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PREFACE

S I do not know a word of Pah or any other
Eastern ! language, I owe a debt of grati-
tude to those distinguished scholars whose

translations of the Buddhist scriptures and exposi-

tions of the teaching of Buddhism have made 1t
possible for me to attempt to interpret the creed of

Buddha. If I have found their treatises less help-

ful and less illuminative than their translations,

the reason is, no doubt, that the qualities which
make a man a successful scholar difier wadely from
those which might enable him to enter, with subtle
sympathy and imaginative insight, into the thoughts
of a great Teacher. That the task of expounding

Buddhism to the Western world has devolved upon

a small group of linguistic experts i1s due partly

to the obvious fact that these experts had early

access to, and for a time a practical monopoly of,
the available matenals; partly to that singular
lack of interest in the spiritual life and thought of
ancient India which i1s charactenistic of Western
culture, and which predisposes even the more
thoughtful and enlightened minds to accept with
indolent acquiescence the ideas of others about

Indian religion and philosophy, instead of trying

to evolve ideas for themselves. There was a time

! Whenever I use the word ‘ East’ or ‘‘ Eastern,”” I am
thinking of the Far East, i.e. of Eastern Asia.

V
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when ignorance of the Pili language was a final
disqualification for the task of studying the philo-
sophy of Buddha. But it is so no longer. For
the disinterested labours of the scholar have pro-
vided the ““ lay "’ student with a mass of matenals
of which he may be able to make a profitable use ;
and one who feels impelled, as 1 have done, to tathom
the deeper meaning of Buddha's wonderful scheme
of life, and to guess the secret of his mysterious
silence, has now as good a right as any Onentalist
to attempt the solution of that fascinating problern.

That the problem has not yet been even approxi-
mately solved 1s my sincere conviction. 1 have
read many treatises on Buddhism ; but I have yet
to find the wniter who, when expounding the philo-
sophy (as distinguished from the ethical system)
of Buddha, teaches “ as one having authonty and
not as the Scribes.” The indisputable fact that
Buddha himself kept silence with regard to the
ultimate realities and ultimate issues of life, shows
that the task of interpreting his creed is one for
“cnticasm 7 (in the widest and deepest sense of
the word) rather than for * scholarship,”—for
judgment, the judgment that enables a man to
make use of the learning of others, rather than for
learming as such. One of my objects in writing
this book has been to vindicate the right of the
" layman ” to explore a region which the linguistic
expert has hitherto been allowed to regard as his
private preserve. Should any other ‘layman
feel disposed to follow my example, he may start
on his enterprise with the full assurance that the
field before him is as open as it is wide.
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One or two words of waming I may perhaps
be allowed to ofter him. He will do well to suggest
to himself at the outset that the Western way of
looking at things may not be the only way which
1s compatible with sanity, that the Western standard
of reality may not be the final standard, that the
world which is encircled by the horizon of Western
thought may not be the whole Universe. The
- student of Buddhism who is bound, hand and foot,
by the quasi-philosophical prejudices of the Western
mind, will be unable to survey his subject from
any Eastern standpoint, or to approach it along
- the line of Eastern thought. This fundamental
disability will be fatal to his enterprise. There 1s
a special reason why the student of Buddhism
should be able (on occasion) to look at things from
Eastern standpoints, and to enter with sympathy
into Eastern modes and habits of thought. The
teaching of Buddha can in no wise be dissociated
from the master current of ancient Indian thought.
The domnant philosophy of ancient India was a
spiritual i1dealism of a singularly pure and exalted
type, which found its truest expression in those
Vedic treatises known as the Upamishads. The
great teacher 1s always a reformer as well as an
~Innovator ; and his work is, in part at least, an
attempt to returm to a high level which had been
won and then lost. Whether Buddha did or did
not lead men back (by a path of his own) from the
comparatively low levels of ceremonialism and
asceticism to -the sublimely high level of thought
and aspiration which had been reached 1n the
Upanishads is, perhaps, an open question. But
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that he had been deeply influenced by the ideas of
the ancient seers can scarcely be doubted; and
the serious and sympathetic study of their teaching
should therefore be the first stage in the attempt
to lift the wveil of his silence and interpret his
unformulated creed. The student who has gone
through this preliminary process of initiation will
find that he has begun to fit himself for other tasks
than that of communing with the soul of Buddha :
and he will also find that those other tasks will 1n
due season claim his devotion. When he has solved
the problem of the indebtedness of Buddha to the
philosophy of the Upanishads, he will be confronted
by ancther problem which for us of the West 1s
of even greater 1mportance, the problem of the
indebtedness of Western thought—of Pythagoras,
of Xenophanes and Parmenides, of Plato, of
Plotinus, of Christ himself and those who caught
the spimt of s teaching—to the same sacred
source. That problem, too, will have to be grappled
with, 1f the West 1s ever to discover the secret of
1ts own hidden strength, and if Christendom is
ever to understand Christianity.
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THE CREED OF BUDDHA

CHAPTER I

EAST AND WEST

HE religions of the civilized world may be

I divided into two great groups,—those of
which the paramount deity 1s the Jewish
Jehovah, and those of which the paramount deity
is the Indian Brahma. Jehovah reigns, under the
title of God the Father, over Europe and the con-
tinents which Europe has colonized; and, under
the title of Allah, over western Asia and northern
Atrica. Brahma reigns in the far East, India being
under his direct rule, while Indo-China, China, and
Japan belong to his “‘ sphere of influence.” Even
In India he receives but little formal recognition.
But he is content that this should be so. He is
content that men should worship other gods until
the time comes for them to give their hearts to him.
Between these two worlds, which I will call—
loosely and 1inaccurately—the Western and the
Ikastern, there 1s a great gult fixed, a gulf which
few minds can pass over ifrom either side. This
gulf has been hollowed out by the erosive action
of speculative thought. Western thought, which
has always been deminated by the crude philosophy
of the ‘“average .nan,” 1stinctively takes for
granted the reality of outward things. Eastern

A 1
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o

thought, which, so far as it has been alive and
active, has been mainly esoteric, instinctively takes
for granted the reality of the “ soul,” or inward
life. Such at least is the general trend of thought,
on its various levels, in each of these dissevered
worlds.

As is a man’s conception of reality, so 1s the
God whom he worships. Jehovah, the God of
the Western world, 1s an essentially outward deity.
Debarred by its instinctive disbelief in the soul
from seeking for God in the world within, constrained
by the same cause to identify °° Nature =~ with the
world without, the Western mind has conceived of
a natural order of things which i1s real because God
has made it so, and of a supernatural order of things
which is the dwelling-place of God. But because
the Western mind, 1n 1ts quest of reality, must needs
look outward, this supernatural order of things is
conceived of as a glonfied and etherealized replica
of the natural order ; and God, though veiled from
sight by a cloud of splendour and mystery, 1s made
in the image of man. Thus in the Western cos-
mology there are two worlds, the natural and the
supernatural ; and two bases of reality, lifeless
matter and supernatural will.

In the East, where the soul is the supreme and
fundamental reality, the identification of God with
the world-soul, or soul of universal Nature, is the
outcome of a movement of thought which is at once
natural and logical. This divine soul is the only
real existence : by comparison with it all outward
things are shadows, and all inward things, so far
as they hold aloof from the all-embracing conscious-
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ness, are dreams. Thus in the Eastern cosmology
there 1s one world, and one centre of reality,—the
world of our experience seen as it really is, seen
by the soul, which, passing inward, in 1ts quest of
absolute reality, from veil to veil, and gathering
within 1tself all thiugs that seem to bar its way,
arrives at last at the very fountain-head of its
being, at 1ts own true self.

There are evils incidental to the worship of each
of these sovereign deities. The despotism of the
supernatural God tends to reduce to a minimum
the spiritual freedom of his subjects. To tell men
in precise detail what they are to believe and what
they are to do, 1s to prohibit (under tremendous
penalties) all spintual initiative, and to pander to
one of the most demoralizing of all human weak-
nesses,—the spiritual indolence of the ‘‘average
man.”” And as in the higher stages of soul-growth
freedom is not merely one of the first conditions of
life, but i1s scarcely to be distinguished from life
itself, the autocratic restriction of the spontaneous
energies of the soul by codes and creeds, by scrip-
tures and churches, must needs bear deadly fruit.
In the present condition of the Mahometan world
we see what devastation can be wrought by centuries
of blind devotion to the irresponsible Lord of Fate.
In Christendom the character of Jehovah has been
profoundly modified (though the change which has
been effected 1s as yet potential rather than actual)
by the influence of the Founder of Christianity,
whose 1deas, whatever may have been the history
of their development in his mind, belong in their
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essence to the creed of the Far East. The gospel
of spinitual freedom which Christ consistently
preached was long ignored by Christianity—so
potent was the sway of Jehovah—and has not yet
been consciously accepted; but the leaven of
Christ’s teaching is now producing a visible ferment,
and the struggle of the European mind for freedom
bears witness to the efhcacy of its action. Yet
even in the development of that hifc-giving and
soul-redeeming struggle one can trace the baneful
influence of the commonplace and unimaginative
philosophy which underhes the worship of Jehovah.
The deification of the Supernatural too often ends,
as 1t always begins, 1n the despiritualization of
Nature ; and the rejection by progressive thought
of a supernatural deity prepares the way for the
conscious acceptance of a materialistic “* theory of
things.”

There 1s another way 1in which the shadow of the
Supernatural tends to blight human life. 1f freedom
1s to be strangled, love, which 1s the most expansive
and emancipative of all forces, must first be wounded
and disarmed. Dogmatism, intolerance, and un-
charitableness are by-products of the worship of
Jehovah. The people or the church which believes
itself to have received a supernatural revelation,
naturally claims to have exclusive possession of
“the truth,” and therefore regards all who are
beyond the pale of its faith as either outcasts from
God’s presence or rebels against his will. The
attitude of the Jew towards the Gentile, of the
Christian towards the *“ Heathen,” of the Mahometan
towards the ‘' Infidel,” is an attitude of spiritual
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intolerance in which the ‘' believer’ reproduces
towards his fellow men the supposed attitude of
the “ jealous God’ whom he worships towards
all but a faithful remnant of mankind. In this way
supernaturalism tends to introduce hatred—the
most anti-spiritual of all passions—into the most
sacred of all spheres. The history of the Western
world, since it accepted Jehovah as its Lord and
Master, has been in the main the history of religious
persecutions and religious wars; and men, 1n
perfect good faith, have proved their zeal for God
by devoting the bodies of their fellow men to the
flames, and their souls to the torments of Hell.

The evils to which the worship of Brahma 1s
exposed are of an entirely different order. Of the
creed of him who gives his whole heart to the all-
embracing Life I will not attempt to speak. Silence
1s the true language of cosmic adoration; and it
1s 1n sympathetic silence that one should contem-
plate so pure and profound a creed. When the
Western mind accuses the Eastern of pantheism,
1t 1instinctively assumes that the Eastern stand-
point 1s the same as its own. In point of fact the
"“higher pantheism” of the East is an entirely
different thing from the materalistic pantheism
into which Western thought, in its seasons of revolt
from the worship of a supernatural God, is liable
to relapse. The only fault that can be found with
the former 1s that very few persons can breathe
freely on its exalted heights. To give his heart
to One who 1s not merely supremely real but alone
real, and who i1s therefore in very truth the All of
Being, “‘ exceeds man’s might.” For all but a
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chosen few the figure of Brahma must needs recede
into the dim background. As it recedes, lesser
Gods—some beautiful, some terrible, some loath-
some, some grotesque—emerge from the darkness
and claim man’s homage. The further it recedes,
the lowlier are the Gods that man worships. In
China and Japan, where faith in the individual
soul is strong but the ‘‘intuition of totality ” 1s
weak, Brahma (or his equivalent) becomes the
mere shadow of a shade, and the souls that are
worshipped are those of departed men. Thus the
creed of the East tends to degenerate either into
polytheism, which becomes at last the dead worship
of dead Gods, or into ancestor-worship, which 1s
indeed within its limits a hving faith and does much
for the stability of social life, but which, even 1n
1ts most exalted moods, can present no higher
1deal than that of patriotism to the aspiring souls
of 1ts votaries.

From the unchantableness of supermaturalism
the creed of the East is, in theory at least, entirely
free. All men, without exception, are near and
dear to the Universal Soul, for all are sparks from
its central fire. More than that, life as such, be
1t high or low, is sacred because of the fountain
from which it issues. Not religious toleration
only, but all-embracing charity is of the very essence
of the faith that directs itself towards the All. One
needs but a superficial acquaintance with the sacred
writings of the East to convince oneself that, unlike
his Western rival, Brahma is not, in any sense of
the word, a “ jealous” God. Jehovah’s jealousy
of other Gods and vindictiveness towards those
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who worship them suggest that he is conscious of
his own limitations and is not secure of his position.
Brahma knows that the lesser Gods whom men
worship are his Viceroys,—embodiments in their
several ways of the ever-changing dream of him,
who 1s All in All, which possesses the growing soul
of Humanity ; and, far from resenting the worship
that 1s paid to them, he accepts it as meant for
himself :—

Nay, and of hearts which follow other Gods

In simpler faith, their prayers arise to me,

O Kunti's Son! though they pray wrongfully ;
For I am the Receiver and the Lord

Of every sacrifice.!

Religions have indeed been persecuted 1n the
East, but always for social or political reasons.
Of Buddhism, the dominant creed of the East, one
may say more than this; one may say that it has
never persecuted, that, in practice as well as prin-
ciple, it 1s an entirely tolerant creed. * Throughout
the long history of Buddhism,” says Dr Rhys
Dawvids, ““. . . the Buddhists have been uniformly
tolerant ; and have appealed, not to the sword, but
to intellectual and moral suasion. We have not
a single instance, throughout the whole period, ot
even one of those religious persecutions which loom
so largely in the history of the Chrnistian church.
Peacefully the Reformation began; and in peace,
so far as its own action is concerned, the Buddhist
church has continued till to-day.” The idea of
torturing a fellow-man to death because his theology

1 ““ The Song Celestial,” by Sir Edwin Arnold.
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happens to differ from one's own, is wholly ahen
from the Eastern tone and temper of thought, as
alien as is the assumption which makes rehgious
persecution possible,—the atheistical assumption
that Divine Truth can be imprisoned in a form of
words.

Each of these dominant types of religion has,
as might be expected, its own psychology, 1ts own
cschatology, and its own moral and social life.
The West regards the soul as dependent on the
body, coming into being with the latter, growing
with 1ts growth, and either dying at its death or
surviving 1t by the grace of the Supernatural God.
The immediate destiny of the departed soul is a
matter with regard to which Western theology is,
speaking generally, in a state of complete bewilder-
ment. ‘That survival 1s not regarded as a natural
process 1s proved by the fact that, both in Christen-
dom and in Islam, the immortality to which the
believer 1s taught to look forward is supernatural
and quasi-material. On some future day the out-
ward and visible world (which Western thought
1dentifies with “‘ Nature ”’) will pass away, and a
supernatural order of things, also outward and
visible, will take its place. The bodies of the dead
will then be raised from the grave, and their souls,
which meanwhile have been leading a dubious
twilight kind of existence, will be restored to them,
and will dwell in them for ever, either in the light
of God’'s visible presence or in the lurid darkness
of Hell. So the two great religions which sprang
from thc parent stemm of Judaism have authori-
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tatively taught, and so for many centuries the
whole of Christendom and the whole of Islam were
content to believe. Supernaturalism is now being
slowly undermined; but wherever belief in the
Supernatural is dying, belief in survival 1s dying
with it. Modern scepticism, which is based, like
the faith that it repudiates, on an instinctive belief
in the reality of the outward world and an instinc-
tive disbelief in the reality of the inward life, sees
in death the extinction of the soul (which indeed
has never been anything but a name) as well as
the dissolution of the body.

Morality is a function of many variables, of which
psychology and eschatology are perhaps the most
important. The Soul, which is at once One and
Many, i1s the real bond of union among men; and
all communal sentiments, such as attachment to
country, clan, or family, are ultimately rooted in
the sense of oneness in and through the Universal
Self. The Western disbelief 1n the reality of the
soul has hastened the dissolution of communal
bonds and interests, and has helped to bring in,
perhaps prematurely, the 7égime ot individualism,—
a necessary stage in the development of the soul,
but one in which selfishness is not merely permitted
but directly fostered. The Western belief 1n the
reality of the outward world, and therefore in the
intrinsic worth of outward goods, has made ths:
struggle for wealth, both by nations and individuals,
one of the most prominent features of Western
civilization. Against this matenalistic individualism,
this régime of *° competitive selfishness,”” the moral
precepts of the founders of Christianity and (in a
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lesser degree) of Islamism have waged an honour-
able warfare. But in this struggle they have found
the eschatological teaching of the churches a hin-
drance rather than a help. The idea of a natural
connection between this life and the after life, or
lives, has been almost wholly lost sight of in the
West. A mechanical interpretation has been
placed upon each of the rival doctrines of salvation,
‘““faith "’ having been degraded to the level of
belief, and ‘“ works’’ to the level of ceremonial
observance. The false dualism (so characteristic
of Western thought) which divides the future
world into Heaven and Hell, has borne its inevit-
able fruit. However tamely the Westerm mind
may have seemed to acquiesce in the formal concep-
tions of infinite bliss and infinite misery, 1t has never
failed (at any rate in more recent years) to rise In
secret revolt against the assumption that in a single
brief earth-life either extreme can fairly be earned.
The shadow of Hell has at times fallen heavily on
human life; but each man in turn has managed
to persuade himself that so tremendous and unjust
a penalty was not for him. The doctrine of eternal
punishment, when steadily faced, is so intolerable
as to become at last incredible ; and as there are
no intermediate states between Heaven and Hell
(Purgatory being merely the ante-room of the
halls of Heaven), the instinctive recoil of the soul
from the latter throws open to all men the portals
of the former. The average man of to-day too
readily flatters himself that somehow or other he
and his friends will all be ““ saved.” But a Heaven

which can be so cheaply earned is scarcely worth
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striving for. The practical abolition of Hell carries
with it the practical abolition of Heaven, for 1n
proportion as the former ceases to deter the latter
ceases to attract. Even among those who call
themselves believers there is an ever-growing ten-
dency to live wholly in the present, and to turn
away from the contemplation of death and 1its
consequences.

Yet the very materialism of the West has been,
in a sense, 1ts salvation. The soul of man has grown
in the Western world, not because religion has
directly fostered its growth, but because circum-
stances which the very irreligiousness of popular
thought—its very indifference to what 1s inward
and spiritual—has helped to create, have actually
compelled it to grow. The intense interest which
the Western mind takes in the outward world, has
caused it to devote 1tself with whole-hearted energy
to the study of physical science. Scientific research
prepares the way for practical discoveries and in-
ventions ; and these are ever tending to modify
—some of them have in recent years revolutionized
—the material conditions of human life. In 1ts
efforts to adapt itself to the never-ending changes
in its environment which Western inventiveness
tends to produce, the soul is not only kept ahve
and awake, but must needs make considerable
growth In certain directions. That the growth
which 1t makes 1s inharmonious and one-sided ;
that the spiritual side of it has not kept pace, 1n
its development, with the intellectual ; that 1its
spiritual faculties have been to some extent atrophied
by the diversion of its vital energies into the channel

£q08
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of mental growth,—is unhappily true. But the
fact remains that the sap of life is running strongly
in the soul of the Western world ; and from this

one may perhaps infer that it will make vigorous
growth in the right direction, when the higher im-
pulses and the higher guidance for which it 1s wait-
ing are given to it. Even that strong and ever-
growing individualism which, for the time being,
seems to have raised selfishness and ambition te
the rank of virtues, has a moral value which cannot
well be over-estimated. It is in the soil of social
individualism that the seeds of frecdom and of the
love of freedom must be sown ; and though 1n its
carlier stages the struggle for freedom may take
the form of selfish rebellion against wise and lawful
restraint, i1t 1s certain that, with the gradual growth
of the soul, man’s conception of freedom will be
expanded and punfied, till at last the prize of
which he dreams will reveal itself to him as the
first condition, nay, as the very counterpart, of
spiritual life. In this way—so ready is Nature to
turn her loss to gain—the social individualism which
1s one of the by-products of Western philosophy,
tends to become the champion of spiritual freedom
against the tyrannical encroachments of super-
naturalism,—itself one of the more direct and
obvious products of the selfsame tendency of thought.

The psychology of the East is as simple as it is
profound. The soul, or inward life, alone is real.
Eternity 1s a vital aspect of reality. Birthlessness
and deathlessness are the temporal aspects of
eternity. The present existence of the soul is not
more certain than its pre-existence and its future
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existence ; and these three—the past, the present,
and the future lives—are stages in an entirely
natural process. The present life 1s always brief
and fleeting; but the past begins, as the future
ends, in eternity,—in the timeless life of God him-
self. Issuing from the Universal Soul, and passing
through @ons of what I may call pre-natal existence,
the soul at last becomes individualized, and enters
on a career of conscious activity. Far from being
dependent on the body, 1t accretes to itself, on what-
ever plane it may energize, the outward form that
1t needs and deserves; and, in each of its many
deaths, it 1s the body that dies, deprived of the
vitalizing presence that animated 1t,—not the soul.

Never the spirit was born; the spirit shall cease to be
never ;
Never was time it was not; End and Beginning are
dreams ! _
Birthless and deathless and changeless remaineth the spirit
for ever ;
Death hath not touched it at all, dead though the house
of it seems ! !

The destiny of the soul is determined by its
origin. Issuing from the Universal Soul, it must
eventually be reabsorbed into 1its divine source.
Beginning its individualized career as a spiritual
- germ, it passes through innumerable lives on its
way to the goal of spiritual maturity. The develop-
ment of the germ-soul takes the form of the gradual
expansion of its consciousness and the gradual
universalization of its hife. As it nears its goal,
the chains of individuality relax their hold upon it ;

I “ The Song Celestial,” by Sir Edwin Arnold.
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and at last,—with the final extinction of egoism,
with the final triumph of selflessness, with the
expansion of consciousness till 1t has become all-
embracing,—the sense of separateness entirely
ceases, and the soul finds its true self, or, in other
words, becomes fully and clearly conscious of its
oneness with the living Whole.

This pure and exalted creed, besides placing
before man the highest and truest of all ideals—
that of utter selflessness—has the merit of bringing
the whole of human life under the dominion of
natural law. Indeed, 1t applies to the life of the
soul that great natural law, the discovery of which
in the sphere of physical life has been one of the
foremost achievements of modern thought,—the
law of evolution. One consequence of this is that
the notions of arbitrariness, favouritism, and
caprice, which cling, de facto if not de jure, to the
conception of a supernatural God, and which in-
troduce a gambling element—a readiness to take
risks, a tendency to put off things to the eleventh
hour—nto the practical morality of the West, have
no place in the ethical philosophy of the East. The
Catholic belief in the efficacy of the last rites of the
Church, the Protestant belief that a deathbed
repentance may open the door of Salvation to one
who has led an impious life, bear witness, each in
its own way, to the presence in the religious atmo-
sphere of the West of a fantastic conception of God
which 1s absolutely irreconcilable with the primary
assumption of Eastern thought. It is of Brahma
rather than of Jehovah that the words of the Law-

giver hold good: ““ God is not a man that he shall
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lie, neither the son of man that he shall repent.”
The successive lives of the soul, to which Eastern
thought looks backward and forward, are linked
together by a chain of natural causation. What
a man sows that shall he reap, not in this earth-life
only but also in the lives that are yet to be. The
primary relation between the individual and the
Universal Self 1s an essentially natural relaticn ;
and through this vast conception the whole spiritual

world 1s brought under the dominion of natural
law.

So pure, and so exalted is the inner faith of the
East, that the excess of these qualities is perhaps
its only defect. The ideas that it embodies im-
mensely transcend the normal range of human
desire and human thought, with the result that it
has ever been and will long continue to be an esoteric
creed. Yet the life of the masses 1n the East owes
much to its occult influence. Besides investing
the ethics of half the human race with an atmo-
sphere of natural law, the Brahmanic ideal of duty,
though beyond the apprehension of ordinary
mortals, makes two contributions of inestimable
value to the popular morality,—the sentiment of
devotion to impersonal causes, and the kindred
sense of detachment from material aims and in-
terests. We have seen that, as the figure of Brahma
recedes into the dim background, lesser Gods come
forth and claim man’s homage. So too, as the
Brahmanic ideal (devotion to, culminating 1n re-
union with, the Universal Self) fades into the back-
eround, lesser ideals, such as patriotism, tribal
loyalty, filial piety, and the like, come forth and



16 The Creed of Buddha

claim man’s devotion. In Japan, whose people
during the past 50 years have transferred to their
country the devotion which they formerly gave
to the family and the clan, patriotism—as wide-
spread as it is intense—has transformed an obscure,
remote, and apparently helpless country into one
of the foremost nations of the world. In China,
where patriotism has but an embryonic existence,
filial piety will move a man to sell himself into
slavery or to devote himself to certain death. Men
who value life lightly will set but little store on those
perishable accessories of hife which the Westem
world esteems so highly. Among the personal
desires which the sentiment of devotion to impersonal
causes tends to suppress, the first and most obvious
15 the desire for material possessions,—the thirst
for wealth. One mught wander far and wide through
IFlurope and Amernica without finding such calm
indifference to the charms of property, on the part
of a man of business, as the Burmese contractor
displayed who spent five-sixths of his modest in-
come in chanty, and was ready to retire {rom
business because he had enough to live on quietly
(his personal wants being very few) for the rest of
his hfe.! *° His action,” says the writer who tells
of him, “ 1s no exception, but the rule.”

But the very disinterestedness of the Oriental
mind may well become the cause of its undoing.
Just as the West has the qualities of its defects,
so the Last has the defects of its qualities. The
commumsm and idealism of the East have been
unfavourable to the growth of physical science (the

' See ” The Soul of a2 People ™’ (by H. Fielding Hall), Chap. IX
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mdus of which has been in the main utilitarian),
and to the development by man of the matenal
resources of the earth. As science and industrialism
are among the chief causes of change in the external
conditions of human life, and as the endeavour to
adapt itself to a changing environment is one of
the cluef causes of the development of the human
spirtt, we seem to be driven to the paradoxical
conclusion that the periodic immobility of the
East, which arrests the growth of the soul, both by
denying it the opportunities for growth and making
it revere custom for 1ts own dead sake, is due in no
small measure to the very strength of the Eastern
faith in the soul. So too, though the suppression
of individuality is the last and highest achievement
of the soul in its struggle for spiritual freedom, the
war which Eastern thought has ever waged against
individualism tends to keep the mass of men in
leading strings, and to deny them that initial boon
of social freedom without which the struggle for
spiritual freedom—a struggle in which the soul 1is
schooled by its very blunders, and taught to con-
quer by its very failures—cannot well be begun.

Separated from each other for thousands of
miles by impassable mountain-chains and pathless
deserts, the two worlds—the Eastern and Western
—have had so little intercourse with each other,
that each in turn has been free to develop, without
let or hindrance, its own type of civilization, its
own philosophy, its own ideal of life.! Of late

1 T do not forget that India has again and again been invaded
and partially conquered by armies which poured into it through

B
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ycars, intercourse between the two worlds has been
fostered by various causes, and there 1s reason to
believe that it will become closer and more con-
tinuous as time goes on. With the removal of the
barriers that held the two worlds apart, their
respective ideals will begin to influence each other;
and one may venture to hope, or at least to dream,
that in the far-off future a new ideal, higher and
truer than either of these  mighty opposites,”
will be evolved by their reciprocal action, and will
become the common possession of the whole human
racc. Mcanwhile, 1t 1s essential that an attempt
should be made by the more advanced spirits 1n
each world to understand the thoughts, the dreams,
the aims, the aspirations of the other. Recognition
of the profundity of the abyss that parts the two
types of mind, 1s the first step in the direction that
1 have indicated. Recognition of the possible

the North-Western passes. But these invasions, with the ex-
ception of that which Alexander the Great conducted, did little
or nothing to promote spiritual intercourse between the Eastern
and Western worlds. For, speaking generally, the invaders
were too undeveloped and unenlightened to be able to assimilate
the spiritual 1deas of the land which they entered. The earlier
mvaders, who accepted Buddhism, precipitated the downfall
of that recligion in India by debasing and corrupting it till it lost
its identity. The later invaders, who introduced Mahometanisni
into India, wcre debarred by their own bigotry from geiting
into touch with the profound faith which slumbered behind the
"“idolatry ¥ of the conquered people. The North-Western
passes have never, since the downfall of Hellenism in Central
Asia, been an open door between East and West. The door has
opened wide enough to admit invading armies, and after a time
has closed, as it were, behind them. It is only through the gate-
way of the seas—now at last thrown open to all men—that
sustained 1ntercourse between the two worlds can be carried ouw.
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one-sidedness and inadequacy of one’s own spiritual
prejudices, 1s the second. The thinker of either
world who cannot divest himself, even provisionally
and hypothetically, of his own habits of thought
will never be initiated into the mysteries of the
other world. The abyss between East and West
i1s not to be crossed by any bridge of controversial
argument ; for, owing to the two philosophies
having, as philosophies, no common ground of agree-
ment, the piers that should support the bridge
could never get down to the bedrock of proof. It
is only by outsoaring the abyss on the wings of
imaginative sympathy that one may hope to span
1ts depths.



CHAPTER II

THE WISDOM OF THE EAST

HERE were mighty warriors before the days
of Agamemnon, and mighty thinkers before
the days of Socrates and Plato. Greatest

of all the forgotten thinkers of antiquity, greatest,

as 1t scems to me, of all who have ever consecrated
their mental powers to the service of Humanity,
was the sage whose vision of reality found expression
in the parables and aphorisms of the Upanishads.

So lofty was the plane on which his spirit moved

that, however high the fountain of idealistic specu-

lation may ascend in its periodic outbursts of
activity, it can never do more than seek the level
of his thought.

Philosophy 1s, 1n its essence, the quest of realty.
In the attempt to determine what is real, one has
to choose, 1n the first instance, between the per-
cipient self and the things that it perceives.! This

! I start, as everyone instinctively does, by postulating the
reality of both worlds,—the inward and the outward. The
attempt to solve the problem of reality, whatever form it may
take, will never stultify this primary postulate; for the real
and the unreal are not alternatives, but polar opposites, and as
such always co-exist, ** varying together in inverse proportion.”
The dualistic and the monistic solutions of the problem are not

solutions at all ; for what they do to the problem is to transfer

it to the false and impossible category of the existent and the
non-existent.

20
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choice may seem to be purely metaphysical, but
sooner or later it becomes a moral choice and one
which 1s decisive of the chooser’s destiny. For
him who can face the problem steadily there is,
in the last resort, but one possible solution of it.
If we may assume that each term of the given
antithesis has some measure of reality, we need
be in no doubt as to which 1s the more real. The
problem solves itself, for the simple reason that
the decision as to whether the self or the outward
world is (relatively) real rests with the self, not
with the outward world. It is I who have to make
the choice between myself and the world that
surrounds me ; and I have to make it to my own
satisfaction. Is it possible for me to remain im-
partial ? Am I not inevitably prejudiced in favour
of myself ? If I invest the outward world with
reality of any degree or kind, i1f I persuade myself
that it is more real than I am, if, by some meta-
physical four de force, I go so far as to regard it
as the substance of which 1 am merely the shadow,
the fact remains that it 1s I who am guaranteeing
1ts reality ; and, that being so, the question inevit-
ably suggests itself: If the guarantor is meta-
physically insolvent, what 1s the wvalue of his
guarantee ¢ The man who can allow himself to
say : ‘““I can see the outward world ; therefore it
1s real. But I cannot see my self; therefore I
am non-existent " : 1s obviously the wvictim of a
singular confusion of thought. It is sometimes
said that the 1dealist starts with himself, and never
gets to the outward world. There are certain
dialectical developments of idealism of which this

o T T A 8BS,
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criticism may perhaps hold good ; but, as a general
criticism of 1dealism, 1t 1s, I think, entirely untrue.
The idealist starts, where every thinker must
start, with provisional acceptance of the outward
world as well as of the percipient self; and, mn
common with all his fellow men, he invests the
former with somme measure or degree of reality;
but, in the act of guaranteeing its reality, he
guarantees (as he has discernment enough to
realize) a fuller measure and a higher degree of
reality to himself. Nor is the value of the latter
guarantee impaired by the patent fact that it 1s
1llogical to go surety for oneself. To prove the
reality of what alone enables one to prove reality
1s, for obvious reasons, 1mpossible. But the Uni-
verse (as I know 1t) would melt into a dream-world
1f I could not place my self at the centre of it ; and
my nability to prove, or even begin to prove, that
my sel/f 1s real, matters little so long as Nature
herself constrains me—with or without the consent
of my consciousness—to postulate its reality.

In the choice between the percipient self and
the objects of 1ts perception, the thinkers of India
threw the whole weight of their thought on the
side of the former. The philosophy of the Far
East, which has ever been dominated by the
““ancient wisdom ' of India, bases itself on accept-
ance of the selt or soul, just as the philosophy of
the West bases 1tselt on acceptance of the outward
world. This 1s a point on which I have already
dwelt, and need not further enlarge. What it now
concerns us to notice i1s that there are vast philo-

sophical conceptions implicit in the germinal assump-
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tion of Eastern thought, and that the thinker who
speaks to us 1n

““ The grand, sonorous, long-linked lines ”’

of the Upanishads, proved his greatness by the
profound insight and the speculative daring with
which he developed those conceptions into a world-
embracing system of thought.!

Let us, with the aid of the Upanishads, attempt
to do his thinking for him. If in the microcosm,
the world which directly and obviously centres in
the individual, the self or conscious subject is real
and the objects of its knowledge are by comparison
unreal, must 1t not be the same—one instinctively
argues—in the macrocosm, or totality of things ?
Is there not at the heart of the Universe a conscious
life, and 1s not this all-conscious life—this Uni-
versal ¢ Self, as we may call it—the supreme reality
by reference to which all existent things, when
their claims to reality are tested, take their several
““stations and degrees ”? To argue from one’s
own experience (whether rightly or wrongly inter-
preted) to the world at large 1s permissible, for the
simple but sufficient reason that i1t is inevitable.
The man who inclines to materialism when he
makes his choice between his own self and the

! The Upanishads were, no doubt, the work of many minds ;
but behind those many minds stands, if I am not mistaken, the
shadowy form of one Master Thinker,

Il maestro di color che sanno.

¢ Here and throughout this book (so far as what I say is the
expression of my own thoughts) I use the word universal, and
all kindred words, in a relative, not an absolute sense,
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world that environs him, will be a matenalist 1n
his general conception of the Universe. The transi-
tion from personal to impersonal idealism is equally
natural and necessary. The truth 1s that the
distinction between the microcosm and the macro-
cosm is a tentative and provisional one, which
readily melts away under the solvent influence of
speculative thought. The microcosm, as we {try
to define its boundaries, gradually expands into
the macrocosm: and the relation between the
two is seen to be one, not of analogy merely, but
of ultimate identity. The reality of the Universal
Self is as certain as the reality of the individual
self ; and in the act of accepting the latter we accept
the former, with all that it implies.

For Indian thought, then, which started with
acceptance of the individual self, Brahma—the
Universal Soul or Self—was and is alone real. The
first thing that we can say about him 1s that he i1s
unknown and unknowable. In the world which
centres in me, it 1s I, the knower, who am unknown
and unknowable. It is the same in the Cosmos.
We must either keep silence when we meditate
on Brahma, or speak of him (as the Upanishads
habitually do) in the language of paradox and
negation. Speech cannot reveal him, for he makes
speech possible. Thought cannot reveal him, for
he makes thought possible. Sight cannot reveal
him, for he makes sight possible. Hearing cannot
reveal him, for he makes hearing possible. He is
afar and yet near. He is innermost and outermost.
Though swifter than the mind, he moveth not.
All things are in him, and he is in everything. All
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opposites are harmonized in him,—being and non-
being, wisdom and unwisdom, right and wrong.
He 1s beyond sight, beyond speech, beyond mind,
beyond the known, beyond the unknown. *If
thou thinkest ‘I know him well,” but little sure of
Brahma dost thou know.”

““ He is unknown to whoso think they know,
But known to whoso know they know him not.” !

But though he is in very truth the Unknown
and Unknowable, he 1s not ‘‘ the Unknowable ”’ of
modern European thought. In the ' synthetic”
philosophy the Unknowable is a background of
unreality which brings out into strong belief the
reality of the phenomenal world. Or, again, 1t 1s
‘a convenient hypothesis which bears, like the scape-
goat of old, the sins and follies of idealism, and
takes them away into the wilderness of non-exist-
ence, and so sets the thinker free to develop, with-
out let or hindrance, a materialistic system of
thought. But the Unknowable of Indian phil-
osophy 1s the most real of all realities. Indeed 1t
1s the sum total of reality, the beginning and end
of all that really 1s.

‘“ This 1s that ultimate and uttermost
Which shall not be beheld, being in 2

The unbeholden essence !’ ?

Brahma, then, far from being the pale reflection
of our own complacent ignorance, 1s the mnermost
reality, in the sense that all existent things have

1 ““ The Secret of Death,” by Sir Edwin Arnold,.
2 Jbsd,
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their life and their power in him. This conception
finds fitting expression in the parable of Brahma
and the Gods. The story goes that Brahma once
won a victory for the Gods,—Wind, Fire, and the
rest. They thought, * Ours is this wictory, our
very own the triumph.” Knowing their thought,
Brahma stood before them. They knew him not,
and wondered who he was. They said to Fire,
“Find out, all-knowing one, who that wondrous
Being 1s.”” Fire did their bidding, and, as he drew
near to the stranger, was greeted with the words,
“Who art thou?”” “Why, I am Fire,” he
answered, ‘‘ all-knowing Fire am I1.” *° What
power 1s 1n thine I-ness, then ? *’ said the stranger.
“Why, I can burn up everything on earth,” said
Fire. Then the stranger set a straw before him,
and bade him bum it. He smote it with all his
might, but could not even scorch it. So he re-
tumed and said, ‘I could not find out who that
wondrous Being 1s.”” Then Air was sent on the same
quest, and he too was asked, ‘“ Who art thou? ”
“Why, I am Air,” he answered, ‘‘ breather in
mother space am I.” * What power is in thine
I-ness, then?’” said the stranger. “ Why, I can
blow away all things on earth,” said Air. Then
the stranger set a straw before him, and bade him
blow 1t away. He smote it with all his might,
but could not stir it. So he too returned and said,
1 could not find out who that wondrous Being
1. Then “ the Lord ”’ (Indra) was sent ; but the
stranger, as he drew near to him, vanished from
his sight, and where he had been standing there
stood a beautiful woman arrayed in gold. Of her
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the Lord asked who the stranger was. ‘‘ Brahma,”
she said. “‘ In Brahma's conquest do ye triumph.”

The moral of this story is plain. Individuality
1s the negation of reality. Apart from the One the
individual is nothing. Even the high Gods triumph
in Brahma’'s might. Left to themselves, they
have no power, no life. Their selthood, when
severed from the Universal selfhood, is a pure
delusion. Fire cannot of himself burn a straw.
Air cannot of himself blow a straw away. The
Universal Self 1s the true self of each of the high
Gods. It follows, a fortior:, that 1t is the true self
of each individual man. We have seen that the
microcosm, as we try to define its boundaries,
gradually expands into the macrocosm, and that
the relation between the two worlds is one, not of
analogy merely, but of ultimate identity. There
is a corollary to this general conception of things,
which Indian thought did not fail to draw. As
the microcosm expands into the macrocosm, so
does what 1s real in the former—the individual
self—expand into what 1s real in the latter,—the
Universal Self. The relation between the two selves,
like the relation between the two worlds, 1s one,
not of analogy merely, but of ultimate identity.
As I try to determine what my self really 1s, 1 find
that it begins to melt into the Universal Self ; and
at last the i1dea begins to dawn upon me that the
Universal Self, the All-Consciousness, 1s the real
self of each individual man, and that until I have
found the Universal Self, made myself one with it,
made it in some sort my own, I am not really free
tosay, “Iam L.”
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This grand conception is the keystone of the
whole arch of Indian thought. Let us consider
its bearing on human life. We must first remind
ourselves that the philosophy of ancient India
brings the whole Universe under the dominion of
natural law. The Divine Self does not dwell above
or apart from the world of Nature, but at the very
heart of it, being indeed the wvital essence of Nature,
—the revelation to him whose inward eyes are
open, of what Nature really 1s. It follows that the
natural order of things is the expression, or at any
rate an expression, of the Divine Self; that the
central forces of Nature are a manifestation of the
Divine Will ; and that through the whole system
of natural law the One, who * remains,” proves
his presence in and through the Many, which
““change and pass.”” The physical science of the
West believes itself to have evolved the conception
of natural law, and claims to have exclusive rights
in 1t. But in this, as 1n other matters, we must
distinguish between the conscious and the uncon-
scious apprehension of a philosophic truth. The
sense of law and order in Nature is not only common
to all human beings, from the savant in his labora-
tory to the “ burnt child ’ that *‘ dreads the fire,”
but is also present, however dimly or inchoately,
in every organism, however lowly, which adapts
itself with any measure of success to the world
in which it lives. But, whereas in the West the
conception of natural law has in the main been
applied to the outward and wisible world, in the
East, where the outward and visible world owes
such reality as it possesses to its own inward and
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spiritual life, the conception of law has not merely
been applied to the inward and spiritual life, but
has been more intimately associated with it than
with any ot.uer aspect of Nature. In the Universe,
as the popular thought of the West conceives of
it, there are two worlds,—the natural, which 1is
under the dominion of law, and the supernatural,
which 1s under the sway of an arbitrary and irre-
sponsible despot, who can also suspend or modify
at will the laws of the natural world. But Eastern
thought, 1n conceiving of the inward life as the real
self of Nature, conceived of it also as the ultimate
and eternal source of all natural law. Indeed, it
1s In and through the inward life that Nature—the
totahty of things—is transformed from a chaos
into a Cosmos, from an aggregate of atoms into an
organic Whole.

Now the Universal Soul is not only the real
self of the whole Universe, but is also, more par-
ticularly, the real self of each 1ndividual soul.
This fundamental fact determines the destiny of
Humanity, and the duty (or individualized destiny)
of each particular man. Applying to the life of
the human soul the highest of all natural laws
—that of organic growth—the thinkers of the
East evolved a sublime idealism which may be
said to have centred in the following °‘ sovereign
dogma.” As the destiny of every ammal and
plant is to find its true self, or, m other words,
advance towards the perfection of which 1ts
nature is capable,—so the destiny of man, as a
“living soul,” is to find his true sclf, by growing
into oneness with the Divine or Umiversal Soul,
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which is in very truth the ideal perfection of all
soul-lfe.

Having set man this tremendous task, they
gave him ample time in which to accomplish 1t.
There is no respect in which the Kastern mind
differs so widely from the Western as in the range
of their respective visions. The temporal horizon
of Western thought had never, until the discoveries
of physical science transformed 1its conceptions,
been more than a few hundreds or, at most, thou-
sands of years from the mental eye of the spectator.
A generation ago, it was possible for learned men
to believe, 1n all seriousness, that the Universe
was created 4004 years before the birth of Christ.
Nor did this grotesque belief begin to fall into dis-
credit until Science had convinced men that the
changes which are registered in the strata of the
earth’s surface had taken millions of years to
accomplish. The idca that @ons are needed for
the spiritual development of each individual man
1s one which 1s still foreign to the Western mind.
That a single earth-life, or fraction of a life on
earth (for 1t 1s never too late for the sinner to repent
and be ‘“saved ”’), can fit the soul for * eternal
hife,”’ can fit it, in other words, either for immediate
admission into the pure light of God’s unclouded
presence, or for entrance into that Purgatorial
world which 1s the ante-room of Heaven,—this,
with the correlative belief that one brief earth-life
can earn for a man the tremendous penalty of
eternal damnation, 1s one of the accepted doctrines
of all the Christian churches. The very glibness
with which the plous Christian talks of dwelling
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in Heaven * for ever,” is the outconie of his spiritual
myopia. Eternity, as he calls it, is but a high-
sounding name for the wall of darkness which bounds
his vision as he looks down the vista of soul-life.

But the Eastern mind has always moved with
ease through vast cycles of time; and as its phil-
osophy brings all things—spiritual as well as physical
—under the dominion of natural law, and therefore
forbids it, in any sphere of thought, to pass from
finite causes to infinite cffects, it has always in-
stinctively assumed that the process of growth
which i1s to transform the individual into the Uni-
versal Self 1s, speaking generally, of practically
immeasurable duration. In other words, 1t has
always believed that the soul will pass through
innumerable lives on its way to its divine goal.
That many of these lives must be passed on earth
has always been taken for granted. The obwvious
fact that in one earth-life man can lcarn but little
of what earth has to teach him, and the further
fact that most men die with the desire for the goods
and pleasures of earth still strong in their hearts,
lead one to expect (once the i1dea of a plurality of
lives has been accepted) that the soul, 1n the course
of its wanderings, will return to earth again and
again,—will return, partly in order to widen and
enrich 1its experience, partly in response to attrac-
tive forces which 1t has not yet learned to control.
It was in this way that the doctrine of re-incarnation
—of a re-incarnating self or Ego—became one of
the cardinal articles of the faith of the East.

Let us follow this doctrine into some of its
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momentous consequences. The prospect of at-
taining, in the fullness of time, to the infinmite bliss
of conscious union with the Divine Life must needs
disparage the attractions of earth. Those who
believe that they will never again return to earth
may well cling fondly to this temporal life,—so
fondly that they will even project it in imagination
into the Heaven to which they look forward. But
for the Eastern mind each temporal life was (and
is) a stage in a long and toilsome journey,—a
journey which seemed to grow ever longer and more
toilsome, in proportion as the grandeur of the
destiny that awaited the journeying soul was more
and more vividly realized. Hence it was that a
kind of high-souled impatience, a *‘ divine home-
sickness  (to use Heine's beautiful words), took
possession of the nobler spirits in the Eastern
world ; and the desire to shorten the journey, to
escape as early as possible from the ¢ whirlpool of
rebirth,” grew up and made its presence felt. The
Western mind, which is constitutionally incapable
of seemng more than a few years into the future,
finds much to satisfy it in the pleasures and pursuits
of earth. But the far-sighted Eastern mind, look-
ing beyond the immediate horizon of man’s aims
and 1nterests, sees that disillusionment and dis-
appointment are the inevitable sequels to success ;
sees that there 1s nothing of earth worth possessing,
except what 1s intrinsically unattainable in any
earth-life,—mnothing, except those prizes which will
not be won until the soul, after many wanderings,
has entered into possession of its kingdom,—
nothing, in fine, except Beauty and Love.
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But how was the journey to the inward and
spiritual Heaven to be shortened ? It was by the
actual growth of the soul, with the concomitant
expansion of its consciousness, that the goal was to
be reached. When the individual consciousness
had become all-embracing, the union of the soul
with God would obwviously be complete. What if
the process of soul-expansion could be abridged ?
What 1f the soul could be made to realize—in this
or 1n any future life—to realize fully, finally, and
with unfaltering certitude, that all outward things
are unsubstantial as shadows, that all the pleasures
and interests of earth are evanescent as breaking
bubbles, that 1ts own individuality is an illusion,—
that nothing, in fine, 1s real, either in the inward
or mn the outward world, except the Universal
Self, the all-embracing One? If the hollowness
and unreality of earth and its treasures could
once be realized, would not the attractive force
of earth—that subtle power by which it draws
the soul back to itself again and again—have
ceased to act? Would not the cycle of births
and deaths have come to an end? Would not

the “ peace that passeth all understanding ’’ have
been won ?

The Upanishads are dominated by this idea.
The beautiful story of Nachiketas and Death has
one burden,—that ““ he who sees seeming differ-
ence '’ (he who thinks that differences are real,
and cannot see the One for the Many) ‘‘ goes from
death to death,”” whereas he who knows the One,
the ‘‘ all-comprehending One ” who 1s * far beyond
distinction’s power,”” escapes from death and in-

C



34 The Creed of Buddha

herits eternal life. It is desire for the things of
earth that draws man back to earth: and desire
for the things of earth is generated by belief in their
reality. Know that they are unreal, and you wll
cease to desire them. Cease to desire them, and
they will no longer draw you back to earth. *° When
all desires that linger in his heart are dniven forth,
the mortal immortal becomes, here Brahman he
verily wins. When every knot of earth is here
unloosed, then mortal immortal becomes.”” He
who would escape from death must turn his eye
away from outward things, and *‘ behold the inner
self.”” ‘“ After outward longings fools pursue, they
tumble into death’s wide-spreading net ; whereas,
the wise, sure deathlessness conceiving, want noth-
ing here below among uncertain things.” The
vision of the One discredits the reality of the Many,
and in doing so frees the soul from bondage to
desire, and therefore to death and re-birth. * Sole
sovereign, inner self of all creation, who makes the
one form manifold—the wise who gaze on him
within their self, theirs and not others 1s the bliss
that aye endures.”” To say that knowledge of
reality subdues desires for outward .things, is to
say, in simpler and homeher language, that reason
teaches man self-control. ‘The man who is
subject to reason and mindful, constantly pure,
he unto that goal truly reacheth from which he
is not born again. Aye, the man who hath reason
for driver, holding tight unto impulse’s reins, he
reacheth the end of the journey, that home of the
Godhead supreme.”” But the man “ who is the
prey of unreason, unmindful, ever impure, to that
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goal such a man never reacheth, he goeth to births
and to deaths.”

It is clear, from these and kindred passages,
that the thinkers of the East attached immense
importance to the effort and initiative of the in-
dividual soul. It is also clear that the highest
achievement of the soul (as they conceived it) was
to know the real from the unreal, and to translate
that knowledge into feeling and action. Know-
ledge of reality was at once the goal of the soul’s
wanderings, and the path that led to the goal ; and,
that being so, the goal had but to become fully
realized in order to make a sudden and final end of
the path that led to 1itself.

The stress that the Sages of the Upanishads
laid on knowledge, and the emancipative power
that they ascribed to it, may seem strange to our
Western minds. Our own 1deas about knowledge
have so long been dominated by the provisional
assumptions of Physical Science, that there is now
only one kind of knowledge—that which has scien-
tific certitude for its counterpart—to which we are
willing to apply the name. But, in truth, the
range of knowledge is as wide as that of Nature,
and the word has as many shades of meaning as
there are degrees in that *° diameter of being”
which leads from the pole of abstract and impersonal
theory to the anti-pole of actual oneness with
reality. To know the supreme truth—that the
Universal Self is the only reality, and is therefore
the real self of each of us—delivers a man from the
circle of life and death, and enables him to enter
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the great Peace. Were the thinkers of India
justified in making salvation dependent on know-
ledge ? Our answer to this question will depend
on what we mean by knowledge. Such a truth
as that in which the faith of India was rooted, may
be apprehended in many ways. Let us consider
four of these :—

In the first place the truth may be apprehended
notionally, as the conclusion to a chain of meta-
physical argument.

In the second place it may be apprehended
emotionally, as a living personal conviction, akin
to the pious Christian’s faith.

In the third place it may be apprehended n-
turtively, as the result of a sudden illumination
of consciousness, which, while 1t lasts, gives a man
perfect certitude, making him as sure of what he
discerns as he is of his own existence.

In the fourth place it may be apprehended really.
A man may become conscious—clearly, fully, and
finally—of his own absolute oneness with the
Universal Self. This 1s obviously the highest
imaginable type of knowledge ; and it is obviously
the ultimate outcome of the whole process of soul-
growth. It is not until the soul has become divine
that it can realize 1its oneness with God.

Of these four types of knowledge, the sages of
the East, in their quest of absolute truth, wavered
between the first and the third. The second did
not appeal to them, partly because the emotional
apprehension of truth 1s generated. and fed by
personal influences and i1s therefore foreign to the
impersonal mind of the East, and partly because
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the ultimate identity of the individual with the
Universal Self is a truth too large and fundamental
to be apprehended with anything of the nature of
personal emotion. The fourth type of knowledge
was, 1n a sense, the goal of their desire; but they
believed that there. were short cuts to it: and it
was their very endeavour to find those short cuts
that led some into the path of metaphysical specu-
lation, and others into the path of mental discip-
line and inward illumination. The idea of at once
following and abridging the path of soul-growth—
the only path to the goal of real knowledge, and the
one path which is open to all men—did not suggest
itself to them. Yet one of the many advantages
of that path i1s that by following it we necessanly
abridge it ; and it was inevitable that, sooner or
later, some master-mind should discover and reveal
to mankind this too obvious truth.

Meanwhile, those whose mental bias predisposed
them to approach the sovereign dogma of Eastern
philosophy from a dialectical standpoint, set to
work to establish its truth by quasi-logical methods,
—to0 demonstrate its soundness as a theory, to show
that it was the last link in a flawless chain of meta-
physical argument. But as, in the region of specu-
lative thought, theory and counter-theory are
always equal and opposite, each in turn evoking
and being evoked by the other, the attempt to grasp
the truth of things in a purely ° notional ” form
plunged those who made it into a whirlpool of meta-
physical strife. A truth which, if true at all, i1s
the very counterpart of supreme reality, and which
therefore needs, for its apprehension, an atmosphere
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of perfect mental serenity, became a war-cry in
one of those dialectical controversies

‘“ Where friend and foe are shadows in the mist ”’

and inflamed the angry passions of those whom
it should have filled with inward peace. Apart
from this, it 1s obvious that the ‘‘ notional ™ appre-
hension of spiritual truth does not necessarily
stimulate the soul to bring forth the fruits of good
living ; and that in any case 1t 1s far beyond the
reach of ordinary men.

Other tlunkers who had no turn for metaphysical
speculation, or to whom the atmosphere of con-
troversy was distasteful, tried to arrive at the
truth of things by another and a more direct path.
In various ways—by mental discipline, by ascetic
practices, by concentrated meditation—they tried
to realize that rare but very real experience, a sudden
1llumination of consciousness, an experience which,
while 1t lasts, solves all riddles and mysteries by
making the inner meaning of life as clear as the light
of noon. Such a mode of seeking truth may seem
to our Western minds to savour of madness. But
there 1s always method in the madness of the East.
It 1s possible that some of us, even in the West,
have at one time or another experienced, if only
for a fleeting moment, a feeling akin to that of
which I speak; a feeling of absolute certitude
with regard to the ultimate realities of existence ;
a sense of having been initiated into a mighty
mystery, in which all the lesser mysteries that dis-
tress and bewilder us are obviously, and of inner
necessity, summed up and solved; a sudden and



The Wisdom of the East 39

overmastering conviction that the world has, after
all, a real and sufficient meaning, and that life 1s,
1In its essence, a movement towards a glorious goal.
Generated, as it ordinarily is, by the shock of an
overwhelming sorrow or of an overwhelming joy,—
a shock which for the moment benumbs all the
mental faculties of the ordinary self, and wakes to
consciousness a higher and more inward self,—the
feeling too often passes away before one has had
time to realize 1ts presence. But, evanescent
though i1t be, the memory of 1t 1s ineffaceable ; and
those who have once experienced it can understand
the attraction which that esoteric pathway to reality
had for the Indian sage. Nor are we to assume
off-hand that the labours of those who tried to find
and follow the pathway were wasted. It is possible
and even probable that, in the search for inward
illumination, important ‘ psychical ”’ discoveries were
made ; that some at least among the seekers were
enabled to realize, each for himself, the presence
in man of clairvoyant senses and occult powers ;
and that by exercising these they gained, in ex-
ceptional cases, clear insight into the very heart
of their cherished truth. There 1s something in
the philosophy of the East, even on its more popular
and practical side, which suggests that those who
expounded 1t spoke, not merely out of the abundance
of their hearts and the conviction of their minds,
but also out of a personal experience, which, though
supernormal, was by no means supernatural, and
which was at once convincingly actual and trans-
cendently real.! But the pathway to the immward

1 The preternatural calmness with which the average Oriental
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light 1s hard to find and easy to lose; and the
methods by which recluses in Indian forests tried
to acquire intuitive knowledge of the truth of truths,
are not to be followed by ordinary men.

How, then, was that life-giving knowledge to
be communicated to the rank and file of mankind ?
The solution which this problem received was 1n
keeping with the esoteric tendency of Indian
thought. The grand ideas in which the Soul of
the Ifast had {ound refuge could not be communi-
cated as ideas to the average man, who was, ex
nhypothest, as incapable of high thinking as of self-
culture and mental self-control. Personal faith
such as that which the devout Christian reposes 1n
Christ, and 1n God the Father for Christ’s sake, was
not expected from him ; for it was a vast concep-
tion that was presented to him, not a personality
or a life. The truth of things must be faught to
him, for he could neither evolve it nor discern it
for himself ; and though the notion of his growing,
in the tulness of time, into oneness with that living
truth of things which is the counterpart of supreme
reality, was implicit in the creed of his teachers,
the immediate bearing of the notion had not yet
been realized. The truth of things must be taught
to him; but 1t was not to be taught to him as
abstract truth. What then? One course only
remained. The truth must be taught to him
symbolically. It must be embodied for him in a
ceremonial system, and he must express his belief

faces death is inexplicable, except on the assumption that those
who taught him his philosophy of life had, in some sort, seen
behind the veil, and had communicated to him something of
the serenity of their {aith.
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In 1t by the due discharge of a series of prescribed
rites. This 1s what happened in India; and the
seed which was thus sown bore its inevitable fruit.
The inner meaning of the symbol was gradually
forgotten, until at last the symbol was mistaken
for the reality to which it bore witness. Then
the forces in the East which periodically make
for immobility asserted themselves without let
or hindrance. The tyranny of ceremonialism—a
tyranny which 1s inherent in the assumption that
the truth of things is to be taught ab exira—ex-
tinguished spiritual feeling, and suspended, 1if it
did not wholly destroy, the inner life of the people.
““Deeper than cver plummet sounded,” the Soul
of India ““lay (as it 1s lying now) inactive.” The
process of its evolution was arrested; and the
last and safest pathway to reality—the pathway of
soul-growth, of the actual expansion and wivifi-
cation of consciousness—was closed to mankind.

What remedy was there for this state of things ’
There was a remedy; but it was too obvious to
be easily found, and centuries had to pass before
it could suggest itself to Lastern thought. The
symbolical, equally with the formal, teaching of
spiritual truth, ends at last in the substitution of
machinery for life. The path of salvation les else-
where. If you want the rank and file of mankind
to realize the truth of a given conception of life,
get them to act—to order their own lives—on the
assumption that it 1s true.



CHAPTER 111

THE PATH OF LIFE

on earth, one who was in equal degrees a

lover of his kind and a dreamer of spiritual
dreams. Let us suppose that this prophet had
drunk at the pure fountain of Indian thought,
that he had accepted and assimilated the 1deas
which found expression in the Upanishads,—the
1dea of the reality of the soul, of the development
of the individual soul through a chain of earth-
lives, of the consummation of this process of develop-
ment in the union of the individual with the Universal
Soul and its consequent admission into a life of
unimaginable peace and bliss. Let us further
suppose that, when his heart and mind had become
saturated with these 1deas, he became possessed
with the desire to communicate them to his fellow-
men. Let us imagine him looking down, from the
standpoint of his exalted faith, on the toiling,
suffering masses of mankind. Let us picture to
ourselves the sorrow that must have pierced his
heart when he saw how profoundly ignorant were
the masses of the great truth which he had made
his own ; how entirely they were absorbed in the
pursuit of what was material, trivial, perishable,

unreal ; how they were living, without knowing
42

I ET us suppose that a great prophet appeared



The Path of Life 43

1t, 1n a world of shadows and illusions ;: how even
religion, which must once have had an inward
meaning, had become for them a round of ceremonies
and a network of formula; how dense, in fine, and
how deadly were the musts that overhung their
lives, and how seldom could those mists be parted
by any breath of spiritual freedom, or pierced by
any ray of spiritual hope and joy. Let us suppose
that he then looked forward into the future, and
saw his fellow men returning to earth again and
again, and leading lives as hollow, as purposeless,
and as joyless as the lives which they were leading
then ; the process of their soul-growth being so
slow, ocwing to their fundamental ignorance of
reality, that for a long sequence of earth-lives no
appreciable progress could be made. Would not
the sympathetic sorrow which the wvision of the
present had awaked in him, be intensified by his
vision of the future; and would not the longing
to help his fellow men, to enlighten them, to lead
them into the path of light and life, become at last
an absorbing passion which left no room in his heart
for any other desire ?

But how could he give men the knowledge that
they needed ? It was ignorance of reality that
had darkened and debased their lives. It was
knowledge which they were waiting for, knowledge
of what was real and what was true. How could
he give them this most rare and most precious ot
all gifts ? How could he transform their sense of
reality, and quicken and purify their perception of
truth ? Philosophical knowledge of the truth of
things is, for obvious reasons, beyond the reach of
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the masses. The average man has no turn for meta-
physical speculation, and the worse service that one
can render him is to tempt him to indulge in 1t ;
for in the atmosphere of verbal controversy reality
becomes an abstraction, truth becomes a formula,
while love, which is the real unsealer of all spiritual
secrets, inevitably withers and dies. The niuitive
apprehension of the truth of things is equally, and
for equally obvious reasons, beyond the reach of
the masses. The ‘‘psychical” faculties, which
generate that rare but wvividly real type of know-
ledge, though potentially present in all men, are
developed in an exceedingly small minority; and
the prematurc attempt to develop them would
end in hysteria being mistaken for inspiration, and
hallucination for divine truth. The emotional
apprehension of the truth of things may seem to be
within the reach of ordinary men. In reality it
also 1s reserved for a chosen few ; for it is only in
the genuinely poetic nature that it can maintain
1ts equable heat and pristine purity. In lower
natures 1t burns itself away in the pitchy flames of
undisciplined sentiment, and dies out at last into
formalism, dogmatism, and other ‘ bodies of
death.” Moreover, the teacher who appeals to
the spiritual emotion of his disciples, and who
thereby enters into emotional relations with them,
and through them with therr disciples and spiritual
descendants, runs one serious risk. The chances
are that, sooner or later, those who come under
his influence, without having known him in the
flesh, and who are therefore free to construct im-
aginary pictures of his life and person, will transfer
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to his personality the devotion which he wished
them to give to his ideas, and will end by regarding
his 1nevitable limitations, or rather the limita-
tions of their own imagination—for by this time
the teacher will have become a legendary hero—as
the very boundaries of reality.

There remains what 1 have elsewhere called
the real apprehension of ultimate truth. This,
and this alone, 1s within the reach of all men. The
actual expansion of the soul, in response to the
forces in Nature that are making for its develop-
ment, will give men, little by little, the knowledge
that they need; tor, as the soul expands, as it in-
creases 1n wisdom and stature, 1ts consciousness
will enlarge its horizon, its vision will become clearer
and deeper, and 1ts sense of proportion will be
transformed. When the knowledge of reality has
been finally won, the attractive forces of earth,
which will then be felf to be wholly illusory, will
have ceased to act, and the end of the soul’s pilgrim-
age will be at hand. The best service, then, that
a man can render to his fellow men i1s to persuade
them to enter the path of soul-growth. Or rather
—for they entered i1t long ago—to follow 1t, no
longer blindly and instinctively, but deliberately
and of their own free will ; and, by thus consciously
co-operating with the expansive forces of Nature,
to shorten the path of soul-growth, and to hasten
the advent of 1ts glorious goal.

That our prophet, looking at things from the
standpoint of his own higher knowledge, should
desire to render this service to his fellow men,
may be taken for granted. But how should he
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persuade men that escape from the cycle of earth-
lives was intrinsically desirable, that the path of
soul-growth was the path of real hife, that the goal
to which it would lead them was worthy of their
highest aspiration and their most strenuous en-
deavour ? If their ignorance of reality was as
dense as it seemed to be, to what faculty should he
appeal and on what ground of admitted truth
should he take his stand 7 The relation between
knowledge and action, in the sphere of moral life,
presents a problem which 1s insoluble, except on one
hypothesis. Our difficulty i1s that for right action
we need right knowledge ; that for right knowledge
we need inward enlhightenment; that for inward
enlightenment we need the transforming influence
of a life of nght action. There i1s but one way of
escape from this seemngly vicious circle. Apply
the law of development to the inward life of the
soul : and 1t will become clear that the sense of
reality, like every other sense and power, exists
in embryo 1n each individual man. It is to this
embryonic sense of reality that our prophet would
make his appeal. In doing so, he would provide
both for the development of that sense, and for the
concurrent development 1n the soul of his disciple
of the germ of his own teaching. For the sense
of reality, like every other sense and power, grows
by being exercised ; and if it is to be exercised, it
must be appealed to and called upon to exert itself.
It follows that, in appealing to a man’s sense of
reality, one helps 1t to grow; and it follows that,
1in helping the sense to grow, one trains it to under-
stand and respond to the appeal that is made to it.
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We may conjecture, then, that the teacher who
wished to lead men to the knowledge of reality
would begin by assuming that the sense of reality
was latent in every heart. He would say to them,
‘“Does this earth-life really satisfy you? Cannot
you see for yourselves that in the last resort it
1s hollow and unreal ! Do the prizes for which
you strive content you when you have won them ?
Do they not crumble into dust as you grasp them ?
Everything that earth can give you—health, wealth,
pleasure, power, success, fame—proves to be either
transient or 1llusory. Health lasts a few years,
and is then undermined by disease and decay.
Wealth has neither meaning nor value except so
far as it enables you to buy pleasure, power, success,
and fame. Pleasure palls upon you, and at last
ceases to please. Or, 1f it does continue to please,
age and disease forbid you to enjoy it. Power
brings with it a weight of care and responsibility.
Success has its counterpart in failure, for

‘ Things won are done : joy's soul lies in the doing.’

Fame 1s

‘ Enjoyed no sooner but despiséd straight.’

Look down the vista of the years. If you con-
tinue to desire the things of earth, you will return
to earth, drawn by the influences that now attract
you, again and again. Does this prospect content
you ? Has your experience of earth been so happy
that you wish to renew it again and again? Is it
not true that the earth-life brings real happiness
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to those only who have found inward peace ? And
is it not true that inward peace, though it can
transfigure earth and make it spiritual and beautiful,
1s won by detachment from earth, not by devotion
to it ? This inward peace, 1n enjoying which you
drink the only draught of real happiness that the
earth-life can offer you, i1s a faint foretaste of what
1s in store for the soul when all i1ts wanderings are
over. Beyond all earth-lives a goal awaits you—
a goal which crowns and completes the process
of the soul’s evolution—the goal of deep, perfect,
inexhaustible bliss. This reward will be yours
when you have broken the last of the ties by which
earth attracts you, and 1in doing so have escaped,
once and for ever, from the ° whirlpool of rebirth.’

If there was anything in the heart of man which
could respond to this appeal, the seed of the prophet'’s
teaching would have been safely sown. His phil-
osophy would have taught him that his appeal
would not be made 1n vain. The germ of divine
wisdom is implicit 1n the germ of soul-life: and
the teacher who took for granted that men could
sece for themselves the 1nner truth of things, would
find that the insight with which he credited them
would evolve itself, hittle by little, in response to
his appeal. But, be 1t carefully observed, he would
make his appeal to the people as simple and direct
as possible. He would not attempt to base it on
metaphysical or theological grounds. He would
not employ arguments which appeal to the intel-
lectual faculties only, for he would know that the
pcople have no capacity for abstract speculation,
and he would 1infer from this that the more cogent
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a metaphysical or a theological argument might
seem to be, when addressed to popular thought,
the more certain 1t would be to delude and mis-
lead. The reticence which he would thus impose
upon himself might carry him very far, but he
would respect all its obligations. He would make
no attempt to lead the undeveloped minds of his
hearers into the presence of what was ultimate,
either in themselves or in the world at large. He
would say nothing to them about the * Ego,”
nothing about God. He would put no truth before
them which was not in some measure. self-evident.
To say that life, as we know it, is full of pain,
sorrow, and disappointment; that its pleasures
are transitory and delusive; that 1ts prizes are
intrinsically worthless; that the inward peace
which moral goodness generates 1s the only real
happiness ; and that to escape into a world of
inward peace 1is, therefore, the highest 1maginable
bliss ;—to advance such arguments as these 1s to
appeal to an inward sense which exists potentially
in all men. But to go beyond the limits of those
simple yet profound conceptions, would be to lead
men into a region of doubt, bewilderment, and
wordy strife.

Having won from men some measure of assent
to the self-evident truths which he had set betore
them, the teacher would proceed to draw for them
the practical inferences from his premises. He
would tell them that there was a path, by following
which they would become gradually detached
from earth and its shadows and delusions, and

D
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brought within sight of their spiritual goal; and
he would then teach them how to enter that path
and walk in it. The path of deliverance 1s the path
of soul-growth. As the soul grows, and 1ts per-
ceptive faculties widen and deepen, the unreality
of the earth-life will become gradually apparent ;
and when this has been fully realized, the last chain
that binds the soul to earth will snap of 1its own
accord, and deliverance will be won. The one
thing needful, then, the one thing which every
man ought to do and which any man can do, 1s so
to live as to make his soul grow. How i1s this to
be done? We need not go far for an answer to
this question. In the first place, all the influences
which directly thwart the growth of the soul must
be subdued and disarmed. The lusts and passions
of the animal self ; the desires and ambitions, the
moods and impulses, that are generated by petty
egoism ; the tendencies, whatever they may be,
that make for the contraction of the life of the
soul, for the restriction of its vital energies to the
plane of the lower self,—all these must, for obvious
reasons, be kept under due control. To allow the
soul to identify itself with any of the lower selves
which egoism seeks to magnify, would be fatal to
1ts spiritual progress. Also, since it is of the essence
of the new scheme of life to entrust to each man in
turn the duty of ordering his own goings, it is clear
that 1f any carnal or semi-carnal desire or passion
were allowed to seize the helm of the will, the voyag-
ing soul would make early shipwreck.

This 1s the negative side of soul-growth. The
positive side 1s of even greater importance. If
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the soul is to grow, it must go out of itself into
some sphere of being which seems for the moment
to lie beyond its own. Now there are many avenues
of escape from the ordinary self ; and each of these
helps, in 1its own way, to foster the growth of the
soul. But there 1s one and one only which 1s open
to all men,—the avenue of sympathy, of hving or
beginning to live in the lives of other persons and
other things. In teaching men to live in the lLives
of others, our moralist would be content to lead
them on from strength to strength, and would
make no attempt to initiate them, while they were
still in pupilage, 1into the esoteric mystery of an
all-embracing, all-consuming love. He would take
for granted that the germ of sympathy was in every
heart, and that the germ would evolve itself, under
the stress of the natural forces that make for the
expansion of the soul, when once the adverse in-
fluences that hindered its outgrowth had been
removed or, at least, reduced to inaction. What
hinders the outgrowth of sympathy is not the
lust of cruelty (for that is a rare and artificial by-
product of human development), but the reckless
egoism which prompts the strong, in the general
struggle for existence, to trample down the weak.
The impulse—half fear, half anger—which makes
a. man strike in self-defence ; the ‘‘ instinct to live
which makes him ready to sacrifice life in other
beings in order that he may preserve it in himself ;
the desire for materia! comfort and well-being,
which makes him reckless of the comfort and well-
being of others,—these tendencies are not in them-
selves incompatible with sympathy, though they
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may, if uncontrolled, develop into darker and
deadlier passions, and generate an egoism more
callous and more self-seeking than that from which
they spring. But the scheme of life which we are
considering has provided for all the animal and semu-
animal passions being placed under due control;
and he who had laid this teaching to heart would be
ready to receive the further lesson, that he ought
to refrain from wanton unkindness, first to his
fellow-men, and then to all other living things.
In other words, though he would be left free to take
whatever steps might prove to be necessary for the
protection and preservation of his life, he would be
taught that no wound was to be wantonly inflicted,
no life to be recklessly destroyed ; and that, speak-
ing generally, each man 1n turn was to make his
pilgrimage on earth as free as might be possible
from harm and offence to others. Under the 1n-
fluence of this teaching, gentleness, kindness, and
tolerance would gradually impregnate the atmos-
sphere of man’s daily life ; and in that atmosphere
the germ of sympathy would make strong and
steady growth.

To trace the stages in the growth of that soul-
expanding germ would be beside my present pur-
pose. That the destiny of sympathy is to trans-
form itself into the passion of spiritual love, can
scarcely be doubted. It 1s of the essence of the
individual life to seek to outgrow itself, to seek
to mingle itself with other hves on its way to that
Universal life which 1s its own true self ; and when
once the individual life has begun to lose itself in
the lives of others, a process has been 1nitiated, of
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which absorption into the Universal life—tself
the highest imaginable development of love—is the
natural and necessary consummation. But one
who was addressing himself to the rank and file
of mankind, and was therefore taking thought for
the earlier stages of soul-growth, would be careful
to disabuse the minds of his disciples of the idea
that there was any short cut to spiritual perfection.
The critic who looks at things from the standpoint
of the ‘ enthusiasm of humanity,” may possibly
condemn the gospel of sympathy as a cold and
pallid substitute for the gospel of love; but the
moralist who had taken upon himself to lead the
average man into the path of life, would not allow.
this criticism to deflect him from his purpose.
Knowing that in the earlier stages of soul-growth
self-control was the one thing needful, and that
until the self-seeking desires had been mastered
the outgrowth of the soul-expanding desires was
not to be looked for; and knowing further that
sympathy, which has much in common with self-
control, and follows naturally from it, would gradu-
ally prepare the way for the outgrowth of spiritual
love and the desires that are akin to it, or rather
- would itself, in the natural course of things, develop
into these ;—knowing this, the idealistic moralist
would be content that men should aim in the first
instance at the skyline which was visible to them,
and that the heights which this hid from wiew
should unfold themselves, little by little, as the
soul surmounted the foothills of its life. Herein
he would show his practical wisdom and make good
his claim to be a teacher of mankind. The pre-
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mature development of the ‘ enthusiasm of
humanity  and other spiritual passions might
well have fatal consequences; for experience has
amply proved that the lower desires and impulses
are all too ready to masquerade as the higher,—
lust, for example, as love, race-hatred as patriotism,
religious intolerance as spiritual devotion, egoism
as self-respect, censoriousness and uncharitableness
as moral zeal. The truth is that in ordinary men
the passion of love necessarily directs itself towards
what 1s individual and quasi-concrete, whereas
sympathy, just because it i1s a colder and paler
sentiment, has an immeasurably wider and more
abstract range. There are indeed exceptional
natures which can sublimate personal into im-
personal love; but, speaking generally, if the im-
personal passion of universal love is to be our goal,
the safer path to it,—at any rate in the earlier
stages of man’s development,—will be that of the

impersonal sentiment of sympathy rather than the
personal passion of love.

The master principle, that deliverance from the
1llusions of earth is to be won by self-control and
sympathy, would be embodied in a simple *‘ Law.”
It is 1n this form, and no other, that the new phil-
osophy of life would have to be presented to the
rank and hle of mankind. It may be possible for
ordinary men to see for themselves that escape
from the °° whirlpool of rebirth’ into the calm
haven of inward peace and spiritual bliss, is a desir-
able end; but the teacher who should try to ex-
plain to them that this end was to be compassed
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by the practice of self-control and the cultivation
of sympathy, would find that his words had missed
their mark. The average man has no turn for
abstract thinking; and to ask him to trace the
logical connection between this or that moral
principle and the paramount end of life, is to set
him a task beyond his power. What is needed for
his edification 1s to give him a few simple moral
rules, and to tell him that these, if faithfully followed,
will lead him to the goal that he desires to reach.

But the rules that are given him must be simple
and few. In other words, they must be the axio-
maia media of morality, the broad rules of life which
mediate between the master principles of moral
action and those meticulous details into which the
mind that values rules for their own sake is so ready
to descend. The force and authonty of each rule
must be self-evident. The teacher must be able
to say to his disciples : ““ Cannot you see for your-
selves that this course of action is better than that,
—ithat continence (let us say) is better than incon-
tinence, sobriety than intemperance, kindness than
cruelty, gentleness than violence?” In making
this appeal to his disciples he would at once exer-
cise and cultivate their spiritual intelligence and
their power of moral choice. When we say that
the force and authority of the axiomata media of
morality are self-evident, we imply that they stand
very near to the moral principles which are behind
them, so near that, in yielding to their attractive
force, the soul is brought into subconscious contact
with the truth and beauty of the teacher’s phil-
osophy of life. We imply, in other words, that the
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simple rules of a sane morality are in themselves
a source of inward illumination, and that the soul
which disregards them sins, in some sort, * agamnst
licht and knowledge ’ and misuses its power of
choice. . -

To this proposition there are corollaries which
are of profound importance. The growth of the
soul, and its consequent absorption into itself of
forces and influences which seem to be external to
its life, are necessarily accompanied by the diminu-
tion of outward pressure and the consequent growth
of freedom : and 1t stands to reason that, when the
individual has become one with the Universal
Self, so that all forces and all influences are gathered
at last within the compass of its conscious life,
absolute freedom will have been won. It follows
that freedom i1s the very counterpart of spiritual
life. Now freedom 1s of two kinds,—freedom to
know and freedom to do; and these two are in the
last resort one. The teacher who would lead men
into the path of life must assume at the outset that
man 1S free, potentially 1f not actually,—free both
to discern good from evil and to make his choice
between the two ; and he must so shape his teach-
ing that this dual faculty shall be constantly
exercised, and to that extent encouraged to grow.
It 1s because the teacher who limits himself, when
framing his Law, to a few axiomata media and retuses
to go further into detail, makes ample provision,
first for the recognition and then for the culture of
spiritual freedom,—it 1s for this, i1f for no other
reason, that he must take rank as the wisest of
Lawgivers.
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The superniority of a simple to an elaborate Code
of Law, 1n respect of the services that they respec-
tively render to the cause of spiritual freedom,
may be looked at from another point of view. The
connection between the broader rules of conduct
and the goal by which obedience to those rules is
at last to be rewarded, though possibly not directly
traceable by the man of average insight and in-
telligence, 1s always felf by him to be natural and
real. In an elaborate Code of Law, on the other
hand, nine-tenths of the rules that men are directed
to obey are so unreasonable and so unattractive
that the man who obeys them can neither discem
their moral significance, nor see that there is any
natural connection between his obedience and his
promised goal. The consequence 1s that he gets
to regard both the law and its reward as wholly
alien from his own i1nward life. He 1s to obey
such and such rules of conduct because he 1s told
to obey them, and for no other reason ; and if, and
so far as, he 1s obedient to them, he 1s to reap such
and such rewards, not because there is any uatural
connection between his conduct and 1ts recompense,
but because the irresponsible despot who framed
the Code of Law chose, for reasons of his own, to
attach certain prizes to obedience, and certain
penalties to rebellion. When such a conception of
life and duty has fully established itself, spiritual
freedom has been mortally wounded, and the soul
has entered the valley of the shadow of death.
Against this danger the teacher who regarded soul-
grox;vth as both the way and the end of * salvation,”
would be ever on his guard. Not only would he
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make his moral rules as few, as simple, and as broad
as possible, but he would also impress upon his
disciples that by obeying those rules, by following
the path, which they marked out for them, they
would, tn the natural course of things, arrive in due
season at the promised goal of inward peace and
bliss ;—a goal which is so vitally connected with
the way of living that leads up to it, that those who
seek it enjoy it in some measure before they reach
it, its foreglow—‘ the peace which passeth all under-
standing ’—{falling in ever deepening splendour
on each successive stage in the path of life. He
would therefore warn his disciples against what-
ever scheme of conduct might tend to substitute
a mechanical for a spiritual, a supernatural for a
natural, conception of life and duty. Thus he
would teach them that ‘‘ sacrifices and burnt
ofterings ’ could profit them nothing; that cere-
monial observances had no intrinsic meaning or
value ; that obedience to rules, for the mere sake
of obedience, far from strengthening their souls,
would entangle them at last in the clinging meshes
of the infinitesimal. He would teach them, further,
that actions produce their natural and necessary
consequences, and that the most vital of these is
the reaction of what is done on the soul of the
doer. Is the soul really growing ? Are the earth-
ties being strengthened or weakened ? These are
the questions which men must learn to ask them-
selves, and to answer. It is by the strictly natural
process of growth, and in no other way, that the
soul 1s to be ““saved alive ”’: and the idealistic
teacher would urge his disciples to repudiate the
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authority of his own law, if it set any other path
or any other 1deal than that of soul-growth before
them.

Above all—and this is perhaps ‘‘ the conclusion
of the whole matter ’—the teacher who preached
the gospel of soul-growth would impress upon his
disciples that each of them must work out his salva-
tion for himself ; that he must take the conduct of
his life into his own hands:; that he must enlist
his will-power on the side of those natural forces
which are ever making for the expansion of his hfe ;
that his will-power was in fact the last and the
highest of those natural forces ; that i1ts outgrowth
had come, gradually and naturally, with the out-
growth of his soul ; that whatever tended to arrest
its growth tended also, and in an equal degree, to
arrest the growth of his soul; that in this, as in
other matters, the end of life must control the way,
and the way foreshadow the end ; that in this, as
in other matters, a man must achieve his ideal by
applying it to the solution of his practical problems,
and giving expression to it in the daily round of
his life.



CHAPTER 1V
THE TEACHING OF BUDDHA

N the Sixth Century before the birth of Christ,
India, which had long been seething and fer-
menting with spiritual thought, gave to the

world a great teacher. The son of an Indian

chieftain, Gaudama Buddha! strove for many
years to find that inward illumination on * great
matters,”” which was the cherished dream of every
serious thinker in that remarkable era. After
having followed, to no purpose, the paths of meta-
physical speculation, of mental discipline, and of
ascetic rigour, he reaped on one memorable night
the fruit of his prolonged spiritual effort, the truth
of things being of a sudden so clearly revealed to
him that thenceforth he never swerved for a moment

1 Gaudama (or Gotama), the Enlightened One. I ought, in
strictness, to call this book *“ The Creed of Gaudama Buddha,”
just as I ought to have called my study of Christ’s ideas ** The
Creed of Jesus Christ.”” My reason for speaking of the Founder
of Buddhism as Buddha 1s the same as my reason for speaking
of the Founder of Christianity as Christ. It happens that in
each case the religion 1s called after the title rather than the name
of 1its Founder, with the result that the title has gradually
acquired the force and the association of a familiar name. As
Jesus, the Christ or Anointed One, is commonly spoken of as
Christ, so Gaudama, the Buddha or Enlightened One, is com.
monly spoken of, and may, without impropriety, be spoken of,
as Buddha.

60
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from devotion to his creed and to the mission that
it 1imposed upon him.

What was the creed of Buddha? What did
he teach mankind, and what™ were the dominant
ideas on which he based his teaching? It is, I
think, at once easier and more difficult to interpret
the creed of Buddha than that of Christ. Unques-
tionably easier, within certain clearly defined limits.
Perhaps more difficult, when once those limits
have been passed.

That the moral teaching of Buddha was of such
and such a character, that the carefully elaborated
scheme of life which has always been attributed
to him was really his, can scarcely be doubted.
On this point it will suffice if I cite the authority
of two well-known Buddhist scholars. “ When it
1s recollected,” says Dr Rhys Davids, ‘‘that
Gaudama Buddha did not leave behind him a
number of deeply simple sayings, from which his
followers subsequently built up a system or systems
of their own, but had himself thoroughly elaborated
his doctrine, partly as to details, after, but 1n its
fundamental points even before, his mission began ;
that during his long career as teacher, he had ample
time to repeat the principles and the details of the
system over and over again to his disciples, and to
test their knowledge of it; and finally that his
leading disciples were, like himself, accustomed to
the subtlest metaphysical distinctions, and trained
to that wonderful command of memory which
Indian ascetics then possessed; when these facts
are recalled to mind, it will be seen that much more
reliance may reasonably be placed upon the doctrinal
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parts of the Buddhist Scriptures than upon corre-
spondingly late records of other religions.” Dr
Oldenberg speaks to the same general effect : *° On
the whole we shall be authorized to refer to Buddha
himself the most essential trains of thought which
we find recorded in the Sacred Texts, and in many
cases 1t 1s probably not too much to believe that
the very words in which the ascetic of the Sakya
house couched his gospel of deliverance, have come
down to us as they fell from his lips. We find
that throughout the vast complex of ancient
Buddhist literature which has been collected, cer-
tain mottoes and formulas, the expression of Budd-
hist convictions upon some of the weightiest problems
of religious thought, are expressed over and over
again 1n a standard form adopted once for all.
Why may not these be words which have received
their currency from the founder of Buddhism,
which had been spoken by him hundreds and
thousands of times throughout his long life devoted
to teaching ? ° Whatever else Buddha may have
been, he was a serious and systematic teacher who
was deeply impressed with the belief that it was
his mission to lead men into the path of salvation,—
a broad path, as he conceived it, but clearly defined ;
and as his missionary life lasted for forty-five years,
and was one of incessant preaching and teaching,
we may well believe that he mapped out the path
with extreme care and accuracy, and that the chart
of life which he thus elaborated was preserved in
all its detail by the retentive memory of his listeners
and their disciples, and has come down intact to

the present day. We way also assume with con-
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fidence that tradition has faithfully perserved that
part of his teaching in which he gave reasons for
the faith that was in him. It is certain that he
urged men to enter and walk in the path in order
that, by extinguishing all desire for earthly things,
they might win deliverance from the earth-life,
with its attendant suffering, and attain to that
blessed state of being which he called Nirvana.
It 1s further certain that he believed in re-incarnation,
~and took for granted that those who listened to
him held the same belief : and that therefore he
meant by deliverance from earth deliverance from
the “ whirlpool of rebirth,” deliverance from the
cycle of earth-lives which the unenlightened soul
1s bound to pass through.

This much 1s practically certain. But when
we ask ourselves what Buddha meant by re-incarna-
tion—a question which must be asked, and which
obviously gives rise to other questions wider and
deeper than itself—we come to the verge of what
1s obscure and dubious; and the very next step
takes us 1mnto a region of pure conjecture in which
at present there 1s neither path nor guide.

For this sudden and complete change there are
two chief reasons. The first 1s that, even when a
great teacher says much about the ultimate realities
of existence (or what he regards as such), 1t 1s ex-
tremely difficult to make out what he really believes.
In the realm of metaphysical speculation, whether
we are thinking for ourselves or trying to mterpret
the ideas of others—the two enterprises are really
one—we feel (if we have any qualification for either
task) that our thoughts are utterly mmadequate to
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the solution of our problems, and that our words,
besides being of Protean instability, are utterly
inadequate to the expression of our thoughts. Who
but the novice at speculative thinking would venture
to make any statement with confidence when he
had to use such words as Soul, Ego, Person, Con-
sciousness, Being, Reality, Universe, God ;—words
that have different meanings for different minds ;
words that take new shades of meaning from each
new standpoint which the thinker finds it needful
to adopt, and even from each new context which
the course of his thinking suggests to him ; words
that stand on guard at the portal of every meta-
physical inquiry, and refuse to allow us to pass
until we have read the riddle of their meaning and
so answered their unanswerable challenge ?

The second reason for our uncertainty as to the
metaphysical grounds on which Buddha based his
ethical teaching, is that he himself was so far from
dogmatizing about what 1s ultimate as to preserve
a deep and consistent silence with regard to it.
The meaning and the significance of this silence
will presently be considered. Meanwhile I can
but say, with Dr Oldenberg, that in the Buddhist
philosophy (as it 1s presented to us in the Sacred
Scriptures) ‘“ we have a fragment of a circle, to
complete which and to find the centre of which, is
forbidden, for it would involve an inquiry after
things which do not contribute to deliverance and
happiness.™

Let us now set forth what is clear and certain
in Buddha’s teaching, and then advance from this
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in the direction of what is dubious and obscure.
It 1s fitting that we should begin, as Buddha him-
self began, with the Four Sacred Truths. In the
Sermon to Five Ascetics at Benares, which tradition
gives as the opening act of the ministry of Buddha,
the Four-fold Truth is set forth in the following
words :

“ There are two extremes, O monks, from which
he who leads a religious life must abstain. What
are those two extremes ? One i1s a life of pleasure,
devoted to desire and enjoyment; that is base,
ignoble, unspiritual, unworthy, unreal. The other
1s a life of mortification; 1t 1s gloomy, unworthy,
unreal. The Perfect One, O monks, is removed
from both these extremes and has discovered the
way which lies between them, the middle way
which enlightens the mind, which leads to rest,
to knowledge, to enlightenment, to Nirvina. And
what, O monks, is this middle way, which - the
Perfect One has discovered, which enlightens the
eye and enlightens the spirit, which leads to rest,
to knowledge, to enlightenment, to Nirvana? It
is this sacred eightfold path, as it 1s called : Right
Faith, Right Resolve, Right Speech, Right Action,
Right Living, Right Effort, Right Thought, Right
Self-Concentration. This, O monks, is the mddle
way, which the Perfect One has discovered, which
enlightens the eye and enlightens the spint, which
leads to rest, to knowledge, to enlhightenment, to

Nirvana.
‘““This, O monks, is the sacred truth of sufter-

ing ; birth is suffering, old age 1s suffering, death

E
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is suffering, to be united with the unloved 1s suffer-
ing, to be separated from the loved 1s suffering, not
to obtain what one desires 1s suffering, 1in short the
fivefold clinging to the earthly 1s suffering.

““ This, O monks, is the sacred truth of the origin
of suffering ; it is the thirst for being, which leads
from birth to birth, together with lust and desire,
which finds gratification here and there : the thirst
for pleasures, the thirst for being, the thirst for
power.

‘“ This, O monks, 1s the sacred truth of the extinc-
tion of suffering; the extinction of this thirst by
complete annihilation of desire, letting it go, ex-
pelling it, separating oneself from it, giving it no
room.

““This, O monks, 1s the sacred truth of the path
which leads to the extinction of suffering; it is
this sacred, eightfold path, to wit, Right Faith,
Right Resolve, Right Speech, Right Action, Right
Living, Right Effort, Right Thought, Right Self-
Concentration.” !

This is the Four-fold Truth, on which Buddha'’s
whole scheme of life 1s hinged. Let us try to set it
forth in other and fewer words :—

(1) Life on earth is full of suffering.

(2) Suffering 1s generated by desire.

(3) The extinction of desire involves the extinc-
tion of suffering.

(4) The extinction of desire (and therefore of
suffering) 1s the outcome of a righteous life.

There 1s one link in Buddha’s teaching which

! ““Buddha,” by Herman Oldenberg. Translated by W. Hoey.
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seems to be missing. Why does desire generate
suffering 7 The answer to this question is given
iIn a discourse which Buddha is said to have held

with the five ascetics shortly after he had expounded
to them the Four Sacred Truths.

“‘“The Exalted One,” so the tradition narrates,
‘““ spake to the five monks thus :

“““The maternial form, O monks, 1s not the self.
I1f material form were the self, O monks, this material
form could not be subject to sickness, and a man
should be able to say regarding his matenial form :
My body shall be so and so; my body shall not
be so and so. But inasmuch, O monks, as materal
form is not the self, therefore 1s material form subject
to sickness, and a man cannot say as regards his
material form : My body shall be so and so.

‘“‘ The sensations, O monks, are not the self’”’
—and then follows in detail regarding the sensa-
tions the very same exposition which has been
given regarding the body. Then comes the same
detailed explanation regarding the remaining three
component elements, the perceptions, the con-
formations, the consciousness, which, in combina-
tion with the material form and the sensations,
constitute man’s sentient state of being. Then
Buddha goes on to say: “

‘““ How think ye then, O monks, 1s material form
permanent or impermanent ?
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