the doc trine—you,

in stead, are fi nite be ings. I have cre ated my pro tec tion, I have sung my hymn

of de fense—let all liv ing be ings re treat."

50

 We can see from this how ig no rant

of Bud dhism are those who prac ti cally deny to it the dig nity of a proper "re li -

gion" since they un der stand it as a sim ple ethic of "love" and "com pas sion" in

an adul ter ated, equal i tar ian, and hu man i tar ian sense.

Some texts ad vo cate a com bi na tion of the ir ra di ant con tem pla tions with

the jhāna; in which case, it is in those states of ab strac tion and in ter nal trans -

parency be long ing to the jhāna that, at a later phase of the dis ci pline, the awak -

en ings of the "four di vine states" should be prac tised through the suc ces sive

stages of ir ra di a tion al ready de scribed.

51

 One kind of "pu rifi ca tion" thus raises

the other to a higher power; and here we may pause to con sider the pos si bil ity

of the ex is tence of be ings who, ac cord ing to Bud dhism, from their dis tant, un -

known soli tudes, ir ra di ate the world with in flu ences far more ef fi ca cious and

valu able than those that any vis i ble hu man ac tion can pro vide.

As we have said, the four ir ra di ant con tem pla tions are equiv a lent, in prac -

tise, to the four jhāna. They also lead us to the ex treme limit of in di vid u al ity,

to the point be yond which there are the re gions "free from form"—arūpa—

loka—or the "su perce les tial" re gions, which ever one prefers. As long as one's

hori zons have not been made to ap pear rel a tive by the will for ab so lute lib er a -

tion, these states of love and of uni ver sal iza tion, up to and in clud ing the pu rity

of the fourth "lim it less" con tem pla tion, which cor re spond, one might say, to

the mode of pure "be ing," may serve as a way to lib er a tion from the self and

from fi nite will, and bring one as far as the unio mys tica, that is to say, the

brahmā-sa hay atā al ready men tioned. We know al ready, how ever, that this is
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"too lit tle" for the Ariyan vo ca tion. The Awak ened One knows the path that

leads to the state of unity, which may be re al ized in life or af ter death, with the

the is tic di vin ity: he even goes so far as to say (a thing that should be noted by

cer tain Catholic apolo get ics when it pro nounces ev ery kind of fool ish judg -

ment upon Bud dhism), that for him to point out such a path as this is as easy

as for a man who is a na tive of a vil lage to point out the road lead ing to that

vil lage.

52

 The truth he pro claims is, how ever, that there ex ists "a higher lib erty."

The ma nia of "saint li ness" is to be over come, in the same way as those of de sire

and ex is tence.

53

Of the four brahma-vi hārā, the ir ra di ant con tem pla tions, con sid ered in

them selves, we must say: "this does not lead to turn ing away, not to ces sa tion,

not to calm, not to wis dom, not to awak en ing, not to ex tinc tion—but only to

as cen sion into a world of saint li ness."

54
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Be fore we deal with these paths, it will be prof itable to take the op por tu -

nity of re fer ring to cer tain ini tial tech niques and in stru ments that are con sid -

ered by Bud dhism as aux il iary and prepara tory means—parikamma-nimitta—

both for the jhāna we have yet to speak of, and for those we have al ready dis -

cussed. The texts speak of eight "lib er a tions" (vimokkhā), five of which are the

āy atana, that is, the con tem pla tive states of the re gion "with out form," while

three are clearly con tem pla tions pre lim i nary to them. In the first of these lat ter

con tem pla tions one con sid ers, in one's own be ing, the sin gle el e ment "form,"

and one com pletely con cen trates one's mind upon it: this is not en tirely un re -

lated to some meth ods known among an cient Mediter ranean ini ti a tions and as -

so ci ated with the for mula: "to go out (from the body, from in di vid ual con -

scious ness) through the skin." To feel only the "form" of one's own or gan ism is

like feel ing its sur face, the "skin." Ac cord ing to those an cient mys tic teach ings,

to iso late this sen sa tion of the "form" and al most to lose one self in it can, in

cer tain cases, be a way of "go ing out."

1

 And it is a method of Ti betan yoga

firstly to iden tify one's body with that of a di vin ity and then to ap pre hend it as

empty, as if it were made only of a shin ing and trans par ent skin.

2

 The sec ond

"lib er a tion" con sists of for get ting one's own form, one's own body, and ab sorb -

ing one self in stead in an out side form, which alone must en gage the mind and

the sen si bil ity. This is con nected with the tech nique of the kasina that we are

just about to dis cuss. The third "lib er a tion" is con nected with "splen dor" and

"beauty"—there are even texts that con sider that these two el e ments only are

the sup ports in the pas sage to the form less.

3

 There thus ap pears on the scene

some thing that re calls the part played by aes thetic feel ing in the Pla ton ist and

Neo pla ton ist mys tiques, namely, a kind of en thu si asm or rap ture that acts as a

ve hi cle for the at tain ing of the su per sen si ble. The dif fer ence is that here we are

not deal ing with the joy of the artist or of the lover of art, but rather with a

quin tes sen tial and ab stract feel ing that is roused, not by an im age or a liv ing

crea ture or an as pect of na ture, but sim ply by a pure color, light, bril liance, or

fire in a mind that has al ready been brought to the limit of purely in di vid ual

and hu man con scious ness as the re sult of the asce sis we have so far de scribed.

This refers to the kasina them selves.

The term kasina means, lit er ally, "to tal ity." It de notes a pro ce dure that

would be de scribed to day as "hyp notic," a pro ce dure by means of which con -

scious ness is led to be come ab sorbed by iden ti fi ca tion in an ob ject, un til they

form to gether a "whole ness," one sin gle thing. This process of iden ti fi ca tion

pro duces iso la tion of the mind not only from phys i cal im pres sions but also

from one's own per son; the "five hin drances" be ing over come, the pas sage to

the ab stract con tem pla tions is made eas ier or has tened.
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As to tech nique: one may start with a disc of some per fectly pure color,

dark blue, yel low, red, or white, which is placed in front of the per son who is to

per form the ex er cise. Al ter na tively, a round open ing can be made, through

which an area of bright sky may be seen, or the same can be done in a screen

placed in front of a fire in such a man ner that a disc of flame is vis i ble. In one

way or an other, one must ar range to have be fore one a reg u lar shape oc cu pied

by a pure and even color or lu mi nos ity. The mind should be de tached from all

long ing or worry and should warm to the thought of the truth and of the

awak en ing of the Ariyas. Thus the mind is pre pared for con cen tra tion and is

per vaded by the thought that the ac tion about to be un der taken will fa cil i tate

the grace of the mind's own lib er a tion. Af ter this is done, one must gaze fixedly

at the lu mi nous disc, "with eyes nei ther too widely open nor half-closed, as one

looks at one self in a mir ror," with out in ter rup tion, with out blink ing, con cen -

trat ing wholly on this per cep tion, un til there is cre ated a false im age (to day we

would say, an hal lu ci na tory im age) of the shape. One must then con tinue to

con cen trate on this im age, with the eyes both open and closed, if nec es sary "a

hun dred or a thou sand times," un til the men tal im age is es tab lished in such a

way that one con tin ues to see it even in vol un tar ily, with the eyes closed or open

and with the gaze re moved from the ob ject. The first phase of the op er a tion is

com plete when the "re flex," the men tal coun ter part of the phys i cal im age of

the disc, called ug gaha-nimitta, is equally vis i ble with the eyes open or closed.

One can then stop sit ting in front of the disc and pass on to the sec ond phase

of the ex er cise.

In this fur ther phase the "re flex" must, in its turn, serve as the ba sis for

con cen tra tion that is now, in a man ner of speak ing, of the sec ond de gree. It is

no longer the phys i cal eye that fixes its gaze, but the eye that has been opened

by the 7na—jhāna-cakkhu. The pro ce dure, how ever, is the same: one again has

to iden tify one self with the men tal im age, for get ting ev ery thing else, just as was

done pre vi ously with the im age pro vided by the senses. If this sec ond con cen -

tra tion on the in te rior im age is rightly car ried out, there fi nally springs out

from this im age a new re flex of the sec ond de gree, some thing purely spir i tual—

paṭib hagā-nimitta—"with out form, with out color." This re sem bles the melt ing

of a fog, or the shin ing of the morn ing star, or the ap pear ance of the moon

from be hind clouds, or is like the flash of a mir ror taken from its case, or of a

per fectly pol ished gem. These terms are used to de scribe the ap pear ance of the

new im age that "shat ters" and an ni hi lates the pre ced ing "hal lu ci na tory" im age,

and "rises, a hun dred, a thou sand times more clear." At the mo ment when this

ex pe ri ence oc curs, the ob sta cle formed by one's own in di vid u al ity and by the

"five bonds" is re moved, the power of the āsava is neu tral ized, and the pas sage
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of the mind to the ap pre hen sion of the states free from form, or of pure forms,

is made eas ier.

4

The so-called light kasina is ap pre cia bly dif fer ent; it is in di cated in the texts

thus: "The as cetic fixes his at ten tion on per cep tion of light, he fixes his mind

on the per cep tion of day: as by day so by night, as by night so by day. Thus he

trains him self, with his mind aware, un trou bled, in the con tem pla tion of

light." Cor rectly and con stantly prac ticed, this ex er cise should ease the open ing

of the "eye of wis dom."

5

An other process of "emp ty ing" is more men tal in char ac ter and is based on

suc ces sive ab strac tions. For get ting one self and one's con nec tion with com mon

hu man ex is tence, one al lows only the im age "for est," for ex am ple, to re main, as

if it were the only thing in the world that ex isted, un til the spirit is re laxed,

made firm, and freed. This pro duces a feel ing of "void ness," of "real, in vi o lable

va cancy"—suññatā. One then drops the idea of for est, leav ing as the only ob -

ject for the mind the idea of "earth," putting aside, how ever, all its char ac ter is -

tics; "as the hide of a bull is well cleaned with a scraper, and its wrin kles

smoothed out," there ex ists noth ing but "earth" in the world. And one ap pre -

hends the same feel ing of lib erty, or void ness, in con ceiv ing that only the idea"

earth" per sists as sup port of the mind. From "earth" one fi nally moves to the

idea" in fi nite space"—with which one achieves the pas sage to the ob ject of the

first arūpa and med i ta tion, that is to say, of the first of the med i ta tions be yond

form.

6

Be fore go ing any fur ther, we must fore stall any mis un der stand ings that

may arise re gard ing the im pli ca tions of these forms of ap proach that are based

on what is al most a hyp notic tech nique. It is quite pos si ble that those idle peo -

ple who go in search of "oc cult ex er cises," of short-cuts by which to reach the

su per sen si ble with out ef fort, may be lieve that they have found some thing on

these lines in the color and light kasina, they may then mis tak enly be lieve that

by prac tic ing a form of hyp no sis they can do with out any re nun ci a tion, dis ci -

pline, or spir i tual ef fort. This would be a grave mis take. These ma te rial pro ce -

dures mean very lit tle in them selves: their only pur pose is to neu tral ize pe riph -

eral sen si tiv ity. It is then a ques tion of see ing, firstly, if some thing of con scious -

ness still re mains, once the neu tral iza tion has been achieved; and sec ondly, if it

does, what is the na ture of any ex pe ri ence that may re sult. Ev ery one knows that

pro ce dures sim i lar to those of the color and light kasina have been used both in

the prac tice of magic and by vi sion ar ies, and in mod ern times, among forms of

ex per i men tal hyp no sis. The tech nique of the "magic mir ror" will be fa mil iar to

some, a tech nique that con sists of gaz ing at a lu mi nous point re flected by a

curved mir ror: oth ers will be ac quainted with the prac tice of "div ina tion,"
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based on fix ing the sight on a mir ror or wa ter or on the fire. We can see from

this that the tech nique of the kasina, in it self, is neu tral, and may pro duce one

or an other re sult, with out in it self de ter min ing which. Thus, ex cept for cases of

priv i leged and ex cep tional pre dis po si tions, any one with suf fi cient power of

con cen tra tion will find that the ef fect of star ing at the col ored discs or at the

discs of light will be merely hyp notic, that is to say, that he will de scend to a

semi som nam bu lis tic state of re duced con scious ness like that of peo ple who are

hyp no tized. In oth ers, "com plexes" of all de scrip tions may emerge and be pro -

jected, re sult ing in in con clu sive vi sions that may even be dan ger ous, be cause

not only do they not lead be yond in di vid u al ity, but they may even dis close and

bring up a psy chic "sub soil" and so open the way to the man i fes ta tion of ob -

scure in flu ences.

7

 Yet, oth ers, once they have mas tered the ex er cise, or if they

have spe cial nat u ral gifts, may uti lize the state of trance into which they pass for

the pur pose of di vin ing or magic. Lastly, the best that can hap pen is that ap -

pari tions of "di vine forms" may oc cur, of forms be long ing to the rūpa-loka

that, how ever, as we have al ready said, is it self left be hind by the path of awak -

en ing of the Ariya.

For the ef fec tive use of the tech nique in ques tion, the first con di tion is that

con scious ness should be al ready con cen trated and de tached and ca pa ble of

main tain ing it self by its own ef forts: only then, when the pe riph eral sen si tiv ity

has been neu tral ized, can one keep one's feet, can one go up rather than down,

can one set out to at tain a pu ri fied su per con scious ness in stead of sink ing into

the morass of the vi sion ary or low-grade medium. In the sec ond place one

needs, as we said, ad e quate spir i tual ten sion, per vaded by the idea of awak en -

ing, al most like the state of a com pressed spring on the point of re lease. In this

con nec tion a text states that, as a man with a ro bust di ges tion swal lows and

con sumes a spoon ful of rice with out dif fi culty, so one who as pires to tran scen -

den tal wis dom goes be yond the ini tial act of con cen tra tion on the im age, ab -

sorbs it and tran scends it, and achieves the state at which he aims.

8

 No one,

then, should nour ish any il lu sions about the tech niques we have dis cussed by

think ing that they are ca pa ble of pro duc ing, in the way of gen uine spir i tual re -

al iza tion, any thing more than he has al ready. They can only cre ate, quickly and

con ve niently, con di tions that fa vor a par tic u lar ac tion that, in it self, pre sup -

poses a high de vel op ment of as cetic, "holy," or ini ti atic con scious ness. The

same is also true, al though in a lesser de gree, of the other, less me chan i cal forms

of ap proach of which we have spo ken: when we are deal ing with the path of

awak en ing of the Ariya, a "no bil ity" and a spe cial in ter nal ini tia tive are al ways

pre sup posed. Even the con tin ued con tem pla tion of light can lead to lit tle more

than hal lu ci na tions, in stead of to the open ing of the "eye of wis dom," if we do

not have a liv ing and, in a man ner of speak ing, in tel lec tu al ized sen sa tion of this
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light (in tel lec tual light). There is con fir ma tion of this in the fact that the same

prac tice is some times ad vised for wholly con tin gent pur poses, for ex am ple, as

an an ti dote to sleep and tor por.

9

As the start ing point for the five jhāna free from form we have, on the one

hand, ob jec tive de tach ment from the per cep tions of the six senses and, on the

other, "pure, clear, duc tile, flex i ble, re splen dent in dif fer ence" in which the se -

ries of jhāna we have al ready con sid ered as well as the se ries of ir ra di ant con -

tem pla tions, both cul mi nate. Hav ing made this clear, this is how the texts re fer

to the con tem pla tive states.

First phase: "Com pletely tran scend ing per cep tions of form, mak ing the re -

flex im ages van ish, re duc ing ev ery per cep tion of mul ti plic ity, the as cetic thinks:

'in fi nite ether' and reaches the plane of in fi nite ether."

Sec ond phase: "Af ter com pletely tran scend ing the plane of in fi nite ether, in

the thought: 'in fin ity of con scious ness the as cetic reaches the plane of in fin ity

of con scious ness."

Third phase: "Af ter com pletely tran scend ing the plane of in fin ity of con -

scious ness, in the thought: 'non-ex is tence' the as cetic reaches the plane of non-

ex is tence."

Fourth phase: "Af ter com pletely tran scend ing the plane of non-ex is tence,

the as cetic reaches the plane be yond con scious ness and non-con scious ness."

Fifth phase: "Af ter com pletely tran scend ing the plane be yond con scious -

ness and non-con scious ness, the as cetic reaches the ces sa tion of the de ter -

mined."

10

 At this point, it is said, the "ma nia" of the il lu mi nated as cetic is de -

stroyed, the āsava are dis solved, there sub sists no longer any "gross or sub tle

bond"; there is, on the con trary, a flash of ab so lute lib er at ing knowl edge. For

this in te rior vi sion, which de stroys at the root any pos si bil ity of con di tioned ex -

is tence, the canon i cal for mula is this: "'This is ag i ta tion' (dukkha), so com pre -

hends the as cetic, know ing the truth; 'This is the gen e sis of ag i ta tion'; 'This is

the de struc tion of ag i ta tion'; 'This is the path which leads to the de struc tion of

ag i ta tion.' 'This is ma nia' (āsava), so com pre hends the as cetic, con form ing to

truth, 'This is the gen e sis of ma nia'; 'This is the de struc tion of ma nia'; 'This is

the path which leads to the de struc tion of ma nia' so he sees, con form ing to the

truth. Thus know ing, thus see ing, his spirit be comes freed from the ma nia of

de sire [kāmāsava], from the ma nia of ex is tence [bhavā-sava], from the ma nia

of ig no rance [avi jjāsava]. 'In the lib er ated one is lib er a tion,' this knowl edge

arises. 'Ex hausted is life, the di vine path re alised, that which had to be done has

been done, this world no longer ex ists' does he then com pre hend."

11

 The cul -

mi na tion is reached, rein te gra tion has been car ried out, life and death are over -
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come, ev ery thirst is ended, the pri mor dial an guish—the trem bling and the

burn ing—is de stroyed.

A few words of ex pla na tion on these tran scen den tal phases of the asce sis: in

the for mula of the first arūpa-jhāna the per cep tions of form that are to be over -

come are in di cated by the term paṭighasaññā, which con tains the idea of some -

thing that re sists. This re lates in some de gree to ex pe ri ence gov erned by the law

of op po si tion of ob ject to sub ject, feel ing one self "I" by con tra po si tion to a

non-I, to an ob-jec tum, to a Gegen-stand (some thing that stands against me,

that op poses me). This con firms the idea that, in or der to en ter into the world

that is free from form, one must be ca pa ble of re ally aban don ing this con -

scious ness of self as an in di vid ual "I," con di tioned by a par tic u lar "name-and-

form," which en dures just be cause of this law. And since all that is in di vid ual in

an im me di ate and ef fec tive sense is sup posed al ready to have been over come by

means of the pre ced ing cathar sis, there re mains to be elim i nated only the sub tle

residue of "I" that per sists, as one text says, in the same way as the scent re -

mains even when the flower that has pro duced it is no longer there.

12

 As for

the "re flex im ages" that have also to be elim i nated in this phase, these re fer to

the sec ondary re flected im ages, void of form, sub tle and wholly in tel lec tual,

that are ob tained by the color and light kasina. When this re flex im age is also

sup pressed, in the state of "void ness" that comes to be present, the thought "in -

fi nite ether" leads to the ap pre hen sion of the plane of in fi nite ether.

Ākāsa (Skt.: ākāśa) is fre quently trans lated as "space" in stead of as "ether."

This can only cause a mis un der stand ing. In the Indo-Aryan tra di tion, ākāśa
means es sen tially what "Quin tes sence," the "Fifth El e ment," the "Ether-Light,"

the aor and so on meant in the an cient West ern tra di tions. It is not three-di -

men sional phys i cal and math e mat i cal space, but some thing that stands in re la -

tion to it as does spirit to body. Even et y mo log i cally the word ākāśa evokes the

idea of "light." In a Up aniṣad, the brah man is un der stood as be ing iden ti cal

with the "ether" both out side and in side the man.

13

 The ether is, rather, called

the in ter nal, es sen tial side (ātma), while light is called the ex ter nal side.

14

 In

the jhāna in ques tion the idea "in fin ity of space" can only serve as a ba sis for

the evo ca tion of space in its as pect of ākāśa, live and lu mi nous in fi nite ether,

and as a pre lim i nary to the trans for ma tion of con scious ness into ether, which is

the first broad en ing out of pure "be ing," be yond the sphere of Brahmā.
Hav ing thus con sid ered the ob ject of the first āy atana, the pas sage to the

sec ond, whose ob ject is "in fin ity of con scious ness," is quite nat u ral. It is, in

fact, a ques tion of over com ing the residue of out si de ness and of "cos mic ity"

present in the ex pe ri ence of ākāśa. The term used is viññāṇāñcāyatana and it

is re lated to the sec ond nidāna of the de scend ing se ries, in the sense of be ing a
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"pu rifi ca tion" of it. We have con ceived the nidāna "con scious ness" in terms of

a de ter mined man i fes ta tion. To cut off the bond that it rep re sents, we must

pass over to the third āy atana or arūpa-jhāna, whose ob ject is ex pe ri ence of the

sphere of "nonex is tence." This sphere must be un der stood as the neg a tive

coun ter part of "con scious ness," that is, the power of non man i fes ta tion cor rel a -

tive to that of man i fes ta tion, whose prin ci ple is "con scious ness." The ex pe ri -

ence of the āy atana can also be de noted by the for mula "noth ing ex ists," since

to pen e trate the power of non man i fes ta tion means to ap pre hend in ev ery thing

the pos si bil ity of its nonex is tence, the lack of its own re al ity, even in the case of

him "in virtue of who ev ery thing that ex ists is." For this rea son, some have con -

ceived the ex pe ri ence in ques tion as a lib er a tion from Et was-heit, from ob jec -

tiv ity in gen eral, ex tended even to the su perce les tial spheres. The state of the

fourth āy atana is nevasaññā-nāsaññā or that which is nei ther con scious ness

(sec ond āy atana) nor non con scious ness or non be ing (third āy atana), that is to

say, the el e ment that is an te rior to and higher than the two spheres pre vi ously

re alised. It is the "pu rifi ca tion" of that which in the de scend ing se ries cor re -

sponds to the "sankhāra" nidāna, that is to say, to the im pulse that leads to

"con cep tion" in gen eral, to the dif fer en ti a tion of pos si bil ity, in so far as it is a

pas sive im pulse.

The last āy atana leads to the ul ti mate point of the ἄπλωσις, of the tran -

scen den tal sim pli fi ca tion or pu rifi ca tion. Its state is de noted by the term saññā-
ve dayita-nirodha, which refers to "ces sa tion" not only of the el e ment "con -

scious ness," but also of that which, on the plane of psy chol ogy, would cor re -

spond to per cep tion, to per cep ti bil ity or el e men tary de ter minable ness. It is a

mat ter of go ing be yond the dou ble cat e gory of be ing (man i fes ta tion, con scious -

ness) and of non be ing (non man i fes ta tion) in or der to at tain ev ery con ceiv able

po ten tial ity, con ceiv able, that is to say, be yond this dou ble sphere of man i fes ta -

tion and non man i fes ta tion. One achieves, then, the state of con scious ness (to

con tinue to use this term, al though it has be come quite in ap pro pri ate at this

point) that is ab so lutely un chained, sim ple, and in tact, the state that in the

chain of nidāna pre cedes the pri mor dial form of any de ter minable ness what so -

ever: we have quite clearly, there fore, the im me di ate an tecedent of the com plete

de struc tion of the āsava and of "ig no rance," and there fore the her ald of the re -

al iza tion of ex tinc tion.

It is hardly nec es sary to say that, al though each re al iza tion may be con -

ceived on var i ous planes and in vary ing de grees, here, even more than in the

case of the four jhāna of the world of forms, any "psy chol o gis tic" in ter pre ta tion

must be res o lutely re jected. We can hardly take se ri ously the sug ges tion that we

are deal ing here with delv ings into the semi con scious or into the "sub lim i nal,"

un til we reach an "os cil la tion about a zero-point in con scious ness" (C. A. F.
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Rhys Davids).

15

 Ref er ence even to the Leib nizian pe tites per cep tions is en tirely

in ad e quate since the fact is that we are deal ing with a "voy age" in su perindi vid -

ual and, in some ways, pre saṁsāric states (an te rior to as so ci a tion with a par tic -

u lar saṁsāric hered ity), in which the tran scen den tal causes ofevery con di tioned

ex is tence are rooted. For this rea son the Bud dhist teach ing has "places" (loka)

or "worlds" or "earths" (bhūmikā) that cor re spond to the five āy atana, and it is

held that one will rearise in this or that one ofthem at the level at which as cetic

achieve ment has been ar rested, in stead of pro gress ing to ex tinc tion and ab so -

lute il lu mi na tion.

16

With re gard to the canon i cal for mula for lib er a tion, the term "Ex hausted is

life" im plies the im pos si bil ity ofany fur ther form of con di tioned ex is tence, and

not merely of"re birth" in the grossly rein ca ma tional sense. Sim i lar also is the

sig nif i cance of the for mula it that tāyāti pa jānāti that, fol low ing Neu mann and

de Lorenzo, we have ren dered as "He ap pre hends 'this world no longer ex -

ists'"—the world here be ing un der stood as the sum to tal of man i fested forms,

and there fore also as all that is im plied in the Indo-Aryan doc trine by the

"three fold world." As for the term bhavāsava, that is to say, āsava or "ma nia" of

ex is tence, this al most brings us to the same point, if by bhava we un der stand

the "be com ing" in her ent in a "birth," and in the as sum ing of a con di tioned

form. But, in a broader and deeper sense, we may see in the de struc tion of this

āsava the equiv a lent of what Ger manic mys ti cism called En twer dung, the over -

com ing of "be com ing" in gen eral. The re al iza tion of the Ariya leads be yond

both "be ing" and "be com ing." To gether with "ig no rance" and "crav ing"—the

other two āsava—the bond of "be com ing" is de stroyed at the roots by the clear

vi sion that ar rives as a sud den flash of knowl edge in face of dukkha, the pri -

mor dial ag i ta tion and con tin gency, and which gives re al iza tion of the "in com -

pa ra ble safety," of the state wherein there is no more "be com ing," which is the

"end of the world," the end of "go ing," the end of birth and of death. Fi nally,

the for mula kataṁ karaṇīyaṁ, "that which had to be done has been done," is

the ex treme ex pres sion of the Ariyan no bil ity. The whole work has been done

be cause it had to be done. There are no rea sons. There are no re wards. It is nat -

u ral for the man whose spirit is Ariyan to feel these val ues, to de sire this un der -

tak ing. The right state, in the high est sense, is that of a be ing who no longer

thirsts, who has ex tin guished crav ing, who has made his own the Olympian

and side real na ture, as in the ori gins.

In point of prac tice, what we have said of the char ac ter of "to tal ity" of the

kasina is valid also for the āy atana. The mind, en tirely rec ol lected and un at -

tached, re ceives the ba sic idea of each āy atana—in fi nite ether, in fin ity of con -

scious ness, etc.—and re al izes its con tent in an ex pe ri ence that brings about the

cor re spond ing trans for ma tion. To use a Bud dhist sim ile, the spirit has be come
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like a jar full to the brim with wa ter, so that it only has to be tipped in one di -

rec tion or an other for the wa ter im me di ately to over flow in that di rec tion.

Here, in the com plete con cen tra tion of the in ner be ing that is de tached from

the senses and from the bond of the saṁsāric "I," the im ages have the power of

trans for ma tion: to think "in fi nite ether," "in fin ity of con scious ness," "nonex is -

tence," and so on, means to evoke the cor re spond ing state, to trans form the

mind into that state, so that it un der goes the cor re spond ing "in fini ti za tion"

and lib er a tion. We can, fur ther more, say of the āy atana what we said of the

jhāna, with ref er ence both to ac tions that must have an al most spon ta neous

char ac ter, to the neu tral iza tion of any ten dency to ward iden ti fi ca tion, and fi -

nally to the burn ing process that in ev ery state—even at these heights—dis -

closes some thing that is con di tioned and that may be over come, thus urg ing

one ever for ward.

17

This is about all that can be said of the five states of as cetic re al iza tion in

the planes free from form. The in di ca tions con cern ing them in the texts are ex -

tremely schematic. Here be gins that si lence, which will later be ab so lute—at

least in orig i nal Bud dhism—about the essence of the state of ex tinc tion, about

nib bāna (Skt.: nirvāṇa), and about the des tiny of the Awak ened One af ter

death.

We now have shortly to dis cuss the other path to ex tinc tion, the path con -

sid ered by an other se ries of texts and that is no longer given as a jour ney across

the world be yond form, but rather in terms of spe cial vi sions and cor re spond -

ing "births."

For our point of de par ture we must re fer back to the state of con scious ness

cor re spond ing to the fourth jhāna or to the fourth ir ra di ant con tem pla tion,

that is to say, to an ex treme, pu ri fied equa nim ity. To the state of mind that the

as cetic must as sume in or der to op er ate are at trib uted qual i ties sim i lar to those

of the "pure, clear, duc tile, flex i ble, re splen dent in dif fer ence." The fixed canon -

i cal for mula is: "with firm, pu ri fied, tense, sin cere, un blem ished, mal leable,

duc tile, com pact, in cor rupt ible mind." With such a mind one strives first of all

for achieve ment of what is known as ñāṇadas sana, the vi sion that comes from

knowl edge, hav ing as its ob ject one's own per son, in its to tal ity. It is, as it were,

the un cou pling of one self or, bet ter still, a lib er at ing of one self by self-di vi sion,

car ried out by con tem pla tion of one self—both in one's own so matic re al ity and

in one's sub tle re al ity—as if one were an other per son or thing. In fact, it is said

that af ter the fourth jhāna one must "hold fast, one must con sider in one's

mind and pen e trate with one's vi sion the ob ject of self-con tem pla tion—pac -

cavekkhana-nimitta—just as one man might look at an other, the one stand ing

look ing at him who sits, the one sit ting look ing at him who stands."

18

 It is,

then, an ex treme in ten si fi ca tion of the process that be gan with the var i ous con -
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tem pla tions on the body and on the mind dur ing the con sol i da tion phase; a

process that now passes on to an ob jec tive stage that is de signed to elim i nate

com pletely the bond of "I" and that is dis tin guished by this char ac ter is tic: that

which now does the con tem plat ing is the al most ul tra hu man mind of one who

has reached the fourth jhāna or who has fol lowed the path that leads to the

pos si bil ity of a state of union with Brahma. The for mula of the disiden ti fi ca -

tion or "pro jec tion" is: "This is my body, pro vided with form, made up of the

four el e ments, gen er ated by a fa ther and by a mother, main tained in life by

these foods. It is im per ma nent, sub ject to change and de cay, break-up and dis -

so lu tion. And this also is my viññāṇa from which it pro ceeds and to which it is

bound." A sim ile is given: as though on a cloth there lay a gem, a very pure, re -

splen dent, clear, trans par ent, per fectly cut and faceted jewel, wholly ex cel lent;

there might be tied to it a thread, blue or yel low, red or white, and as though a

man with good sight, tak ing it in his hand, were to con sider it and see clearly

how the one thing was joined to the other. This sim ile, taken from Sāṁkhya,

shows that it is a ques tion of "ex te ri or iz ing" one's own per son in its en tirety:

the term viññāṇa here refers to the sub tle prin ci ple that or ga nizes and gives life

to bod ily form.

But this "know ing," at present, only serves as a prepara tory phase. This

same "firm, pu ri fied, tense, sin cere, un blem ished, mal leable, duc tile, com pact,

in cor rupt ible" mind is di rected to ward a fur ther "know ing," to ward the vi sion

of "pre vi ous forms of ex is tence." There arises the mem ory-vi sion of "many pre -

vi ous forms of ex is tence, of one life, of two lives, of three lives" and so back

through whole se ries of lives in the pe ri ods both of the com ing-to-be and of the

dis so lu tion of worlds. "There was I, I had such a name, I be longed to such a

peo ple, such was my state, such my of fice; this good and this evil I ex pe ri enced,

thus was the end of my life. Hav ing passed on from there, I en tered again into

ex is tence." In such a man ner, the as cetic re calls mul ti ple forms of ex is tence,

each with its own char ac ter is tics, each with its own spe cial re la tion ships. A sim -

ile is given: as if a man were to go from one vil lage to an other and from there

to an other and fi nally were to re turn home and, in rec ol lect ing, should think

thus: "I, then, went from one vil lage to an other, where I stood thus, I sat thus,

I spoke thus, I kept silent thus; from that vil lage I went to an other, where I did

thus and thus, and fi nally I re turned to my vil lage ('the coun try of the an ces -

tors')." This is the first "know ing"—the pre cise term is pub benivāsañāṇa—a

re veal ing vi sion hav ing as coun ter part an in te rior lib er a tion, a def i nite self-el e -

va tion be yond the saṁsāric group to which a given par tic u lar in di vid ual ex is -

tence be longs, and which now ap pears as a mere episode.

The next ex pe ri ence con cerns a "ce les tial, clar i fied, su per hu man eye," it is

called dibba-cakkhu-ñāṇa, which de vel ops the vi sion, no longer of one's "own"
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ex is tences, but of other saṁsāric groups, of the ap pear ance and dis ap pear ance

of be ings in the se quence that is de ter mined by the law of ac tion, of kamma.

"With this ce les tial, clar i fied, su per hu man eye the as cetic sees be ings dis ap pear

and ap pear, be ings that are com mon and no ble, ugly and beau ti ful, happy and

un happy, and he ap pre hends that be ings al ways ap pear in life ac cord ing to their

ac tions." Here, too, we have a sim ile: as if there were two build ings with doors,

and a man with good sight, stand ing be tween them, were to see peo ple leav ing

one house and en ter ing the other, go ing and com ing.

This power of vi sion, by means of which the con tin gency of the var i ous

forms of ex is tence is di rectly con tem plated from a uni ver sal, "ce les tial" stand -

point, pro vides the fi nal cathar sis, leads to paññā or bodhi, to lib er a tion, il lu -

mi na tion, and ex tinc tion, to the same cul mi na tion that crowned and re solved

the se ries of the five āy atana, of the five rein te gra tions in the sphere be yond

form. We have, then, as the third and last "know ing," the vi sion of the "con di -

tioned gen e sis" that de ter mines the "round of re birth" of be ings, the vi sion of

that which lies at the root of the gen e sis, of that which is its end and of the

states that lead to this end. At this point the āsava dis ap pear; there oc curs the

"re demp tion of the mind with out ma nias," and again we have the for mula:

"Ex hausted is life, the di vine path achieved, that which had to be done has

been done, this world no longer ex ists." There is a fi nal sim ile, deal ing with the

crys tallinity, the ab so lute trans parency and clar ity of this vi sion that brings to

an end the en tire cathar sis: as if a man with good sight were to stand on the

banks of an alpine val ley lake and, com pletely aware, were to con sider the shells

and the snails, the gravel and the sand and the schools of fish, how they dart

about or lie still.

19

Apart from the ini tial "pro jec tion" of one self, this sec ond path has thus

three stages. It is im por tant to em pha size that in some canon i cal texts they are

re lated, re spec tively, to the three watches (yāmā) of the night. Thus, the Bud -

dha says: "This know ing [that is, the first, the vi sion of one's own mul ti ple,

pre vi ous states of ex is tence] I first ap pre hended in the first watch of the night, I

dis persed ig no rance, I ap pre hended wis dom, I dis persed ob scu rity, I ap pre -

hended light, whilst I dwelt striv ing ar dently, watch ful and stren u ous." The

same for mula is re peated for the other two "know ings." The dis ap pear ance and

reap pear ance of be ings is the sec ond "know ing" to be ap pre hended, in the mid -

dle watch of the night, and the fi nal, lib er at ing vi sion is the third to be

achieved, in the last watch of the night.

20

 In one text, it is said: "When the

dawn is about to break, at the mo ment in which sleep is so pro found and to

wake so dif fi cult." An other point: the three "know ings" have also been re lated

to so many im ma te rial births (opa pātika). There is the sim ile of the hen that

has com pletely in cu bated her eggs and is wait ing for them to hatch and for the
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new be ing to arise from them, safe and sound. The warmth that nour ishes this

sym bol i cal birth is that of asce sis, tapas. At the mo ment in which the "know -

ing" of the var i ous pre vi ous tales of ex is tence is ap pre hended, the as cetic—it is

said—"is for the first time dis closed, like the chick come out of the shell." This

first birth—be yond phys i cal, saṁsāric birth—is the growth be yond one's own

in di vid u al ity; a growth that is bound up with the abil ity to gaze be yond the

tem po ral lim its of an in di vid ual ex is tence, to see the whole group to which it

be longs. A sec ond open ing is achieved with the "know ing" of the pass ing and

up ris ing of be ings and, fi nally, a third when the sud den flash of knowl edge de -

stroys the āsavā and de ter mines the state of nib bāna.

21

 Each of the three "tran -

scen den tal know ings" is, then, an awak en ing, an "open ing," a change of state,

the pas sage from one mode of be ing to an other, from one "world" to an other.

Thus we find in Bud dhism a tra di tional sym bol ism that is used in many forms

of ini ti a tion, prob a bly in con nec tion with sim i lar ex pe ri ences. Be sides these

three births, which are of a real na ture, there is a birth that is sym bol i cal and,

above all, moral, the "re birth with the birth of the Ariya" or the "blessed birth,"

re ferred to the man who makes the break, who achieves "de par ture," and who

de votes him self to the path of awak en ing.

22

We must give an ex pla na tion of this new group of tran scen den tal ex pe ri -

ences also. It is es sen tial here to dis tin guish be tween the deep est con tent of the

doc trine and that which refers to the pop u lar ex po si tion and that can not be

taken in an ab so lute sense (para matthavasena).

To be gin with, at this point we must fore stall the idea that not only is the

the ory of rein car na tion as sumed by the Bud dhist teach ing, but that it is, in

fact, demon strated by a di rect form of tran scen den tal knowl edge in the shape

of an ac tual mem ory. It might seem, that is to say, that the sit u a tion were thus:

that one sin gle be ing hav ing lived sev eral lives or, at least, sev eral forms of ex is -

tence, could, at a par tic u lar mo ment, see ret ro spec tively. Such an in ter pre ta -

tion, in spite of all ap pear ances, would be mis taken.

In or der to un der stand the true sense of these ex pe ri ences, we must al ways

re mem ber their point of de par ture, that is, ñāṇa-das sana, the vi sion or "pro jec -

tion" of one's own per son that al lows of its con sid er a tion as a thing or as the

per son of an other. In this there oc curs, in a man ner of speak ing, the ful fill ment

of all the la bor of sev er ance from one's own "I," from one's own in di vid u al ity,

which has been car ried out in the pre ced ing asce sis. This means that one has

be come in te grated in a new di men sion or at a new level, an in te gra tion that is

in evitably ac com pa nied by a "loos en ing." Con scious ness is no longer tied to a

par tic u lar "name-and-form," it can move, it can take on the per son of other

peo ple, both in space and in time. This is the foun da tion of the first two "tran -

scen den tal know ings," the vi sion of many pre ced ing forms of ex is tence (su -
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perindi vid u al ity in time) and the vi sion of the dis ap pear ance and reap pear ance

of other be ings (su perindi vid u al ity in space, that is to say, with re gard to var i -

ous in di vid ual lives co p re sent in space).

With ref er ence to the first ex pe ri ence, we could speak, in a cer tain sense, of

"mem ory," but not as though it were one par tic u lar "I" that re mem bered hav -

ing lived other lives or, more gen er ally hav ing passed through other forms of

ex is tence. We can see that this would be ab surd for the sim ple rea son that the

con di tion for achiev ing such a "mem ory" is no longer to be an "I," to be free

from "I" or from the con scious ness con nected with a par tic u lar "name-and-

form" and with a par tic u lar life. We are no longer deal ing with the mem ory of

an "I" but with the emer gence, in the in di vid ual con scious ness, of saṁsāric
con scious ness, with the "mem ory" as so ci ated with the groups of crav ing, or

dae mon, or an tarab hāva with which one was iden ti fied: for—as we saw—one

does not adopt a "name-and-form," a phys iopsy chi cal or gan ism drawn from

nowhere, but a more or less pre formed saṁsāric force car ry ing with it a hered -

ity, a com plex of ten den cies, which con tinue from the dead lives in which this

force was pre vi ously ac tive. The con ti nu ity and there fore also the ba sis of

"mem ory" is con tained in this force: it is not con tained in an iden ti cal and per -

ma nent "I" to which Bud dhism rightly de nies an ex is tence on the saṁsāric
plane. At the mo ment when con scious ness be comes disin di vid u al ized, breaks

the bond of the saṁsāric "I" and be comes uni ver sal, this same saṁsāric mem -

ory is spread out clearly be fore it. The very mo ment of one's dis so ci a tion from

the "dae mon," or "dou ble," is the mo ment in which one comes to know it.

This is the deeper mean ing of the first "know ing," of the "mem ory of pre ced -

ing forms of ex is tence."

In the sec ond "know ing" there is an in crease in the power of the disin di vid -

u al ized con scious ness, a con scious ness that now ex tends not only along time

and along the group of that par tic u lar en tity of crav ing with which it was iden -

ti fied, but also in space, since it be comes ca pa ble of iden ti fy ing it self also with

other be ings and of ex am in ing the saṁsāric hered ity that de ter mines them, the

will of crav ing in which they live and where are de ter mined the causes, when

the ma te rial of one life is con sumed, for the same flame to flare up else where in

strict ac cor dance with its an tecedents.

Thus it is that, in these ex pe ri ences, we can see the coun ter part of lib er a -

tions that are ex actly sim i lar to those of the as cetic who ad vances through the

five planes free from form. In fact, it is not by chance that we have spo ken not

of "mul ti ple lives," but rather of "mul ti ple states of ex is tence." The as sump tion

of the per son of other peo ple, which we have men tioned, is by no means re -

stricted to hu man lives in space and time, but in cludes also ex trater res trial lines

of ex is tence and of hered ity. Now, all this is pos si ble only if one reaches a di -
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men sion to be com pared to the depths of the ocean, where all the in su lar and

con ti nen tal parts emerg ing from the wa ter as sep a rate things are uni fied in a

sin gle mass. We are thus brought back to im ages of im men sity, vast ness, im -

mea sur able ness, in dis cerni bil ity. About such im ages we shall have more to say

later. And it is nat u ral that the texts refuse to ap ply to the Ac com plished One,

who has fol lowed this path to the end, any cat e gory what so ever that, in com -

mon speech, takes its mean ing from the ex is tence or nonex is tence, from the life

or death of an in di vid ual be ing.

Thus the the ory of rein car na tion is re jected from two points of view: firstly

from the point of view of or di nary, saṁsāric be ings, since it is not the same be -

ing that has al ready lived nor that will live again, but rather the groups of crav -

ing work ing in him. On this plane a real sub stan tial "I" does not ex ist. Sec -

ondly, from the point of view of tran scen den tal il lu mi na tion, since from this

point of view the "many ex is tences" can only rep re sent a mi rage. The one who

con tem plates them can no longer be con sid ered as an "I," and he is now also

about to break the law that from one saṁsāric group there must spring a new

ex is tence. As we shall see, the Bud dhist teach ing also con sid ers in ter me di ate

cases, that is to say, cases of in com plete ex tinc tion: but for fur ther states of ex is -

tence or for new "lives," in the de gree in which ex tinc tion is not com plete,

what we have said about the or di nary man is to a large ex tent still valid: there is

no proper con ti nu ity, there are only trans for ma tions that af fect also the "sub -

stra tum." Bud dhism main tains this view in con nec tion with the "men tal body"

and with the body "free from form," which var i ous texts at tribute to the Ac -

com plished One, the term "body" here be ing used in a gen eral sense, im ply ing

other states and modes of be ing rel a tive to the "worlds," be yond the phys i cal

one, that are reached by the jhāna. The ques tion was asked if such "bod ies" ex -

ist si mul ta ne ously. The an swer is neg a tive. But the doc trine goes still fur ther:

the pas sage from one to an other of these states does not present a true con ti nu -

ity. The trans for ma tions are ab so lute, as in the afore said sim ile of the milk that

be comes curd and curd that be comes cheese. It is ab surd still to call curd milk

or cheese curd: in chang ing the state, it is well also to change the name.

23

 With

still more rea son, the idea of an ab so lute iden tity of the "I" in the states to

which a par tial lib er a tion may lead is to be re jected.

On the sub ject of "rein car na tions" and of "many lives," we must re mem ber

that, in spite of the opin ions held in some cir cles, such ideas find no place in

se ri ous tra di tional teach ings, East ern or West ern, nor there fore in Bud dhism.

Those pas sages in Bud dhism and in the Indo-Aryan tra di tions in gen eral that

would seem to in di cate the con trary, do so ei ther be cause of a too lit eral read -

ing of the texts or be cause they are pop u lar forms of ex po si tion that only have a

sym bol i cal value, rather like the crude im ages of the Chris tian pur ga tory or hell
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that are com mon among sim ple folk. To ac cept un ques tion ingly all that can be

found in the Bud dhist texts on the sub ject of pre ced ing ex is tences not only

opens the way to all sorts of con tra dic tions and in co her ences on the doc tri nal

level, but also breeds doubts as to the ef fi cacy of the his tor i cal Bud dha's real su -

per nor mal vi sion. The sto ries in the canon, and par tic u larly in the Jā taka, of

the pre sumed pre vi ous ex is tences of Prince Sid dhattha, no tably in the form of

an i mals, are all ev i dently of a fab u lous na ture and, even when their ori gin is not

wholly spu ri ous, it is easy to see that they have been in vented or in tro duced

into Bud dhism from al ready ex ist ing pop u lar tra di tions for ped a gogic use to il -

lus trate and en liven dis courses. We do not find, in the texts, a sin gle se ri ous ref -

er ence to any thing like a "mem ory," like an ac tual fact of the past seen by su -

per nor mal means and then com mu ni cated. Here, also, the Awak ened One

main tains his si lence. In any case, the clas si cal and dryly glit ter ing spirit of orig -

i nal Bud dhism, so free of sen ti men tal ism, is rarely found in the later texts, be -

gin ning with the Jā taka, where not only is there a trop i cal over growth of phan -

tas magor i cal and fab u lous el e ments, but also not a few dis tor tions of the orig i -

nal doc trine of the Ariya, par tic u larly on the moral plane. It will be enough to

re mem ber—one case will serve for a whole se ries of oth ers—the story deal ing

with the pre ced ing life of Prince Sid dhattha wherein he is sup posed to have

been an an i mal that, upon see ing a hun gry tiger, al lowed it self to be tom to

pieces through "com pas sion," thus ac quir ing the "merit" that, through the se -

ries of other lives, was lit tle by lit tle to lead him to the grade of Awak ened One.

When ever higher wis dom is not en closed in the form of rig or ous es o teri cism—

true es o teri cism, not that of con tem po rary "oc cultists"—such al ter ations are al -

most in evitable and it is for in tel li gent peo ple to dis crim i nate ac cu rately, to

pick out the es sen tials, or to clar ify what has be come ob scure: which can be

done only by the guid ance of sound prin ci ples of a tra di tional and meta phys i -

cal kind.

We must men tion an other point. We have seen that the three su per nor mal

"know ings" have been re lated by the texts to the first, sec ond, and third

watches of the night, re spec tively. This is an im por tant fact once we re mem ber

the Indo-Aryan teach ings on the "four states": the state of in di vid ual wake ful

con scious ness, the state of dream ing, the state of sleep, and fi nally, the so-called

fourth state (caturtha or turīya). In the same "space" in which, when in di vid ual

wake ful con scious ness dis ap pears, the or di nary man starts to dream, passes into

the un con scious ness of dream less sleep, and fi nally into a state like ap par ent

death, it is pos si ble to achieve, in stead, a se ries of "lib er a tions," of de grees of su -

per con scious ness. In this con nec tion, the state of dream ing (that is to say, what

would cor re spond to dream ing in the or di nary man) is called by the texts tejo,

from te jas, which means "ra di ant light" and which is re lated to what we have
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said about ākāśa, "ether"; the state of deep, dream less sleep "where there is no

knowl edge, but the sub ject of knowl edge con tin ues to know," is re lated to the

con di tion of pra jñā (Pāli: paññā) or of "il lu mi na tion": here "the be ing re unites

with him self in a unity of pure knowl edge and beat i tude"; here there is "the

per fect seren ity which, ris ing up from the body and ar riv ing at the supreme

light, ap pears in its true as pect"; here we are on the point of cross ing that dyke,

"be yond which he who was blind is no longer blind, he who was wounded is

no longer wounded, he who was ill is no longer ill," where "even night be -

comes day." The fourth con di tion cor re sponds to the un con di tioned state, ab -

so lutely above all du al ity, all par tic u lar forms of man i fes ta tion, be yond both in -

te rior con scious ness and ex te rior con scious ness, and above both to gether.

24

When we spoke of the jhāna, we con sid ered the pos si bil ity of ref er ences to

trans for ma tions of this sort, and a more ex act cor re spon dence can be seen with

re gard to the de vel op ments in the world free from form, to the āy atana. Thus,

we are not un jus ti fied in match ing the Inda-Aryan tra di tional doc trine we have

just dis cussed with the re al iza tions that take place in the three watches of the

night: we have a con scious ness that, "like a fire that ad vances de stroy ing ev ery

bond," car ries one be yond the state of wake ful ness, leaves this state be hind, ad -

vances to the state that in oth ers would be sleep or pro found sleep, and es tab -

lishes it self there, "dis si pat ing ig no rance, achiev ing wis dom, dis si pat ing the

shad ows, achiev ing the light"—just as says the Bud dhist for mula that refers to

the "su per nor mal know ing" ac quired dur ing the first, sec ond, and third

watches of the night. Be yond the "lu mi nous" or "ra di ant" state of tai jasa, be -

yond the state of pure il lu mi na tion (pra jñā, which, in Bud dhism, would cor re -

spond to the open ing of the "ce les tial, un clouded, su pert er res trial eye") there is

the un con di tioned state. Turīya, the un con di tioned state of the ātmā in the

gen eral Inda-Aryan tra di tion, would then cor re spond to the state of nirvāṇa in

the Bud dhist ter mi nol ogy.

25

In such terms, the "vigil" of the Ariya ap pears in the grandeur of a change

in which the night is trans formed into day, un con scious ness into su per con -

scious ness; the vi sion of an in def i nite num ber of ex is tences dis persed in time

spreads out like a mem ory, and is left be hind. Dur ing the last hours of the

night, where for the oth ers "sleep is deep est," at the dawn ing of the phys i cal

light, there dawns also that wis dom, that awak en ing, in which ev ery ma nia is

de stroyed and which tow ers over all worlds with their ranks of an gels, evil and

good spir its, gods and men, as cetics and priests. Thus the Ac com plished One,

when the fi nal watch of the night changes into light, re turns to the world of

men at the mo ment in which the day once again shines on him, and awak en ing

cor re sponds to awak en ing, the phys i cal and the meta phys i cal el e ments meet,

and truly may we use for him a simil i tude of the texts: that of the sun, "when,
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in the last month of the rainy sea son, af ter it has dis si pated and put to flight

the rain-swollen clouds, it rises in the sky and dis perses with its rays the mist in

the air, and flashes and shines." This is the mighty ap pear ance of the Awak ened

One among men. "Light of the world," the Bud dha has been called—"the light

of wis dom be comes light of the world";

26

 "the sage, who ap pears in the world

of men and of gods, pro ceed ing alone, in the midst [of the peo ple], dis pers ing

ev ery shadow.

27
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We have al ready dis cussed the dif fer ence be tween "prodi gies" of the no ble,

Ariyan type and those not no ble, non-Ariyan—anariya-id dhi. We must add

that, by Bud dhism as by any tra di tional doc trine, both the quest af ter the

"pow ers" in them selves, and worse, the quest af ter them for tem po ral and in di -

vid ual ends, more or less in the spirit with which tech nol ogy and the power as -

so ci ated there with have been de vel oped to day, were con sid ered not only as hav -

ing noth ing to do with as cetic and spir i tual de vel op ment, but even as be ing

pos i tively harm ful to this de vel op ment. The prac tice of the "pow ers" was held

to be dan ger ous.

1

 "My in struc tion," says the Bud dha, "is not this: Come, O as -

cetics, and ac quire pow ers which sur pass those of or di nary men."

2

 The life that

is led in the or der of the Ac com plished One is not di rected to the ac qui si tion of

pow ers that pro duce clair voy ance or clairau di ence but has a higher aim,

namely, lib er a tion.

3

 This, how ever, does not pre vent the tran scen den tal forms

of ex pe ri ence and de tach ment that we have con sid ered from be ing ca pa ble of

giv ing rise to ex tra nor mal modes of ac tion and of vi sion. And when there is ad -

e quate cause, an Awak ened One may use such fac ul ties, much as an or di nary

man uses his speech or his arms.

The id dhi are di vided, in the Bud dhist teach ing, into three sec tions: "mag i -

cal" pow ers, pow ers that re veal what for the or di nary man re mains hid den

(pow ers of "man i fes ta tion"), and fi nally, pow ers that work in the mir a cle of the

doc trine and of right dis cern ment. The last are con sid ered as the most no ble

and au gust of them all. They are the ones to which we re ferred when we spoke

ear lier of the "mir a cle" whereby there may arise in the saṁsāric con scious ness

an ex trasaṁsāric force and vo ca tion, a will that is no longer the nor mal will, a

will that over comes the nor mal will and ar rests the "flux," a vi sion that can now

dis cern what is no ble and what is com mon, the ra tio nal and the ir ra tional, the

un con di tioned and the con di tioned. To gether with the power of achiev ing this

"mir a cle," the Awak ened Ones—it is said—also com pre hend and ac quire those

of the first two sec tions, which we shall shortly dis cuss;

4

 but they fully re al ize

that, in them selves, they have very lit tle value. If any one should be tempted to

show them off or brag about them, he should re mem ber that it is pos si ble to

ar rive at anal o gous re sults by means of cer tain forms of sor cery.

5

 Thus the id -

dhi, the ex tra nor mal pow ers, are never used, in the tra di tion of the Ariya, even

to as ton ish and con vert men of low in tel lec tual ca pac ity; the mirac u lous phe -

nomenol ogy that oc curs in some later Bud dhist texts is clearly of a fab u lous, al -

le gor i cal, or sym bol i cal type, just like the sto ries of the mul ti ple ex is tences. The

at ti tude of the pure doc trine of the Ariya is al most ex actly that which the last

ex po nents of the Aryan and aris to cratic Ro man tra di tion as sumed, in the per -

son of Cel sus, in op po si tion to cer tain forms of Chris tian ism. Cel sus, in fact,

asked what the Chris tians were try ing to prove with all their ex cite ment about
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this "mir a cle" or that, since it was well known that any one with a taste for such

things and wish ing to pro duce sim i lar phe nom ena had only to go to Egypt and

learn about them from the spe cial ists.

With this in mind, let us see how we are to un der stand these pow ers that

are men tioned in the texts of the old est canon. As the start ing point for the id -

dhi of "man i fes ta tion" the texts pos tu late the pu ri fied, duc tile, mal leable, com -

pact, un blem ished mind, iso lated from pe riph eral sen si tiv ity, which is also pre -

sup posed for the achieve ment of the "three know ings" in the three fold watch.

Free from the bond of the senses and of saṁsāric in di vid u al ity, neu tral, ex -

tremely bal anced, this con scious ness, aroused in one or other of the jhāna, can

di rectly re al ize the ob ject whose im age is evoked, by pro duc ing ei ther tele pathic

knowl edge, or ob jec tive pen e tra tion of the mind of oth ers, or, fi nally, vi sion of

dis tant things.

6

 In this con nec tion we can re call a sim ile al ready quoted: just as

it is enough to tip a ves sel that is brim ful, in a par tic u lar di rec tion, for the wa -

ter to over flow in that di rec tion, "so also if he has de voted him self to, de vel -

oped, of ten prac tised, es tab lished and brought to its just ful fil ment the right,

five fold con tem pla tion of the Ariya [here is meant the four jhāna af ter be ing

in te grated by the vi sion-pro jec tion of one's self—cf. p. 174–75), then if he di -

rects his mind to any el e ment what so ever that is sus cep ti ble of be ing the ob ject

of a higher knowl edge [the as cetic] can ap pre hend this el e ment in wis dom, pro -

vided he has de vel oped the fac ulty, and pro vided the right con di tions are

present."

7

When it is ap plied to the per sons, the minds, and the hearts of other peo -

ple that the Awak ened One is able to ob serve with the same clar ity and with no

greater ef fort than ev ery one of us can ob serve his own fea tures in a rrur ror,

8

such power may be re garded as an el e men tary grade of the first and the sec ond

"know ing," which em brace mul ti ple "lives" and mul ti ple saṁsāric groups. In

some texts, in deed, this twofold "know ing" is listed among the ab hiññā or su -

per nor mal fac ul ties, some of which are also called id dhi.

9

 In this case, how ever,

we must dis tin guish be tween as cetic ex pe ri ences proper, in which those "know -

ings" are the con comi tants of lib er a tion, and these pow ers of vi sion in them -

selves, when they are used for a par tic u lar pur pose. We must not, in any case,

for get that it is the "ce les tial, su per mun dane eye" (dibba-cakkhu) with which

the Awak ened One per ceives the where abouts of oth ers of whom he is think -

ing, sees into the heart and mind of his in ter locu tors as well as of peo ple at a

dis tance, and per ceives that a par tic u lar be ing, to whom he has di rected his

thought, is dead, and so on.

10

The coun ter part of this lat ter id dhi is the fac ulty of su per nor mal hear ing

(dib ba sota). The Awak ened One is able to per ceive two kinds of sound, "the di -
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vine and the hu man, the far and the near." To un der stand the "di vine" or "im -

ma te rial" sounds, we must re fer back to the tra di tional teach ings that had al -

ready served as the ba sis for the Vedic doc trine of rit ual and that, oc cur ring as

wis dom in the mantras, were par tic u larly de vel oped in some forms of yoga, and

then, in the tantras. We have al ready dis cussed this else where. To hear the "im -

ma te rial sounds" is not to per ceive an in de ter mi nate and al most mys tico-aes -

thetic "har mony of the spheres," but rather to ar rive at a spe cial form of per -

cep tion of the for ma tive forces of things and of el e ments, a per cep tion that, in

its work ing, is dis tantly anal o gous to what the com mon man ex pe ri ences as

sound. The man who is re ally ca pa ble of per ceiv ing and grasp ing the "di vine

sounds" is then also ca pa ble of pro nounc ing the word that is power, the

mantra, a thing that, among oth ers, lies at the root of ev ery litur gi cal prac tise

that has not been re duced to a mere recita tion.

11

Other id dhi con sid ered by the texts con sist of ap pear ing and dis ap pear ing,

of walk ing on wa ter with out sink ing, of mov ing great dis tances in a mo ment,

of "wield ing power over one's body right up to the world of Brahmā."12

 In or -

der to un der stand that such phe nom ena are pos si ble we must start from the

pro duc tion of the body "made of mind" (manomaya) that we have al ready

men tioned. In the text to which we are prin ci pally re fer ring this state oc curs

im me di ately af ter the con tem pla tion-pro jec tion of one's own per son (cf. p.

174–75) and is given in the fol low ing terms: "With this firm, pu ri fied, tense,

sin cere, un blem ished, mal leable, duc tile, com pact, in cor rupt ible mind, he [the

as cetic] turns to ward the pro duc tion of a body made of mind. From his body

he ex tracts an other body hav ing all its or gans and all its fac ul ties, fur nished

with form, but su per sen si ble, made of mind." To il lus trate this there are sim i les

of a man draw ing a sword from its scab bard, re mov ing the pith from a rush, or

a snake from a bas ket.

13

 An im por tant de tail that warns us not to con fuse this

ex pe ri ence with a sim ple act of magic is that we are here-it is said-in the realm

of tran scen den tal knowl edge, paññā.14

 Be sides we have seen that the prac tise in

ques tion comes im me di ately af ter the ap pre hen sion of one's own per son as that

of an other by means of the eye that has opened in the jhāna. We have men -

tioned the trans for ma tion of the sen sa tion that one nor mally has of the body: it

is a mat ter of tak ing this process fur ther by achiev ing an ever more de tached

and disin di vid u al ized con scious ness, on the one hand, and on the other, by

pen e trat ing down into the deep, "vi tal"—in a su per bio log i cal sense—forces

that rule the or gan ism and that make up the "dou ble," or "dae mon," and the

saṁsāric be ing in us. Here the tran scen den tal knowl edge can not do other than

pro duce a spe cial trans for ma tion, if only by de grees. The trans fig ured mind, in

this pro fun dity, works al most, one might say, as a cat a lyst; it trans mits its own

na ture to the group of forces with which it comes in con tact, so that even tu ally
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the half vi tal and half opaque sen sa tion that one has of one's bod i li ness clar i fies

into the sen sa tion of a trans par ent and lu mi nous "form." It is lu mi nous or ra di -

ant since, ac tu ally, these ex pe ri ences hap pen in a con di tion cor re spond ing to

tai jasa, that is, in the con di tion of lu mi nos ity or ra di ance that, for the Awak -

ened One, takes the place of the state of dream ing. This is the true sense of the

"ex trac tion of the body made of mind," which is not "an other" body, but a par -

tic u lar ex pe ri ence of the power of which the body is the sen si ble man i fes ta tion.

We have yet to see how far this power has been "pu ri fied," to what ex tent

the disin di vid u al ized side real prin ci ple has di vested it self of its saṁsāric na ture

and di rectly con trols this force. Bod ily man i fes ta tion de pends on this power:

de pends, in the same sense that speech de pends on the fac ulty of speak ing, the

fac ulty by which it has been forged, that di rects it, and that can ei ther change it

or re ab sorb it into it self. If the cathar sis has been taken as far as it will go, this

force, which here ap pears as "su per sen si ble body made of mind," plays the

same part in re la tion to the man i fested bod ily form. It fol lows from this that

any one who re al izes and con trols his body as a "su per sen si ble body," has, vir tu -

ally, also this twofold power: of ex tract ing or pro ject ing from the same trunk

an other bod ily im age, ei ther the same as or dif fer ent from his own; or else of

re ab sorb ing the whole man i fested form into the en ergy from which it came, in

or der to re pro ject it com pletely else where. The first of these pow ers is that of

ubiq uity, and it may be de vel oped up to the ca pac ity, recorded in the texts, for

"ap pear ing as many, be ing one sole per son, and of re turn ing to be one sole per -

son, hav ing been many." Here, the real, phys i cal per son of the agent is al ways

sup posed to per sist in a par tic u lar place, while the other forms are only pro -

jected im ages, ex tracted from the agent's own sub tle form which we can call the

ma trix of cor po re al ity. The sec ond im plies the fac ulty of ap pear ance or dis ap -

pear ance, of pass ing through "solid bar ri ers, walls and moun tains with out hin -

drance, as if they were air," of walk ing on wa ter or of pass ing through the air.

The sim ile com monly used by the texts for this ex tra nor mal and, in an Awak -

ened One, su per nor mal phe nomenol ogy is: as a strong man stretches his bent

arm or bends his stretched arm, so the as cetic dis ap pears from one place and

reap pears in an other: and this other may well sig nify a con di tion of ex is tence

dif fer ing from the ter res trial.

We must fore stall the mis take that would be made by any one who, in at -

tempt ing to ex plain such phe nom ena, were to en ter tain the idea of "de ma te ri -

al iza tion." This would pre sup pose the ex is tence of a "ma te rial" that, in the cur -

rent mod ern sense, is quite un known to the tra di tional teach ings. Ma te rial ex is -

tence is only man i fested ex is tence, a form of man i fested ex is tence. It is not,

then, a ques tion of "de ma te ri al iza tion" but rather of re ab sorb ing a man i fested

form into its un man i fested prin ci ple in or der to re pro ject it else where; one
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should not, there fore, even think of it as a kind of voy age through mat ter, from

one place to an other, but as a with drawal of the man i fested form, that is, of the

bod ily fig ure, at a par tic u lar place, to make it reemerge, newly vis i ble, else -

where. This oc curs by "pass ing un der neath," that is by the means of a prin ci ple

that, since it is out side and above man i fes ta tion, is free of the con di tion of

space and that may there fore be said to be ev ery where and, at the same time,

nowhere. As the mind is now the cen ter of the body, the im age of a place, ad e -

quately fixed in the mind un der the right con di tions, de ter mines eo ipso the

phe nom e non, quite ir re spec tive of dis tance, so that it is said that pro jec tion in

a nearby place needs the same "time" as pro jec tion in a very dis tant place, since

the men tal act of evok ing ei ther has the same du ra tion.

15

All this may pos si bly help to clar ify the in ter nal logic of the phe nom ena

that are recorded in the Bud dhist texts; phe nom ena which, al though ex tremely

rare in the mod ern world on ac count of the ever more in tense "phys i cal iza tion"

and "saṁsāriza tion" of the hu man be ing, are, none the less, quite real. We have,

here, re ferred to phe nom ena that are "real" in a spe cific sense, dis tin guish ing

them from phe nom ena, which can be pro duced quite cheaply by means of col -

lec tive or in di vid ual sug ges tive de vices. Fi nally, we must con sider the pos si bil ity

that these same phe nom ena, rather than orig i nat ing in the meta phys i cal and as -

cetic way we have dis cussed, are achieved along more or less shad owy paths

through cer tain con tacts with el e men tal forces. The Bud dha touches on this

point when he says, for ex am ple, that the forms of su per nor mal vi sion that he

and many Awak ened Ones also have, are cre ated by men tal con cen tra tion and

are not those that are re lated to in fe rior prac tices or con tacts with spir its or an -

gels.

16

In or der that the id dhi we have con sid ered may be per fect, it is nat u rally es -

sen tial that "ig no rance" should have been de stroyed with out leav ing any

residue and that there should have been an equally com plete res o lu tion of the

saṁsāric be ing: 

17

 only then is the power over the root from which the body is

man i fested com plete, and only then can all the el e ments on which the man i fes -

ta tion of the bod ily form is based be mas tered. In this ex treme case, rather than

of a "body made of mind, fur nished with form" we should speak of the "body

made of spirit" and of pure con scious ness, free from form (arūpa atta

paṭilābha), which is re lated to the "blessed body" (tusita kāya) in which one

who is on the path of awak en ing will rearise af ter death,

18

 and to the "body of

trans fig u ra tion" that oc curs in some Gnos tic schools. It is to this that we must

clearly turn when the texts deal with the id dhi con nected with hav ing one's

body in one's own power as far as the world of Brahmā, that is, up to the con -

di tion of pure be ing. Par tic u larly in Mahāyāna de vel op ments of the Bud dhist

teach ing we find ex ten sions of these views, through which we can ar rive at the
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deep est mean ing that was, per haps, hid den in Chris tian do cetism. Ac cord ing to

these Mahāyāna con cep tions, the Ac com plished Ones, the Tathā gata, do not

ac tu ally have a body. In re al ity, it is not a ques tion of not hav ing a body, but,

rather, of com pletely pos sess ing, on the sum mit of an ab so lutely lib er ated con -

scious ness, all the prin ci ples on which its sen si ble man i fes ta tion is based. And

here, if it were the place to do so, we could de vise in ter est ing in ter pre ta tions of

the true sense of the var i ous tra di tions that re late to be ings who never "died,"

but who were "car ried away," who dis ap peared from the phys i cal world with out

leav ing a body be hind them.

19

 In any case, the most an cient Bud dhist con cep -

tion of the twofold "body" be yond the phys i cal one, as well as the Ma hayana

con cep tion of the trikāya, the three fold body of the Bud dha, refers to three de -

grees of the same re al iza tion, and is re lated both to the gen eral Indo-Aryan doc -

trine of the "three worlds," and to the views (par tic u larly those of Sāṁkhya) on

the three bod ies, ma te rial, sub tle (or vi tal), and causative (sṭhūla—or kariya—

liñga [or sñk shma] and kāraṇa-śarīra). To ex pe ri ence the body as a pure, dom i -

nated, free, plas tic, in tan gi ble in stru ment of man i fes ta tion—this is the ex treme

limit.

We must briefly dis cuss one last point on the sub ject of "mir a cles." Bud -

dhism states that, if they are not sought for their own sake but oc cur as nat u ral

pos si bil i ties in par tic u lar stages of awak en ing, the "pow ers" may be used where

nec es sary with a pure mind, with the same in dif fer ence as the or di nary man

uses his senses and his limbs. There are, how ever, par tic u lar cases in which the

"prodigy," the ex tra nor mal fact, is in vested with a "sa cred" and "no ble"—

Ariyan—char ac ter: such cases oc cur when the "mar vel" has an il lu mi nat ing

power on ac count of the phe nom e non be ing a sym bol and a man i fes ta tion of a

tran scen den tal sig nif i cance, since, in this man ner, it pro duces strik ing ev i dence

of the de pen dence of "na ture" on a higher or der.

20

 One can find, also in Bud -

dhism, a few ref er ences to these true, sa cred mar vels. For ex am ple, walk ing on

wa ter: when the as cetic, in pro found med i ta tion, achieves the state of one who

has es caped from the "cur rent," from the "wa ters"; of one who, like the lo tus in

a sim ile we have quoted, arises above the wa ter, un touched by it—then in par -

tic u lar cir cum stances he may re veal a cos mic sign of this achieve ment, the ac -

tual power of walk ing on wa ter with out sink ing. One text re lates that a mar vel

of this kind be gan to be neu tral ized at the mo ment when the mind of the as -

cetic re laxed its spir i tual con cen tra tion.

21

 Again, it is well known that the sym -

bol of one who has passed over the cur rent and who, when on the other shore,

helps the no ble sons to cross, is ap plied to the Bud dha.

22

 Now, it can oc cur

that at the very mo ment of the spir i tual re al iza tion of this a fresh cos mic ev i -

dence in the form of a "mar vel" is pro duced: the Bud dha and his dis ci ples in

the act of cross ing a river, find them selves mag i cally car ried to the other bank.

23
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An other ex am ple. When the Bud dha meets the feared ban dit An gulimāla he

pre vents the ban dit, who is run ning to ward him, from catch ing up with the

Ac com plished One, who is stand ing still. He who stands still walks, he who

walks stands still.

24

 A tran scen den tal sig nif i cance is once more man i fested in

this mar vel: lo co mo tion, which does not take one for ward, by which "one does

not reach the end of the world," is op posed to be ing still, in a su per nat u ral sta -

bil ity that, to be ings that are car ried along by the saṁsāric cur rent, must ap pear

as a ver tig i nous, fear ful go ing.

Whether or not such ir rup tions, so full of mean ing, of a higher or der into

the nat u ral or der, ever his tor i cally took place, they serve, in the texts, to il lus -

trate the sig nif i cance of a par tic u lar cat e gory of "sa cred" and "no ble" mar vels.

As for the other ex tra nor mal or su per nor mal phe nom ena, from what we have

just said it is clear that, in Bud dhism, they do not have the char ac ter of "mir a -

cles," of in com pre hen si ble and ir ra tional hap pen ings, as they do in many pop u -

lar, and even in some not so pop u lar, forms of re li gion. They have, in stead,

their own logic, they are con nected with a par tic u lar view of the world, and the

path of awak en ing, in its var i ous phases, af fords the ex pla na tion of the fact that

they can re ally take place.
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ex trasaṁsāric de vel op ment is to be con sid ered from a quite spe cial point of

view. The old est texts them selves re mark on the rel a tiv ity of the time needed to

achieve ful fill ment: seven years, seven months, seven days, the very day of hear -

ing the doc trine.

7

 In Mahāyāna and in Zen Bud dhism this idea is very much

ac cen tu ated. In a Mahāyāna text it is said that one should not feel fear or an -

guish at the thought that "one will awaken late to the in com pa ra ble, per fect

knowl edge" since this awak en ing is the work of a sin gle mo ment, and is "the

ex treme [fron tier] limit with some thing that has no past, and which there fore is

a non-limit." One must not even for mu late the de press ing idea: "Great and

long is this limit that has no past," since "this limit with out a past, and which is

there fore not a limit, is con nected with a unique spir i tual mo ment."

8

 By this it

means that what, from the point of view of saṁsāric con scious ness, might seem

to be a dis tant fi nal aim, in re al ity stands out side any se quence, so that to ap -

pre hend it means to ap pre hend it also as some thing that has not had a past,

that has no an tecedents, that is with out time; whence it may be said that all

that has led up to it is eo ipso de stroyed. The path, the ef fort, the grad u al ness,

the "made" (sankṛa) all this van ishes, dis perses like mist. The Sāṁhkhya the ory

re lat ing to the pu ruṣa, and the Up aniṣads and then the Vedānta the ory re lat ing

to the ātmā, have the same sense: the ātmā, have the same sense: the ātmā or

pu ruṣa, is eter nally present. It is not this that "re volves," that "acts," that

strives, that ad vances. Il lu mi na tion is the flash in which, be yond all time, this

pres ence with out a past is ap pre hended.

Recog ni tion of this dis con ti nu ity of the state of ab so lute il lu mi na tion does

not, how ever, pre vent us from con sid er ing a se ries of cases cor re spond ing to

var i ous ap prox i ma tions of the point from which the jump in the tran scen den tal

di rec tion may be achieved, pro vided the nec es sary en ergy has been ac quired.

Even the an cient Bud dhist texts dis cuss, in this con nec tion, var i ous pos si bil i ties

that should not be in ter preted with out ref er ence to the gen eral lndo-Aryan

views on the here after and on the var i ous forms of lib er a tion.

The high est de gree is that where, while yet a liv ing man, one has com -

pletely achieved ex tinc tion through hav ing de stroyed—with out leav ing residue

or pos si bil ity for fresh ger mi na tion—avi jjā, the pri mor dial ig no rance, taṇhā,
thirst, the āsava, the tran scen den tal in tox i ca tions. A re lapse, a pass ing to any

con di tioned form of ex is tence what so ever, is as im pos si ble for him as it is for

the Ganges to flow to ward the west.

9

 Even the "ma nia," through which he

might have rearisen as a god, is "ex tinct, cut down to the roots, made like the

stump of a palm tree which can not sprout again, can no more re pro duce it -

self."

10

 He is called the non com bat ant, one who has no fur ther need of fight ing

in the three fold realm of right liv ing, of con tem pla tion, of tran scen den tal
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knowl edge, be sides that of the pow ers.

11

 That "he should let at tach ment be

joined again to his body or that his heart should beat again: this can not be."

12

Pow er ful and im pal pa ble be ing, there is noth ing that can reach him, al ter him,

or threaten him. With re gard to all that he can still "do," we may quote the

sim ile of the un in jured hand: "he whose hand is with out wound may touch

poi son: poi son can not en ter where there is no wound."

13

 Whether "he walks or

is still or sleeps or wakes," in him the per fect clar ity of knowl edge con form ing

to re al ity, that "ma nia is ex hausted in me," is al ways present just as in a man

whose feet and hands had been cut off there would al ways be present the

knowl edge: "My feet and hands have been cut off."

14

 The term niru padhi is

also used here; it means de struc tion of the "sub stra tum" (upadhi). This sub stra -

tum (which in its turn is re lated to the sankhāra and to kamma, Skt.: karma)

cor re sponds, in gen eral, to the "en tity of crav ing" that ev ery life that is not lib -

er ated strength ens and nour ishes so that it cre ates the pos si bil ity of a new aris -

ing, of a fresh burst ing into flame af ter the ma te rial of fered by that life is ex -

hausted. In the "per fectly Awak ened One" this sub stra tum no longer ex ists: be -

ing an ob scure and oblique form born of ig no rance and of "sleep," it is de -

stroyed and dis solved by the steady naked light that he has kin dled within him -

self.

Jarā, there fore, the ex haus tion of the pos si bil i ties of life, the "ful fill ment of

time" and the dis so ci a tion of the ag gre gates that make up the in di vid ual be ing,

for the Awak ened One means fi nal dis so lu tion. He can say: "The out ward form

of one who has achieved truth stands be fore you, but that which binds him to

ex is tence has been cut off . . . at the dis so lu tion of the body nei ther gods nor

men will again see him."

15

 With phys i cal death, there col lapses some thing that

had only an au to matic ex is tence, con di tioned in a pos i tive sense—con di tioned,

that is to say, by the pure will, de void of crav ing, of the Ful filled One: that is

what is known as khandha-parinib bāna which, in any case, is a wholly con tin -

gent oc cur rence, with out con se quences for a state that, by def i ni tion, has "nei -

ther in crease, nor diminu tion, nor com po si tion." The term parinibbuta, "com -

pletely ex tinct," is ap plied, in var i ous texts, to the liv ing Bud dha. Ma te rial,

phys i cal death only dis solves the last ma te rial el e ments, with out leav ing any

rem nants, of a be ing who is al ready dead to the world.

16

Be sides, since we have seen that the Bud dhist asce sis is not lim ited to de -

tach ment, but goes on to pen e trate and con trol the deep est en er gies of the bod -

ily man i fes ta tion, the death of an Awak ened One is al ways of a vol un tary na -

ture, at least in the sense of as sent, of non in ter ven tion. It has rightly been said

that "in or der to die, a Bud dha must wish to die, oth er wise no in fir mity can

kill him." The true death of Prince Sid dhattha took place when, some time be -
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fore his ac tual de cease, he con sciously de cided not to live any longer. "From

that mo ment he knows and re peat edly pre dicts the hour and the minute, the

place and the couch in which his breath will cease for ever. The death of the

body be comes so much a sec ondary fact, a thing of no ac count, that it mat ters

very lit tle what may cause it."

17

Bud dhism, like Sto icism, does not con demn sui cide. "Tak ing arms"—that

is, killing one self—is not pro scribed by the doc trine of the Ariya, al ways pro -

vided that the per son in ques tion has ac tu ally achieved ex tinc tion. In vain,

Māra, the de mon not only of this world, but equally of the world of Brahmā,
seeks the spirit of the as cetic Channa who had "used the knife."

18

 In this case,

it is not a ques tion, in fact, of seek ing death as a re sult of any weak ness in face

of life, of any form of de spair, at tach ment, or pain. We al ready know that the

premise of ex tinc tion is to have con quered de sire even for ex tinc tion it self, to

have achieved the state of one who is free and who has no de sire ei ther for ex is -

tence or for leav ing ex is tence.

19

 The tak ing of one's own life, here, is no more

than a wholly ir rel e vant act, rather like that of some one who, sit ting in one po -

si tion, de cides at a cer tain mo ment to change it, or who fi nally chases away an

in sect that had been buzzing cease lessly around him and that he had suf fered

with calm. This, like any other act of an Awak ened One, does not cre ate

sankhāra; in no way does it al ter the re al iza tion he has achieved, nor does it

give rise to causes for fu ture ef fects.

We must re mem ber, how ever, that the spir i tual stature of an Awak ened

One is such that the mo ment he may choose for leav ing his hu man form of ap -

pear ance can not be ar bi trary nor can it de pend on ac ci den tal con sid er a tions.

There is a text that, in declar ing against vol un tary death, sets forth not only all

the pos i tive el e ments of an Awak ened One's life, but also ev ery thing that, by

con tin u ing to live, he can give to be ings in need of guid ance.

20

 An Awak ened

One will al ways have, to some ex tent—an ex tent that Mahāyāna con sid er ably

ex ag ger ates—the sense of a mis sion on which will de pend the course and the

mo ment of the end of his life. Prince Sid dhattha de clared the he would not fi -

nally en ter nib bāna, dis ap pear from the phys i cal world, or agree to die be fore

the doc trine, by means of the ex is tence of a group of wor thy and il lu mi nated

dis ci ples who had ap pre hended it, had been es tab lished and well-pro claimed in

the world of men and of ce les tial be ings.

21

 At this point, the Ac com plished

One, with per fect con scious ness and clar ity, "laid aside his will to live" and,

"con cen trated and in wardly joy ful," de stroyed his per son al ity "as one shat ters a

cuirass."

22

 To this de cease, leg end has added cos mic signs and por tents not un -

like those con nected with the death of the Christ.

23

 Some texts speak of the

move ments of the mind of an Ac com plished One at the mo ment of death: it
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passes up ward through the four jhāna and, be yond these, en ters the planes of

the first four re al iza tions free from form, that is to say, it passes up to the state

be yond con scious ness and non con scious ness. From this height the spirit then

de scends by de grees to the first jhāna, and then passes up to the fourth jhāna

that, as we have seen, cor re sponds to the limit of in di vid u ated con scious ness as

"name-and-form"; and from there, un der the im pulse of this power come from

the world be yond form, it de taches it self, it passes be yond, it "de parts no more

to re turn."

24

All this, then, con cerns the high est form of lib er a tion, the lib er a tion

achieved in life while still a man: it cor re sponds ex actly with what, in the gen -

eral Indo-Aryan tra di tion, is called jī van-mukti, which means, in fact, "lib er -

ated while alive." As well as the case of jī van-mukti, the same tra di tion also

con tem plates what is known as videha-mukti, where lib er a tion is achieved at

the mo ment of phys i cal death. Death, in this case, un like the first, af fords an

op por tu nity for full re al iza tion of lib er a tion and il lu mi na tion al ready vir tu ally

gained dur ing life. This pos si bil ity also is con sid ered by Bud dhism: the men tal

fac ul ties, it is said, can be come com pletely clear, and the eye of supreme knowl -

edge open at the mo ment of death. The end of phys i cal life then co in cides with

the end of ma nia, with the fi nal de struc tion of the āsava. Such a case is known

as samasīsī. This supreme trans for ma tion is sup posed to be fa cil i tated if ei ther

an Awak ened One or a dis ci ple of the Awak ened One is present to re call the

doc trine to the one who is dy ing, un less one has the strength to re call it one self

at this mo ment.

25

 We have al ready said that aware ness of breath ing con stantly

prac tised and prop erly un der stood, is con sid ered to be one of the best means of

main tain ing a clear aware ness up to the last mo ments of earthly ex is tence. For

our part, we may add that the con di tion of mod ern West ern man is such that,

in the vast ma jor ity of cases, the pos si bil ity of lib er a tion can only be con ceived

in this form; it can only take place, that is to say, in the state pro duced by that

act of dis rup tion that is the dis so lu tion of the ag gre gates of the per son al ity:

this, of course, as sumes that one's en tire ex is tence has been de voted to the fo -

cus ing of ev ery en ergy of one's own be ing, in clud ing those that lie deep est and

that are hardly per cep ti ble, in the di rec tion of tran scen dency.

We shall now go on to dis cuss the pos si bil i ties that are con sid ered by the

Bud dhist texts for those who tread the path of the Ariya and who do not reach

lib er a tion while alive, nor at the mo ment of death.

The class of be ings that we are now dis cussing comes un der the head ing of

sotā panna, that is to say: "one who has en tered into the cur rent." They are the

"no ble sons" who have so acted that the fun da men tal force of their life is per -

vaded by what is be yond life, and they have there fore quite elim i nated the dan -

ger of tak ing a "de scend ing path." More specif i cally, to "en ter the cur rent" is to
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nour ish an un shak able faith in the doc trine, to have an eye trained to rec og nize

each phe nom e non ac cord ing to its con di tioned gen e sis, and to main tain five of

the fun da men tal pre cepts of "right con duct": ab sten tion from killing, from tak -

ing what is not given, from lust, from ly ing, from the use of in tox i cants.

26

Other texts have a slightly dif fer ent view: those who have en tered the cur rent

are prin ci pally those who have over come three of the five bonds, namely, ma nia

of the "I," doubt, and the blind prac tice of rites and pre cepts for the sake of a

di vine here after. Two other bonds, how ever—de sire and aver sion—al though

weak ened, con tinue to per sist, and for this rea son those in the cat e gory in ques -

tion do not achieve ex tinc tion ei ther dur ing earthly life or at its end. Such a be -

ing may, how ever, be sure that his des tiny is al ready de cided. The en emy forces

will not pre vail. He is al ready es tab lished in the right law, he is not ex posed to

per ma nent lapses, he has a higher knowl edge. He has es caped perdi tion, he

pos sesses sure ness, he may be cer tain that he will put an end to the state of

dukkha and that he will achieve il lu mi na tion and per fect awak en ing.

27

 The

sim ile pro vided here is that of the first born son of a war rior king le git i mately

crowned, who is cer tain of one day as cend ing the throne: the same feel ing is

pos sessed by an as cetic who is a "blessed war rior," who has trod den the path of

the Ariya, and who, in wardly un shak able, waits for the supreme lib er a tion.

28

The fu ture course of one who, in the deep est nu cleus of his own be ing, no

longer be longs to the world of be com ing, de pends on the strength of the

sankhāra that cor re spond to the two bonds that have not yet been dis solved.

Some texts, which deal with what we may call the pes simistic so lu tion, en vis age

one who ex pects a sin gle re birth in the sense-world (ek abījin); one who ex pects

re peated re births (kolankola) reap pear ing, in due course, two or three times in

no ble fam i lies; or, fi nally one who ex pects to reap pear, at the most seven times,

in states that are not all nec es sar ily hu man (sat takkhattu-parama). Af ter this,

the con di tion of dukkha will have been de stroyed once and for all.

29

 These ref -

er ences in the texts are very schematic, and one can not there fore be quite sure

of the true sense of the doc trine. Since such pos si bil i ties are dis tin guished from

oth ers, shortly to be dis cussed, which re fer un ques tion ably to ex tinc tion

achieved in one of the worlds of "pure form" or "free from form," it would

seem that we are here deal ing with reap pear ances in the kāma-loka, that is, in

the sub ce les tial sphere to which the hu man con di tion es sen tially be longs. Are

we again faced with an idea of "rein car na tion"? Per haps one who "has en tered

the cur rent" will ap pear again as a man? We must here re fer to a view point that

is rather dif fer ent from the sim ple idea of the mul ti ple earthly lives of an "I"

that is sup posed to pass from one to an other; a view, to which the term "shoot

forth again," or "ger mi nate," of the text of fers a way of ap proach. One who

"has en tered the cur rent" has trans formed the root from which he sprang into
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life: in the "cur rent" of which he is made, we now find the el e ment bodhi,

some thing that is ex trasaṁsāric, which is des tined to de ter mine a new line of

hered ity—if thus we may call it—and, above all, a cer tain kind of con ti nu ity

that—as we have al ready seen—is not pos si ble in one who be longs to the world

of be com ing and of ig no rance. We can thus think of a su perindi vid ual ma trix

or root, no longer ex clu sively saṁsāric, of ex is tences that tend to ward lib er a -

tion, as it were in a se ries of at tacks (cor re spond ing to each life) and that are

des tined fi nally, in one of the ex is tences, the last of the se ries, to tri umph. If

one of these does not pro duce suc cess, there ap pears an other, tak ing over the

at tributes of the first, in or der to carry it fur ther; the du ra tion of this process is

de ter mined by cer tain cycli cal laws and is bound up with the num ber seven,

whose im por tance in the field of all that con cerns de vel op ment is known even

in pro fane sci ence. We no longer have the ab surd idea of a sin gle "I" that re -

turns or that trav els from ex is tence to ex is tence but, rather, of var i ous man i fes -

ta tions of one same prin ci ple that is al ready su perindi vid ual, but not yet fully

con scious: man i fes ta tions that are ruled by the ex trasam saric force that has al -

ready been awak ened and that is des tined, sooner or later, to pro duce the per -

fectly il lu mi nated be ing with which it will "pass be yond," by com pletely re leas -

ing it self. From two books by Meyrink, which are more than just nov els—Der

En gel vom west lichen Fen ster and Der weisse Domenikaner—the reader may,

per haps, get a more in tu itive idea of this kind of process.

For suc ces sive man i fes ta tions, Bud dhism has laws that are not un like those

dis cov ered by Mendel for phys i cal hered ity. We know that, ac cord ing to

Mendelian laws, some el e ments of a hered ity may, through a se ries of gen er a -

tions, have a "re ces sive" char ac ter while oth ers are "dom i nant": they seem to

dis ap pear al though they are only la tent and ready to reemerge and to reestab -

lish them selves once the power that pre dom i nated be fore has been weak ened

or, as in the present case, once the ma te rial needed for re newed burn ing is

present. This, ac cord ing to Bud dhism, is true both for the pos i tive and for the

neg a tive el e ments that, at the end of a life, will rep re sent an upadhi, a sub stra -

tum of ex is tence. Il lu sory forms of lib er a tion are there fore pos si ble; il lu sory be -

cause they are para mount only un til the neg a tive residues, which had ap par -

ently dis ap peared, reestab lish them selves and lead to con di tional forms of ex is -

tence. The op po site may well hap pen: a prin ci ple of lib er a tion and il lu mi na tion

may be well es tab lished, but it can only blos som and act fully af ter the to tal ex -

haus tion of the power of un re solved neg a tive and saṁsāric el e ments. These el e -

ments some times seem to pre dom i nate when, in fact, their roots have al ready

been cut off.

30

 This should be borne in mind when we con sider the case of dis -

con tin u ous reap pear ances in a se ries of births (the iso lated emer gence of su pe -

rior, saṁsāric types, with in ter vals of qui es cence) and also as what may ap pear
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as a "spon ta neous ini ti a tion." But the same idea also ap plies in the cases we

have yet to con sider and, as we said, this will re fer to lib er a tions that are to be

later but in evitably achieved in post hu mous "ce les tial" states.

Even for these cases we can find an equiv a lent in the gen eral Indo-Aryan

tra di tion, where it takes into ac count so-called "de ferred lib er a tion" or "lib er a -

tion by de grees" (Krama-mukti).

31

 In or der thus to at tain the state of nirvāṇa
in modes of be ing that can not be called hu man, it is nec es sary to have also vir -

tu ally cut off the two bonds of crav ing and aver sion, which con sti tute the el e -

men tary dif fer en ti a tions of the pri mor dial ma nia. And if this mas tery is not to

be of an en tirely psy cho log i cal char ac ter, and there fore ephemeral, the as cetic

must, in his earthly ex is tence, have de vel oped to a high de gree both the con -

tem pla tions that pro duce a su pe rior calm (samatha) and the "wis dom" that is

closely con nected with the will for the un con di tioned, which leads to change of

heart and de tach ment, and that brings re al iza tion of the non sub stan tial ity of all

that is saṁsāric (vipas sanā).32

 When these con di tions have been ful filled, one

pos sesses the prin ci ple of a supreme "neu tral ity" be yond any crav ing de sire, be -

yond anyaver sion, and the "di vine" world it self may be over come; the bond of

the "I," which has al ready been cut off as re gards the hu man state of ex is tence

by the one who "en ters the cur rent," is now also cut off as re gards any in di vid u -

ated and con di tioned form of ex is tence what so ever, not ex clud ing the high est

and most re splen dent. In the "cur rent," then, a force op er ates that will pre vent

any lin ger ing on the "ce les tial voy age"—spo ken of, with vary ing sym bol ism, in

all tra di tions in clud ing the Dan tesque—from be ing taken as the fi nal des ti na -

tion; this force guar an tees that, by defini tively bring ing to an end ev ery at tach -

ment, one will gain, in su per hu man states of ex is tence, the op por tu nity for ex -

tinc tion that could not be achieved in the hu man con di tion, not even at the

mo ment of death. The as cetic has here cre ated the con di tions for a real sur vival

of death, for a sur vival that var i ous re li gions, no tably the Chris tian, imag ine is

achieved by all be ings; whereas it is only log i cally think able for those few who,

as men, have been able to con ceive of them selves as more than men and who

have taken part, in full aware ness—even if only through some flash of in sight

—in states that are free of the con di tion of the in di vid ual.

We are now in a po si tion to give the var i ous pos si ble cases of lib er a tion be -

yond death that are con sid ered by Bud dhist teach ing:

(1) he who frees him self and "dis ap pears" half way in his de vel op ment (an tarā -
parinib bāyin);

(2) he who suc ceeds in this af ter the half way point in his de vel op ment (up a -

hacca-parinib bāyin);

(3) he who achieves lib er a tion with out an ac tion (asankhāra-parinib bāyin);

187



(4) he who achieves lib er a tion with an ac tion (sasankhāra-parinib bāyin);

(5) he who pro ceeds against the cur rent to ward the high est gods (ud dham sota

akaniṭṭha-gāma).

All these lib er a tions take place in one of the spheres of "pure forms" (rūpa-

loka) or in one of the spheres free from form (arūpa-loka) mak ing up, to gether,

the "pure abodes" or "pure fields" (sud dhāvāsā) whose equiv a lent, in the an -

cient West ern Aryan tra di tions, were the "Elysian Fields" or "Seat of the He -

roes."

33

 The or der in which we have just given these cases is one that de scends

from the high est forms to the low est. They are all, how ever, qual i fied by the

term anāgāmin, "a non re turner," one who does not pass again to an other form

of con di tioned and man i fested ex is tence, since he has en tirely con quered any

force that could lead to this against his will. The term is the same as that used

in the Up aniṣads for one who, af ter death, does not tread the lu nar and an ces -

tral path (pitṛ-yāna) but who treads, in stead, the "di vine path" (deva-yāna).

It may be eas ier to un der stand the sense of these var i ous pos si bil i ties by re -

fer ring to a sim ile given by a text that makes use of the ex am ple of lighted chips

flung into the air.

34

 One such chip may get cold even be fore it touches the

earth—and this would be the case with one who lib er ates or "ex tin guishes"

him self be fore or af ter the half way point of his path (cases 1 and 2); or it may

fall to the ground and im me di ately find a patch of dry grass that goes up in

flames, and the chip may only get cold af ter this fire has died out—the case of

lib er at ing one self with out an ac tion; or, again, it may land in a large pile of

wood or hay, set it alight, and get cold only when this much larger fire has

ceased—the case of lib er at ing one self by means of an ac tion; or, fi nally, the

chip may fall di rectly into a for est, and the fire con tin ues un til the other side of

the for est it self is reached, where there is run ning wa ter or a field of green grass

or rocks—the case of go ing against the cur rent to ward the high est gods.

By way of clar i fy ing this phe nomenol ogy of the var i ous post hu mous de vel -

op ments pos si ble for as cetic con scious ness, the fol low ing re marks will suf fice.

The heat of the lighted chip, that is ca pa ble of start ing a fresh fire, clearly rep re -

sents the resid ual thirst for, and plea sure in, sat is fac tion still ex ist ing in the new

cur rent. Al ready ex tin guished as re gards the forms of earthly ex is tence, this

resid ual po ten tial heat can be fi nally elim i nated while go ing along the path, be -

fore the end of a par tic u lar de vel op ment, "be fore fall ing to earth," that is to say,

be fore the com plete trans for ma tion of state that fol lows death, and could re sult

in the adop tion of a new res i dence. This then, cor re sponds to cases 1 and 2. In

case 3 this po ten tial heat comes again into con tact with com bustible ma te rial

and pro duces a fresh flame: con scious ness rearises in a ce les tial state of ex is -
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tence, where rap ture and "su per sen si ble joy" may pro mote new forms of iden ti -

fi ca tion, of greater or less du ra tion. The ex trasaṁsāric and side real force that

has al ready been awak ened will, how ever, sooner or later, lead on wards—

whereas a "son of the world" is al ways li able to de gen er ate again, to pass, even,

into a state lower than that from which he started, al though he has ex pe ri enced

for a time these su per sen si ble states.

35

 In case 3 crav ing is ex hausted by a nat u -

ral process; in case 4, how ever, a cer tain ac tive in ter ven tion must be made,

which is spo ken of in the texts some times as "ef fort," some times as "deep en ing

of knowl edge." The most un fa vor able case is the fifth, which in the sim ile cor -

re sponds to a fire that, lit tle by lit tle, spreads to an en tire for est and does not

stop un til it has reached the nat u ral limit of the for est it self. The po ten tial ity of

heat and of at tach ment, here, is such that it re sumes, one af ter an other, in as -

cend ing or der (against the cur rent), the var i ous pos si bil i ties of su per hu man life.

This case could be com pared to "de ferred lib er a tion," the fun da men tal idea of

which, as Guenon has rightly pointed out,

36

 is to be found in the Judeo-Chris -

tian and Is lamic sym bol ism of the "Uni ver sal Judg ment." The fi nal ex pe ri ence

takes place at the mo ment in which an end is made, in obe di ence to the cycli cal

laws, to the ce les tial forms of ex is tence them selves, and there oc curs, in or der of

prece dence, the dis so lu tion of each man i fested form into its re spec tive un man i -

fested prin ci ple. It is on such an oc ca sion—al most a re pro duc tion, mu tatis mu -

tan dis, of the pos si bil ity of fered by phys i cal death (cf. p. 46)—that fi nal ex tinc -

tion may be achieved at the ex haus tion of a cos mic cy cle of man i fes ta tion.

On the sub ject of sym bol ism, we may see, in the greater or less quan tity of

fire that burns again in the post hu mous states and that must be al lowed to die

out be fore an ad vance can be made, the deeper sig nif i cance of what Chris tian

mythol ogy calls "pur ga tory." We must re mem ber, how ever, in mak ing this

com par i son, that this ex pe ri ence is by no means com mon to all, but only to

those who, through a vir tual mas tery of the hu man con di tion and of the

saṁsāric bonds, have in deed gained the chance of con sciously sur viv ing phys i -

cal death and of tak ing them selves fur ther, into su pert er res trial states of ex is -

tence.

Fi nally, the men tion of lib er a tion with or with out ac tion gives us the op -

por tu nity of re mem ber ing that, not only at the point of death, but also in the

suc ces sive changes of state and in the var i ous phases of the "ce les tial voy age,"

much may de pend, ac cord ing to the tra di tional teach ing, on a spir i tual ini tia -

tive that is nat u rally con nected with the ac cu mu la tion of knowl edge achieved

and re al ized on earth as a man. We can only talk of quasi-au to matic and pre -

des tined post hu mous de vel op ments in the case of the or di nary man; but, as we

have said, to speak of his "sur vival" is merely to be eu phemistic. On the mat ter

of this tran scen den tal ini tia tive, we re fer the reader to the Bardo Thö dol, the
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Ti betan Book of the Dead, which we have quoted ear lier, and to what, on the

ba sis of this book, we have dis cussed at greater length in the sec ond edi tion of

our book, The Yoga of Power (ap pen dix 1).
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known sim ile of nib bāna to the fire that dis ap pears when the flame is ex tin -

guished, be a source of mis con cep tion. It has been said with jus tice

2

 that, in

sim i les of this sort, one must al ways have in mind the gen eral Indo-Aryan con -

cept that in di cates that the ex tin guish ing of the fire is not its an ni hi la tion, but

its re turn to the in vis i ble, pure, su per sen si ble state in which it was be fore it

man i fested it self through a com bustible in a given place and in given cir cum -

stances.

The point is that Bud dhism has very largely adopted the method of "neg a -

tive the ol ogy," which seeks to give the sense of the ab so lute by means of an in -

di ca tion, not as to what it is—a task that is con sid ered to be ab surd—but as to

what it is not. We may say, rather, that Bud dhism has gone fur ther still: it has

re fused to use the cat e gory of non be ing and has un der stood that even to de fine

the un con di tioned by nega tion would, in fact, make it con di tioned. This has

been rightly noted by Old en berg.

3

 when the con trast be tween the con tin gent

world and the eter nal world is pushed to the ex treme limit of Bud dhism, it is

no longer pos si ble to imag ine any log i cal re la tion what so ever be tween the two

terms. All we can do is to use as a sym bol, as an al lu sive sign, a word, that is to

say, nib bāna. Zen Bud dhism would say: re al ity is to the word and to the doc -

trine as the moon is to the hand of the man who shows its di rec tion.

One thing, in any event, is quite sure: the the ory that claims that one who

has de stroyed the ma nias has also "bro ken him self and will per ish, not sur viv -

ing the death of the body" is re garded by Bud dhism as a heresy, born of ig no -

rance.

4

 But the de mon of dia lec tics must not, in this way, be res ur rected. When

it is asked if the Awak ened One ex ists af ter death, the an swer is: No. Does not

he, then, ex ist af ter death? The same an swer. Does he both ex ist and not ex ist

af ter death? Again, no. Does he nei ther ex ist nor not ex ist af ter death? Once

more, the re ply is no. And should the ques tioner ask what, af ter all, does this

mean, then the an swer is that such things were not re vealed by Prince Sid -

dhattha, that they can not be dis cussed since they are tran scen dent—ab hikkanta

—since noth ing in tel li gent can be said about a state in which ev ery thing that

might have been in cluded in any con cept or in any cat e gory what so ever has

been de stroyed.

5

 Nib bāna, in deed, "has noth ing that is like it."

6

"This has not been re vealed," "this can not be dis cussed," "this is non -

pareil." But where con cept and word fail us, the evoca tive power of the sim ile

may take their place. The sim ile is one of vast ness, depth, im mea sur able ness,

ocean-size. The king who asked the ques tions in the first place, is now ques -

tioned: "Have you an ac coun tant or reck oner who is able to num ber all the

grains of sand in the Ganges?" The re ply is nat u rally neg a tive. He is then told

that it would be a sim i lar un der tak ing to try to de fine the Ac com plished One.
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"He is deep, un bounded, im mea sur able, in scrutable, just like the mighty

ocean. Thus it may not be said that he ex ists, nor that he does not ex ist, nor

that he ex ists and does not ex ist, nor that he nei ther ex ists nor does not ex ist af -

ter death.''

7

 From each of the five com po nents that make up com mon per son -

al ity an Ac com plished One is free: from ma te rial form, from feel ing, from per -

cep tion, from the for ma tions and from fi nite con scious ness-all this that was in

him has been made like "a palm tree, that is cut off at the root so that it can

ger mi nate no longer, no more re de velop." It is quite use less for those who, in

try ing to un der stand, re fer to one or other of these com po nents, to set them -

selves the prob lem of what an Ac com plished One is or of where he is go ing.

8

Since that of which we might say "is" or "is not" is ab sent, there is no def i ni -

tion or dis cus sion pos si ble.

9

 The fun da men tal point is that the Awak ened One,

while still alive, is not to be con sid ered as ma te rial form, feel ing, per cep tion,

for ma tions, or con scious ness, nor as liv ing in these groups of the per son, nor as

dis tinct from them, nor as one de prived of them. If, then, while he is still in

this life, the Ac com plished One can not be con sid ered as re ally "ex ist ing," there

is no log i cal cat e gory that can en able us to un der stand the state of pure nib -

bāna, of to tal ex tinc tion.

10

 "For one who has dis ap peared from here, there is

no more form: that of which we say 'it ex ists' is no longer his; when all the

dhammā are cut away, then all the el e ments on which dis cur sive thought is

based also van ish."

11

 We may then justly say: "it is as dif fi cult to fol low the

path of those whose dwelling is void and whose lib er a tion is with out sign, as it

is to fol low that of the birds through the air.''

12

 The Ac com plished Ones, those

who have "en tered the cur rent," the anāgāmin in gen eral, are also likened to

pow er ful an i mals of the deep wa ter of the sea.

13

 "Deep"—says a Mahāyāna

text

14

—"is the de nom i na tion of the 'void'; of the 'sign less,' of the 'with out ten -

dency,' of the not-come, of the not-gone-out, of the not-is sued, of the not-be -

ing, of the pas sion less, of the de struc tion, of the ex tinc tion, of the com ing-out,

the de nom i na tion thereof is pro fun dity."

Be sides all this, two rea sons of a his tor i cal na ture have, in Bud dhism, im -

posed si lence on all su per on to log i cal and su perthe is tic ref er ences to the state

where thirst no longer ex ists. Here we must turn back to the con sid er a tions

that we dis cussed in the first part of this study. It will be re mem bered, in the

first place, that the doc trine of Prince Sid dhattha arose, in con trast to ev ery

form of ab stract spec u la tion, as an es sen tially prac ti cal and spir i tu ally pro gres -

sive guid ance; in the sec ond, that it had in mind a type of hu man be ing for

whom the ātmā, the "un con di tioned" of the pre ced ing Indo-Aryan meta -

physics, had al ready ceased to cor re spond to any real ex pe ri ence. This ab so lute,

which could no longer stand for any thing ac cord ing to the only cri te rion that
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was de ci sive for the Indo-Aryan tra di tion—yathā-bhū tam, the "vi sion con -

form ing to re al ity"—and which could there fore also be de nied or pro faned by

the skep ti cal or phi los o phiz ing man ner of thought that had al ready per vaded a

large va ri ety of dis put ing sects and schools—this ab so lute be comes, in Bud -

dhism, the ob ject of a sin gle demon stra tive or gan: ac tion it self, asce sis, bhā -
vanā. As a re sult of this, si lence about the prob lem of the na ture of the state of

nib bāna and of the des tiny of an Awak ened One af ter death was im posed for a

prac ti cal rea son also. Any ideas on the sub ject could only be "opin ion" (δόξα)

and, as such, use less and vain, if not pos i tively harm ful. Whence the jus ti fi ca -

tion for the ab sence of any re ply from the Bud dha: "This has not been de clared

by the Sub lime One, be cause it does not be long to the fun da men tal prin ci ples

of a di vine life, be cause it does not lead to re nun ci a tion, to de tach ment, to ces -

sa tion, to calm, to tran scen dent knowl edge, to il lu mi na tion, to ex tinc tion."

15

In this con nec tion, too, one must cut back the ag i ta tion and the imag in ing of

an in con sis tent mind: "I am," "I am this," "I shall be," "I shall not be," "I shall

be with body," "I shall be with out body," "I shall have con scious ness," "I shall

not have con scious ness," and so on—all this, it is said, is a wa ver ing, a sore, a

vain imag in ing. It is the ef fect of crav ing, it is a tu mor, it is the point of the ar -

row. "There fore," says the Bud dha, "you must cher ish this pur pose: 'I wish to

dwell with a mind that does not wa ver, that is not ob sessed, with a mind that

has de stroyed these vain imag in ings.' Thus, O dis ci ples, must you train your -

selves."

16

There are those who have held that one rea son for not ad mit ting that the

state of nib bāna might cor re spond to the un con di tioned ātmā of the pre ced ing

Up aniṣadic tra di tion lies in the fact that, in the lat ter, there was al ways an in -

seper a ble con nec tion be tween this same ātmā and the brah man, the uni ver sal

sub ject, the root of cos mic life.

17

Bud dhism, on the other hand, as a doc trine of pu rifi ca tion and restora tion

that is prin ci pally Aryan in spirit, is es pe cially char ac ter ized by its over com ing

of this re la tion ship. With re gard to the supreme term of the asce sis, we cer -

tainly find in the Bud dhist texts a num ber of pas sages that can be re ferred back

to the doc trine of the ātmā but not one that can be rec on ciled with the the ory

of the brah man; and this is be cause Bud dhism was res o lutely op posed to any

pan the is tic de vi a tion and cos mic iden ti fi ca tions, and be cause its ideal was an

ab so lutely com plete de tach ment from any form of "na ture," ei ther ma te rial or

di vine; it there fore car ried the pu ri fy ing, im pla ca ble fire of disiden ti fy ing asce -

sis to al most in con ceiv able heights. And it is on this ac count that ev ery bridge

falls down and ev ery word, ev ery con cep tion, seems vain and im po tent. Less

than in any other doc trine, is it pos si ble to es tab lish, at this point, any re la tion -

ship at all be tween saṁsāra—or con tin gent ex is tence, which for Bud dhism em -
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braces ev ery man i fested state of be ing—and that for which nib bāna is only a

neg a tive des ig na tion.

Hav ing dealt with this point, it only re mains for us to con sider a few el e -

ments that are sim ply of value as in di cat ing marks.

First of all, we can see with out dif fi culty from the texts that the Bud dhist

asce sis sets it self a pre cise task: to over come and de stroy death, to achieve am ata

(Skt.: amṛta), that is, the "death less." We have al ready said that Mara, the eter -

nal an tag o nist of the Ariyan as cetic, is one of the forms un der which Mṛ tyu,

the de mon of death, ap pears.

18

 Through out the Dhamma pada there are ref er -

ences to the strug gle to be fought against the de mon of death, against the "fin -

isher" (an taka). "Let Māra not break you again and again, as the tor rent breaks

the reeds."

19

 "Vic tor of death," is the Awak ened One called,

20

 "giver of im mor -

tal ity."

21

 Texts speak of a bat tle against the great army of death,

22

 of a con quer -

ing or cross ing of the tor rent or king dom of death that is achieved by few,

23

 of

a con tem pla tion on the death less el e ment.

24

 It is to ward this el e ment that the

eight fold path of the Ariya leads.

25

 One who is born sub ject to death, goes on

to achieve "the death-less, the in com pa ra ble sure ness, ex tinc tion."

26

 Nib bāna is

called the "in com pa ra ble is land, in which ev ery thing van ishes and all at tach -

ment ceases, where there is de struc tion of de cay and of death"; it is an is land

for those who "find them selves in the midst of the wa ters, in the fear ful tor rent

that has formed and whereby they be come sub ject to de cay and to death."

27

"As medicine op poses death, so nib bāna op poses death."

28

 The Bud dha's an -

nounce ment is: "The im mor tal has been found." "Let the gate of the death-less

open: he who has ears to hear, let him come and hear."

29

 "Yes, I have achieved

the death-less," de clares Sariputta.

30

 "Clar ion of im mor tal ity, supreme tri umph

in the bat tle" is the doc trine of the Ariya called.

31

 Al lu sions to re veal ing and

ben e fi cial con tem pla tions or im ages, "hav ing as base and as aim the death less,"

are very fre quent.

32

 But that is not all: we must re mem ber that the term am ata,

"non death," "death less," which is et y mo log i cally the same as the Greek word

αμβρoσία, has in the Indo-Aryan tra di tion a dif fer ent mean ing to the weak -

ened form cur rent in the West. In the West we nor mally find that im mor tal ity

is in ter change able with that very dif fer ent thing, sur vival. At best, it may re fer

to the con tin u a tion of in di vid ual ex is tence, though still con di tioned, in "ce les -

tial" or "an gelic" states that, ac cord ing to the Aryo-Ori en tal view, though they

may be of in def i nite du ra tion, oc cu py ing may aeons, yet have noth ing of the

re ally eter nal, of the "death less" in an ab so lute sense. That is why in Bud dhism,

one speaks of cut ting back the roots not only of death, but of life it self, of a

path of health that leads be yond the do min ion of death and of life:

33

 by "life,"
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here, we have to un der stand any pos si bil ity what so ever of rearis ing in any con -

di tioned form, even in those that are called, in the West, "im mor tal" or "par -

adisal." This may pos si bly con fuse the ideas of those who have not grasped the

lim i ta tions in her ent in the more re cent of West ern re li gious con cep tions; but,

in any case, this should do away with the ab surd sup po si tion that an asce sis

thus at tuned to the "death less" can pos si bly end in "noth ing ness."

Sta bil ity is one of the prop er ties of nib bāna. As a great river in clines to ward

the sea, de scends to the sea, flows out into the sea, and, hav ing ar rived at the

sea, stays still; so does the life of those who pro ceed to ward ex tinc tion un roll.

34

As the high moun tain, on which no grass grows, is still and un shak able, so,

like wise, nib bāna, in which no pas sions or ma nia are born, is still and un shak -

able.

35

 As men's houses, with the pas sage of time, be come ru ins, but the

ground whereon they rested re mains, so the mind of an Awak ened One re -

mains and knows no al ter ation.

36

 We re mem ber the re cur ring theme that urges

the as cetic con tin u ally on ward, even be yond the most ab stract form of con tem -

pla tion be cause "that is com pounded, that is gen er ated, that is con di tioned."

37

The re sult of this is to en dow nib bāna—the state be yond which one can not go

—with the char ac ter of un con di tioned and un gener ated sim plic ity:

38

 the term

asankhata, "not made, not per formed, not pro duced," is con tin u ally ap plied to

nib bāna, and so is svayambhū, which in di cates the qual ity of that which rests

on it self or-in Mahāyāna terms—of that which rests on the not-rest ing. A lim -

it ing func tion is as cribed to the three āsava—they make be ings "fi nite," it is

said.

39

 For this very rea son, the state that no longer knows the āsava must be

the un con di tioned and in fi nite state; since dukkha has been over come, it can

only be the state of a supreme su per nat u ral calm, and of "in com pa ra ble sure -

ness" (anut taraṁ yo gakhe maṁ). The "trem bling" is ended, the ir ra tional "re cir -

cu la tion" is ended. Terms such as: "be come cold,"

40

 should no more be a

source of mis un der stand ing than "ex tinct": the burn ing, which no longer ex -

ists, is to be un der stood as that of one who is fevered, of one who is burn ing

with thirst, of one who is weak ened by saṁsāric fire. It is the ab sence of heat in

the pure Ura nian flame—flamma non urens—of side real na tures: of the

Olympian prin ci ple of pure light.

"Only that which has no birth does not per ish"—it is said in one text

41

—"Mount Meru will crum ble, the gods will de cline in heaven. How great, how

won der ful, then, is the eter nal essence that is not sub ject to birth and to death!"

Still with ref er ence to nib bāna: "To go out from this state [means to find an -

other] state that is calm, be yond thought, sta ble, not born, not formed, de -

tached from pain, de tached from pas sion, a joy that puts an end to all con tin -

gency and that de stroys for ever ev ery ma nia."

42

 And again: "There is, O dis ci -
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ples, an abode where there ex ists nei ther earth nor wa ter nor light nor air nor

in fin ity of ether nor in fin ity of con scious ness nor any essence at all nor that

which lies be yond rep re sen ta tion and be yond non rep re sen ta tion nor this world

nor an other nor Moon nor Sun. This do I call, O dis ci ples, nei ther com ing nor

go ing nor stay ing nor birth nor death; it is with out base, with out change, with -

out pause; it is the end of ag i ta tion."

43

We have al ready had oc ca sion to men tion some of the traits at trib uted by

the texts to those who, while still in this life, have achieved the per fect awak en -

ing, the supreme lib er a tion—be gin ning with the son of the Śākya. With the

end of iden ti fi ca tion they are free. Hav ing de stroyed the roots of the ma nia of

the "I," for them the net of il lu sion has been burned, their hearts are trans par -

ent with light, they are di vine be ings, im mune from in tox i ca tion, un touched

by the world. As the "lion's roar" their word sounds: "Supreme are those who

are awak ened!"

44

 "In vin ci ble and in tact" be ings, they ap pear as "sub lime su per -

men";

45

 li ons who have left be hind fear and ter ror,

46

 they see the past, they see

heav ens and hells,

47

 they know this world and that world, the king dom of

death and the king dom free from death, time, and etemity.

48

 They are "like

tigers, like bulls, like li ons in a moun tain cav ern," and are yet "be ings with out

van ity, ap pear ing in the world for the good of the many, for the health of the

many, through com pas sion for the world, for the ben e fit, the good and the

well-be ing of gods and of men."

49

 "I have over come the bram ble of opin ions, I

have gained mas tery over my self, I have fol lowed the path, I pos sess the knowl -

edge and I have no one else as my guide"—thus says the Awak ened One of

him self.

50

 The Awak ened One is he who is de tached from life and death and

who knows the way up and the way down,

51

 he is "bold, not know ing hes i ta -

tion, a sure leader, pure of pas sion, re splen dent as the light of the sun, re splen -

dent with out ar ro gance, heroic"; he is the Knower "whom no ma nia daz zles, no

trou ble con quers, no vic tory tempts, no spot stains"; he is one "who asks no

more, and who, as a man, has mas tered the as cetic art"; he is the "great be ing,

who lives stren u ously, free from ev ery bond, no longer slave to any servi tude";

he is "the Valiant One, who watches over him self, con stant in his step, ready to

the call, who guards him self within and with out, to noth ing in clined, from

noth ing dis in clined, the Sub lime One whose spirit is pow er ful and im pas si ble";

he is the "Awak ened One whom no thirst bums, no smoke veils, no mist

clouds ; a spirit who hon ors sac ri fice and who, like no other, tow ers in

majesty."

52

 Un con quered, supreme, he has laid down his bur den, he has no

"home" and he has no de sires. Pas sion, pride, and fal sity have fallen from him

like a mus tard seed from the point of a nee dle. Be yond good, be yond evil, he is

loosed from both these bonds and, de tached from pain, de tached from plea -
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sure, he is pu ri fied. Since he knows, he no longer asks "how?" He has touched

the depths of the el e ment free from death. He has aban doned the hu man bond

and has over come the di vine bond and he is freed from all bonds. The path of

him, who can be con quered by none in the world and whose do min ion is the

in fi nite, is not known to the gods, nor to the an gels, nor to men.

53

In these terms with time less grandeur, the supreme ideal of the purest

Aryan spirit is con tin u ally reaf firmed. The con tacts are reestab lished, there is

in deed an awak en ing, a re turn to the pri mor dial state whose echo we find in

the cos mic ity of the Vedic hymns and in the su per nat u ral fram ing of the deeds

of the first Indo-Aryan epics. Nib bāna is, in fact, an nounced as a state of which

noth ing had been heard for a very long time.

54

 Be yond both the labyrinths of

spec u la tion and the poverty of all hu man sen ti ment, be yond the saṁsāric
world that "bums," and be yond ev ery phan tas mago ria of de mo niac, ti tanic, or

ce les tial ex is tences, there is af firmed the knowl edge of a na ture that, for its pu -

rity and power, could be called Olympian and re gal, were it not that, at the

same time, it in di cates ab so lute tran scen dency, it is in her ently un gras pable, not

to be qual i fied by "this," nor by "here," nor by "there."

Such is the goal of the "no ble path" or "path of the Ariya" (ariya m agga)

that some have cho sen to re gard as "qui etism" in duced by an "en er vat ing trop i -

cal cli mate" and lead ing, as though through an ul ti mate col lapse of the vi tal

force, to ward "noth ing ness."

198





mul ti ple va ri ety of the dhammā, that is to say, the var i ous el e ments of in ter nal

and ex ter nal ex pe ri ence.

This ex pe ri ence is it self lib er ated thereby, and the three fold cat e gory de -

fined by the ex pres sions "void" (suññatā), "sign less" (ani mitta), "with out in cli -

na tion or ten dency" (ap paṇi hita) refers to the very essence of this lib er a tion or

trans fig u ra tion. The cat e gory marks the "per fec tion of knowl edge" or of il lu mi -

na tion, the knowl edge "that has gone be yond," the pra jñāpāramitā, a term

that also des ig nates a se ries of later Bud dhist texts of dis tinctly Mahāyāna char -

ac ter. Those three terms must then be un der stood es sen tially sub specie in te ri -

or i tatis, be yond any spec u la tive con struc tion.

The "void" de fines the mood of an ex pe ri ence free from the "I," and there -

fore disin di vid u al ized, whose sub stra tum may, ana log i cally, be com pared to in -

fi nite space, to the ether—ākāśa. Its ful fill ment is, among other things, given

by for mu lae such as this: lib er a tion from the "I" (ajjhat taṁ vimokkha) the de -

struc tion of all at tach ments pro duces a men tal clar ity that par a lyzes ev ery āsava

and re moves be lief in the per son al ity.

7

 And again: "Since the world is with out

'I' and with out things hav ing the na ture of 'I,' there fore the world has been

called void."

8

 "'This is the calm, this is the supreme point, the end of all for ma -

tions, the free ing from all sub strate of ex is tence, the over com ing of thirst, the

fi nal change, the ul ti mate so lu tion, ex tinc tion.' In this man ner the as cetic may

achieve a state such that when con fronted with earth he is with out per cep tion

of earth, so with wa ter, fire, wind, in fin ity of space, in fin ity of con scious ness,

non-ex is tence, the re gion be yond per cep tion and non-per cep tion, and such

that when con fronted with this world he is with out per cep tion of the world;

con fronted with the other world, with what he has seen, heard, felt, cog nised,

at tained and sought in the mind, even when con fronted with this he is with out

per cep tion, yet pos sesses per cep tion."

9

 Thus, a cy cle is com pleted. The be gin -

ning cor re sponds to the end. The void, the "l"-less ness, which we had found to

be the fi nal truth of saṁsāric ex is tence, where all in di vid u al ity or sub stan tial ity

is ephemeral and pure flux, and where thirst for eter nal re birth is the fi nal in -

stance, this "void" also marks the limit of as cetic ex pe ri ence where, how ever, it

re verses its sig nif i cance: here it ex presses the ab so lute, the su per essen tial, the su -

per cos mic con scious ness, freed with out residue and be come il lu mi na tion,

where no forms nor per cep tions nor feel ings nor any other dhammā can take

root any more, or gain a foothold. That which is iden ti cal, then, is si mul ta ne -

ously the ab so lute op po site. To the "I"-less ness of saṁsāric con scious ness we

may con trast the "I''-less ness of the state of nib bana and of per fect il lu mi na -

tion: suññatā.
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The sec ond cat e gory, the "sign less" (ani mitta) ex presses what, in fact, was

known in Vedān tic spec u la tion as the "supreme iden tity." It is the non dif fer en -

ti a tion of char ac ter is tics (nimitta) on ac count of which nor mal con scious ness

can not help dis tin guish ing among be ings, states, and things. Not that things

lose all their char ac ter is tics: it is sim ply that, in a man ner of speak ing, their

vary ing weights, their vary ing dis tances in re la tion to lib er ated con scious ness,

come to dis ap pear. Each be comes the ex treme case of it self. Thus, in their very

di ver sity they ap pear iden ti cal, as dis tinct places in space be come iden ti cal if

they are not re ferred to par tic u lar co or di nates, but are con sid ered from the

point of view of space it self, of some thing sim ple, lim it less, and ho mo ge neous.

Be ings, states, or things are "sign less," then, if they are lived as a func tion of

"void"; and this now takes us on to the deeper sig nif i cance of the third cat e -

gory, ap paṇi hita. We have trans lated this term as "with out ten dency." While

the bond of an "I" still ex isted, all things "spoke" to this "I": all things par tic i -

pated in sub jec tiv ity and nour ished the il lu sion of "ten dency," of "in ten tion."

Man projects his soul on the world and makes it per sonal, he en dows the world

with feel ings, de sires, and aims; he projects onto it a pathos, he gives it val ues

and dis tinc tions, all of which, in one way or an other, in evitably lead back to

the force that sup ports his life, to ap petite, aver sion, and ig no rance. Man does

not know the bare world, undis guised na ture, pre cisely be cause his per cep tion

is it self a "burn ing," a self-iden ti fi ca tion, a con tin ual self-bind ing, which takes

place in a si mul ta ne ous process of con sum ing and be ing con sumed. But such a

state has been sur mounted. Thirst is ex hausted, the mist of im pu rity is dis -

persed. All na ture, ev ery per cep tion, ev ery phe nom e non, the en tirety of the

dhammā that make up "in ter nal ex pe ri ence," the "con tent of the psy che," are

freed from "sub jec tiv ity," sep a rated from what is "hu man," and ap pear pure,

with out words, with out af fects, with out in ten tions, in a fresh ness, an orginal ity

and an in no cence that a West ern man might call the in no cence of the first day

of cre ation. This, then, is the mean ing of ap paṇi hita, "with out ten dency," as a

form of the ex pe ri ence of those who are lib er ated, as the third al lu sive el e ment

be yond the "void" and the "sign less."

But with this we have al ready passed from the tra di tion of orig i nal Bud -

dhism to the fun da men tal views of the texts of the Pra jñāpāramitā and of the

school of the "Greater Ve hi cle" it self, the Mahāyāna: our tran si tion must, un -

der the cir cum stances, be con sid ered quite nat u ral, and we shall there fore say a

few words about the doc trine in ques tion.

The theme of a dou ble truth (satya-dvaya) spo ken of by the Bud dha, is

here par tic u larly stressed: the school of the Mād hyamika, es pe cially, placed in

con trast to the truth that cor re sponds to nor mal con scious ness (vyavahāra-

satya), a higher, meta phys i cal truth (paramārṭha-satya), about which, how ever,
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many mis un der stand ings arose. Of ten, in fact, a spec u la tive sys tem was made

to cor re spond to it, a sys tem where the true point of ref er ence should have been

an ex pe ri ence or a state. Af ter the early pe riod of Bud dhism, there oc curred in

the two prin ci pal schools to which it gave place (Hī nayāna and Mahāyana) a

def i nite twofold process of re gres sion and of de gen er a tion. Al though the nu -

cleus of the orig i nal doc trine of the Ariya was made up of asce sis and of ex pe ri -

ence, and there fore had noth ing to do ei ther with moral ity or with spec u la tion,

yet these same two el e ments even tu ally be came para mount in the two schools.

In Hī nayāna the asce sis fre quently be came weak ened through the preva lence of

the eth i cal-monas tic el e ment that even then evinced a cer tain sim i lar ity to

West ern monas ti cism; in ad di tion, a pes simistic in ter pre ta tion of the world was

usual, dukkha be ing com monly un der stood only as "uni ver sal pain" and

nirvāṇa as a be yond rigidly con trasted with saṁsāra. In Mahāyāna, on the

other hand, the philo soph i cal el e ment came to pre vail, in the sense that—quite

apart from the re li gious as pect, of which we shall speak in a mo ment—there

was a para dox i cal at tempt to make use of the view of the world at trib uted to a

con scious ness that was lib er ated and be come il lu mi na tion, as the ba sis for a

philo soph i cal sys tem that some have com pared to West ern "ide al is tic" phi los o -

phy. This com par i son is, how ever, largely in valid. There is a fun da men tal dif -

fer ence: for West ern ide al is tic philoso phies are sim ply prod ucts of the mind

and their au thors and fol low ers are, and re main, men as saṁsāric and as de void

of all su per ra tional and su perindi vid ual il lu mi na tion as any of their con tem po -

raries ig no rant of uni ver sity phi los o phy. The "ide al ism" of the spec u la tive

Mahāyāna Bud dhism is, on the other hand, an at tempt at a ra tio nal sys tem ati -

za tion of su per ra tional ex pe ri ence be hind and above it. With out the dom i nat -

ing fig ure of Prince Sid dhattha, not even the spec u la tive ide al ism of Nāgār juna

could have made its ap pear ance, yet the ex is tence of such fig ures as Fichte,

Hegel, Schelling, and the like is con ceiv able with out any such an tecedent; at

most, no more is re quired than the back ground of a par tic u lar his tor i cal phase

in West ern crit i cal and philo soph i cal thought.

We can now go on to dis cuss the views that in Mahāyāna are more closely

con nected with our last con sid er a tions. Here, a sin gle term marks the ul ti mate

essence of ev ery state, ob ject, or phe nom e non of in ter nal or ex ter nal ex pe ri -

ence: tathatā, a term as dif fi cult to trans late as it is to ex press the state of rar -

efied il lu mi na tion from which it takes its sense. The Eng lish trans la tors use, for

tathatā, the term "that ness" or "such ness," the Ger man, So heit. The word de -

notes the "this," the qual ity of that which is per ceived, in so far as it is di rectly

and ev i den tially per ceived, as a sub ject of pure ex pe ri ence, of sim plic ity, of im -

per sonal trans parency. This qual ity, more over, un der stood to be its own sub -

stra tum, de void of con di tions and of gen er a tion that is ex pressed by the term
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svayambhū, fre quently as so ci ated in the texts with tathatā. Tathatā ap pears as a

pri mary el e ment, be yond ev ery qual i fi ca tion of ex pe ri ence as world of "I" or of

non-"I."

In these texts, the nor mal des ig na tion used for an Awak ened One, or a

Bud dha, is tathā gata, a word that in the an cient books of the canon could be

trans lated as "Ac com plished One" but that here as sumes a more spe cial sense.

The Tatha gata is one who "has thus gone," be com ing the "this." The "this" is

the equiv a lent of his ac tual il lu mi na tion, con ceived as an in ex press ible and sim -

ple ex is ten tial state. The Awak ened One is not an "I" and he does not "have" il -

lu mi na tion: he is the tathatā, the very sub stance of the knowl edge "that goes

be yond," the pra jñāpāramitā.
For him, ev ery con tent of ex pe ri ence, ev ery ob jec tiv ity (dhar matā) be comes

re solved into this sub stance; and there fore, into some thing ex ist ing as pure ev i -

dence, that is not sus cep ti ble of name, sign, or def i ni tion, that is im pon der able,

that is "like the non pareil," that is tathatā. These ex pres sions are found thus in

one text: "All ob jects and states (dharmā) are un think able, im pon der able, im -

mea sur able, un count able, like the non pareil—these are the ob jects and the

states of the Tathā gata [the Awak ened One]: un think able, be cause the mind

has at tained calm [as op posed to dukkha, the state of saṁsāric ag i ta tion]; im -

pon der able, through sur mount ing the pos si bil ity of be ing weighed. Un think -

able and im pon der able are des ig na tions for what con scious ness comes to at tain.

Sim i larly im mea sur able, un count able, like the non pareil—these are the prop er -

ties of the Tathā gata [the Awak ened One] be cause of a count ing and mea sur ing

by peers, who have at tained calm and neu tral ity."

10

 Thus, "per fect il lu mi na tion

(pra jñāpāramitā) nei ther takes nor leaves any ob ject,"

11

 ex pe ri ence de vel ops,

that is to say, as if in an ether-light, that knows no change or mo tion, like "a

flower open ing from the abyss." The con di tion of per fect il lu mi na tion or of

"knowl edge that goes be yond" is, in fact, re lated to ākāśa, the ether, of which

we have al ready spo ken (cf. p. 171), and the truth an nounced by the bod -

hisattva, by those who are il lu mi na tion in sub stance and who move to ward per -

fect awak en ing, is that form has the na ture of ether, feel ings, per cep tions, ten -

den cies, con scious ness have the na ture of ether; such is the na ture of ev ery

thing or state (dharma), they do not come, they do not go, they are like space,

like ether, they are re solved in the void, in the sign less, in the with out ten -

dency: for them, there is no other law.

12

 In sim i lar terms the na ture it self of an

Awak ened One is de fined: "Why the name of Tathā gata? Be cause it ex presses

the true tathatā; be cause it has no ori gin, be cause it is the de struc tion of qual i -

ties, be cause he is one who has no ori gin, and non-ori gin is the high est aim."

13
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At this height, ev ery form or state or phe nom e non or el e ment, ev ery

dharma ap pears, through its own na ture, as vivikta or "de tached"—freed from

its in di vid u al ity:

14

 both in the world that was once with out and also in the in -

te rior of the Ac com plished One. Disin di vid u al iza tion, res o lu tion in the "void,"

in the "sign less," and in the "with out ten dency" then reaches the high est re -

gions, dis solves them, re moves the fi nal limit, and pre pares for a unity that,

though en tirely tran scen dent, is at the same time en tirely im ma nent. To re solve

all residue of du al ity, to make of the state of nirvāṇa some thing that de vours

all, with out residue, to make of it the "end of the world," that which in re al ity

"leaves noth ing be hind" (anupādhi-śeṣa), then nirvāṇa it self and, with it, the

Awak ened One, the Tathā gata, must be freed from in di vid u al ity, that is, from

the signs on ac count of which it might have an "other" in op po si tion. The

nirvāṇa, that early Bud dhism wished to pro tect by wrap ping it in si lence and a

re fusal to speak of it, is here the tar get of a spec u la tion that reaches the height

of para dox. This is what we read: "The 'this' [tathatā] of the Tathā gata [the

Awak ened One] is the 'this' of ev ery thing, phe nom e non or state (dhar rna),

and the 'this' of ev ery thing, phe nom e non or state is the 'this' of the Tathā gata,

and the 'this' of ev ery thing, phe nom e non or state and the 'this of the Tathā -
gata, that in fact is in its turn the 'this' of the Tathā gata....The 'this' of the

Tathā gata and the 'this' of ev ery thing, phe nom e non, or state, that in fact is a

sin gle 'this,' with out du al ity, with out plu ral ity, is a 'this' de void of du ads."

15

And again: "That which has been an nounced by the Tathā gata as per fect il lu -

mi na tion (pra jñāpāramitā), is an nounced by the Tathā gata as not per fect il lu -

mi na tion and for this very rea son it is called per fect il lu mi na tion,"

16

—a theme

that is re peated for a whole se ries of other el e ments and for the at tributes them -

selves of an Awak ened One, of a Bud dha: that which has been an nounced by

the Tathā gata as a qual ity of a Bud dha, is an nounced by him as not a qual ity of

a Bud dha and for this very rea son it is called a qual ity of a Bud dha.

17

 To re -

main in the "void" is to re main in per fect il lu mi na tion, in tran scen dent knowl -

edge. In it dwells the bod hisattva: not in the world of the senses, not in a spe -

cial state of as cetic re al iza tion or in its fruits, not even in "Bud dha-ness."

18

 Nor

is this all: "There is no knowl edge, there is no ig no rance, there is no de struc -

tion [of ig no rance]; there is no knowl edge, there is no at tain ment of nirvāṇa. A

man who has [only] ap proached tran scen den tal knowl edge, [still] re mains shut

in by his mind (citta). But when the shell of his mind is de stroyed, he be comes

free from all fear, he is car ried be yond the world of change and at tains the ul ti -

mate nirvāṇa."

19

 And if one asks: "Is there any thing that has been an nounced

by the Tathā gata?" the an swer, def i nite as it is dis con cert ing, is: "No, noth ing

has been an nounced by the Tathā gata."

20

 Again: "If some one were to say that

the Tathā gata goes or comes, stands or sits or lies, he would not have un der -
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stood the mean ing of my teach ing. Why? Be cause the word Tathā gata says that

he is go ing nowhere, that he is com ing from nowhere—and for this rea son is he

called the Tathā gata, the blessed and per fect Il lu mi nated One."

21

It is thus that we ar rive at the para dox i cal equa tion of the most ex treme

Mahāyāna schools: nirvāṇa and saṁsāra, the un con di tioned and the con di -

tioned, the "end of the world" and the "world" are with out du al ity, with out

plu ral ity, they do not make a duad: they are one and the same thing. "Form is

the void and the void is form. The void is not dif fer ent from form. Form is not

dif fer ent from the void. . . . Thus all be ings have the char ac ter of the void, they

have no be gin ning, they have no end, they are per fect and they are not per -

fect."

22

 The cen tral theme of the Lankā vatārasū tra is, in fact, the need of tak -

ing one self be yond no tions of be ing and of non be ing, of cut ting one self off

from all residue of dual thought (vikalpa) of over com ing the at ti tude that seeks

nir vaṇa out side saṁsāra and saṁsāra out side nirvāṇa. Thus, the at ti tude of the

"neg a tivis tic" schools them selves is re jected. "All texts that af firm the un re al ity

of things be long to im per fect doc trine," as is said in the Mahāb heri-hāraka -

pari varta-sū tra. An other adds that this same doc trine of un re al ity is, in the

Mahāyāna, some thing that ob structs, it is like a gate.

23

Nirvāṇa = saṁsāra. This means that nirvāṇa is not an "other"; it is the ab -

so lute di men sion (su pe rior both to saṁsāra and to it self, if it is un der stood in

op po si tion to saṁsāra) through which the "this," the world can be lived and es -

sayed. And it is only thus, as a func tion of that which, like the ether, is in fi nite,

un gras pable, like the non pareil, im pon der able, not sus cep ti ble to con tam i na -

tion by any thing that is con tam i nated, im mo bile in any move ment—it is only

thus that the "world" no longer re ally ex ists, that in forms, which en sure one

who is ruled by "ig no rance," it is no more sub stan tial than an ap pari tion, an

echo, or a mi rage traced in the lim pid ity of the open sky.

24

 In its ex is tence it

does not ex ist, in its nonex is tence it ex ists: this is true both for the world and

for one who is lib er ated, for the Tathā gata. This is the mean ing of the re cur ring

for mula of the Va jracchedikā: "That which has been de clared as ex ist ing, that

very thing has been de clared as not ex ist ing and it is thus that it has been de -

clared to ex ist." At this point it is said: "If, in deed, by this doc trine, by this ex -

po si tion, the mind of one who as pires to il lu mi na tion is not cast down, does

not feel the abyss [does not sink], does not feel an guish, if his spirit is not

seized, if he is not as though with a bro ken back, is not alarmed, does not feel

ter ror—then such a one is to be in structed in the full ness of tran scen dent

knowl edge.''

25

 He will be come one of those who are said to be "not com pa ra -

ble with men, not like them," "be cause un think able qual i ties are the gifts of the
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Tathā gata, of the Ven er a ble Ones (arhant), of the Per fectly Il lu mi nated

Ones.''

26

Such is the at ti tude of the es o teric, "supreme truth" in the teach ing

(paramārṭha). To stand up to it, "one needs a three fold cuirass." The pro fane,

when it faces them, trem ble and cry: "Rather saṁsāra (varaṁ saṁsāra evā -
vasthanam)."

27
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Af ter the orig i nal pe riod, the two prin ci pal streams of Bud dhism have

been, as we have said, Hī nayāna and Mahāyāna. There is prob a bly more for mal

pu rity in the for mer than in the lat ter. Hī nayāna re mained the cus to dian of the

canon i cal Pāli texts, which ev ery Bud dhist rec og nizes as "Scrip ture," and made

them the base of its or tho doxy. But, as we said a few pages back, this stream

even tu ally de vel oped a preva lently eth i cal-as cetic in ter pre ta tion of the Doc trine

of Awak en ing on a pes simistic and claus tral foun da tion; an in ter pre ta tion that

rep re sented, in fact, a fall in level. Yet Hī nayāna re tained more traces of the

clar ity, sim plic ity, and aus ter ity that re flect the orig i nal Ariyan style.

Things went dif fer ently in Mahāyāna, which de vel oped in North ern In dia,

Ti bet, and Nepal, where the pres ence of Mon go lian el e ments mixed with even

more an cient eth nic strains was note wor thy. Mahāyāna presents a par tic u larly

com plex and com pos ite pic ture, which it is not al ways easy to an a lyze. On the

one hand its meta phys i cal level is un de ni ably much higher; on the other, cracks

and changes in the struc ture be come equally ev i dent.

If we look at the neg a tive el e ments, we must in the first place note that, in

Mahāyāna the Doc trine of Awak en ing from be ing the her itage of an elite of

true as cetics, de gen er ated into a "re li gion" with an ex ten sive mythol ogy.

Mahāyāna is aware of the as pects that do not al low the Bud dha to be con sid -

ered sim ply as a man. Mahāyāna, in fact, em pha sized the cos mic and su per nat -

u ral sig nif i cance of the Awak ened Ones and of the bod hisattva, who ad vance

to ward awak en ing. But, on the other hand, it al lowed the de ifi ca tion in a re li -

gious sense of the Bud dha, who here ceases to be one who is lib er ated and in -

stead be comes a god, the ob ject of a cult and of de vout ado ra tion that Brah -

manic Hin duism tried to ar ro gate to it self by mak ing him one of the avatārā,
the man i fes ta tions of Viṣṇu. In these as pects of Mahāyāna, feel ing and imag i -

na tion get the bet ter of the purely in tel lec tual and vir ile prin ci ple. As op posed

to the Doric bare ness of orig i nal Bud dhism, we have here what is re ally a fab u -

lous and kalei do scopic phan tas mago ria of thou sands of di vini ties and bod -

hisattva, of be ings who are the mytho log i cal per son i fi ca tions of the var i ous

states of con tem pla tion, of sym bols, worlds, heav ens, and mar vels. The Bud dha

be comes a tran scen dent be ing in the per son of Amitābha, whose name means

"in fi nite splen dor," and with whom pri mor dial mem ory is enig mat i cally as so ci -

ated. Amitābha reigns in the "blessed land of the West," Sukhā vatī, where nei -

ther im pu rity, nor death, nor de struc tion ex ist; this has the same traits as those

of sim i lar lands in the an cient Aryan-West ern tra di tions, in an cient Egypt, and

the myth of Gil gamesh it self. These are myth i cal trans po si tions of the mem ory

of the orig i nal west ern (or north west ern) home of the "di vine race."

1

 Be tween

Amitābha and the world of men stands Aval okiteś vara, with the traits of a di -
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vine me di a tor, the "Lord who looks down," moved by love and com pas sion for

all crea tures.

While these crea tures are, on the one hand, led along the path of bhakti, of

re li gious "de vo tion"—and in some cases Aval okiteś vara even changes sex, and

be comes a ma ter nal di vin ity, the Kuan Yin of Chi nese Bud dhism—on the

other, they are each given the qual ity of bodhi, which is the ex trasaṁsāric el e -

ment ca pa ble of pro duc ing the mir a cle of il lu mi na tion. Not only in each man,

but—ac cord ing to the more pop u lar forms of this faith (since we must now call

it a faith)—in ev ery liv ing be ing gen er ally, a po ten tial Bud dha had to be seen.

And here, nat u rally, we find a resur gence of par tic u larly vir u lent forms of rein -

car na tional fan tasies that some times as sume ridicu lous shapes as the coun ter -

part of a doc trine of "mer its." From life to life, by ac cu mu lat ing "mer its" of all

de scrip tions, liv ing be ings grad u ally be come Awak ened Ones. They are helped,

be sides, by the bod hisattva, who here be come semice les tial be ings, los ing, at

the same time, a large part of their Olympian traits: for, not only are men now

no longer left to their own ef forts to achieve awak en ing, as they were in the

orig i nal aus tere and vir ile doc trine, but the bod hisattva are con cerned with uni -

ver sal sal va tion. They now go to the aid of men, and make a vow not to en ter

nirvāṇa them selves un til, with their help, all liv ing be ings have ar rived there

too. These doc trines are cer tainly "gen er ous" in the equal i tar ian and, we were

al most go ing to say, Chris tian sense, but they have lit tle of the Aryan or the re -

ally tra di tional style about them. We no longer have be fore us the Ariyan Doc -

trine of Awak en ing, but a re li gion put to gether for the sat is fac tion of the faith

and sen ti ments of the masses, to the detri ment of the knowl edge and clear vi -

sion that con forms to re al ity.

A sec ond as pect of the de gen er a tion of Bud dhism is the philo soph i cal one.

Al ready the later part of the Pāli canon, the Ab hid hamma, of ten shows the

same stereo typed, un alive, and ra tio nal is tic pro file that be longs chiefly to our

own me dieval Scholas ti cism. In Mahāyāna, thought cer tainly has broader play,

but it gives place to the mis un der stand ing we have al ready dis cussed. The great

merit of Mahāyāna lies in this: that it has taken as its foun da tion the point of

view, not of a saṁsāric be ing, but of an Awak ened One, not of an or di nary

man who strives, but of a Bud dha, a Tathā gata, not the ter mi nus a quo but the

ter mi nus ad quem. That which for the for mer can not help be ing some thing

neg a tive and in def i nite—nirvāṇa—and which Hī nayāna, too, con sid ered es -

sen tially as be ing evanes cently dis tant, in Mahāyāna as sumes, in stead, un de ni -

ably pos i tive fea tures. Here is a ques tion not so much of nirvāṇa as of its coun -

ter part, il lu mi na tion, pra jñā, or bodhi. In its high est as pects, Mahāyāna is cer -

tainly a doc trine of il lu mi na tion; but un for tu nately the de mon of spec u la tion

man aged to find a way in. Mahāyāna of ten trans forms that which, in its na -
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ture, is some thing su per ra tional and in ex press ible, com pre hen si ble only on the

ba sis of a di rect tran scen dent ex pe ri ence, into a spec u la tive con cept, and it be -

comes the or gan of a sys tem of thought. The "void" (suñña) and the in tan gi ble

tathatā con dense, in spite of them selves, into con cepts of spir i tual the ory of

knowl edge and of the world. We have, thus, the equiv a lents—an tic i pated by

many cen turies—of West ern ab so lute ide al ism. Things only ex ist as cre ations of

the mind. Mind is the orig i nal and per ma nent sub stance (bhū tatathatā) in tact

and iden ti cal with it self in any phe nom e non. Earthly or ce les tial ap pari tions,

saṁsāra, men, gods, Bud dhas, all orig i nate only in the mind. Mind is like the

wa ter of the ocean, phe nom ena are like the waves that wrin kle its sur faces:

mind and phe nom ena are of the same sub stance. Out side the mind, noth ing

has real ex is tence. So we ar rive at Nāgār juna's sys tem.

These ideas, which, as philo soph i cal views, have noth ing to do with higher

knowl edge, con tain, nev er the less, a re flec tion of it, and are thus not with out a

cer tain cathar tic power. The fall of level that they rep re sent was halted in

Mahāyāna by the pres ence of a gen uine es o ter ism that was ca pa ble, in a re -

stricted cir cle of qual i fied in di vid u als, of rec ti fy ing such the o ries and restor ing

them to the higher plane to which they be long, and also of dis cov er ing the se -

cret knowl edge hid den be hind the mytho log i cal form of the var i ous be ings and

di vini ties in the re li gious as pect of Mahāyāna. This same "ide al is tic" or "un re al -

is tic" the ory, we must ad mit, was val ued less from a the o ret i cal point of view

than from a prac ti cal one, as it was used as a kind of medicine for the pur pose

of pu rifi ca tion. The mis ery of be ings de rives from their tak ing as re al ity things

that ex ist only as cre ations of their mind; de ceived by the false ap pear ances of

real be ings and qual i ties, and of dif fer ent na tures and val ues, ac tion takes them

ever fur ther away from true re al ity, nour ishes "ig no rance," cre ates ever stronger

bonds and per pet u ates the ir ra tional round that the liv ing pur sue. One who

steeps him self, in stead, in the re al ity of the "void," in the un re al ity of ev ery -

thing that, in heaven or earth, seems ob jec tive, leaves his in tox i ca tion lit tle by

lit tle be hind him, feels a loftier calm, de taches him self from ac tion that is due

to crav ing and aban dons vul gar in ter ests, hate, and anger. He has now made his

mind ready to re ceive a higher knowl edge. It is in this sense that the ide al ism or

un re al ism of Mahāyāna, which pos sesses not a few points of con tact with that

of the Vedānta, had, and still has, a cathar tic value.

In this con nec tion arises the prob lem of the ex tent to which a knowl edge

that, be cause it refers to tran scen dent sum mits, should be inar tic u late, while

be ing able, in gen eral, to pro vide di rec tional "sug ges tions" and to en cour age

mo ments of il lu mi na tion.

In this very con nec tion, and to end our ex po si tion, we wish to say some -

thing about what is known as Zen Bud dhism. Zen is one of the most im por -
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tant streams of es o teric Bud dhism trans planted into China and Japan and is

still in ex is tence. Ac cord ing to tra di tion, it is ac tu ally based on a se cret doc trine

trans mit ted from spirit to spirit by Prince Sid dhattha to his dis ci ple Mahākas s -

apa. Pre served through an un in ter rupted chain of mas ters, it was car ried, at the

be gin ning of the sixth cen tury A.D., into China by Bod hid harma, third son of

a pow er ful Brāh man king of south west In dia. From China, Zen passed to

Japan, where it grew pow er ful roots and had im por tant de vel op ments. We are

deal ing, in sub stance, with a branch of Mahāyāna es o ter ism, which found, in

cer tain Taoist views (par tic u larly in Lao-tzu's doc trine of the "void") and in cer -

tain ten den cies of the Chi nese mind (above all, in its feel ing for na ture), con ge -

nial el e ments with which it com bined. As for the term Zen, it is it self the ab -

bre vi a tion of the Sino-Ja pa nese term that cor re sponds to the San skrit dhyāna

and to the Pāli jhāna. But here this term must be un der stood in a wider sense

than we have pre vi ously given it. In gen eral, it ex presses a form of con tem pla -

tion de vel oped un der the sign of the "void."

Zen is not, as a few have claimed, a "Chi nese anom aly" of Bud dhism; it is

es sen tially a re newal of the ex i gency that orig i nally gave life to Bud dhism in the

face of Brah manic spec u la tion and rit u al ism. In fact, at one pe riod there had

taken place in Bud dhism, but us ing dif fer ent terms, the same phe nom e non of

de cay, of scholas tic for mal iza tion and of tra di tional and rit u al is tic sur vival, as in

post-Vedic In dia. Zen ap pears to have rep re sented as strong a re ac tion against

all this as, in its own time, orig i nal Bud dhism did against its own back ground

of cir cum stances. Zen will have noth ing to do with spec u la tions, canon i cal

writ ings, rites, or re li gious aber ra tions. It is even pos i tively icon o clas tic. It does

not, like Nāgār juna, dis cuss tran scen den tal truth, but de sires to cre ate, through

a di rect ac tion of the mind on the mind, the con di tions for its ac tual re al iza -

tion.

2

"The Scrip tures are noth ing more than use less pa per," says Rin-zai, a Zen

mas ter. An other thus rep ri mands one who was burn ing Con fu cian books: "You

would have done bet ter to have burned the books in your mind and your heart,

rather than these writ ten in black and white." Texts, dog mas, pre cepts are so

many bonds or so many crutches, to be put aside that one may ad vance on

one's own. The Bud dhist canon i cal lit er a ture it self is likened to a win dow, from

which one con tem plates the great scene of na ture: but to live in this scene you

must jump out side the win dow. There is also the sim ile of the fin ger and the

moon: to in di cate the po si tion of the moon, a fin ger is nec es sary: but woe to

those who mis take the fin ger for the moon. We must think the same of tran -

scen den tal knowl edge and achieve ment. As na ture hates a vac uum—it is said—

so Zen ab hors ev ery thing that may come be tween re al ity and our selves. Reap, if

you can, the al lu sions con tained in the doc trines: but be ware of bind ing your -
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self to words and con cepts. The idea of a spe cial pass ing-on of the true knowl -

edge in de pen dently of the texts is the cor ner stone of one of the prin ci pal

schools of Zen. The state of a Bud dha—it is main tained—can only be un der -

stood by one who is him self a Bud dha. To de scribe it in words is a task that

would have been be yond the power of the son of the Sākyā him self.

To il lus trate the teach ing of in ward in de pen dence, an anec dote is told of a

Zen mas ter who, to warm him self one icy morn ing, chopped to pieces a con se -

crated statue of the Bud dha and put it on the fire with the re mark: "The Bud -

dha would have of fered not the wood of his statue, but even his very life to

help an other." The Bud dha, he who has taught how to cut off ev ery bond and

how to sub sist with out sup port, must not be come a bond and a sup port. With

re gard to the bound ary that sep a rates vi sion from men tal ex pres sion, and to the

con se quent ne ces sity of an act start ing from within, we find in Zen some

episodes that are down right dras tic. A dis ci ple who fi nally asked his mas ter to

re veal to him the fun da men tal prin ci ple of the Bud dhist doc trine, is sent to an -

other mas ter. The ques tion is re peated, and the an swer is a slap in the face. Re -

fer ring the mat ter to his first mas ter, the dis ci ple is again sent to the sec ond. He

asks the same ques tion and the an swer is no dif fer ent: a slap in the face. He is

sent a third time. This time the dis ci ple, as soon as he is in the pres ence of the

mas ter, with out a word, him self gives the other a blow on the face. The mas ter,

smil ing, then tells him: "You have un der stood." An other Zen mas ter told a

prince who was de bat ing with him: "We ask noth ing of the Bud dha, of the

Law, or of the Or der." The prince then says: "If you ask noth ing of the Bud -

dha, of the Law, or of the Or der, what, then, is the aim of your cult?" Here,

again, the an swer is sim ply a slap in the face.

The Zen texts are rich in anec dotes where the im pulse to know in tel lec tu -

ally is cut off by an an swer that is en tirely out of key, or by a brusque ac tion by

the mas ter; they are an swers or ac tions, how ever, that some times act in a ma -

ture spirit as a cathar sis. They may sud denly con front you with an empty

chasm into which you must jump, leav ing ev ery thing be hind: your self, your

own mind, your the o ries, even your own pre oc cu pa tion with lib er a tion. A

man, wish ing to be ini ti ated into the knowl edge, knocks at the door of a Zen

monastery. The only an swer he gets is that the door is shut so bru tally in his

face that one of his arms is bro ken. In that in stant, il lu mi na tion flashes over the

man. "What is the sa cred tem ple of the Bud dha?" asks an other. The Zen mas ter

replies: "An in no cent girl." "And who is the lord of the tem ple?" "A child in

her womb." "What is the true body of the Vairochana Bud dha?" The mas ter

replies: "Fetch me a jug of wa ter." The dis ci ple does so. The mas ter says: "Take

it back to where it was." And this is all. An as sem bly was called to gether to hear
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a lec ture, long an tic i pated, on the essence of the doc trine. The mas ter fi nally

ap pears and, with out speak ing, stretches out his arms.

This leads us on to an other Zen theme: "the tongue of the inan i mate."

These are Seigen-Ishin's words: "Be fore a man stud ies Zen, for him moun tains

are moun tains and wa ters are wa ters. When, thanks to the teach ing of a qual i -

fied mas ter, he has at tained the in ner vi sion of the truth of Zen, for him moun -

tains are no longer moun tains and wa ters are no longer wa ters. But af ter this,

when he has re ally reached the haven of calm, once again moun tains are, for

him, moun tains and wa ters, wa ters." The sec ond phase ev i dently cor re sponds

to nirvāṇa when it is faced by saṁsāra; the third, to nirvāṇa that leaves no

residue. The "re turn" must be in ter preted on the lines of the lib er ated ex pe ri -

ence, where ev ery du al ism is re solved, which we dis cussed in con nec tion with

the Mahāyāna doc trine of the "void" and of the tathatā. Zen, how ever, tends

to make na ture it self sug gest this disin di vid u al ized and lib er ated ex pe ri ence,

and to pro duce mo ments of il lu mi na tion such as give a sense of the change of

state, in which lies the essence of the path. The mind must come to feel that

ev ery thing be comes man i fest and re veals it self ac cord ing to an ab so lute and un -

par al leled per fec tion: only then will it have in ti ma tions also of that nirvāṇa
that leaves noth ing be hind it, and that cor re sponds to the moun tains that are

once again moun tains and to the wa ters that are once more wa ters. One sim ile,

in this con nec tion, is quite ex pres sive: "The shadow fol lows the body, the echo

arises from the voice. He who chases his shadow tires his body, not know ing

that it is the body that pro duces the shadow; and he who raises his voice to

drown an echo, does not know that the voice is the cause of the echo." It is also

said: "The sub ject achieves calm when the ob ject van ishes; the ob ject van ishes

when the sub ject achieves calm." Lao-tzu had al ready taught: "Aban don in or -

der to ob tain." It is a ques tion of cre at ing a state of ab so lute iden tity with one -

self, with out signs, with out in ten tions. Thus, Zen, fol low ing the steps of Tao -

ism, speaks of an act that is a non ef fort or a non in ten tion (an ab hogā-caryā)
and of a cor re spond ing res o lu tion, like a "vow" (an ab hogā-praṇid hāna). An -

other say ing: "As two flaw less mir rors re flect, one in the other, so the con crete

fact and the spirit must face each other with out any for eign body be ing in ter -

posed." Once again, it is a mat ter of cathar sis from sub jec tiv ity, of de struc tion

of "psy chol ogy," which had al ready been the aim of the yathāb hū tam of an -

cient Bud dhism, the trans par ent vi sion con form ing to re al ity. Then na ture, in

its lib erty and im per son al ity, in its ex tra ne ous ness to all that is sub jec tive and

af fec tive, is able to in ti mate the state of il lu mi na tion. This is why Zen de clares

that the doc trine is found in sim ple and nat u ral facts rather than in the texts of

the canon, and that the uni verse is its real Scrip ture and the body of the Tatha -

gata. "Trees, grass, moun tains, streams, stars, the sea, the moon—with this al -
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pha bet the texts of Zen are writ ten." "Can the inan i mate preach the doc trine?"

Hui-chung replies: "Yes, it preaches with elo quent words and with out ceas ing."

The sun rises. The moon sets. Moun tain heights. Ocean depths. Spring flow -

ers. Fresh sum mer breeze. The large au tum nal moon. Win ter snowflakes.

"These things, per haps too sim ple for a com mon ob server to pay them at ten -

tion, have a deep mean ing for Zen." "What is the truth?" asks a dis ci ple. As a

re ply, the mas ter Yo-shan in di cates the sky with his fin ger and then a pitcher of

wa ter and says: "Do you see?" The other says: "No." Yo-shan replies: "The

cloud in the sky and the wa ter in the pitcher": that is all. Tüng-shan says:

"How won der ful is the tongue of the inan i mate. You can not hear it with your

ears, but you can hear it with your eyes": with the un closed eye of the mind,

not through per cep tion, not with logic, not with meta physics. An other say ing

of Zen: "The leaves that fall, like the flow ers that open, re veal for us the blessed

law of the Bud dha." We must, how ever, be very care ful not to con fuse all this

with aes theti cism sui generis. The Far East ern sim pli fied and par tic u larly trans -

par ent feel ing for na ture plays its part, as we have said. But the fun da men tal

point is to go up from na ture, which is free from soul and is only it self, free

from af fects and sub jec tiv ity, to the per cep tion where, in fact, "moun tains are

again moun tains and wa ters, wa ters." A Zen for mula, which in some ways

sums up its doc trine, is: "Re flect in your self and rec og nize your own face as it

was be fore the world" (Huei-neng).

To gether with the mes sage of the inan i mate, there is a man ner in which

signs, ges tures, and sym bols take the place of words. We have al ready men -

tioned the mas ter of Zen who, be fore the as sem bly of monks col lected to hear

his dis course, con fined him self to stretch ing his arms. An other sim ply raises his

fin ger. An other presents a stick. It is said that Mahākas s apa was cho sen by the

Bud dha for the trans mis sion of the es o teric doc trine in sim i lar cir cum stances:

the Bud dha, in the midst of his dis ci ples, had raised a bunch of flow ers into the

air; only Mahākas s apa among those present had smiled and in clined his head

in as sent. Words limit. A sign can, how ever, at a suit able time, cause mo ments

of il lu mi na tion.

From these an tecedents, it is not dif fi cult to un der stand that Zen in sists

above all on a spir i tual awak en ing, or change of in ner state, that is sud den and

dis con tin u ous. The open ing of the third eye, satori, il lu mi na tion, is a con di tion

that hap pens sud denly, de stroy ing all that has gone be fore, ap pear ing to be

with out ori gin, with out "be com ing." The theme of the Va jracchedikā is echoed

in Zen: the Tathā gata is so called be cause he does not come from any where and

does not go any where. "When he ap pears, he comes from nowhere, and when

he dis ap pears, he goes nowhere—and this is Zen." And again: "Where there re -

ally is a com ing in or a go ing out, there great con tem pla tion is not. Zen, [the
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con tem pla tive state, the state of il lu mi na tion-awak en ing] in its essence, is with -

out birth."

At one pe riod, nev er the less, Zen be came di vided into two dif fer ent schools:

that of the south (yuga-pad) which lays greater em pha sis on the dis con ti nu ity

of the awak en ing; and that of the north (krama-vrittya) which, in stead, al lows

of a cer tain grad u al ness. But both agree that it is es sen tial, at a par tic u lar mo -

ment, to know how to "jump out of the 'I'," how to "vomit forth the 'I'." This

may be brought about also by vi o lent sen sa tions, even by a phys i cal pain, by

some thing, ac cord ing to a Chi nese say ing, that "twists the bow els nine times

and more." We have al ready told of the episode of the bro ken arm; and there

are many like it. It seems that, in some places at the present time, an op er a tion

not un like stran gu la tion is car ried out, by means of which the dis ci ple, who is

suit ably pre pared, is forced for ward to ward a void into which he can not but

jump.

As for prepa ra tion, the meth ods of Zen do not dif fer es sen tially from what

we have al ready de scribed as Ariyan asce sis.

First, make one self mas ter of ex ter nal ob jects by sub sti tut ing a con di tion of

ac tiv ity for the usual one of pas siv ity. Re al ize that wher ever a de sire pushes a

man to ward a thing, it is not he who has the thing, but the thing that has him.

"He who takes a liquor be lieves that he drinks it; whereas it is the liquor that

drinks him." De tach one self. Dis cover and love the ac tive prin ci ple in one self.

Sec ond is mas tery of the body. Es tab lish one's own au thor ity over the en tire

or gan ism. "Imag ine that your body is sep a rate from you: if it shouts, make it be

silent, as a se vere fa ther does his child. If it shows tem per, hold it in, as one

does a curbed horse. If it is ill, ad min is ter to it what is nec es sary, as a doc tor to

his pa tient. If it dis obeys, chas tise it, as the mas ter chas tises the tur bu lent

pupil." Tem per one self phys i cally. Es tab lish with one self a "trial of en durance"

by ac cus tom ing one self, for ex am ple, to un der go ing freez ing cold in win ter and

in sum mer a tor rid heat. And so on.

Third is the con trol of men tal and emo tive life in or der to pro mote and

con sol i date a state of equi lib rium. There is the ap peal to one's in ner no bil ity:

"It is ridicu lous"—it is said in Zen—"that a be ing en dowed with the na ture of

a Bud dha, born to be mas ter of ev ery ma te rial re al ity, should be en slaved by lit -

tle cares or fright ened by phan tasms that he him self has cre ated, should let his

mind be swayed by pas sions or dis si pate his vi tal en ergy in ir rel e vant things."

Anx i eties, re crim i na tions, or nos tal gias for the past, imag in ings or an tic i pa tions

for the fu ture, en mity, shame, and dis tur bance, all these must be put aside.

One may help one self, even tu ally, by means of the "ide al is tic" the ory (cf. p.

223)—which may help one to re al ize the ir ra tional ity of so many of the mind's
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im pulses, and to re gain ing power over one's heart. Fur ther more, one must sim -

plify one self, one must res o lutely cut down the par a sit i cal over growth of vain

and mud dled thoughts. To the ques tion: "How shall I learn the law?" a Zen

mas ter, Poh Chang, replied: "Eat when you are hun gry and sleep when you are

tired." Calm and equi lib rium—the samatha that we have fre quently men tioned

—must be come a habit. Here is an anec dote: When com mand ing an army in

bat tle, even in his head quar ters, O-yō-mei would dis cuss Zen doc trines. He

was in formed, on one oc ca sion, that his ad vanced troops had been de feated; he

calmly con tin ued his dis course. Shortly af ter, he was told that, in the later de -

vel op ments of the bat tle he had be come the vic tor. The com man der re mained

as calm as be fore, and did not, even then, change his dis course. This is how one

grad u ally ap pre hends the ex is tence of a prin ci ple that can not be al tered by

doubt or fear any more than the light of the sun can be de stroyed by fog or

clouds.

Fourth: When we come to the afore said "throw ing out of the mind" or "of

the 'I';" we find that we are here faced with some sort of dis con ti nu ity, for

which there is no means of pre par ing, be cause it is an ac tual change of state. To

one who was as ton ished at the say ing, that the world en ters into the mind, a

Zen mas ter replied say ing that the dif fi culty con sists, rather, in mak ing the

mind en ter into the world. It is a mat ter of the break ing of the shell con sti tuted

by the mind, of which a Mahāyāna text we have al ready quoted, speaks; only

then does one have the in tu ition that nirvāṇa, when un der stood as one term of

an op po si tion, is it self an il lu sion, a bond, the ob ject of an im per fect knowl -

edge.

Zen uses a twofold sym bol ism for the struc ture of its dis ci pline: that of the

"five de grees of merit" and that of the vi cis si tudes of the man and the bull.

The "first de gree of merit" cor re sponds to the "con ver sion"—sim i lar to

pab ba jjā, the "de par ture" of the an cient Bud dhist teach ing: a man turns from

the outer world to ward the in ner world. The il lu mi nated, ex trasaṁsāric "I" is

here por trayed as a king to whom one de clares al le giance. The sec ond de gree of

merit is "ser vice"—that is to say, faith ful ness and loy alty to this in ner sov er eign.

The third de gree is "valor," what one must show when con fronting and com -

bat ing all op po si tion to the king. Then there is the "merit of him who co op er -

ates," due to one who is not sim ply good at de fense and fight ing, but who is

ad mit ted to the pos i tive gov ern ment of the state. The fi nal de gree of merit:

"be yond merit" or "merit that is not merit" (an ex pres sion to be un der stood in

the same sense as "act ing with out act ing") is the de gree of the king him self,

whose na ture one as sumes. Here ac tion ceases or, if you pre fer, ac tion is man i -

fested in the form of non ac tion, of spon tane ity. The be ing and the law are here

iden ti cal.
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And now the sec ond Zen sym bol ism, made up of ten well-known il lus tra -

tions cor re spond ing to ten episodes in the ad ven tures of a drover and a bull.

The mind—rep re sented in the pre ced ing al le gory, by the king—or rather, "il lu -

mi na tion," the bodhi el e ment, is con ceived as a pre cious stone, al ways fresh

and pure, even when buried in dust. It has to be found as the drover seeks a

bull. The first fig ure is, in fact, un cer tain search. The sec ond is hope: the an i -

mal has not yet been seen, but its tracks have been sighted. Third: the bull is

seen in the dis tance, and a cau tious ad vance to ward it is made. Fourth: the an i -

mal is sud denly seized, and it tries in vain to es cape. Fifth: the an i mal is tamed,

mas tered, and fed, so that fi nally it fol lows the drover as if it were his shadow.

Sixth: the drover is car ried home by this an i mal that serves him as a mount.

Sev enth: "the for get ting of the an i mal and the re mem ber ing of the man."

Eighth: "the for get ting both of the bull and of the man"—the cor re spond ing

fig ure gives only a large empty cir cle: we are at the point of over com ing all du -

al ism in the "void," in lib er ated con scious ness. Ninth: re turn to the ori gins and

to the source—we re mem ber the Zen say ing: "re dis cover your own face as it

was be fore the world." Last fig ure: go ing into the town with the hands open;

this phase should be com pared with that in which, once again, "moun tains are

moun tains and wa ters, wa ters." It is the point at which tran scen dency be comes

the clar ity of an im ma nence that is free from the stain of the "I"; it is the state

in which there is noth ing that comes or goes, that en ters or leaves. As a corol -

lary of this, some Zen mas ters have de clared that self-ap pli ca tion and self-con -

cen tra tion and the seek ing of soli tary and silent places be long to the het ero dox

teach ings. "Do not be at tached to any thing what so ever: if you un der stand this,

walk ing or stand ing, sit ting or ly ing, you will never cease to be in the state of

Zen, in the state of con tem pla tion and of il lu mi na tion."

The Zen mas ters teach that the blessed or der of the an cient Ariya, seated

round Prince Sid dhattha, is even now gath ered at the Vul ture's Peak, that is to

say, at the sym bol i cal place where, in the Mahāyāna texts, the Awak ened One is

sup posed most fre quently to have spo ken and that ex presses the tra di tional idea

of the "cen ter," the "cen ter of the world."
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and su per his tor i cal re al ity is al most un known. Our con tem po raries grow ever

more ac cus tomed to dis re gard the "be ing" as pect of things and con cen trate, in -

stead, upon their as pect as "be com ing," "life," "move ment," "de vel op ment," or

"his tory."

"His tori cism" and "the cult of be com ing" beat out the rhythm of ac tivism,

even on the cul tural plane. Prag ma tism, vol un tarism, ir ra tional ism, va ri eties of

the re li gion of "life" and "ac tu al ity," rel a tivism, evo lu tion ism, pro gres sivism,

Faustism, are lines of spec u la tion that, in spite of their dif fer ent guises, all

spring from the same mo tive. And this, then, is merely the trans la tion into

terms of self-con scious ness and in tel lec tual jus ti fi ca tion of the cen tral mo tive of

the pre cip i tate life of these times, with its tu mult, its ag i ta tion, its fever for

speed, its mech a niza tion de voted to the short en ing of all in ter vals of space and

time, its con ges tive and breath less rhythm that is, par tic u larly in the New

World, car ried to its limit. There the ac tivist theme re ally reaches parox ys mal

and al most pan demic heights and com pletely ab sorbs the whole of life, whose

hori zons, more over, are thereby re stricted to the dark and gloom that are nat u -

ral to wholly tem po ral and con tin gent achieve ments.

It is too an omi nous fact that forces of a col lec tivist and there fore sub per -

sonal na ture must gain more and more power over be ings who have no real tra -

di tional sup port and are racked by a fun da men tal rest less ness. The ac tivist

world is also es sen tially a fea ture less and ple beian world, ruled by the de mon of

col lec tivism; it is not only the scene of tri umph of what has been called "the

ideal an i mal," but it is also a world that is es sen tially "tel luric," moved by forces

that are bound up with the el e ments of "mass" and "quan tity," where ac tion,

force, strife, and even hero ism and sac ri fice are seen to be come in creas ingly ir -

ra tional, de void of light, "el e men tal," and al to gether earthly.

That which the an cient Indo-Aryan wis dom had de noted by the sym bol of

saṁsāric ex is tence, and which cor re spond ing West ern tra di tions had styled "the

Age of Iron," can now be said to be at the height of its ca reer; and there is no

lack, ei ther in Bud dhism or in sim i lar tra di tions, of texts in which such char ac -

ter is tics of times to come were pre dicted with as ton ish ing ac cu racy.

1

 We re peat,

how ever, that the main char ac ter is tic of our times is not that life tends to ex -

haust it self al most ex clu sively on the saṁsāric plane, but that our civ i liza tion

stim u lates and ex alts this kind of life, and con sid ers it, not so much as a state of

fact, but rather as some thing of value, as some thing that should be, as some -

thing that is right. It must be unique in all his tory that saṁsāra should be come

the ob ject of a species of mys tique or re li gion. The new philoso phies of life, of

be com ing, of the élan vi tal, which flour ish on the bor ders of prac ti cal ac tivism,

have just this sig nif i cance and even come to ex alt in hu man ex is tence all that is
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un con scious spon tane ity, pure vi tal ity, preper sonal bi o log i cal sub stra tum and

which is there fore, es sen tially pre hu man and sub hu man.

To think that we can ef fec tively re act against such a state of af fairs, taken as

a whole, would be friv o lous, and would mean (un less we are sim ply deal ing

with in tel lec tual re ac tions) ig nor ing the re mote causes that have grad u ally led

up to it;

2

 they are causes that can not be re moved in a day. But al though suc cess

on a large scale, tak ing into ac count the gen eral ori en ta tion of the mod ern

world, is at present very re mote, yet it might be achieved lo cally within the cir -

cle of an elite, of a cer tain num ber of qual i fied in di vid u als. The only pos si ble

point of ref er ence, here, is as cetic val ues, in the fullest, purest, and strictest

mean ing of the term. The af fir ma tion of an as cetic vi sion of life is to day par tic -

u larly nec es sary in view of the un par al leled force of the "tel luric" and saṁsāric
el e ment in the mod ern world.

The prej u dices that have been cre ated or en cour aged by cer tain quite spe -

cial, ab nor mal, and un-Aryan forms of asce sis we have al ready re moved. Let no

one, then, de clare that asce sis means re nun ci a tion, flight from the world, in ac -

tion, qui etism, or mor ti fi ca tion. The af fir ma tion of a back ground of pure tran -

scen dency to bal ance a world that is ever more and more the cap tive of im ma -

nency, is the first point and the first task. But an other point, not less im por -

tant, con cerns that very ac tion that lies so close to the heart of our con tem po -

raries. In deed, one could justly main tain that those who de spise all as ceti cism

know noth ing of what ac tion re ally is, and what they ex alt is merely an in fe rior,

emas cu lated, and pas sive form of ac tion. The sort of ac tivism that con sists in

fever, im pul sive ness, iden ti fi ca tion, cen ter less ver tigo, pas sion, or ag i ta tion, far

from tes ti fy ing power, merely demon strates im po tence. Our own clas si cal

world knew this well: the cen tral theme of the Ci cero nian ora tion Pro Mar cello

is just this: there is no higher power than that of mas tery over one self. Only

those who pos sess this mas tery can know what is the true ac tion, which shows

them also to the out side world, not as those who are acted upon, but as those

who truly act. We re mem ber the il lu mi nat ing Bud dhist say ing: he who goes,

stands still—he who stands still, goes. For this very rea son, in the tra di tions

spring ing from the same root all move ment, ac tiv ity, be com ing, or change was

re ferred to the pas sive and fe male prin ci ple, while to the pos i tive, lu mi nous,

mas cu line prin ci ple were at trib uted the par tic u lar qual i ties of im mo bil ity, un -

change abil ity, and sta bil ity. We can, then, def i nitely af firm the ex is tence of an

asce sis that in no way sig ni fies qui etism but that is, rather, the pre req ui site for a

higher, aris to cratic ideal of ac tiv ity and viril ity.

This ideal—let it be noted—is in no way a mo nop oly of the East. The ba -

sic idea with which we are deal ing is tra di tion ally Aryan, whence we can also

find it among our selves. The same idea was ex pressed on the meta phys i cal

220



plane by Plot i nus when he spoke of the be com ing that is only "the flight of be -

ings that are and that are not," or by Aris to tle when he dis cussed the "still

Mover," or, on the eth i cal plane, by the Ro man Stoa with its em pha sis on the

side real and un change able el e ment of the mind as the ba sis of all hu man ef fort

and dig nity. One who is the cause and ef fec tive mas ter of mo tion does not

him self move. He in spires mo tion and di rects ac tion, but he him self does not

act, in the sense that he is not trans ported, he is not in volved in ac tion, he is

not ac tion, but is, on the other hand, an im pas sive, ut terly calm and im per a tive

su pe ri or ity, from whom ac tion pro ceeds and on whom it de pends. As op posed

to this idea of true and mas tered ac tion, which is only think able, how ever, on

the ba sis of pu rifi ca tion from the saṁsāric el e ment, one who acts while iden ti -

fy ing him self with his ac tion, im pul sively, urged by pas sion, by de sire, by the ir -

ra tional, by rest less need or vul gar in ter est, such a one does not re ally act, but is

acted upon. How ever para dox i cal it may sound, his is a pas sive ac tion-he stands

un der the sign, not of viril ity, but of fem i nin ity. And un der the sign of fem i -

nin ity, the whole mod ern "tel luric" and ac tivist world also stands.

3

 It is only a

lower, anti-aris to cratic form of ac tion that pre dom i nates here. Oth er wise, it ac -

tu ally be trays that half-con scious de sire to deafen and dis tract, that ag i ta tion

and clamor that re veal dread of the si lence, the in ter nal iso la tion, the ab so lute

be ing of higher na ture, or it be comes a weapon em ployed in the rev o lu tion of

man against the eter nal that in deed marks the limit of the saṁsāric "ig no rance"

and in tox i ca tion of fallen be ings.

All this is gen er ally true of as ceti cism as a whole. More par tic u larly, it is

even pos si ble to demon strate his tor i cally that the an cient Ori en tal Aryan forms

of asce sis are also ca pa ble of this ap pli ca tion. We should not for get that, if the

East, whether Indo-Eu ro pean or Asian, has not un til now given to a mod ern

man the im pres sion, from cer tain as pects, of a civ i liza tion that is ac tivis ti cally

prac ti cal, this is due not to a lack of strength, but to the fact of hav ing ab sorbed

its prin ci pal en er gies in the ver ti cal di rec tion that is be yond be com ing and his -

tory; few of the well-born in these civ i liza tions had, or have even now, much

in ter est in other forms of achieve ment. But where these achieve ments, through

ex ter nal cir cum stance or through the de vel op ment of spe cial vo ca tions, have

ac quired a cer tain power of at trac tion over the spirit, the East has shown, on

the same plane of ac tion, what en ergy and will can do when they are shaped es -

sen tially by the as cetic view of life. Any one who ob jects and points out, for ex -

am ple, the more re cent po lit i cal state of In dia, for gets that this coun try, quite

apart from its orig i nal epics, had its own im pe rial cy cle un der Can dragupta and

un der Aśoka, a sov er eign who was pro foundly Bud dhist. Be sides, we know of

no West ern text in which hero ism and war like ac tion have re ceived a tran scen -

den tal jus ti fi ca tion so pre cise and a trans fig u ra tion so high, as in the Bha -
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gavadgītā;4 while on an other level it is well known that of all the troops Eng -

land gath ered in her em pire, those pro vided by In dia were the best qual i fied,

com posed as they were, not of "sol diers," but of war riors by race and vo ca tion.

And it was from war rior stock—as we have seen—that Prince Sid dhattha him -

self came.

But a bet ter ex am ple is of fered us by Japan. It has been justly stated

5

 that

"the Russo-Ja pa nese War, to the great sur prise of most of the Eu ro pean world,

showed us how the sup posed 'emas cu lated Ori en tal im mo bil ity' could pur po -

sively and hero ically fight, on land and sea, the so-called vir ile West ern mo bil -

ity. The hero ism of the Ja pa nese, ed u cated for a mil len nium and a half by Bud -

dhist doc trine, has shown un mis tak ably that Bud dhism is not the opi ate that

ev ery one pre vi ously imag ined." Any one with the in ter ests of the West at heart

should in deed hope that the fu ture will not cre ate a change of mind in the Ori -

en tal peo ples whereby they are led to ap ply against the West their enor mous

spir i tual po ten tial; that the power that has been cre ated by a mil len nial as cetic

vi sion of life, should be di rected onto the tem po ral plane on which most of Eu -

rope, hav ing cut it self off from its best tra di tions, has cho sen to con cen trate.

It was not en tirely un in ten tional that, at the end of this book, we spoke of

Zen Bud dhism. This par tic u larly es o teric form of the Bud dhist doc trine has

been the most con ge nial to the Ja pa nese war rior no bil ity, and Zen has even

been called "the re li gion of the Samu rai." Ac cord ing to the Ja pa nese point of

view, if a man is a man, and not an an i mal, he can only be a Samu rai: coura -

geous, up right, trust wor thy, vir ile, faith ful and full of con trolled dig nity and

ready for any ac tive sac ri fice. But the pre cepts of viril ity, loy alty, courage, con -

trol of the mind, in stincts, ac tion, and dis dain for a soft life and empty lux ury

—all these are el e ments of Bushido, the ethics of the Samu rai war rior no bil ity,

found in the Zen asce sis, which de rived from the Bud dhist Doc trine of Awak -

en ing their con fir ma tion, in te gra tion, and like wise their tran scen dent ba sis.

6

 It

was thus that the Ja pa nese no ble man was ca pa ble of a quite spe cial and un con -

di tioned form of hero ism: not "tragic" but "Olympian," the hero ism of one

who can give away his com plete life with out re grets, with a clear vi sion of the

goal in view and with an en tire dis re gard for his own per son, be cause he is not

life and is not per son, but al ready par takes of the su perindi vid ual and su -

pertem po ral.

These are only ex am ples; and we do not wish to give the idea that we are

mak ing a de fense of the East or of the Far East. Let us re peat: we are deal ing

here with gen eral views of life, a dis tinc tion be tween East and West does not

en ter the dis cus sion since the op po si tion is one of su per na tional and su per con -

ti nen tal na ture. Our own Mid dle Ages also knew a sa cred hero ism, and its his -
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tory like wise shows, in ma jes tic strokes, how a heroic cy cle—when ever the cor -

re spond ing vo ca tion is present—can de velop un der the in flu ence of an as cetic

view of life, even when this view presents de vi a tions, short com ings, and lim i ta -

tions of con sid er able im por tance as hap pens in the case of Chris tian ism. Ei ther

as de tach ment be yond ac tion, or as de tach ment in ac tion and for ac tion, there

ex ists a com mon tra di tion. We have pur posely made con sid er able use of the

term "Olympian" in or der to re mind those who might for get. From the an cient

Mediter ranean "Olympian" world, where the op po si tion be tween re gion of be -

ing and re gion of be com ing, be tween the cy cle of gen er a tion and the su per -

world cor re sponds ex actly to the Indo-Aryan op po si tion be tween saṁsāra and

nirvāṇa, we de rive our high est her itage, that which the mod ern world has for -

got ten but which still per sisted in some mea sure among the Ger manic and Ro -

man el e ments of the best of the Mid dle Ages. The Olympian view of life, to

which ev ery true as cetic value is in ti mately bound, is the high est, most orig i nal,

and most Aryan of the West. It holds the sym bol of all that, in a higher sense,

can be called clas si cal and aris to cratic.

A re turn to as cetic val ues can, then, be con ceived in two forms and in two

de grees. A for ma tion of life newly ori ented to ward the ex trasaṁsāric and "side -

real" el e ment can, in the first place, teach what real ac tion and mas tery are to

all those who know only their most ob scure and ir ra tional forms. In the sec ond

place, asce sis as af fir ma tion of pure tran scen dency, as de tach ment, not only in

ac tion, but be yond ac tion, to ward awak en ing, can en sure that the im mo bile is

not over turned by the change able, that forces of cen tral ity, forces of the world

of be ing are set up against forces of be com ing. Nor should we think of this sec -

ond process as though we had to do with the pres ence of guests of stone at a

ban quet of the ag i tated and fa nat i cal. To in spire and es tab lish, even in scat tered

and un known be ings, ex trasaṁsāric forces, may be an ac tion whose in vis i ble ef -

fects, even on the plane of vis i ble and his tor i cal re al ity, are con sid er ably more

im por tant than many might imag ine. It is Bud dhist teach ing that the Ariya are

able to work from a dis tance, for the good of many, in the hu man sphere as

well as in the "di vine,"

7

 and these spheres would be harmed by dif fer ences

among the Ariya.

8

 It is Bud dhist doc trine that when the Ariya, in their disin di -

vid u al ized con scious ness, suf fuse the world with the ir ra di ant con tem pla tions,

they can lib er ate forces that go out into it and act in vis i bly upon dis tant lands

and des tinies. We think it pos si ble that should the course of his tory, in spite of

ap pear ances, not de te ri o rate fur ther, this may per haps be due, less to the ef forts

and di rect ac tion of groups of men and lead ers of men, than to the in flu ences

pro ceed ing, through the paths of the spirit, from the se cret re al iza tions of a few

name less and re mote as cetics, in Ti bet or on Mount Athos, among the Zen, or

in some Trap pist or Carthu sian clois ter of Eu rope. To an awak ened eye, to an
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eye ca pa ble of see ing with the sight of one on the Fur ther Shore, these same re -

al iza tions would ap pear as the only steady lights in the dark ness, as the only

peaks emerg ing, calm and sov er eign, above the seas of mist down in the val -

leys.

9

 Ev ery true as cetic re al iza tion be comes in evitably trans formed into a sup -

port—an in vis i ble one, but for all that none the less real and ef fi ca cious—for

those who, on the vis i ble plane, re sist and strug gle against the forces of an ob -

scure age.

Lastly, let us say a few words about that spe cial class of reader who is in ter -

ested in "spir i tu al ism." We have al ready, in our Maschera e volto dello spir i tu al -

ismo con tem po ra neo, warned such read ers against the er rors and con fu sions

that have been set afoot by many mod ern trends through mis taken as pi ra tions

to ward the su per nat u ral and su per sen si ble. Should any one se ri ously har bor

such as pi ra tions, he must take care ful stock of such er rors and con fu sions and,

above all, not de ceive him self that true re al iza tion of what lies be yond the hu -

man con di tion is pos si ble with out rig or ous "as cetic" prepa ra tion and con sol i da -

tion. Given the con di tions in which the West erner now finds him self and

which we have fre quently men tioned, such prepa ra tion is, to day more than

ever in dis pens able. We should then be un der no il lu sions about the real na ture

of knowl edge or "oc cult" dis ci pline, par tic u larly when we are deal ing with what

our con tem po raries put for ward. A doc trine, such as the one we have dis cussed,

gives a very good idea of the pos si bil ity of an Aryan and aris to cratic path be -

yond saṁsāric ex is tence. This path will have no need of "re li gious" aids, dog -

mas, or petty moral i ties, and it gen uinely cor re sponds to the will for the un -

con di tioned. But, at the same time, this doc trine shows no less clearly the pre -

lim i nary con di tions for asce sis and de tach ment that are ab so lutely im per a tive

for any en ter prise of a tran scen dent na ture. It also shows that the path of awak -

en ing—iden ti cal in its spirit with ev ery true "ini ti a tion"—is ab so lutely ir rec on -

cil able with all that is im plied by con fused mys ti cism, medi u mistic cults, the

sub con scious, vi sion ar ism, ma nias for oc cult phe nom ena and pow ers, and

neopsy ch no an a lyt i cal con tam i na tions. It is well known that in ter ested cir cles—

ei ther con fes sion al ists or "il lu mined" in the pro fane and "crit i cal" sense—rely

on such spir i tual de vi a tions in their at tempt to heap dis credit upon the ideals

and kinds of wis dom that, in one form or an other, were al ways rec og nized as

the cul mi nat ing point of ev ery nor mal and tra di tional civ i liza tion. To re al ize

that, as we have in di cated, there is sim i lar con tent in the path an nounced by a

fig ure of the dig nity and grandeur of Prince Sid dhattha, the Bud dha—and that

this path, even if only in dis tant and var ied re flec tions, is now re lated to the

faith of more than four hun dred mil lion fol low ers—such a re al iza tion should

be enough to fore stall any at tempt by such short sighted or ma li cious in di vid u -

als to cause er ror and con fu sion of thought.
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In the op po site field, we must say some thing in par tic u lar about two cur -

rents: the one, fol lowed by those who, though them selves Ori en tals, ap ply

them selves to "adapt ing" ideas of the an cient tra di tions in their own way and

to pop u lar iz ing them in the West; and the other, which aims at in tro duc ing the

con cept of a new "mod ern ini ti a tion."

The first case brings to mind the Hindu para ble of a man who, when sur -

rounded by wa ter in a drench ing rain storm, made a great ef fort to draw some

up from a muddy well. As far as the Ori en tal tra di tions go, or rather, the var i -

ous Ori en tal forms of the one tra di tion, the sit u a tion we have to deal with is

dif fer ent from that ex ist ing in the West. Even in the case of tran scen dent wis -

dom there ex ist an cient texts, for the most part trans lated and avail able to all,

where we can find, in a purer and more com plete form, all that such peo ple

would vul gar ize and re duce, at best, to an emas cu lated re flec tion of the orig i -

nal. Any one who can lay his hands on the Bud dhist texts or the Bha gavadgītā
or the yoga and Vedānta texts should be able calmly to close the doors on these

mod ern pub lish ers and com men ta tors and adap tors, leav ing him self only the

se ri ous task of study and achieve ment. But, the true rea son for the suc cess of

such new ex po si tions is to be found where they are the most ac com mo dat ing,

least rigid, least se vere, most vague, and ready to come to easy terms with the

prej u dices and weak nesses of the mod ern world. Let ev ery one have the courage

to look deeply into him self and to see what its that he re ally wants.

The sec ond cur rent dif fers from the first in that it makes no at tempt to

adapt or spread a kind of wis dom that is ei ther an cient or Ori en tal. On the

con trary it main tains that such forms of knowl edge are un suit able for the man

of to day who re quires an al to gether mod ern kind of "ini ti a tion." This is based

upon evo lu tion ism ap plied to af fairs of the spirit. An evo lu tion ary de vel op ment

of the world and of hu man ity is as sumed, and it is thought that even the spirit

should con form to this law and fol low this de vel op ment. There is no trace of

such an idea in the teach ings of any school of wis dom. The world is what it is,

saṁsāra, said the Indo-Aryans; κύκλoς τ ς γενέσεως, an eter nal cy cle of gen er -

a tion, said the an cient Greeks. And in saṁsāra there is no "evo lu tion," there is

no be gin ning and there is no end. By "go ing" one does not reach the "end of

the world." The di rec tion in which we may find awak en ing and lib er a tion, the

di rec tion of ini ti a tion, is ver ti cal and has noth ing to do with the course of his -

tory.

Cer tainly, the con di tion of mod ern man is very dif fer ent from that of an -

cient man—and in the course of this study we have re peat edly em pha sized this

fact. A "fall" or a "de scent" has taken place, which is in no way a hap pen ing in

an evo lu tional scheme, de signed to pro duce, in a "happy end ing," some thing

higher than ever ex isted be fore. If this fall has any sig nif i cance, it is that it

225



shows the ter ri ble power of the lib erty of the spirit that can de sign and bring

about even its own nega tion. There fore the only thing to do is to ad mit that

the an cient teach ings can not be used to day with out due con sid er a tion, and

mod ern man must ap ply him self to a thank less task of rein te gra tion: he must

take him self back spir i tu ally to the state of mind that has, al ways and ev ery -

where, been the point of de par ture of a way that is es sen tially unique. There is

no room for a "mod ern ini ti a tion" in a spe cific sense; by def i ni tion all that is

mod ern is the con tra dic tion of any thing to do with ini ti a tion.

If, when we speak of "mod ern ini ti a tion" we wish to claim for it the char -

ac ter is tics of a "spir i tual sci ence," of a dis ci pline that is as clear and ex act as re -

gards the su per sen si ble world and the in stru ments of in ward de vel op ment as

mod ern sci ence is in re gard to its own field and in stru ments, then we must

show where in this re spect it does more than sim ply state the prob lem.

It is, rather to tra di tional doc trines such as the one that we have laid be fore

him in the present book, that the reader who is at tracted by true spir i tu al ity

should turn, to un der stand what a "spir i tual sci ence" re ally is: these doc trines

will teach him the clar ity of pure knowl edge, di vorced from all forms of vi sion -

ary "clair voy ance," joined to a spir i tual sovereignty, and to the will to break not

only the hu man bond, but the bond formed by any other "world." Mod ern

man has not only to fight against ma te ri al ism, but must also de fend him self

from the snares and al lures of false su per nat u ral ism. His de fense will be firm

and ef fec tive only if he is ca pa ble of re turn ing to the ori gins, of as sim i lat ing the

an cient tra di tions, and then of re ly ing upon the asce sis to carry out the task of

reestab lish ing his in ner con di tion. For it is through this that these tra di tions

will re veal to him their deep est and peren ni ally real con tent and show him, step

by step, the path. In con clu sion, we would like to re peat the an cient Ro man

au gu ral for mula: quod bonum faus tumque sit. We would, that is to say, count

it as most for tu nate if this fur ther mod est con tri bu tion of ours to the un der -

stand ing of pre mod ern spir i tu al ity were to serve some one as some thing more

than a sim ple read ing. Only then could we re peat the for mula of the Ariya:

kataṁ karaṇīyaṁ—"done is what was to be done."

226







10. Jā taka, 1.

11. Sut ta nipāta, 3.7.1–2; 5–6.

12. Ma jjh., 86.

13. Sut ta nipāta, 3.8; 5.1.25–28; Ma jjh., 91; Dīgha, 3.1.5, etc.; Sut ta nipāta,

3.1.16, 19. A racial de tail, not with out in ter est, is that among the dis tin -

guish ing marks in cluded a dark blue color of the eyes.

14. Jā taka, intr. (W. 64).

15. Dīgha, 16.5.11; 17.1.8.

16. Jā taka, intr. (W. 40–41).

17. Cf. Ma jjh., 53; 26; Angutt., 4.181, 196; 5.90, 73 ff.

18. Sut ta nipāta, 3.2.16.

19. Ibid., 1.2.12.

20. Ma jjh., 92; Sut ta nipāta, 3.7.25.

21. Ma jjh., 50.

22. Sut ta nipāta, 1.2.8.

23. Zosimus, text in Berth elot, Col lec tion des alchimistes grec ques (Paris,

1887), vol. 2, p. 213.

24. Ma jjh., 39.

25. Sue to nius, De vita Cae sarum, 6. The equiv a lence of the two types is in di -

cated, for ex am ple, by Angutt. (2.44), where it is said that two be ings ap -

pear in the world for the health of many, for the good of gods and men: the

per fect Awak ened One and the cakka vatti or "uni ver sal sov er eign."

26. Ma jjh., 80.

27. Ibid., 122.

28. Ibid., 49; 137.

29. Ibid., 139.

30. Ibid., 76.

31. Ibid., 27.

32. Ibid., 35.

33. Vinaya, 2.112.

229





12. Ibid., 3–10; Bṛhadāraṇyaka Up aniṣad, 6.2.9–16.

13. Bṛhadāraṇyaka Up aniṣad, 3.2.13.

14. Cf. Bha gavadgītā, 4.1–2.

15. On this sig nif i cance of Rome as a "re birth'" of a pri mor dial Aryan her itage

cf. our Re volt Against the Mod ern World, part 2.

16. This is the point of view held by R. Guénon, L 'Homme et son de venir

selon le Vêdânta (Paris, 1925), p. 111 ff., with which we can not—"ac cord -

ing to truth"—agree [(Eng lish trans.: Man and His Be com ing Ac cord ing to

the Vedānta, [Lon don, 1945)]. More cor rect are the views of A. K.

Coomaraswamy, Hin duism and Bud dhism (New York, 1941), al though in

this book is ap par ent the ten dency to em pha size only what in Bud dhism is

valu able from the brāh maṇa stand point, with dis re gard of the spe cific

func tional mean ing he pos sesses as com pared to Hindu tra di tion.

17. Dīgha, 3.1.12.

18. Ma jjh., 51.

19. Ibid., 61.

20. Saṁyutt., 12.33.

21. Ma jjh., 7.

22. Ibid., 75; cf. 81.

23. Ibid., 116; cf. 123.

24. Ibid., 102.

25. Saṁyutt., 22.94.

26. Mahā parinirv., 52–53 (this is from the Chi nese ver sion of the text, how -

ever).

27. Saṁyutt., 12.65.

28. Ibid., 3.106. It is in ter est ing that ac cord ing to the myth, Bud dha at tained

the awak en ing un der the Tree of Life placed in the navel of the earth where

also all the pre vi ous Bud dhas reached tran scen dent knowl edge. This is a

ref er ence to the "Cen ter of the World," which is to be con sid ered, in its

way, as a chrism of tra di tion al ity and ini ti atic of or tho doxy when ever a

con tact with the ori gins was re stored.

29. Ma jjh., 93.

231





1. Ma jjh., 2.38.

2. Ibid., 140.

3. Ibid., 72.

4. Ibid., 22.

5. Ibid., 72.

6. Ibid., 76.

7. Saṁyutt., 35.152.

8. Ma jjh., 113; cf. Sut ta nipāta, 5.8.2.

9. Ma jjh., 25; cf. Saṁyutt., 35.207.

10. Sut ta nipāta, 4.9.3.

11. Angutt., 9.22.

12. Ibid., 4.8; Ma jjh., 12.

13. Sut ta nipāta, 4.5.4; 13.10–19.

14. Dīgha, 1.1.28–37.

15. Ma jjh., 26.

16. E.g., Ma jjh., 85.

17. Saṁyutt., 36.24; 12.10.

18. Cf. Kerényi, La re li gionae an tica pp. 104, 167.

19. Angutt., 1.5; Mahā parinirv., 64.

20. Ma jjh., 39.

21. Angutt., 8.19.

22. Ma jjh., 70.

23. Ibid., 95.

24. Ibid.

25. Dhamma pada, 304.

26. Ma jjh., 63.

27. Dīgha, 9.28; Ma jjh., 63.

28. Ma jjh., 63.

233





23. Ibid., 35.28; Mahā vagga (Vin.), 1.21.2–3.

24. In Ma jjh., 80, it is, in fact, ex plic itly stated that only those who have ar -

rived at the goal, have laid aside the bur den, have done what was to be

done, and who have freed them selves from the bonds of ex is tence, can un -

der stand what crav ing and thirst for crav ing are.

25. Ma jjh., 75.

26. John, 4:13–14.

27. Dahlke, Bud dhis mus als Weltan schau ung, pp. 50–57 [Bud dhism and Sci -

ence, pp. 47–56]; Bud dhis mus als Re li gion und Moral, pp. 102 ff.

28. Thus in Angutt., 5.69 he who de stroys taṇhā, crav ing, is called "he who

de stroys the sup port."

29. Vi sud dhi-magga, 8 (W., 150).

30. Ma jjh.,38.

31. Ibid.

32. Ibid., 101.

33. Ibid., 38.

34. Milin da pañha, 46.

35. Vi sud dhi-magga, 20 (W., 186). In Tantric Bud dhism (va jra-yāna), a bell

and a scepter are the two sym bolic ob jects used in mag i cal op er a tions. The

bell (ghantā) is the sym bol of "knowl edge" of the phe nom e nal world,

where ev ery re al ity, as the sound of a bell, is per cep ti ble but evanes cent; the

scepter, on the other hand, sym bol izes the male prin ci ple of the va jra, of

the di a mond-light ning, of which the spirit of ev ery "Awak ened One" is

com posed.

36. Saṁyutt., 44.9. The text, in fact, says this: "as fuel is nec es sary for the

flame, so a new ex is tence needs a sub stance." It is asked, how ever, what is

the sub stance when the flame is car ried by the wind. The Bud dha's re ply is:

the wind it self. It is then asked: when a be ing leaves one body and arises in

an other, what is the fuel in di cated by the Lord Go tama? The re ply is: "In

this case, in truth, the fuel is the crav ing it self."

37. Milin da pañha, 40–41.

38. Ma jjh., 57.

39. Saṁyutt., 12.17, 24.

235





amongst the be ings that live on the earth, man is twofold. mor tal in the

body, im mor tal in essence . . . Su pe rior to sleep (= avi jjā), he is dom i nated

by sleep."

18. E. Burnouf, In tro duc tion à l'his toire du boud dhisme in dien (Paris, 1876),

pp. 448–49.

19. Cf. Vi sud dhi-magga, 17.

20. Ma jjh., 38; Jā taka, 330; Milin da pañha, 123.

21. Ab hid har makośa, 3.12; cf. L. de la Val lée-Poussin, Nirvāṇa (Paris. 1925),

p. 28.

22. It was, more over, al ready a Vedic idea (Ṛg Veda, 10.85.40) that the gand -

harva, the ge nius or dou ble, found the wife be fore the hus band.

23. L. de la Val lée-Poussin, Boud dhisme: Études et matéri aux (Paris, 1909),

pp. 25 ff.

24. Cf. G. Tucci, Il bud dhismo (Foligno, 1926), p. 75.

25. Cf. Dīgha, 15.21–22.

26. Cf., e.g., Ma jjh., 123; Dīgha, 14.1.17; Bardo Thö dol, p. 191; Angutt.,

8.70.

27. Cf. H. C. War ren, Bud dhism in Trans la tions (Cam bridge, Mass., 1909), p.

212.

28. Dahlke, Buddh. als Weltan sch., p. 61 [Bud dhism and Sci ence, p. 55].

29. Ma jjh., 109.

30. Ibid., 44.

31. Ibid., 38. In this con nec tion we may here ex plain two im por tant Bud dhist

no tions: that of sāsavā and that of prāpti (Skt.). Sāsavā, from āsava, means

the co-in tox i cant. or ev ery thing that lends it self to a de vel op ment of "ma -

nia" or orig i nal "in tox i ca tion"; it is ex tended to in clude both "good" and

"bad" states. and only "that which is not in cluded" and is not coin tox i cant,

and has the na ture of pure tran scen dency (cf. Dham masang., 1103, 1104).

As for prāpti, this sig ni fies as sump tion or in cor po ra tion: it is the pri mary

ad he sion by which a ten dency that one has ac quired ex ists po ten tially. only

await ing the op por tu nity for ap pear ing again, even when, through sat is fac -

tion, it seemed to have dis ap peared. Cf. be low, p. 197–98.

32. Saṁyutt., 12.2.

237





ad di tion: "Thus I also, born in the world, grown up in the world, have

over come the world and stand, un touched by the world."

3. Cf. Angutt., 3.92. It should be noted in this pas sage how de tach ment oc curs

as a re sult of the pres ence of a pos i tive el e ment—it states: since one's own

con duct is right, false con duct is got rid of; since one pos sesses true un der -

stand ing, false un der stand ing is got rid of; since the ma nias are shut out,

the ma nias are got rid of.

4. Ma jjh., 68.

5. Ibid.; this de scribes all that Prince Sid dhattha is sup posed to have en joyed,

al though with an in ten tional ex ag ger a tion, cf. Angutt., 3.38.

6. Ma jjh., 75; 82.

7. Ma jjh., 130; Angutt., 3.35. It is easy to see that the ref er ences to the in fer nal

re gions that are found in these texts are sim ply pop u lar ref er ences, with out

log i cal con nec tion with the cen tral ideas ex pressed there. The "di vine mes -

sen gers" can only im press on the mind that ter res trial life is fi nite and con -

tin gent; one can not see why those who ei ther do not see the mes sen gers or

who limit them selves to tak ing note of that truth with out de duc ing any

spe cial con se quence, that is, by ac cept ing con tin gent life as such, should be

pun ished with all sorts of fan tas tic tor ments here after.

8. For the se ries of ob jects of pos si ble iden ti fi ca tion see Ma jjh., l.

9. Ma jjh., 75; Dhamma pada, 153–54.

10. Jā taka, 168.

11. On the the ory of the "races of the spirit." see our Sin tesi di dot t rina della

razza (Mi lan, 1941), pp. 113–70 from which is taken the ter mi nol ogy of

the phrases to fol low.

12. Ma jjh., 22; 109.

13. Saṁyutt., 22.15; cf. 16 and 17, 49, 59, 76; 35.2, 3.

14. Ibid., 22.61, 9; 35.3, 12; Mahā vagga (Vin.), 1.21.4.

15. Saṁyutt., 22.33; 23.25–33.

16. Cf. Ma jjh., 106.

17. Ibid., 29.

18. Ma jjh., 35.

239



19. Ibid., 22.

20. Mahā vagga (Vin.) 1.6.38, 39–41; Saṁyutt., 22.59.

21. Cf. Ma jjh., 75; 74.

22. Ma jjh., 112.

23. Saṁyutt., 22.93.

24. Ma jjh., 25.

25. Ibid., 32.

26. Angutt., 4.35; Ma jjh., 20.

27. Ma jjh., 119; 32.

28. Ibid., 39.

29. Saṁyutt., 25.200.

30. Ma jjh., 22.

31. Ibid., 26.

32. Ma jjh., 44; 64.

33. Ibid., 64.

34. Saṁyutt., 22.45.

35. Ma jjh., 64.

36. Ibid., 44.

37. Ma jjh., 1.

38. Dīgha, 9.41–43.

39. Ma jjh., 16.

40. Ibid., 107.

41. Ibid., 102.

42. Ibid.

43. Plot i nus. En neads, 1.2.4, 7.

44. Angutt., 3.18.

45. Ma jjh., 11.

46. Dīgha, 11.67–85.

240



47. Ma jjh., 49; cf. also Saṁyutt., 1.4.

48. Sut ta nipāta, 3.2.3–4.

49. Ma jjh., 49.

50. Dhamma pada, 383–85.

51. Ma jjh., 49.

52. Ibid., 22.

53. Ibid., 1; 102.

54. Ibid., 140.

55. Ibid.

56. Cf. Stcherbatsky, Cen tral Con cep tion, pp. 50. 73–74.

57. Saṁyutt., vol. 5, p. 272 (Pāli Text So ci ety edn.).

58. Mahā parinirv., 16.

59. Sut ta nipāta, 2.10.1–3.

60. Ma jjh., 131.

61. Saṁyutt., 3.3.

62. Ma jjh., 45.

63. Ibid., 71.

64. Ibid., 89.

65. Sut ta nipāta, 2.2.11; Dhamma pada, 141.

66. Mahā vagga (Vin.) 1.6.17; Saṁyutt., 42.12; Ma jjh., 139.

67. Saṁyutt., 52.12.

68. Ma jjh., 85.

69. We must note that here is meant ob vi ously forms of breath re ten tion em -

ployed purely as as cetic prac tices, not of those spe cial haṭha-yoga prac tices,

with ini tia tory aims, of which we have spo ken in our book,, The Yoga of

Power (Rochester, Vt., 1992).

70. Cf., e.g., Ma jjh., 12, 36.

71. Ibid., 5.

72. Ibid., 113.

241





18. Ibid., 165.

19. Ma jjh., 82.

20. Dhamma pada, 276.

21. Mahā vagga (Vin.), 1.76.1.

22. Angutt., 5.54.

23. Ma jjh., 2.

24. Ibid., 25.

25. Ibid., 101.

26. Angutt., 6.55.

27. Ibid., 4.106.

28. Cf., e.g., ibid., 6.49; Sut ta nipāta, 4.10.8; 4.15.20.

29. Ma jjh., 101.

30. Ibid., 3.

31. Cf. ibid., 106; Dhamma pada, 385.

32. Ma jjh., 54.

33. Ma jjh., 4; Angutt., 3.40; Ma jjh., 19.

34. Cf. Angutt., 8.30. As a ref er ence Sut ta nipāta, 3.5.15: "Those who go

through the world with them selves as their light, at tached to noth ing, en -

tirely lib er ated—to those, in due time, men may of fer alms."

35. Angutt., 7.87.

36. Mahā vagga (Vin.), 1.11.1.

37. Ma jjh., 3.

38. Angutt., 5.90.

39. Ma jjh., 71.

40. Mahā parinirv., 6–8.

41. Ma jjh., 122.

42. Angutt., 6.68.

43. Ibid., 4.132.

243





9. Ibid., 37. It is worth not ing that in Chi nese trans la tions of the Bud dhist

texts "thought" is ren dered by the char ac ter hsin, which also means "heart."

There is an anal ogy in the an cient Egyp tian tra di tion. Also Dante (Vita

Nuova, 1.2) speaks of the in tel lect which is sit u ated in the "most se cret

cham ber of the heart."

10. Dhamma pada, 34.

11. Ibid., 40.

12. Max Müller in the edi tion of the Dhamma pada found in the Sa cred Books

of the East, vol. 10, p. 9.

13. Dhamma pada, 21.

14. Ibid., 31.

15. Ibid., 26–29.

16. Angutt., 5.15.

17. Ibid., 4.13–14; Ma jjh., 78.

18. Angutt., 4.14.

19. Ma jjh., 2.

20. Ibid., 19.

21. Ibid., 152.

22. Ibid., 48.

23. Ibid., 152; 66; Saṁyutt., 35.203.

24. Ma jjh., 14; 22; 54.

25. Saṁyutt., 12.68; Ma jjh., 40.

26. Ma jjh., 101.

27. Dīgha, 21.2.

28. All this is in Ma jjh., 20.

29. Ibid.

30. Ibid., 2.

31. Angutt., 11.18.

32. Ma jjh., 19.

245







9. Dīgha, 22.6.

10. Cf. Ma jjh., 28; 140.

11. Dīgha, 22.7–10.

12. Angutt., 10.60.

13. Saṁyutt., 22.1.8.

14. Angutt., 1.21.47; Mili nada pañha, 336; Ma jjh., 119.

15. Ma jjh., 10.

16. Dīgha, 22.15.

17. Ma jjh., 140.

18. Ibid., 91.

19. Dīgha, 22.12.

20. Bha gavadgītā, 2.70.

21. Sut ta nipāta, 4.14.6.

22. Dīgha, 22.13.

23. Ibid., 22.16.

24. Ibid., 22.17.

25. On Dīgha (W. 357).

26. Dīgha, 22.3–4.

27. Ma jjh., 61.

28. Angutt., 4.125.

29. Ma jjh., 140. It is said of the as sem bly of the fa thers of the or der: "it does

not gos sip, it does not speak, it con sists of es sen tial ity, it is the blessed seat

for the world" (ibid., 118).

30. Cf. our Sin tesi di dot t rina della razza (Mi lan, 1941).

31. Dīgha, 2.63.

32. Ma jjh., 82; cf. Itivut taka, 28; Angutt., 6.55.

33. Saṁyutt., 27.1–10; 35.90.

34. Ma jjh., 33; 105.

248



35. Ibid., 122.

36. [In Eng lish in the orig i nal.—Trans.]

37. Saṁyutt., 36.3.

38. Ma jjh., 28; 149.

39. Dīgha, 2.64.

40. Saṁyutt., 35.199; cf. 202.

41. Ibid., 22.85.

42. Ibid., 35.198.

43. Ibid., 35.202.

44. Angutt., 5.193.

45. Dīgha, 2.68–74; Angutt., 1.2.

46. Ma jjh., 53; Saṁyutt., 35.120.

47. Ma jjh., 77.

48. Ibid., 118.

49. Ibid., 137.

50. Bha gavadgītā, 6.20–23.

51. Angutt., 8.86; cf. 2.7.1–5, where two kinds of joy are con sid ered and con -

trasted, the one bound to life in the world, to ma nia, to en joy ment, the

other to asce sis or to ul tra mun dane states of de tach ment and of free dom

from ma nia; and it is said that the sec ond is the higher joy. "Ex tinc tion—it

is sad (Ma jjh., 75)—is the great est joy." With ref er ence to the state of the

first jhāna (cf. p. 148–49), it is said that, were the idea of lust to arise in the

as cetic, he would feel it "as sick ness (ābādha), as suf fer ing like pain which

tor ments a healthy man" (Angutt., 4.114). It is in or der to pos sess a higher

joy that those who find plea sure in the burn ing of de sire are not en vied

(Ma jjh., 75); it is through find ing that a joy be yond theirs—"heroic joy"—

is bet ter, that crav ing and aver sion are aban doned (Ma jjh., 14). Joy, in

many Bud dhist se quences, comes, in fact, af ter "en ergy."

52. Dīgha, 2.75.

53. Saṁyutt., 12.23.

54. Angutt., 9.37.

249





15. On the four jhāna cf., e.g.: Dīgha, 2.75–82; Saṁyutt., 28.1–9; Angutt.,

3.58.

16. Ma jjh., 52.

17. Ibid. 111.

18. Ibid., 36; 138.

19. Saṁyutt., 28.1–9; cf. Angutt., 10.2, where the prin ci ple of grad u al ity and

of in crease is ex pressed: 'Thus, O dis ci ples, from one phe nom e non arises

an other, one leads to the tak ing place of an other, so that these very states of

the world fi nally lead to the goal be yond the world.

20. Saṁyutt., 40.1ff.

21. In Angutt., 6.29, the ac qui si tion of such pow ers is di rectly con nected with

the de vel op ment and fre quent. prac tice of the fourth jhāna.

22. Dhamma-sai igani, 160ff.

23. Angutt., 4.123; 3.114.

24. Ibid., 8.64.

25. Ma jjh., 128. Some of the "im pu ri ties of mind" that par a lyze the vi sion are

doubt, inat ten tion, fear, ex ul ta tion, ex ces sive ef fort, re laxed ef fort, com pla -

cency, per cep tion of di ver sity.

26. Saṁyutt., 36.11.

27. Angutt., 4.200.

28. Ma jjh., 78.

29. Ibid. 43.

30. Dhamma-saṅ gani, 344–53; 505–27.

31. Ma jjh., 6.

32. Ibid., 70.

33. Dīgha, 2.82. The white man tle of some west ern monas tic or ders that is

pro vided with a hood cov er ing the head also, in spe cial rites, has a sym bol i -

cal value that may be in ter preted on these lines; a value that in the Church

has been lost.

34. Angutt., 10.208.

35. Ma jjh., 7.

251





mean, sunk though one may be in sleep; in dis cov er ing the nar row crack

through which con scious ness finds its way be tween the state of wake ful ness

and that of the deep est sleep." It must be un der stood that, in the kasina,

the power of con cen tra tion pro duces con di tions anal o gous to those of

sleep.

2. Texts in W. Y. Evans-Wentz, Ti betan Yoga and Se cret Doc trines (Lon don,

1935), pp. 173–75, 190.

3. Dīgha, 15.35; Angutt., 8.66; Ma jjh., 77.

4. Vi sud dhi-magga, 4 (W. 293ff.); Angutt., 1.20; cf. Ma jjh., 77.

5. Angutt., 4.41.

6. Ma jjh., 121.

7. It is what, in other ways, nearly al ways hap pens in the "medi u mistic" states

cul ti vated by mod ern spir i tu al ism and metapsy chics. Cf. our crit i cal stud ies

in Maschera e volto dello spir i tu al ismo con tem po ra neo, 2nd edn. (Bari,

1949).

8. Dhamma-saṅ gani, trans. C. A. F. Rhys Davids (Lon don, 1900), note on p.

59.

9. Angutt., 7.58.

10. E.g., Ma jjh., 13; 66.

11. E.g., ibid., 27.

12. Saṁyutt., 22.89.

13. Chān do gya Up aniṣad, 3.12.7–8.

14. Ibid., 3.14.2.

15. Page 75 in the Eng lish trans la tion of the Dhamma-saṇ gani.

16. Ma jjh., 75.

17. Cf. Ma jjh., 44; 64; 106; Angutt., 10.29; 9.31; 10.72. The pas sage from

one arūpa to an other oc curs at the mo ment of feel ing, firstly, form and the

re flex im ages as a "dis tur bance" and im pu rity; then the ākāśa or ether el e -

ment is so felt; then in fin ity of con scious ness; then nonex is tence; then the

el e ment be yond per cep tion and non per cep tion; then de ter mi na tion.

18. Angutt., 5.28.

19. On all this see Dighā, 2.93–98; cf. Ma jjh., 77.

253







6. Angutt., 3.25. In this text the spirit of the man who, still alive. has de stroyed

ma nia and has achieved lib er a tion is also likened to a di a mond. The San -

skrit term va jra (Ti betan: dorje) in cludes both these mean ings—light ning

or di a mond—and has been par tic u larly used in Ti betan Bud dhism to des -

ig nate the essence of il lu mi na tion and the na ture of one who is made of il -

lu mi na tion. At the same time, it also des ig nates the scepter of the supreme

rep re sen ta tives of Lamaist spir i tual au thor ity. This sym bol ism would take

us much fur ther in terms of com par a tive mythol ogy—as far as the light -

ning-force sym bol ized by pre his toric hy per borean axes and the sym bol ism

of the light ning that al ways ac com pa nied di vine "Olympian" fig ures of the

Aryan civ i liza tions. The "path of the va jra," or the "path of the di a mond

and of light ning (va jra-yāna), is the des ig na tion of Tantric and magic Bud -

dhism. on which cf. The Yoga of Power.

7. Cf. Ma jjh., 10; 85. On this sub ject we can re call the words at trib uted to the

Bud dha by the Va jrasamād hisū tra, when he said that the pas sage of fifty

years did not rep re sent a pe riod of time, but only the awak en ing of a

thought (apud Suzuki).

8. Pra jñāpāramitā, texts in M. Walleser (Göt tin gen, 1914), 19, p. 120.

9. Saṁyutt., 35.203.

10. Angutt., 4.36.

11. Ibid., 11.11. Cf. Jā taka, 70: "Not a good vic tory is that, af ter which you

may still be beaten. A good vic tory is that through which you be come in -

vin ci ble."

12. Ma jjh., 105.

13. Dhamma pada, 124.

14. Ma jjh., 76.

15. Dīgha, 13.73.

16. Saṁyutt., 3.119.

17. C. Formichi, Apolo gia del bud dhismo (Rome, 1925), p. 29. The Bud dha

had de clared that, had he so wished, he could even have lived for aeons (cf.

Dīgha, 16.3.3). On the power of the Bud dhas and of cer tain Ariya of pro -

long ing life or of dis solv ing the vi tal en er gies, cf. Ab hid har makośa, 2.10;

7.41.

18. Saṁyutt., 35.87, Ma jjh., 144.

256



19. Sut ta nipāta, 4.10.9. Cf. Udāna (3.10): "Those who be lieve that they can

go out of ex is tence by means of nonex is tence will not free them selves from

ex is tence." Bud dhism con demns both thirst for ex is tence and thirst for

nonex is tence (bhava-vib hava-tanhā).

20. Milin da pañha, 195, I ff. (W. 436).

21. Angutt., 8.70.

22. Ibid.

23. Dīgha, 16.6.10.

24. Ibid., 16.6.8–9; Saṁyutt., 6.5.

25. Angutt., 10.92.

26. Ibid.

27. Cf. Ibid.; 6.97; Ma jjh., 68.

28. Angutt., 4.87.

29. Ibid., 3.86.

30. Cf. Angutt., 10.206; 3.98. With re gard to the sankhāra and to the up ādhi,

that is, to the po ten tial i ties of a pos si ble fresh com bus tion, nor mal psy cho -

log i cal con scious ness must not be taken as the fi nal cri te rion. It may be

that with age ing and de cay of the or gans, a ten dency or crav ing that was

alive and un mas tered be fore, may no longer make it self felt. But as a

sankhāra, it has not there fore van ished: it has only re turned to its la tent

state, and is wait ing for a fresh oc ca sion. The Bud dhist doc trine of the

"pos ses sions" (prāpti) refers to this. When, for ex am ple, a de sire has been

sat is fied and seems to be ex hausted, it has not there fore been elim i nated—

on the con trary, it re mains united to the "I" and to the stem to which it be -

longs. Nonex is tent in act, it sub sists in po ten tial ity. And the "pos ses sion"

(prāpti) will lead, sooner or later, to re man i fes ta tion (sam mukhīb hāva), (cf.

de la Val lée-Poussin, Nirvāna, p. 164). We must also, even tu ally, take into

ac count forces that are not fully man i fested or "spent" and that, in cer tain

cases, we must lead to con sum ma tion, even at the cost of caus ing our selves

as in di vid u als and other men to suf fer their nat u ral ef fects. Some thing of

the sort was in tu ited by the Car pocra tian Gnos tics. Cf. also the im age

given in Golem by G. Meyrink, chap. 18: "Man is like a tube of glass in

which many-col ored balls are run ning. In the life of most men, there is

only one ball. If it is red we say that the man is 'bad.' If it is yel low we say

he is 'good.' If there are two balls—one red and one yel low—he has an 'un -

257





14. Pra jñāpāramitā, 8.106.

15. Saṁyutt., 16.12; Ma jjh., 62.

16. Saṁyutt., 35.207.

17. M. Walleser, Pra jñāpāramitā, p. 9.

18. Ex plicit iden ti fi ca tion of Māra with the de mon of death oc curs in Mahā -
vagga (Vin.). 1.1; 2.2.

19. Dhamma pada, 337; cf. 37, 40, 46.

20. Ma jjh., 92.

21. Ibid., 18.

22. Ibid., 131.

23. Angutt., 10.117; Ma jjh., 34; Dhamma pada, 85.

24. Ma jjh., 64.

25. Ibid., 26, 75.

26. Ibid., 52.

27. Sut ta nipāta, 5.11.1–4. Cf. Ut tara jjhā vana-sutta, 13.81: "It is a nearby

place, but ar du ous to reach, where de cay, death and dis ease do not ex ist."

28. Milin da pañha, 319.

29. Ma jjh., 26; Mahā vagga (Vin.), 1.1.5, 7; Saṁyutt., 12.33.

30. Mahā vagga (Vin.), 7.23.6.

31. Ma jjh., 115.

32. Cf., e.g., Angutt., 5.61; 8.74; 9.36; 10.56; 7.45; Dhamma pada, 374.

33. Dīgha, 16, 2.2–3; 4.2.

34. Cf. Ma jjh., 73.

35. Milin da pañha, 323.

36. Mahā parinirv., 4.6. Cf. Ma jjh., 12.

37. Cf. Ma jjh., 52.

38. Cf. Dhamma pada, 383.

39. Saṁyutt., 41.7; Jā taka, 203.

259





10. Pra jñāpāramitā, 13.83. Quo ta tions from the texts of the Pra jñāpāramitā
are based on M. Walleser's edi tion (Göt tin gen, 1914).

11. Ibid., 8.68.

12. Ibid., 15.90.

13. Va jracchedikā, 17 (text of the Sa cred Books of the East, "Mahāyāna Texts,"

vol. 49).

14. Pra jñāpār., 22.129.

15. Ibid., 16.98.

16. Va jracchedikā, 13.

17. Ibid., 8; cf. 13, 26—in this last short chap ter the for mula is ex tended to

the thirty-two at tributes of a su pe rior man (cf. p. 16); these are said re ally

to be such when they cease to be so, as op posed to oth ers. Cf. 26: "One

who wished to see me by see ing my form or hear me by hear ing my voice

would strug gle in vain and would not see me. A Bud dha must be seen by

see ing the law, be cause the Lords [the Bud dhas] have their body made of

the law [dhar makāya—on this "body made of law" Mahāyāna has a vast

doc trine] and the na ture of the law can not be un der stood, nor was it made

to be un der stood."

18. Pra jñāpār., 1.56.

19. Pra jñāpāramitā-hṛ daya-sū tra, in Sa cred Books of the East, part 2, pp. 147-

48.

20. Va jracchedikā, 13.

21. Ibid., 29.

22. Pra jñāpāramitā-sū tra, op. cit.

23. Quoted in K. Nukariya. The Re li gion of the Samu rai (Lon don, 1913). p.

137.

24. Cf. our Fenomenolo gia dell 'in di viduo as so luto (Turin, 1930), para. 30.

25. Pra jñāpār., 1.35; cf. 44.

26. Ibid., 22.127.

27. Bod hi caryā vatāratīkā, 9.53. In their turn, these Mahāyāna views have con -

sti tuted one of the premises of Bud dhist Tantrism, of the "path of light ning

261





In dex

 

All page num bers are re fer to the print edi tion of this ti tle.

ābādha, 144n

ab hikkanta, 204

ab hiññā, 165, 185

Ac com plished One(s), 39–41, 90, 138, 179, 184, 205, 217

doc trine of, 39

ad hyāt mika, 67

ahamkāra, 62, 67

ākāśa, 171, 174n, 213, 216

am ata, 20, 134, 207–8

anāgāmin,  200, 205

anariya-id dhi,  184

anattā, 44, 48–49, 51, 55, 76–78, 81

an icca,  48

ani mitta,  213–14

an tarāb hava,  63, 178

an tarā parinib bāyin,  199

anunayo,  67

apariyā-panna,  20

ap pamāda,  109

ap pa mañña,  157–60

ap paṇi hita,  213–14

ara hant,  85, 205n

Ariya, 13, 34, 40–42, 54

doc trine of the, 41

four truths of, 47–72

263



    first truth. See dukkha

    sec ond truth. See taṇhā
    third truth. See nirodha

    fourth truth. See magga

ariya,

-atthangika magga,  118

-id dhi,  19

-magga,  211

-naya,  13

-sac cāni,  13

ariyanem-vaējō,  14

arūpa, 68,  151, 168, 174n

-jhāna,  171–72

-loka,  163, 165, 200

-rāga,  165

Aryan, 13–18, 30, 32, 34

term, 13

quest, 81

asankhāra-parinib bāyin,  200

asankhata,  209

āsava,  41, 59–61, 65, 72, 77, 105, 111, 114, 156, 165, 168, 170, 172–73,

176, 193, 196, 203, 209

atideva,  86,  96

ātmā, 21, 24, 27, 47, 51, 54, 77, 171,  192, 206–8

-brah man, 25, 44

-saṁsāra, 44

at tānudiṭṭhi, 81

avatārā, 221

avi jjā, 59-61, 70, 165, 193

Awak ened One(s), 11–12, 15–18, 34,  42, 74n, 81, 87, 144, 158n, 163–64,

180, 181n, 182 184–90, 191, 194–95, 205–6, 210, 217, 222, 230

Awak en ing, Doc trine of, 5–12, 13, 16,  20, 35, 38, 43, 55, 72, 82-84, 89, 92,

235

264



āy atana, 171–74, 176, 181

be ing and non be ing, 10–11

Bha gavadgītā, 15n, 123, 143, 235, 238

bhakti, 222

bhava, 68, 173

bhavānā, 8, 95, 206

bhavāsava, 170, 173

bhikkhu, 101, 103, 119, 123, 220

bodhi, 57, 65, 97, 105, 117, 143, 176,  192, 197, 222, 229

bod hisattva, 16, 20, 65, 77, 88, 96–97,  153, 216–17, 221–22

bod is atta. See bod hisattva

body, con tem pla tion of, 130–34

bo jjhaṅga, 137, 142

Brahmā, 10, 85–87, 175, 186, 192, 194

and brahmā–sa hay atā, 159, 164

brah macariya, 32

Brāh maṇa Up aniṣad, 21

Brāh man, 10, 15n, 16, 26–33, 40, 45, 81, 171, 206–7

def i ni tion, 24

Brāh maṇa, 23–26, 28, 30n, 31–33

breath ing, 130–132

Bud dha, 5, 11, 15–20, 32, 34, 39–41,  48, 51–52, 73, 75, 79, 85–88, 91,

100–101, 116, 160, 174, 176, 184, 192n, 194, 194n, 206, 208, 212,

214, 217, 217n, 221–22, 238. See also Awak ened One(s)

and al co hol, 126

and Amitābha, 221

and An gulimāla, 190

and Mahākas s apa, 227

and women, 95–97, 124

three fold body of. See trikāya

Bud dhism, 5–11, 13–14, 17, 19, 2, 29,  30n, 35–39, 47, 55, 57, 73, 96, 98,

162–64, 179–80, 189, 189n, 191, 198, 198n, 206–9, 212, 215

and sui cide, 194–95

265



and women, 97n, 123–25

five bonds of. See five nī varaṇa
in Japan, 34, 224, 235

Mahāyāna, 88–89, 103–4, 152, 154, 192, 195, 205, 209, 213–15, 216n,

217n, 218, 219n, 220–23, 229–30

Pāli, 5, 19, 40, 53, 64, 127, 148, 203,  220, 222

Tantric, 52n, 125n, 126n, 219

Zen, 103, 149, 192, 204, 220–30, 235

cat tāro id dhipādā, 117

cakka vatti, 16

cakkhu mant, 41

castes, 34

Chanṅa, 194

Chris tian ity, 3–6, 36, 39, 161–62, 180,  184–85, 195, 199, 201, 222, 236

citta, 130

con di tioned gen e sis, 47, 57–72. See also con di tioned states

con di tioned states, 58–72

first state. See avi jjā
sec ond state. See sankhāra
third state. See viññāṇa
fourth state. See nāma-rūpa

fifth state. See ṣaḍ-āy atana

sixth state. See phassa

sev enth state. See vedanā
eighth state. See taṇhā
ninth state. See up ādāna

tenth state. See bhava

eleventh state. See jāti
twelfth state. See jarā maraṇa

con scious. See asce sis

con scious ness, 44, 46–47, 49, 56, 62, 64, 70–71, 142, 166–82

and non-con scious ness, 170

266



and pre cep tion, 46. See also saṁsāric con scious ness; and viññāṇa
cūla-sīla, 119–20, 123

dāna, 101

Dasyu, 23

deva, 69, 95

deva-yāna, 200

dhammā, 31, 45, 130, 134, 148, 205, 213–14, 216

-Cakkhu, 41

dharma. See dhammā
dhar matā, 216

dhyana. See jhāna

dibba-cakkhu, 185

-ñāna, 176

dukkha, 47–49, 56, 61, 69, 162, 170,  173, 197, 209, 215–16

eight fold path (of the Ariya), 127

ekodi-karohi, 153

ekodib hava, 149–50

elect, path of the, 35

five im pu ri ties of the spirit. See five nī varaṇa
five nī varaṇa (five bonds), 126–27, 141

Go tama, Lord, 39, 52n, 84. See also Prince Sid dhattha

hatthisip pādīni, 117

heaven, 12

hīna, 159

id dhi, 117, 183–91

In dra, 22, 33

ir ra di ant con tem pla tion. See jhāna

it that tāyāti pa ja nati, 173

267



Jain ism, 29

jarā, 193

jarā maraṇa, 68–69

jāti, 68

jhāna, 127, 141–42, 144, 144n, 146–64,  149n, 159n, 166, 170–71, 174–75,

179, 181, 185–86, 195, 212

sim i les of, 156–57

jhāna-cakkhu, 167

jīvan-mukti, 195

kāmā-sava, 170

kāmā-loka, 197

kamma. See karma

kam may oni, 53

karma, 27, 53, 65, 176, 193

karuṇā, 158

kasiṇa, 166, 168–69, 171, 173

katam karaṇiyam, 173

kāya, 130

khaṇa, 51

khandha, 45, 52, 64, 78–79, 82, 139

-parinib bāna, 194

khat tiya, 16, 30, 110

kṣa triya,  28–30. See also khat tiya

kula-putta,  20

Kung Fu-tzu (Con fu cius), 29

Lao-tzu, 29, 224, 226

magga, 58

mahā-sīla, 120–21

mahāb hūtā,  132

mahāpurisa-lakkhaṇa,  16

ma jjhima-sīla,  120

268



ma nia. See āsava

mano,  66

Māra, 69, 85–87, 108, 116, 194, 207

maraṇānus sati,  133–34

mettā,  158, 161

mu ditā, 158

nāḍī,  131

nāma-rūpa, 62–63, 165

ññṇa-das sana,  174, 177

neti neti. See ātmā
nevasaññā-nasaññā,  172

nib bāna,  152, 189n, 174, 191–92, 195,  203–11, 205n, 212–13

nidāna,  144, 165, 172. See also con di tioned states

nirodha,  58

niru padhi, 193

nirvāṇa, 21,  181, 199, 215, 217–18, 226, 236

nī varaṇa, 141

pab ba jjā, 101–2, 144, 229

pac cavekkhana-nimitta,  174

Pac cek abud dhas, 31

pañ cakkhandhā, 49

paññā, 60, 88, 91, 95, 97, 105–6, 117, 150, 155, 176, 181, 186

parikamma-nimitta,  166

parinibbuta,  194

pat i b haga-nimitta,  167

paṭicca-samup pāda. See con di tioned gen e sis

paṭighasaññā,  171

pa viveka,  74–75

phassa,  66

pīti-sam bo jjhango,  145

pitṛ-yāna,  200
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Plato, 144

Pla ton ism, 14

pra jñā 181. See also paññā
pra jñāpāramitā, 213, 216–18, 216n

prāṇa,  131, 137

pubbe-nivāsañāṇa, 175

pu ruṣa,  28, 192

put thu j jana,  8

re nun ci a tion, 74–76

rhythm, 100

right con duct. See sīla
ṛshi,  22

ṛta, 22

rūpa,  67, 68

-loka,  106, 165, 169, 200

ṣaḍ-āy atana,  66

sad dhābala,  97

sakkāya, 45, 67

samādhi,  95, 105, 127, 146–49

samasīsī,  196

samatha,  8, 73, 147, 199, 228

Sam bud dha, 16

sammā,  118, 127

saṁsāra,  44–45, 51, 55, 60, 70–71, 81, 87, 148, 215, 218-19, 223, 226, 236,

238

saṁsāric, 27–28, 36, 49, 51, 125, 127–28, 153, 174, 207

con scious ness, 44–57, 64, 78

samu daya,  48

sankhāra, 34, 61–62, 65, 67, 70–71,  106, 141, 172, 193, 195, 197, 198n

re lated to kamma, 62

saṅkhata, 45
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sañña, 67

-ve dayita-nirodha, 172

san tāna, 45–46, 50, 56, 62

sasankhāra-parinib bāyin, 200

sati, 137

sati paṭṭhāna, 129, 143

four groups of, 130–38

sati sam-pa jañña, 99

Sav i tar, 22

seven awak en ings, 110

seven spir i tual awak en ings. See bo jjhaṅga

Sid dhattha, Prince, 5, 14–20, 15n,  24,  30–35, 40, 52, 57, 70-71, 75n, 79,

83, 88, 96, 116, 122–23, 163, 194–95, 204, 212, 235, 237

and Brahma Sa ham pati, 73

and Mahākas s apa, 223

and Vul ture's Peak, 230

sīlā, 7, 95, 105, 115, 118, 128, 125–26,  128, 141, 146–47, 150

three grades of, 119–21

    low est grade. See cūla-sīla
    mid dle grade. See ma jjhima-sīla
    high est grade. See mahā-sīla

sotā panna, 196

sphoṭa, 41

sudda, 33

sud dhāvāsa, 200

suñña, 104, 114, 212, 222

suññatā, 30, 104, 168, 212–13

su per man the o ries, 146–47. See also ut tama purisa

sūrya vaṁsa, 15

Surya, 22

svayambhū, 209

tai jasa, 187
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taṇhā, 47, 49, 66, 193, 203

tantras, 186

Tao ism, 152, 224, 226

Tathā gata, 216–18, 222

tathatā, 215–17, 222, 226

tejo, 181

trikāya, 189

turīya, 180

ud dham sota akaniṭṭha-gāma, 200

ug gaha-nimitta, 167

up ādāna, 51, 67

upadhi, 106, 198n

up a hacca-parinib bayin, 199

Up aniṣad, 23–27, 32, 45, 53, 64, 77, 108, 151, 171, 192, 206

up āsaka, 220

up ekkhā, 158

ut tama purisa, 88

va jra, 192n

vā naprashta, 32

Varuṇa, 22, 33

vedanā, 66, 130, 134–36

Vedānta, 36, 192, 238

Vedas, 21–23, 26, 31

Vedic, 21–24, 39, 47, 186, 211

vicāra, 149-50

videha-mukti, 195

vikalpa, 218

vimokkhā, 166

vinayo, 67

viññāṇa, 62, 64–65, 67, 71, 81–82, 165,  175

viññāṇāñ cay atana, 172
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vipas sanā, 8, 73, 105, 199

viriya,  88

viriya-bala,  98, 110

viriya-magga, 11

vi takka,  39, 149–50

viveka,  74–75, 103, 212

vivikta,  217

yāmā,  142, 176

Yama, 23

yathā-bhūta-ñāna-das sana, 40

yathāb hū taṃ,  42, 46, 88, 206, 226

yati,  32

Yima, 23

yoga, 7, 29, 149n, 166, 186, 238

yuga, 25
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