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“It almost seems that, as the oldest languages are
the most perfect, so too are the oldest religions. If
[ wished to take the results of my philosophy as the
standard of truth, I should have to concede to Bud-
dhism pre-eminence over the others. In any case, 1t
must be a pleasure to me to see my doctrine in such
close agreement with a religion that the majority of
men on earth hold as their own, for this numbers far
more followers than any other.”

w.W.R. 11, 169; Ch. xvII
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INTRODUCTION

“For so long have vain and fruitless attempts at
philosophy been made, because men looked for it on
the path of science instead of on that of art.
Therefore no art boasts of such egregious bungling
as does the art of philosophy. Men tried to consi-
der the Why instead of the What; they strove for
the distant instead of seizing what 1s everywhere
close at hand; they went outwards in all directions
instead of entering into themselves where every
riddle can be solved ... The philosopher should
never forget that he is cultivating an art and not
a science.” T . F.M. [1814] p. 154, § 259

Faut-il mourir pour Danzig? (' Do we have to die
for Danzig ?"”’ ) exclaimed a French social philosopher 1n
1939 when the German occupation of this sensitive point
on the north-eastern shores of Europe, held at that time
by Poland, became the signal for a new world war.

Arthur Schopenhauer, who since the late 19th century
has been the most widely read German and European philo-
sopher, was born in Danzig, in 1788. At that time Danzig
was a free Hanseatic city, but in 1793 1t was captured by

e wmilm e

t Comnarc tke statement of the Buddha, A. 1V, 5,5, facing text
5.10 belcw.



As soon as the book was published (and it was to remain
unknown and ignored for a long time ), Schopenhauer went
for a pleasure trip to Italy, but after a year he had to return
home on account of unexpected financial difficulties with
a firm in which his inherited capital was invested. Afraid
that he might suffer a considerable loss, and thus be unable
to live as a free-lance author, he decided to take the post
of lecturer at Berlin University. His financial crisis was
soon settled to his advantage. As for his lecturer’s career’
it turned out to be a complete failure, because he rashly
attempted to antagonize Hegel, who at the time was at the
peak of his career as ‘‘the state’s philosopher’ 1n Berlin.

After a sccond journey to Italy, Schopenhauer retur-
ned to Berlin, the city of his most bitter experiences, and
stayed there until 1831. Then, as a result of an epidemic
of cholera, one of whose victims was Hegel, he left Berlin
for ever. In 1833, he ultimately settled in Frankfurt am
Main, where, living alone ‘“‘as a hermit” and dedicating
the rest of his life to his philosophical meditations and
writing, he remained until his death, in 1860.

- In 1844, he published the second volume of the wwek;
only 15 years in the later, in the 3rd edition of the com-
plete work, did this bring him well-merited fame. In the
meantime the appearance of two volumes of essays, PARERGA
AND PARALIPOMENA In 1815, marked the beginning of a
wider interest in his philosophy among an increasing number
of intelligent and wunprejudiced readers, most of whom
were not professional philoscphers. Outstanding artists were
always most appreciative of his 1deas on spiritual emanci-
pation through art, and on the art of living.

Though he spent nearly thirty years as a well-to-do
man 1n his house in Frankfurt, his rooms always gave visi-
tors the 1mpression of a wayfarer’s temporary residence.
And though in his later years the circle of his friends and
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followers began to grow, his best friend remained his dog,
a poodle named Atma (in Schopenhauer’'s conception the
impersonal, eternally renewed primordial force of nature,
in the sense so beautifully described in his simile of Sansaro
as a waterfall). (See texts 5.6-5.7, ch. 1v, below.)

Among the few objects characteristic of the homely
atmosphere of his apartment was a small gilded statue of the
Buddha. When his housekeeper, a staunch Catholic spins-
ter, first saw 1t, she asked 1n astonishment what it was.

“It 1s the Victoriously Awakened One,” said Schopen-
hauer.

With an inquisitive look at the exotic cross-legged
posture and the Dhamma-teaching MuDrRA of his fingers,
she answered :

“Hm, your Victoriously Awakened One looks rather
like a little tailor!”™ 1

Unfortunately, introducing Schopenhauer to Buddhist
readers nowadays requires 1n the first place an answer to
the “‘reproach of pessimism’’. This typical objection 1s as
unjust and misleading as it 1s shallow and wvulgar. Yet 1t
has become a standardized formula defensively applied by
some modern Buddhist authors who are not directly
acquainted with Schopenhauer’s thought and with the extent
of his Buddhist inspiration. They state that Schopenhauer,
as a ‘‘pessimistic’’ thinker, pip understand dukkham,
or the Noble Truth of Suffering, but was ignorant of the
teaching of the Buddha to its tull and proper extent; that
he was not fit to ask the question about the cause of
suffering, not to speak of the ultimate question about the
possibility of a way out, or a solution to his own pessi-
mistic problem. In simple untechnical terms, this acknow-
ledgement grants to Schopenhauer the privilege of standing
at a level of 1intelligence just above that of an i1diot as far
as he was able to realise his own problem, but not of



inquiring about its reasons, or éven of looking for help.

The criterion of the present selection — Schopenhauer’s
philosophical analysis of the essential problems regarding
all the FOUR NOBLE TRUTHS on whose understanding the
teaching of the Buddha is based — was adopted mainly
for the purpose of dispelling such prejudices about THE
PROPER MEANINC OF THE TERM ‘'PESSIMISM’ 1n the philoso-
phy of Arthur Schopenhauer, the ‘‘father of pessimism.”
This documentation 1s preceded by a chapter containing
Schopenhauer’s direct references to Buddhism.

From these texts the reader will learn in Schopenhauer’s
own words to what extent and within what limits his
standpoint of pessimism i1s deduced from the immanent
structure of the world, and how 1t refers to the ‘“‘world-
liness of the world”’ EXCLUSIVELY, or to the nature of
samsaro. This Buddhist term was adopted by Schopenhauer
explicitly in his deduction of the basic i1dea that pessimism
in this connexion i1s the indispensable motive for urging
the human mind on the path of iiberation, in the direct
adequatc and literal meaning of the term nibbanam — as
extinction, and not as a ‘“‘realm’ of ‘“‘divine’’ happiness for
the hedonist wretch, for whose sake the opposite theory of
“optimism’’ was 1nvented and introduced previously by
the European court-philosopher, Leibniz. Schopenhauer’s
positive 1ntention was also to defend genuine Christianity
from such optimistic falsifications which even at that time
were detrimental to European civilization that is liable to
become a prey to materialism.

With reference to the proper meaning of the term
“pessimism’’ the attention of the reader is drawn particu-
larly to the :iollowing texts :

1.4 - DBasic text for the refutation of the opti-
mistic philosophy of Leibniz. - See also 3.2.
4.16 - The educational aspect of the problem.



0.16 - Schopenhauer’s interpretation, in Bud-
“dhist terms, of the pessimistic attitude to
the world as samsaro, as the necessary
condition for the realization of nibbanan.

On account of such deep-rooted historical prejudices
against the basic tenets of Schopenhauer’s philosophy, it
my be useful, in connexion with the comparative subject
of this essay. to point out yet another danger leading to a
misunderstanding of his ‘“‘single thought’ at the very outset
as a result of some superficial and negative sources of
“general information’ 1n th:se matters. Such prejudices are
more popular with direct reterence to Schopenhauer, than
1s his authentic thought. This refers to the meaning of the
basic term ‘“‘wiLL’’ in Schopenhauer’s philosophy.

It already appears from our text 1.1, at the beginning
of the chapter on sUrrFerING, that by this specitic term
“the will-to-live’’ 1s meant, and that it 1s i1dentified and
explained here and elsewhere as ‘‘an unquenchable THIRST"’
whose ‘‘basis 1s need, want and hence pain.”” The identity
of meaning with the corresponding Buddhist term for
‘“thirst” or ‘‘craving’’ - tanha - needs no further authen-
tication for our present purpose. That Schopenhauer’s nega-
tion of the ‘“‘will-to-live’”’ does not by any means prejudice
the 1njunction of the ascetic ideal of ‘“‘right effort’”’ samma-

vayadmo on the Noble Eightfold Path of Buddha), will be

quite evident from Schopenhauer’s texts on that subject
(e.g. 4.3, ch. 111). '

The purpose of the present selection i1s to give ONE
PROFILE of Schopenhauer’s philosophy in a cross-section
through his works. No explicit differential analysis of 1deas
could be undertaken within this PRiIMA FACIE documentary
framework either as regards the delimitation of Buddhist
elements of thought in Schopenhauer’s system from those
closer to his (earlier) Vedantic inspiration (from the Upa-
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nisads), or with reference to a delimitation between Indian
and European ways of thought in general, or even in the
particular case of Schopenhauer’s own remarkable comparati-
vistic attempts to co-ordinate both into a universal whole.
The introductory explanation on the development of Scho-

penhauer’s approach to Indian philosophy are meant pri-
marily to facilitate a HISTORICAL ORIENTATION throughout

his works.



CHAPTER |

SCHOPENHAUER'S APPROACH
TO INDIAN PHILOSOPHY

Even the first volume of Arthur Schopenhauer’'s main

work, THE WORLD AS WILL AND REPRESENTATION,

which appeared iIn 1819 (25 years before the second,
supplementary volume), 1s interspersed from its preface
to the last paragraph with quotations from Indian wisdom
and reflections on these, almost as profusely as with
quotations from ‘‘Stoic sages’’ and other ancient authors
of a kindred inspiration, as to whose oriental provenience
Schopenhauer had no doubts. The fundamental 1deal of
Stoic ethics, ‘‘like that of Cynism from which 1t sprang’’,
the 1deal of ATArRAxIA (imperturbability) or APATHEIA
(‘‘apathy’’, Iiterally ‘““non-suffering’’), as well as the 1deal
of ErpocHE, or ‘‘suspension of judgement’”’ 1n a disinter-
ested contemplation, corresponding to upekkha@ 1n Bud-
dhism, brought from India by Pyrrho of Elis, who was
in the philosophers’ retinue of Alexander the Great —
this whole complex of 1deas i1n the later Greek and
Roman philosophy appears to Schopenhauer as a ‘‘colos-

sal paradox’’ from any view-point except that of
Eastern, specifically Indian, asceticism. (cf. wwr 11,

pp. 158-9; Pr 1 [51/64) Therefore Schopenhauer’s



references to Indian wisdom often appear alongside
those taken from Greck and Roman sources of the
closest and most congenial origin.

It is, however, stated quite explicitly even in the
preface and first paragraph of THE WORLD As WILL AND
REPRESENTATION, that Indian analogies 1n Schopen-
hauer’s system of thought are not confined solely to
this 1sToricaL coincidence. His first reference to India
in the preface has been most 1mproperly used by
superficial Europo-centrists to deny the importance of
Indian influences on his system as a whole. As a matter
of fact, Schopenhauer states in this well-known passage
that his thought has been shaped first by Kant, then
by Plato and finally by Indian philosophy :

‘“Kant’s philosophy 1s thercfore the only one with

which a thorough acquaintance 1s positively assumed 1n
what 1s to be here discussed. But 1if 1in addition to
that the reader has dwelt for a while 1n the school of
the divine Plato, he will be the better prepared to hear
me, and the more susceptible to what I say. But if
he has shared the benefits of the Vedas, access to
which, open to us by the Upanisads, i1s 1n mv view
the greatest advantage which this still young century
has to show over previous centuries. .., if I say, the
rcader has also already recetved and assimilated the
divine i1nspiration of ancient Indian wisdom, then he is
best of all prepared to hear what I have to say to him,”
It appears obvious from Schopenhauer’'s own delimi-
tatton of this last source of his inspiration that it
should not be disregarded as the least important :
“Did 1t not sound too conceited, I might assert that
each of the individual and disconnected utterances that
make up the Upanisads could be derived as a conscqu-
ence from the thought I am to impart, although conver-
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sely my thought is by no means to be found in the
Upanisads.’

Within such broad lines of his preliminary orienta-
tion, Schopenhauer’s estimate of the fragmentary value of
the Upanisads for his own systematic purpose has
already to be assumed as correct in view of the historical
structure of this archaic compilation of Indian wisdom.

Apart from this, I propose to show in the following
survey that what may be stated more or less correctly
concerning the influence of the Upanisads on the shaping
of Schopenhauer’s philosophical thought 1N 1TS EARLIER
STAGE, cannot be atfirmed with equal right as regards the
importance of the Buddhist analogy and the visible expan-
sion of 1ts influence TIIROUGHOUT THE FURTHER AND LATER
ELABORATION of his system of philosophy in its historical
tulfilment.

It seems to me that the longest text on Buddhism,
included under o0.22 below, from the 2nd edition (1847) of
the FOURFOLD ROOT OF THE PRINCIPLE OF SUFFICIENT REASON,
beginning with a differenuation from Brahmanism, can be
taken as the safest landmark for determining the time
when the transition from a predominantly Vedantic to a
prevalently Buddhist orientation was accomplished, parti-
cularly since this text already comprises the widest scope
of Schopenhauer’s basic information on both the Thera-vada
and Mahayana sources, including the translation of Maha-
vaimsa and other interesting evidence on the earliest con-
frontation of Buddhism 1n Ceylon with the alien 1deas on
religion of colonial conquerors (Dutch period, middle of
the 18th century). In the next 15 years, Schopenhauer was
to add to his Buddhist bibliography (see 0.9) only a few
more works on the Sinhalese Thera-vada with new trans-
lations from the same sources.

Unlike the ‘“‘disconnected utterances that make up the
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Upanisads”’, in the case of the teaching of the Buddha the
congeniality with Schopenhauer’s 1deal of philosophy
appears in the inner structure of his “‘single thought”
when compared with the ‘“‘central conception’ claimed to
be ‘‘the peculiar property of the Buddhas”, as we shall
show.

Schopenhauer’s idea of .the ‘“‘construction’ of systems
in philosophy was in his day still unknown and foreign
to modern European thought, and he was fully aware of
this difficulty :

“What has to be imparted [by this book] 1s a single
thought . .. A SYSTEM OF THOUGHT must always have an
architectonic connexion or coherence, that 1s to say, a
connexion in which one part always supports the other,
though not the latter the former; in which the foundation
-stone carries all the parts without being carried by them:
and 1n which the pinnacle i1s upheld without upholding.
On the other hand, A siINGLE THOuGHT, however compre-
hensive, must preserve the most perfect unity. If, all the
same, 1t can be split up into parts for the purpose of
being communicated, then the connexion of these parts
must once more be organic, 1.e., of such a kind that
every part supports the whole just as it 1s supported by
the whole; a connexion 1in which no part is first and no
part 1s last, in which the whole gains in clearness from
every part, and even the smallest part cannot be fully
understood until the whole has been first understood”
(WWR 1, PREFACE TO THE 1St. EDITION).

It has often been noted in the West that the same
difficulty 1s not so evident in earlier Asian attempts at
the monolythic and organic forming not only of famous
Indian rock and cave temples (see Ellora and Ajanta) but
also of philosophical ideas, at least in the pre-scholastic
stage. Ochophenhauer was also aware of this fact when,
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with reference to Buddhism, he praised the oldest religions
as being, just like the oldest languages, the most pertect.
Thus the confrontation of Schopenhauer’s “‘single
thought’ with “‘the teaching which is the peculiar property
of the Buddhas” (“ya buddh@Gnam samukkamsika dhamm-
desand’’) or the ‘“‘central conception’” of the Buddha (an
expression used ever more frequently even as a typified
title for books and articles, since Stcherbatsky coined 1it)
1s capable of producing its striking effect on the reader
mainly on account of the simplicity of its expression :

SCHOPENHAUER'S ‘'SINGLE THOUGHT : ‘‘The will-to-
live’’ 1s ‘‘the being-in-itself” of the world. - Its nature 1s
“thirst’’, ‘“craving’’ and therefore suffering. - Consequently,

the essential problem of this philosophy 1s only one :
Liberation from suffering by the ‘“‘denial cf the will-to-
live”’. This 1s ‘‘the road to salvation’.

THE TEACHING PECULIAR TO THE BUDDHAS (‘‘AWAKENED
oNES ') : ‘I teach only suffering and the liberation from
suffering.”” - Suffering 1s due to “‘thirst” for life or ‘‘cra-
ving'’.-““As the ocean has only one taste, that of salt, so
has my teaching only one taste, that of liberation.”

Another question of historical 1mportance for our
documentation is, how far the translation of the Upanisads
was the exclusive ‘“‘first source’” of Schopenhauer’s
information on Indian philosophical and religious wisdom,

It 1s well known and no longer difficult to verify in
the history of European Indology* that Schopenhauer, like
his older contemporaries Goethe and Schelling, had atten-
ded the lectures of Prof. Friedrich Maier, who at the
beginning of the 19th century was one of the best known
German orientalists. At that time Schopenhauer was
writing and submitting to the University of Jena his doctor’s

— —

* 6{', Raym(;nd Séﬁwazib, La Reniissince Orz'entjz/;; Pé;‘is,
Payot, 1950.
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thesis. In the same year, 1813, he obtained from Maier
his copy of the oupnck’naT, a Latin translation of the
Upanisads by Anquetil-Duperron through an excellent and
most carefully edited Persian version. (Schopenhauer was
always ready to cmphasise its superiority to later direct
renderings by European scholars, which appeared during
his lifetime.)

In 1813, presumably after the work on his doctor’s
thesis was finished, we find in Schopenhauer’s papers the
following first inumation of his next and most important
work :

“In my hands and still more in my mind there 1s
developing a work, a philosophy, which i1s to be ethics and
metaphysics IN ONE, for hitherto these were just as falsely
separated as was man i1nto body and soul. The work
expands and the parts grow together slowly and by deg-
rces like a child in the womb. I do not know which was
the first and which was the last to come into existence. . .

I who sit here and whom my friends know, do not
understand the origin of this work, just as the mother
does not understand that of the child in her womb . ..
Chance, ruler of this material world, let me live in peace
for a few more yvears, for I love my work as a mother does
her child. When 1t 1s mature and has been born, you may
exercise your right and exact tribute {or the reprieve. But
if 1n this stern age I die before my time, then may these
immature beginnings, these studies of mine, be given to
the world as thev are and for what they are. One of
thesc days, perhaps, a kindred spirit will appear who will
know how to put the parts together and restore the
antique.”’ (F. M. [1813] p. 55, § 92)

Later on in the same Early Manuscripts we find the
first reference to Indian wisdom in 1814, five years before
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his main work was publiched. It is a foot-note quotation
from OUPNEK'HAT In connexion with the central problem of
Schopenhauer’s philosophy, on the “‘spectator of that whole
tragedy of life” (p. 106, § 191)

In the immediately following § 192 (p. 107) there 1s
already expressed the thought that is singled out above in
the context of the first paragraph of the first volume of
THE WORLD AS WILL AND REPRESENTATION :

“The wiser Indians started from the suBjecTt, from
dtmz, jlv-atma. . . If, after the manner of the Indians, we
start from the subject, the world together with the princi-
‘ple of sufficient reason ruling it suddenly stands before
us, no matter from which side we begin to consider it,
If we start from the object and build, as we must do, one
stone on another with the mortar of the principle of suffi-
cient reason, then we are never able to find the founda-
tion on which the building is to rest or the top which 1s
to carry the building’s wreath.”

In the same year (§ 213, p. 120) the first mention 1s
made of mdyd which 1s destined to become the technical
term for a corner-stone of Schopenhauer’'s system and
thus the first Indian notion to become popular in modern
European philosophy. In this first reference the i1dea of
mdyd appears In contraposition to the ideal of liberation
from suffering :

‘“This release from willing occurs through better know-
ledge, and so oUPNEK'HAT, vol.11, p.216, says: TEMPORE
QUO COGNITIO SIMUL ADVENIT AMOR E MEDIO SUPERSURREXIT
(“the moment knowledge appeared on the scene, thence did
desire abate’’); here by avoRr (desire) 1s meant maya, which
is just that willing, that locve (for the object), whose objecti-
fication or appearance 1s the world. As the fundamental
error 1t is at the same time, so to speak, the origin of
evil and of the worid (which are really one and the same.)”

IS



In the next reference (§ 234 p.136) m@ya 1s defined as
the “inward moving force of the corporeal world”. In the
notes of the following two years (1815 and 1816) this
definition 1s further elaborated in connexion with Kant's
philosophy and other. basic topics of Schopenhauer’s main
thought. * But these earliest references may suffice to show
how deep the first impact of Indian thought was on Scho-
penhauer at the very time when the idea of his whole
system was beginning to germinate in his mind.

A further critical and differential analysis of the term
maya in the early stage of Schopenhaucr’s philosophy and
throughout the first volume of THE WORLD AS WILL AND
REPRESENTATION, the expansion of its philosophical mean-
1ng, would be interesting from our standpoint for yet
another reason. At later stages 1t can be clearly seen how
this expansion of the Vedantic idea of maya subsided and
its world-creating meaning was taken over by the more
explicitly Buddhist connotation of the term saris@ro. It 1s
Interesting to note in the "Index to both volumes of the
WWR that 16 references. to the term maya are listed
from the first volume, and only two from the second
(1. e. 25 years later), while the word saris@ro 1s mentioned
only once 1n the first volume. All references to it in the
Index to both voloumes refer to specifically Buddhist con-
texts which will be quoted in our next chapter.

In addition to the above-mentioned references there
are more than 20 to India which are of importance in the
formation of Schopenhauer’s thought at the same period.
The source of most of them 1s NoT the oupPNEK'HAT. Thev
comprise a much wider area of topics and different layers
of historical development, in Schopenhauer’s own specific
statement with reference to the ASIATIC RESEARCHES of

— g

cf. paragraphs 359, 461, 564, 574, 577, 600, 673. Sce also our
text 5. 4, in ch. 1V.
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which he was a regular reader, ‘“‘works of the Saugatas,
Buddhas, Arhatas, Jainas and other heterodox philosophers.”
Besides his earliest references to Buddhism, 1t i1s particu-
lary 1nteresting to note also his clear distinction between
the Vedantic tradition of the Upanisads and the Saiva reli-
gion, where he i1s particularly interested 1n the rLiNnGam cult.
Through 1t he implicitly discovered the deeper Buddhist
idea that ‘not-dying’ 1s not equivalent to the Christian
‘itmmortality’ (as in the inadequate nibbanar=ambrosia theory
ot Mrs. C. A. F. Rhys-Davids), but purely and simply a
causal correlative to the fact of ‘no longer being born’.*

“Dying and generating are inseparable correlatives,
merely two aspects of one thing, namely of life, 1. e. of
the preservation of from and of the giving up of matter.
The LiNGaM 1s therefore the attribute of Siva. Now just as
our life, as a process of nourishment, 1s a constant gene-

rating, a renewal of from, so is it also a constant dying,
a throwing off of matter.”

F. M. (1815) § 474, p. 317

“The two opposite views of death and the kinds of

immortality have been able to find expression in Europe

only at two periods and in two countries very remote from

each other. The Indians, however, combined the two views

by simultaneously teaching the liberation from life as the
supreme good and worshipping the LINGAM.”

F. M. (1815) § 499, p. 337
Not much later than these statements, in 1816, we find

close to one another a few characteristic observations i1n

— —

—— - - [ iep— i == .

t  c¢f. DER HANDSCHRIFILICHE NAcHLASS, II, pp.395-7.
* In the AvEsTA, \he Iranian twin of the VEDA, there 1s only
the expression ‘“‘duryo ziti”> (““to live long’’) which in the
cosmological context could be compared by European scholars

to the Christian ideal of a heavenly ‘‘immortality’’. (cf. ¢.f.
vAsT 19.11)
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which a clear differentiation between ‘‘Brahmanism and
Buddhism”’ assumes its first form.

“In Spinoza and Bruno we find no trace of the DENIAL
oF LIFE, of NoT-wILLLING; we do not find it even 1n many
passages of the Vedas and Puranas...”

F. M. (1815) § 608, p. 408

A few pages later there follows the first reference to
Buddhism at the end of the lengthy and significant para-
graph 612 which i1s reproduced in our next chapter under
o. 11. At the beginning of 1817 (§ 646), a clearer definition
of nibbanam by the DBuddha 1s quoted (0. 26 1n the next
chapter):

“Thou shalt have Nieban (nibbanam), 1. e. a state 1n
which there are not four things, namely pain, old age, sick-
ness and death.”

Though the first reference 1s rather vague with regard
to the nnportance that the notion of mibbanam will subsequ-
ently acquire in Schopenhauer’s system, the source of his
information, as always, is very concisely indicated. It was
the Thera-vada Buddhism of the Burmese.

Besides the general prejudice that Schopenhauer’s
knowledge of Indian religions and philosophies was limited
to a few early and unreliable Europzan reports, mainly of
Vedantic origin (the Ubpanisads), 1t was arbitrarily assumed
by earlier uninterested and even hostile historians of philo-
sophy that his acquaintance with Buddhism came late in
life and was limited to some sccond-hand information of
the “"Mahayana’”’. A glance at his own bibliographical
SELECTION OF THE BEST BOOKS ON BUDDHISM, amoag ‘‘nume-
rous works on this religion”, in o. 9, shows that hcre again
the very opposite of this is the truth.

Besides the AsIaTIC RESEARCHES (issues as early as 1799
are quoted by Schopenhauer), 1t can be seen from the same
list that in the middle period of his lifelong and careful
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studies of these problems there followed a better acquain-
tance with the Mahayana sources, mainly of Tibetan Bud-
dhism, thanks to the outstanding scholarly services rendered
to - thz promotion of Asian studies by the Russian St.
Petersburg Academy. The high standard of the inter-
nationally organized research work carried out by this
Academy and the fundamental importance, even today, of
some works, especially the Sanskrit Dictionary (in seven
volumes) and the famous series of the BIBLIOTHECA BUD-
DHICA, should be better known and appreciated by Bud-
dhists in Asia. It should not be forgotten that the first
Pali grammar published in Europe was by the St. Peters-
burg academician L. P. Minayeff (French translation pub-
lished 1n 1874), and that Vassilief’s book on Buddhism for
a long period in the late 19th and early 20th centuries
ranked with the best known sources of general knowledge
on the subject in several European languages (particularly
in French and German). The books published in the 20th
century (down to 1930) by the leading scholar of that
Academy, Th. Stcherbatsky, and his collaborators (Rosen-
berg, Obermuller) on special problems of Buddhist philo-
sophy (Buddhist Logic and Epistemology, Nirvana, and
detailed analyses of Abhidhamma terms and implicit philo-
sophical questions) may rightly be considered as the most
concise Buddhist studies that the West has produced down
to the present time.

As a sample of the high standard of research work on
Buddhism at its Asian sources, in Schopenhauer’s day, we
shall have to be content with the specimen quoted by him
from Csoma Korost's first-hand translations from the Tibe-
tan KANGYUR (0. 8). It 1s easy to see that the subject and
purpose of that text are the same as are contained in the

Kevaddha-suttam, D. XI, of the Pah Sutta-Pitaka.
Finally, in the later phase of Schopenhauer’s life and
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work, when he was preparing the 2nd volume of the w.
w. R., the influence on him of the Thera-vada Pali Bud-
dhism, from 1ts FIRST-HAND SINHALESE SOURCES again became
stronger, as can be seen from the note at the end of his
bibliographical list (0.9).
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CHAPTER |1

SCHOPENHAUER
ON BUDDHISM

0.2 It 1s a thoroughly established fact that Buddhism
1n particular, the religion with the greatest number of repre-
sentatives on earth, contains no theism, indeed rejects 1t

out of hand.” W.W.R. I, 486

0.3 In Christianity God comes to the dying, “‘and
likewise 1n Brahmanism and Buddhism, though in the latter

the gods are really exotic” . w.W.R. II, 434, Ch. xxxVII

0.4 ‘‘... the true spirit and kernel of Christianity, as
of Brahmanism and Buddhism also, 1s the knowledge of
the vanity of all earthly happiness, complete contempt for
1it, and the turning away to an existence of quite a diffe-
rent, 1ndeed an opposite, kind ... Therefore, atheistic*®
Buddhism 1s much more closely akin to Christianity than
are optimistic Judaism and its variety, Islam.”

W.W.R. II, 444, Ch. xxxVIII

0.5 ‘‘...so for a thorough understanding of Chris-
tianity, a knowledge 1s required of the other two world-
denying religions, Brahmanism and Buddhism; moreover
as sound and accurate a knowledge as possible. For just as

* For SchOpéﬁhauer’s ﬁl—lderstaﬁdilng of the term ‘a - theism’
see 0.22 (end).
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in the first place Sanskrit gives us a really thorough
understanding of Greek and Latin, so do Brahmanism
and Buddhism enable us to understand Christianity.”
p.P. 11, (316) 415, § 179
0.6 ‘“The fundamental difference 1n religions is to be
found in the question whether they are optimism or pes-
simism, certainly not whether they are monotheism, poly-
theism, Trimurti, Trinity, pantheism, or atheism (like Bud-
dhism).” P.P. II. (321) 422, § 181
0.7 ‘‘These three religions of China, of which the
most widespread 1s Buddhism; this religion subsists merely
through i1ts own strength without any protection from the
State, a fact which speaks greatly in its favour ... all three
are neither monotheistic, nor polytheistic, nor are they
pantheistic, at any rate Buddhism 1s not. For the Buddha
did not regard as a theophany a world stceped 1n sin and
suffering, whose beings are all doomed to die and exist
for a short time by devouring one another.”
UEBER DEN WILLEN IN DER NATUR, (120) 412
0.8 ‘“Up till 1818, when my work appeared, there were
to be found in Furope only a very few accounts of Bud-
dhism, and these extremely 1ncomplete and inadequate,
confined almost entirely to a few essays in the earliest
volumes of the AsiaTic REsarRCHES, and principally con-
cerned with the Buddhism of the DBurmese. Only since
that time has fuller information about this religion gradu-
ally reachzd us, chiefly through the profound and instruc-
tive articles of that m:ritorious member of the St. Peters-
burg Academy, I. J. Schmidt, 1n the records of his Aca-
demy, and then in the course of time through several
English and French scholars, so that I have been able to
turnish a fairly numerous list of the best works on this
religion 1n my book oN THE WILL IN NATURE under the
heading siNorLogy. Unfortunately, csomMa £xorosi, that
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steadfast and assiduous Hungarian who, in order to study
the language and sacred writings of Buddhism, spent many
years in Tibet and particularly in Buddhist monasteries,
was carried off by death just as he was beginning to work
out for us the results of his investigations.

But I cannot deny the pleasure with which I read in
his preliminary accounts several passages from the KANGYUR
itself, for example, the following discourse, of the dying
Buddna with Brahma who is paying him homage : “There
1s a description of their conversation on the subject of
creation - By whom was the world made ? Shakya asks
several questions of Brahma - whether was it he, who made
or produced such and such things, and endowed or blessed
them with such and such virtues or properties, - whether
was 1t he who caused the several revolutions in the de-
struction and regeneration of the world. He denies that he
had ever done anything to that effect. At last he himself
asks Shakya (the Buddha) how the world was made - by
whom ? Here are attributed all changes in the world to
the moral works of the animal beings, and 1t is stated that
in the world all 1s illusion, there 1s no reality in the things;
all 1s empty. Brahma being instructed in his doctrine,
becomes his follower.”” AsiaATIC RESEARCHES, Vol. XX,p. 434.

W.W.R. II, 169 - 170; ch. xvII

0.g ‘ For the benefit of those who wish to acquire a
fuller knowledge of Buddhism, I will here note those works
which belong to its literature and are written 1n FEuropean
languages and which I can really recommend, as I possess
them and am familiar with them ... ”

(Follows a list of 23 books. The first 5 are works and
translations from Tibetan by I. J. Schmidt, published in
1829 - 1843, in the PROCEEDINGS OF ST. PETERSBURG ACADEMY. ]

‘“ ... ASIATIC RESEARCHES vol 20, Calcutta, 1839, part 2,
contains three very important papers by Csoma Korosi,
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containing analyses of the books of the KANGYUR.”

10 Burnouf, INTRODUCTION A L 'HISTOIRE DU BOUDDHMI-
SME, 1844.

II RGYA TSHER RELPA, trad. du Tibetain par Foucaux,
1848. ““This is the LALITAVISTARA, 1. e. the life of
the Buddha, the Gospel of the Buddhists.”

15 and 16: two books of Buddhist texts with Latln
translations by Spiegel, 1841.

I7 ASIATIC RESEARCHES, vol. 6. Buchanan, ON THE RELI-
GION OF THE BURMANS.

18 Sangermano. THE BURMESE EMPIRE, Rome 1833.

19 Turner, THE MAHAVANSA, Ceylon 1836.

20 Upham, THE MAHAVANSI. RAJA RATNACARI AND RAJA-
VALI, 3, vol., 1833.

21 Upham, DOCTRINE OF BUDDHISM, 1829.

22 Spence Hardy, EASTERN MONACHISM, 1850.

23 Spence Hardy, MANUAL OF BUDHISM, 1853.

““T'hese two excellent books, written after a stay of

twenty years in Ceylon and from oral instruction of the
priests there, have given me more insight into the true
nature of the Buddhist dogma than have any others.”
UEBER DEN WILLEN IN DER NATUR, (119-120)409-410,
Chapter on Sinology
0.10 ‘‘As a rule, the death of every good person is
peaceful and gentle; but to die willingly, to die gladly, to
die cheerfully, 1s the prerogative of the resigned, of him
who gives up and denies the will-to-live. For he alone
wishes to die AcTuaLLY and not merely APPARENTLY, and
consequently needs and desires no continuance of his
person. He willingly gives up the existence that we know;
what comes to him instead of i1t is In our eyes NOTHING,
because our existence in reference to that one is NOTHING.
The Buddhist faith calls that existence Nirvana, that is to
say, extinction.”

24



(SCHOPENHAUER'S FOOTNOTE TO THIS TEXT :) ‘““The ety-
mology of the word Nirvdna is given In various ways.
According to Colebrooke (TRANSACTIONS OF THE ROYAL ASIA-
TIC SOCIETY, vol. I, p. 566), it comes from wva, ‘to blow’
like the wind, with the prefixed negative nir; hence it
signifies a lull or calm, but as adjective ‘extinguished’. Obry,
DU NIRVANA INDIEN, p. 3, says: ‘Nirv@nam in Sanskrit lite-
rally means extinction, e.g. as of a fire’. According to the
ASIATIC JOURNAL, vol. xx1v, p. 735, it 1s really Neravana,
from nera, ‘without’, and wvana ‘life’ and the meaning
would be ANNIHILATIO. In Spence Hardy’'s EASTERN MONA-
cHISM, p. 295, Nirvana is derived from vana, ‘sinful desi-
res’, with the negative nir. I. J. Schmidt, in his translation
of the HISTORY OF THE EASTERN MONGOLIANS, pP. 307, Says
that the Sanskrit Nirva@na is translated into Mongolian by
a phrase meaning ‘departed from misery’, ‘escaped from
misery . According to the same scholar’s lectures at the
St. Petersburg Academy, Nirvana 1s the opposite of Samsara,
which 1s the world of constant rebirths, of craving and
desire, of the 1illusion of the senses, of changing and transi-
ent forms, of being born, growing old, becoming sick, and
dying. In BurMESE the word Nirtana, on the analogy of
other Sanskrit words, 1s transformed into NIEBAN and is
translated by ‘complete vanishing’. See Sangermano’s DEs-
CRIPTION OF THE BURMESE EMPIRE, transl. by Tandy, Rome
1833, § 27. In the first edition of 18719, I also wrote NIEBAN,
because at that time we knew Buddhism only from inade-
quate accounts of the Burmese.”” w.w.Rr. 11, 508-9, ch. xXLI

o.11 ‘‘ But now let us turn our glance from our own
needy and perplexed nature to those who have overcome
the world and have wholly given up the will-to-live, In
other words to the saints who, after the will hardly exists
any more, only await the dissolution of its phenomenon,
the body, and with this the complete decline and death of
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the will. We then see in them, instead of the restless
pressure, the rapturous joy and violent suffering that make
up the actions of the man who loves life, an unshakable
calm and inner sercnity, a state we cannot Jook at without
yearning and which we are bound to acknowledge as 1n-
finitely superior and as the only right thing 1n face of which
the emptiness of everything else becomes apparent ... Thus
in this way by considering saints, who of course are rarely
brought to our notice in real life, but through history and
through art with a truth that 1s better vouched for and
manifestly evident, we will banish the sombre 1mpression
of that nothingness which stands out as the goal of all
virtue and holiness and which we feared as children fear
the dark. We shall do this instead of evading 1t, as is
done by the Indians who in its place put meaningless words,
such as Brahma, reabsorption in the primordial spirit, or
the Buddhist NIEBAN (see ASIATIC RESEARCHES and oOuUP-
NEK HAT). What remains after the abolition of the will is
assuredly NoTHING for those who still will; but for those
whose will has turned, this very real world of ours with
all 1ts suns and galaxies 1s — nothing.”

F.M. (1816) 411-412, § 612

€4

0.12 ... consequently, with life, the constant suffe-
ring and dying of individuals are certain to it. To free
it from this 1s reserved for the DENIAL of the will-to-live;
through this denial, the individual will tear itself away
from the stem of the species, and gives up that existence
in 1it. We lack concepts for what the will now 1s; indeed
we lack all data for such concepts. We can only describe
it as that which 1s free to be or not to be the will-to-live
For the latter case, Buddhism describes it by the word
Nirvana ... It 1s the point that remains for ever inacces-
sible to all human knowledge precisely as such.”

w.W.R. II, 560, Ch xLIV
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0.13 ‘‘That the return to an unconditioned cause, to
a first beginning, 1s by no means established in the nature
of our faculty of reason™* 1s, moreover, proved in practice
by the fact that the original religions of our race, which even
now have the greatest number of followers on earth, I mean
Brahmanism and Buddhism, neither know nor admit such
assumptions; but carry on to infinity the series of pheno-
mena that condition one another. On this point ... we
can also look up Upham’s DocTrINE OF BuppHISM (p. 9),
and generally every genuine account of the religions of
Asia,’”’ W.W.R. 1, 484

0.14 ‘‘Buddhism 1s free from that strict and excessive
asceticism that plays a large part in Brahmanism, and thus
from deliberate self-mortification. It rests content with
celibacy, voluntary poverty, humility, and obedience of the
monks, with abstinence from animal food, as well as from
all worldliness ... The moral virtues are not really the
ultimate end, but only a step towards it. - In the Christian
myth, this step 1s expressed by the eating of the tree of
knowledge of good and evil, and this moral respon-
sibility appears simultaneously with original sin. This
original sin itself is 1n fact the affirmation of the will-to-
live; on the other hand, the denial of this will, in conse-
quence of the dawning of better knowledge, 1s salvation.
Therefore, what 1s moral is to be found between these two:
1t accompanies man as a light on his path from the affir-
mation to the denial of the will, or, mvthically, from the
entrance of original sin to salvation through faith in the
mediation of the incarnate God (Avatar); or, according to
the teaching of the VEDA, through all the rebirths that are
the consequence of the works 1n each case, until right
knowledge appears, and with 1t swlvatlon (ﬁnal emanc1pat10n)

—— T —— -— o

S

* As presumed by Kant. See also note to 3.1 (Ch. IID.
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MoksHA, 1.e. reunion with Branma. But the Buddhists
with complete frankness describe the matter only
negatively as Nirvana, which i1s the negation of this world
or of Samsara. If Nirvana 1s defined as nothing, this
means only that Sams@ra contains no single element that
could serve to define or construct Nirvana ...

The holiness attaching to every purely moral action
rests on the fact that ultimately such action springs from
the immediate knowledge of the numerical 1dentity of the
inner nature of all living things. But this identity is really
present only 1n the state of the demal of the will (Nirvana),
as the affirmation of the will (Samsara) has for its form
the phenomcnal appearance of this in plurality and mul-
tiplicity. Afhrmation of the will-to-live, the phenomenal
world, diversity of all beings, individuality, egoism, hatred,
wickedness, all spring from ONE root.”

W.W.R. II, 607 - 610; Ch. xXLVIII

0.5 ‘‘In the ManuaL oF Buppnism by Spence Hardy,
p. 258, the Buddha says: ‘My disciples, reject the idea

y» )

that I am this or this 1s mine’.
W.R.R. II., 614; Ch. xLvIII

0.16 ‘‘Therefore MISERIA HUMANA, NEQUITIA HUMANA,
and STULTITIA HUMANA * are wholly in keeping with one
another in this Samsara of the Buddhists ...

This 1s Sams@ra and everything therein denounces it;
yet, more than anything else, the human world, where
morally depravity and baseness, intellectually incapacity and
stupidity prevail to a fearful extent. Nevertheless, there
appear 1n 1t, although very sporadically vet always astoni-
shing us afresh, phenomena of honesty, kindness, and even
nokility, as also of great intellect, the thinking mind, and
even genius. These never go out entirely, but glitter at
us like 1solated points that shine out of the great mass of

S —— e e — reee——t S

* Human mlsery, human m_]ustlce and human stupldlty
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darkness. We must take them as a pledge that in this
Samsara there lies hidden a good and redeeming principle,
which can break through and inspire and release the whole.”

p.P. II. (184) 239, Senilia 111

0o.17 ‘““Obviously these pantheists give to Samsara the
name Gop; the mystics, on the other hand, give the same
name to Nirvana. Of this, however, they relate more than
they can know; this the Buddhists do not do, and so their
Nirvdna 1s just a relative nothing.”

P.P. II. (86) 108-9, Senilia 115

0.18 ‘‘In the case of every man with whom we come
In contact, we should not undertake an objective examina-
tion of his worth and dignity; and so we should not take
into consideration the wickedness of his will, the limitation
of his intellect, and the perversity of his notions; for the
first could easily excite our hatred, and the last our con-
tempt. On the contrary, we should bear in mind only his
sufferings, his need, anxiety and pain. We shall then always
feel in sympathy with him, akin to him, and, instead of
hatred or contempt, we shall experience compassion; for
this alone 1s the acAaPE to which the Gospel summons us.

In consequence of their deeper ethical and metaphy-
sical views, the Buddhists start not from the cardinal vir-
tues, but from the cardinal vices, as the opposite or negation
of which the cardinal virtues first make their appearancet.
According to 1. J. Schmidt’'s GeEscHICHTE DER OSTMONGOLEN,
p. 7, the Buddhist cardinal vices are lust, idleness, anger
and greed. But probably arrogance should take the place
of idleness; they are stated thus in the LETTRES EDIFIAN-
TES ET CURIEUSES, ¢dit. de 1819, vol. 6, p. 372, where,

© " “For precisely on the strength of this bad clement in him, o
this evil principle, he was bound to become a human being.*
Id, p (177) 230.
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however, envy or hatred is added as a fifth.”
p.p. 1I. (169-170) 221-2; § 109

0.19 ‘‘ The Branmanistic pogMas and the distinctions
of Brahm and Brahma, of Paramatma and Jivatma, Hir-
anya-garbha, Prajapau, Purusa, Prakrti, and the like ...
are at bottom mercly mythological fictions, made for the
purpose of presenting OBJECTIVELY that which has essen-
tially and absolutely only a susjecTiVE existence. For
this reason the Buppnia dropped them and knows of nothing
except Sams@ra and Nirvana. For the more jumbled,
confused and complex the dogmas became, the more my-
thological they were. The Yogi or Sanyassi best under-
stands who mcthodically assumes the right posture, with-
draws 1nto himself all his senses, and forgets the entire
world, himselt included. What 1s then still left 1n his
consciousness 1s primordial being. DBut this 1s more easily
sald than done.” P.P. 11. (332) 436-7, § 189

0.20 ‘‘The purpose of the Buddha Sakya-muni, on the
other hand, was to separate the kernel from the shell, to
free the exalted teaching itself from all admixture with
images and gods, and to make its pure intrinsic worth
accessible and intelligible even to the pcople. In this he
was marvellously successtul, and his religion 1s therefore
the most excellent on earth and 1s represented by the
greatest number of followers.”  p.p. 11. (190) 247; § 115

0.21 ‘‘The world 1s just a HELL, and in it human
beings are the tortured souls on the one hand, and
the devils on the other. ... Brahma produces the world
through a kind of original sin, an aberration, but himself
remains in 1t to atone for this until he has redeemed him-
self from it This 1s quite a good idea! In Buppuism the
world comes into being in consequence of an inexplicable
disturbance (after a long period of calm) in the crystal
clearness of the blessed and penitentially obtained state of
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Nirvana, * and hence through a kind of fatality which,
however, 1s to be understood ultimately in a moral sense;
although the matter has 1ts exact analogue and correspon-
ding picture in physics, 1n the inexplicable arising of a
primordial nebula, whence a sun 1s formed. Accordingly,
in conscquence of moral lapses, it also gradually becomes
physically worse and worse until it has assumed 1ts present
sorry state.”’ P.P. 1I. (253-4) 325-6, § 156

N |

0.22 . the knowledge of God, as the personal ruler
and creator of the world who made everything well, 1s
found simply and solely 1n the religious doctrine of the
Jews and 1n the two faiths derived therefrom which 1n the
widest sense might be called Jewish sects (i1.e. Christianity
and Mohammedanism), but i1t 1s not found 1n the reli-
gion of any other race, ancient and modern. For 1t will
surely never occur to anyone to confuse Almighty God
with, say, the Brahm of the Hindus who lives and suffers
in you and in me, in my horse and 1n your dog, or even
with Brahma who 1s born and dies to make way for other
Brahmas and whose production of the world, moreover,

—— - — ——— — —— e — R —— - —— | —— —_— - — A S b e — o — — — —— Wr—

* It seems obvious that this interpretation, contrary to any exis
ting Buddhist cosmological tradition, was suggested rather by
Braihmanical cosmology with which Sch, had been acquainted
earlier than with the respective Buddhist ideas The idca of
Brohma@-nirt@nan, adapted in the later Hinduism, as occurring
in the Bhagavad gita (11, 72) does actually remain commingled
with the principle of awi7d;@ (ne-science) in the nature ot the
divine creator.— Cf. Bhagavad-gita, 111, 22-24 (‘I have no duty,
nothing that I have not gained, and nothing that I have to gain,
in the threc worlds; yet I continue in action ... If T did not do
work, these worlds would perish ... ""), and IV 6 (‘““Though I
am unborn, of changeless nature ..., yet I come into being by
my own may@.”). In Schopenhauer's later references to the same
problem in Buddhism such inaccuracy does not recur. (See 0.8
above, where an authentic source is quoted, and also the follo-
wing text, 0.22)
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is regarded as sin and guilt ... But if we examine THAT
religion which has the greatest number of followers on earth
and thus the majority of mankind in its favour, and which
in this respect can be regarded as foremost, namely Bud-
dhism, we can now no longer disguise the fact that it i1s
just as decidedly and expressly atheistic as 1t 1s strictly
idealistic and ascetic. In fact it is atheistic to the extent
that, when the doctrine of pure theism 1s brought to the
notice of its priests, they expressly reject it out of hand.
Thus 1n an article handed to a Catholic bishop by the
high priest of the Buddhists at Ava (as reported in the
AsiaTic REseARCHES, Vol. 6, p. 268 and also in Sangermano’s
DEescripTiON OF THE BURMESE EMPIRE, p. 81), he reckoned
as one of the six damnable heresies the doctrine ‘that a
being exists who created the world and all things and who
alone 1s worthy of worship’ ... A hundred such examples
could be quoted. But I wish to draw attention to yet
another, because i1t 1s quite popular and indeed official.
Thus the third volume of that very instructive Buddhist
work, MAHAVANSI, RAjA-RATNACARI AND Raja-vaLl, from the
Sinhalese by E. Upham, London 1833, contains the official
interrogatortes, translated from Dutch reports, which the
Dutch governor of Ceylon conducted with the high priests
of the five principal pagodas separately and successively
about the year 1766. The contrast between the interlocu-
tors who cannot really reach an agreement is highly enter-
taining. Imbued with love for all living beings in accor-
dance with the teachings of their religion, even if such
beings should be Dutch governors, the priests show the
greatest willingness in their efforts to give satisfactory ans-
wers to the governor’s questions... But the Dutch governor
cannot possibly see that these priests are not theists. There-
fore he always asks afresh about the supreme being, and
then who created the world, and other such questions. But
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they are of the opinicn that there cannot be any higher
being than the triumphant Perfect One, the Buddha Sakya
Muni who, though born a king’s son, voluntarily lived as
a mendicant and to the end of his days preached his sub-
lime teaching for the redemption of mankind, in order to
save us all from the misery of constant rebirth. They are
of the opinion that the world 1s not made by anyone; that
it 1S SELF-CREATED; and that nature spreads i1t out and draws
it in 2gain. They say that it 1s that, which existing, does
not exist; that it 1s the necessary accompaniment of rebirths;
but that these are the consequences of our sinful conduct,
and so on. And so these discourses continue for a hundred
pages. | mention such facts mainly because 1t 1s positively
scandalous how, even today ... religion and theism are
usually regarded without more ado as 1dentical and synony-
mous; whercas religion 1s rclated to theism as the genus
to a single species ... Even the other two religions existing
with Buddhism in China, those of Laotse and Confucius,
are just as atheistic. This is precisely why the missiona-
res were unable to translate into Chinese the first verse
of the Pentateuch, because that language has no expressions
for God and creation...

Incidentally, 1t should be observed that the word atheism
contains a surreptitious assumption, 1n that it assumes In
advance that theism 1s self-evident.. ™

UEBER DEN 9ATZ vOM GRUNDE, 2na ed., (119-122), 233-237

0.23 ‘‘ Therefore we naturally come here on a kind of
METEMPsYcIiosIs ¥, though with the important difference

In o 26 Sch. translates this Greek name as ‘‘the myth of the
transmigration of souls’’. Today the Latin equivalent, ‘reincar-
nation’, is commonly used for this non-Buddhist douctrine (1m-
plying the belief in a permanent soul). Sch, 1s well aware of
the difference and tries to explain it within the terms of his
own philosophy. His explanation of the difference 1s contained
in the following texts, o.24 and o 25.
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that this does not affect the whole psyHE, and hence the
KNOWING being, but the wiLL alone, whereby so many
absurdities that accompany the doctrine of metempsychosis
disappear ... Accordingly the word PALINGENESIS * 1s more
correct than metempsychosis for describing this doctrine ...
The proper doctrine of Buddhism, as we have come to
know 1t through the most recent researches, also agrees
with this view, since 1t teaches not metempsychosis, but a
peculiar palingenesis resting on a moral basis, and 1t ex-
pounds and explains this with great depth of thought.
This may be seen from the exposition of the subject, well
worth reading and considering, given in Spence Hardy's
MaNuAaL ofF BupbpHisM, pp. 394-96, (with which are to be
compared pp. 429, 440 and 445 of the same hook). Con-
firmations of it are to be found 1n Taylor's PraBODHA
CHaNRrRODAYA, London, 1812, p. 35; also 1n Sangermano’s
BurMESE EMPIRE, p. 6, as well as in the AsiaTic RESEAR-
cHES, Vol. vi, p. 179, and Vol. 1x, p. 256. The very useful
German compendium of Buddhism by Koppen is also right

on this point. Yet for the great mass of Buddhists this
doctrine 1s too subtle; and so plain metempsychosis is prea-
ched to them as a comprehensible substitue.”” t

W.R.R. II, 502-3; Ch. xLI

0.24 ‘“‘We might very well distinguish between MET-
EMPSYCHOSIS as the transition of the entire so-called soul
into another body, and PALINGENESIS as the disintegration

. e T e e e e e e o e et e e P iy, (= o —

* Greek word meaning re-generation and re-birth.

t At this point, 1n the last period of his work and life, Sch ‘s app-
roach 1s the nearest to the Buddhist doctrine of rebirth. A
much earlier formulation of his theory of palingenesis, repro -
duced 1n our text o.25 below, seems still clearer in this regard;
1ts second part, if read for itself, sounds almost as an orthodox
statement of the ABHIDHAMMA doctrine. However, the wider
context shows that at that time Sch. was not yet aware of such
closeness of views, nor of all the essential implications on the
Buddhist side. Therefore Buddhism is not mentioned in o,z25.
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and new formation of the individual, since his wiLL alone
persists and, assuming the shape of a new being, receives
a new Intellect ...

From Spence Hardy’'s ManuAL orF BuppaisMm ... also
from Sangermano’'s BurRMESE EMPIRE ... as well as from the
AsIATIC RESEARCHES ... 1t appears that there are in Bud-
dhism, as regards CONTINUED EXISTENCE AFTER DEATH an
exoteric and an esoteric doctrine. The former 1s just
METEMPSYCHOSIS as 1n Brahmanism, but the latter is a PALIN-
GENESIS which 1s much more difficult to understand and
1s very much 1n agreement with my doctrine of the meta-
physical permanence of the will ... ”

P.P. II. (235) 302, § 140, SENILIA 65

0.25 ‘‘Now as we have recognised from the results ot
my philosophy the will’s turning away from life as the
ultimate aim of temporal existence, we must assume that
everyone 1s gradually led to THIs in a manner that 1s quite
individually suited to him, and hence often in a long and
roundabout way. Again, as happiness and pleasure mili-
tate against that aim, we see, in keeping therewith, misery
and suffering inevitably interwoven in the course of every
life, although in very unequal measure and only rarely to
excess, namely In tragic events where it then looks as if
the will should to a certain extent be forcibly driven to
turn away from life and to arrive at regeneration by a
Cacsarian operation so to speak.

Thus that invisible guidance that shows itself only in
a doubtful form, accompanies us to our death, to that real
result, and, to this extent, the purpose of life. At the
hour of death all the mysterious forces (although really
rooted 1n ourselves) which determine man’s eternal {fate,
crowd tcgether and come into action. The result of their
conflict is the path now to be followed by him; thus his
palingenesis 1s prepared together with all the weal and woe
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that are included therein and are ever afterwards irrevo-
cably determined.” P.P. 1. (211-212), 249-250

Compare the foregoing three texts (0.23 - 0.25) with the
following explanation of the dependent originatiorn (paticca-
samuppddo) by the Buddha:

“To believe the doer of the deed will be the same as
the one who experiences its results (in the next life): this
is one extreme. To believe that the doer of the deed and
the one who experiences its results are two different persons:
this 1s the other extreme. DBoth these extremes the Perfect
One has avoided and taught the truth that lies 1n the
middle of both, to wit: ‘ Dependent on 1gnorance are voli-
tional formations; dependent on volitional formations, cons-
clousness; dependent on consclousness, mentality-materia-
lity; dependent on mentality-materiality, the sixfold base
(1.e. the five physical sense-organs and understanding (MANO)
as the sixth); dependent on the sixfold base, contact; depen-
dent on contact, feeling; dependent on feeling, craving
(‘thirst’, tanha); dependent on craving, clinging; dependent
on clinging, the process of becoming (rebirth); dependent
on becoming, ageing and death, sorrow, lamentation, pain,
grief and despair come to pass. Thus does the whole mass
of suffering arise.””

(Cf. Piyadassi Thera, DerenpENT ORIGINATION, The
Wheel Publication No. 15, Kandy, 1959. - Explanations in
brackets have bteen added by the compiler.)

0.26 ‘“The myth of the transmigration of souls teaches
that all sufferings inflicted in life by man on other beings
must be expiated in a following life in this world by pre-
cisely the same sufferings. It goes to the length of teaching
that a person who kills only once an animal, will be born
as just such an animal at some point in endless time, and
suffer the same death. It teaches that wicked conduct
entalls a future life in suffering and despised creatures in
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this world; that a person 1s accordingly born in lower castes,
or as a woman, or as an animal, as a pariah or Candala,
as a leper, a crocodile, and so on. All the torments threa-
tened by the myth are supported by it with perceptions
from the world of reality, through suffering creatures that
do not know how they have merited the punishment of
their misery; and it does not need to call in the assistance
of any other hell. On the other hand, 1t promises as reward
rebirth 1n better and nobler forms, as Brahmans, sages or
saints. The highest reward awaiting the noblest deeds and
most complete resignation, can be expressed by the myth
only negatively in the language of this world, namely by
the promise so often occurring, of not being reborn any
more: ‘You will not again assume phenomenal existence’
or as the Buddhists, admitting neither VEDAsS nor castes,
express 1t: ‘ You shall attain to Nirvana, 1n other words
to a state or condition 1n which there are not four things,
namely birth, old age, disease and death.’

Never has myth been, and never will one be, more
closely assoctated with a philosophical truth accessible to
so few, than this very ancient teaching of the noblest and
oldest of peoples. Degenerate as this race may now be
in many respects, this truth still prevails with 1t as the
universal creed of the people ... In India our religions will
never at any time take root; the ancient wisdom of the
human race will not be supplanted by the events 1in Galilee.

On the contrary, Indian wisdom flows back to Europe, and
will produce a fundamental change in our knowledge and
our thought.” W.W.R. I, 356-7, § 63

0.27 *“‘The doctrine that all genuine moral qualities,
good as well as bad, are wnnate 1s better suited to the
metempsychosis of Brahmanism and Buddhism. Accor-
ding to this, ‘man’s good and evil deeds follow him, like
his shadow, from one existence to another.” ... All this I
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know quite well.” * p.p. 1. (202) 261, § 119

0.28 ‘‘For example, we can compare the LALITAVIS-
TARA with the Gospel in so far, as it contains the life of
Sakya Muni, the Buddha of the present world-period. But
this remains something quite separate and distinct from
the dogma and so from Buddhism itself, just because the
lives of previous Buddhas were also quite different and
those of future Buddhas will again be quite different ...
Therefore LaviTAVISTRA 1s not a gospel in the Christian
sense, no glad tidings of a fact of salvation, but the life
of him who gave instructions as to how everyone could
redeem himself. It i1s the historical nature of Christianity
that makes the Chinese scoft at the missionaries as so many
story-tellers.

Another fundamental defect of Christianity, to be men-
tioned in this connexion and not to be explained away, ...
1s that it has most unnaturally separated man from the
ANIMAL WORLD, to which in essence he nevertheless belongs.
[t now tries to accept man entirely by himself and regards
animals positively as THINGS, whereas Brahmanism, and Bud-
dhism, faithful to truth, definitely recognize the evident

kinship of man with the whole of nature in general and
the animals 1n particular and represent him; by metempsy-

choiss and otherwise, as being closely connected with the
animal world.’ P.P. II. (310) 401, § 177, Senilia 69

0.29 ‘‘In the LaLiTAa-visTARA, well known as the life
story of the Buddha Sakyamuni, 1t 1s related that, at the
moment of his birth, all the sick throughout the world
became well, all the blind saw, all the deaf heard, and all the
insane ‘recovered their memory’. This last i1s even men-

tioned In two passages.’’ W.W.R. II, 400; Ch. xxxII
0.30 Maeister Eckhart: .. “ A good man bears to God
one creature in the other.” - He means that because, in

*  See analogies under 5.2, Ch. 1V, below.
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and with himself, man also saves the animals, he makes
use of them in this life ... Even in Buddhism there 1s no
lack of expressions of this matter; for example, when the
Buddha, while still a Bodhisattva, has his horse saddled
for the last time, for the flight from his father’s house into
the wilderness, he says to the horse in verse: ‘‘ Long have
you existed in life and in death, but now you shall cease
to carry and to draw. Bear me away from hore just this
once, o Kantakana, and when I have attained the Law (have
become Buddha), I shall not forget you.” (Foe Koue KiI,
transl. by Abel Rémusat, p. 233) W.W.R. I, 381, § 68

0.31 ‘‘Against the Christian doctrine of predestination
and grace, as elaborated by Augustine, that guiding star of
Luther, the matter assumes, with regard to the fact that

genuine moral qualities are actually inborn, quite a diffe-
rent and moral rational significance under the Brahmanic

and Buddhist assumption of metempsychosis. According
to this, the advantage one man has at birth over another
and thus what he brings with him from another world and
a previous life, 1s not another’s gift of grace, but the fruit
of his own deeds that were performed in that other world.”

p.P. II. (307) 395-6, § 177

0.32 ‘‘THE VIRTUE OF LOVING-KINDNESS ... was first
theoretically mentioned, formulated as a virtue — indeed as
the greatest of all virtues —— and extended even to enemies
by Christianity. This 1s Christianity’s greatest merit, al-
though only 1n respect to Europe; for in Asia a thousand
years earlier the boundless love of one’s neighbour had been
the subject of theory and precept as well of practice, 1n
the VEDA and DuArRMA-sHASTRA, ITiHAsSA and Purana, as
well as the teaching of the Buddha Sakya-muni, never weary
of preaching 1t.”” ON THE Basis oF MoraALITY, 161-3, § 18

0.33 ‘‘If we go to the bottom of things, we shall re-
cognize that even the most famous passages of the Sermon
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on the Mount contain an indirect injunction to voluntary
poverty, and thus to the dental of the will-to-live ... Accor-
dingly, they state in an indirect manner just what the Bud-
dha directly commands his followers to do and confirmed
by his own example, namely to cast away everything and
become BHIKKIUS, that is to say, mendicants ... These pre-
cepts afterwards became the foundation of the mendicant
order of St. Francis ... I say therefore that the spirit of
Christian morality i1s 1dentical with that of Brahmanism
and Buddhism. In accordance with the whole view dis-
cussed here, Meister Eckhart also says ... : ‘Suffering is

the fleetest animal that bears you to perfection.” ™
w.w.r. 11, 633, Ch. xvLvIi

0.34 ‘‘In the same respect, i1t 1s noteworthy that the
turning of St. Francis from prosperity to a beggar’s life
1s entirely similar to the even greater step of the Buddha
dakya-muni from prince to keggar, and that accordingly
the life of St. Francis, as well as the order founded by him,
was only a kind of saNNvaAsI existence.  In fact, it 1s worth
mentioning that his relationship with the Indian spirit also
appears 1n his great love for animals, and his frequent
assoclation with them, when he always calls them his sis-
ters and brothers ... ” W.W.R. II, 614, Ch. xvLvIII

b

0.35 .. that utterance of the Saviour (Matthew x1x,
24): ‘FACILIUS EST, FUNEM ANCORARIUM PER FORAMEN ACUS
TRANSIRE, QUAM DIVITEM REGNUM DIVINUM INGREDI (It is
easier for a camel to go through the eye of a needle, than
for a rich man to enter into the kingdom of God). There-
fore those who were greatly in earnest about their eternal
salvation, chose voluntary poverty when fate had denied
this to them and they had been born in wealth. Thus
Buddha dSakya Muniwas born a prince, but voluntarily
took to the mendicant’s staff; and Francis of Assisi, the
founder of the mendicant orders...” ».p. 11, (266) 346, § 170
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CHAPTER 11

THE FOUR NOBLE TRUTHS

0.36 ‘‘In Buddhism all improvement, conversion, and
salvation to be hoped from the world of suffering, trom
this samsara, proceed from knowledge of the four funda-
mental truths: (1) DpoLoOR, (2) DOLORIS ORTUS, (3) DOLORIS
INTERITUS, (4) OCTOPARTITA VIA AD DOLORIS SEDATIONEM.—
Duammarapa, ed. Fausboll pp. 35 and 347.7'*

- w.W.R. 11, 623, Ch. xvLvIII

THE FOUR NOBLE TRUTHS
from the first discourse of the Buddha

(IDIIAMMACAKKAPPAVATTANA-SUTTAM)

““This, bhikkhus, 1s the noble truth of suffering: Birth
1s suffering, old age 1s suffering, death 1s suffering, asso-
ciation with the unloved i1s suffering, separation from the
loved 1s suffering, not to get what one wants is suffering,

e, Cymm— - T 1 FT e W TRl e __
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* Suffering, origin of suffering, cessation of suffering, thc eight-
fold path to the appeasement of suffering. Schopenhauer quotes
Fausboll’s Latin translation of DuammarapaMm, rcfering to the
eatha 190 — 191 and 273 - 274.
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in short the five constituents of grasping are suffcring. *
This, bhikkhus, is the noble truth of the origin of

suffering : It is the thirst (for existence) which gives rise
to rebirth, and, accompanied by pleasure and lust, takes
delight in this and that object; namely thirst for sensuous
delight, thirst for being and thirst for non-being.

This, bhikkhus, 1s the noble truth of the cessation of
suffering : It 1s the complete cessation, giving up, aban-
donment of that thirst, liberation and detachment.?

This, bhikkhus, 1s the noble truth of the way lcading
to the cessation of suffering: It 1s the noble cightfold way,
namely : right view, right intention, right speech, right
action, right livelihood, right effort, right mindfulness, right
concentration.’’

* “llence the annihilation, cessatton and overcoming of corporea-
hty, feeling, perception, formations, and consciousness (i1.¢ THE
FIVE CONSTITUENTS ol existernice) — this 1s the cessation of sufte-
ring, the end of disease, the overcoming of old age and death.”

(S. XXII, 30)

Compare with the formulation of the First Truth of the Bud
dha the following statement by St. Augustine, DE CiviTaTE DET,
book x1v, c. 6, quoted by Schopeunhauer, w w R 11, 202n, Ch x1X
“IFor what are desire and joy but the will to consent to what
we want? And what are fear and sadness but the will not to
consent to what we do not want?”

T ‘‘Be 1t in the past, present, or future, whosoever of the samana
or bhra@ahmant (the latter arc Vedic priests, the former non Vedic
and therefore un-orthodox or iree philosophers, like the Buddhists)
regards the dehightful and pleasurable things in the world as

impermanent {(anicca), painiul (dukitia), and without a self
(anatta), as diseases and cancers, 1t is he who overcomes the
thirst (tor exastence, tunkda) ..."”" (S XVII, 00)

IFor a wider documentation of Buddha's teaching on the [Four
INoble Truths see Nyanatiloka, THE WORD or THE BubpbHA' ed.
Buddhist Publication Society, Kandy,
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[. Suffering

1.1 ‘“We have already seen in nature-without-know-
ledge her inner being as a constant STRIVING without aim
and without rest, and this stands out much more distinct-
ly when we consider the animal or man. Willing and
striving are its whole essence, and can be fully compared
to an UNQUENCHABLE THIRST. [The Basis of all willing,
however, 1S NEED, LACK AND HENCE PAIN, and by its very
nature and origin it 1s theretore destined to pain.”

W.W.R. I, 311-312, § §7

1.2 ‘‘However varied the forms in which man’s hap-
piness ahd unhappiness appear and impel him to pursuit
or escape, the material basis of all this 1s nevertheless phy-
sical pleasure or pain. This basis 1s very restricted, namely
health, nourishment, protection from wet and cold, and
sexual satisfaction, or else the want of these things. Con-
sequently, 1n real physical pleasure man has no more than

the animal ... ” P.P. 11, (249) 319-320, § 153

1.3 ‘“We have ... recognized this striving, that consti-
tutes the kernel and the in-itself * of everything, as the
same thing that in us, where 1t manifests itself most dis-
tinctly in the light of the fullest consciousness, 1s called
WILL.

We call its hindrance through an obstacle placed bet-
ween 1t and 1ts temporary goal, SUFFERING; 1ts attainment
of the goal, on the other hand, we call saTisFacrIioN, well-
being, happiness. We can also transfer these names to
those phenomena of the world-without-knowledge which,
though weaker in degree, are 1dentical in essence. We

R . oph LA r—— - s~
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* The radical difference of Sch’s understanding of the connotation
‘‘in- itself”” as ‘“‘striving,, or ‘“wILL”" from the original meaning
of the term ’’THING-1In itself’” in Kant's philosophy is clearly sta-
ted in this sentence — Sce further explanation in the note to 3.1,
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then see these involved in constant suffering and without
any lasting happiness. For all striving springs from want
or deficiency, from dissatisfaction with one’s own state or
condition, and is therefore suffering so long as 1t 1s not
satisfied. No satisfaction, however, 1s lasting; on the cont-
rary, it is always merely the starting point of a fresh stri-
ving. We see striving everywhere impeded in many ways,
everywhere struggling and fighting, and hence always sufte-
ring. Thus that there is no ultimate aim of striving means
that there 1s no measure or end of suffering ... Theretore,
in proportion as knowledge attains to distinctness, consci-
ousness 1s enhanced, pain also increases, and consequently
reaches its highest degree in man ... ”

W.W.R. I, 309-310, § 56

1.4 ‘‘This world 1s the battle - ground of tormented
and agonized beings who continue to exist only by each
devouring the other. Therefore, every beast of prey 1n it
1s the living grave of thousands of others, and its self-main-
tenance 1s a chain of torturing deaths. Then 1n this world
the capacity to feel pain increases with knowledge, and
therefore reaches its highest degree in man, a degree that
1s the higher the more intelligent the man. To this world
the attempt has been made to adapt the system of oPpTI-
MisM, and to demonstrate to us that it 1s the best of all
possible worlds.* The absurdity is glaring. However, an
optimist tells me to open my eyes and to look at the world
and see how beautiful it 1s in the sunshine with its moun-
tains, valleys, rivers, plants, animals, and so on. But is
the world, then, a peep-show? These things are certainly
beautiful to BEHOLD, but to BE them is something quite
different. A teleologist then comes along and speaks to

me 1In glowmg terms about the wise arrangement by
#

Thesis formulated by Leibniz in his essay THEODICEF or ““Gla-
rification of God".
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virtue of which care i1s taken that the planets do not run
their heads against one another; that land and sea are
not mixed up into pulp, but are held apart in a delight-
ful way; also that everything is neither rigid in conti-
nual frost nor roasted with heat; likewise that, in conse-
quence of the obliquity of the ecliptic, there 1s not an
eternal spring 1n which nothing could reach maturity,
and so forth. But this and everything like it are indeed
CONDITIONES SINE QUIBUs NON. If there 1s to be a world
at all, 1f 1ts planets are to exist at least as long as 1s nee-
ded for the ray of light from a remote star to reach them,
... then of course 1t could not be constructed so unskil-
fully that 1ts very framework would threaten to collapse.
But if we proceed to the rREsuLTs of the applauded work,
if we consider the pLAYERS who act on the stage so dura-
bly constructed, and then see how with sensibility pain
makes its appearance, and increases 1n proportion as that
sensibility develops to intelligence, and then how, keeping
pace with this, desire and suffering come out ever more
strongly, and increase, till at last human life affords no
other material than that for tragedies and comedies, then
whoever 1s not a hypocrite will hardly be disposed to break
out 1nto hallelujahs ...

But against the palpably sophisticated proofs of LEIB-
N1z that this 1s the best of all possible worlds, we may
even oppose seriously and honestly the proof that it 1s the
woRsT of all possible worlds. For possible means not what
we may picture in our imagination, but what can actually
exist and last. Now this world 1s arranged as 1t had to
be 1f 1t were capable of continuing with great difficulty to
exist; 1f 1t were a little worse, 1t would be no longer capa-
ble of continuing to exist. Consequently, since a worse
world could not continue to exist, it 1s absolutely 1mpos-
sible; and so this world itself 1s the worst of all possible
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worlds. For not only if the planets run their heads against
one another, but also if any one of the actually occurring
perturbations of their course continued to increase, instead
of being gradually balanced again by the others, the world
would soon come to an end. Astronomers know on what
accidental circumstances — 1n most cases on the 1rrational
relations to one another of the periods of revolution — all
this depends. They have carefully calculated that 1t will
always go on well, and consequently that the world can
also last and go on. Although Newton was of the oppo-
site opinion, we will hope that the astronomers have not
miscalculated, and consequenily that the mechanical per-
petual motion realized 1in such a planetary system will also
not, like the rest, ultimately come to a standstill. Again,
powcrful forces of nature dwell under the firm crust of
the planct. As soon as some accident affords these free
play, they must necessarily destroy that crust with every-
thing living on 1t. This has occurred at least three times
on our planet, and will probably occur even more frequ-
ently ... The fossils ot entirely different kinds of animal
species which formerly i1nhabited the planet afford us, as
proof of our calculation, records of whole worlds whose
continuance was no longer possible, and which were in
consequence somewhat worse than the worst of possible
worlds ... Powerful as are the weapons of understanding
and reason possessed by the human race, nine-tenths of
mankind live in constant conflict with want, always balan-
cing themselves with difficulty and effort on the brink of
destruction. Thus throughout, for the continuance of the
whole as well as for that of every individual. being the
conditions arc sparingly and scantly given, and nothing
beyond that ...

At bottom, orTiMISM 1s the unwarranted self-praise of
the real author of the world, namely of the will-to-live
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which complacently mirrors itself in its work. Accordingly
oPTIMISM 1s not only a false but also a pernicious doctrine,
for 1t presents life as a desirable state and man’s happiness
ds 1ts aim and object. Starting from this, everyone then
believes he has the most legitimate claim to happiness and
enjoyment. If, as usually happens, these do not fall to
his lot, he believes that he suffers an injustice, 1n fact that
he misses the whole point of his existence; whereas 1t 1s
far more correct to regard work, privation, misery, and
suffering, crowned by death, as the aim and object of our
life (as 1s done by Brahmanism and Buddhism, and also
by genuine Christianity), since 1t 1s these that lead to the
denial of the will-to-live.” w.W.R. II, 581-4, Ch. xLVI

1.5 ‘" The life of every individual, viewed as a whole
and 1n gencral, and when only i1ts most significant features
arc cmphasized, 1s really a tragedy; but gone through
in detail 1t has the character of a comedy. For the doings
and worries of the day, the restless mockeries of the mo-
ment, the desires and fears of the weck, the mishaps of
every hour, are all brought about by chance that is always
bent on some mischievous trick; they are nothing but sce-
nes from a comedy. The never-tulfilled wishes, the frus-
trated cfforts, the hopes mercilessly blighted by {fate, the
unfortunate mistakes of the whole life, with increasing suffer-
ing and death at the end, always give us a tragedy. Thus,
as if fate wished to add mockery to the misery of our
existence, our life must contain all the woes of tragedy,
and yet we cannot even assert the dignity of tragic cha-
racters, but, in the broad detail of life, are 1nevitably the
foolish characters of a comedy.

Now however much great and small worries fill up
human life, and keep it in constant agitation and restless-
ness, they are unable to mask life’s inadequacy to satisfy
the spirit; they cannot conceal the emptiness and supeth-
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ciality of existence, or exclude boredom which 1s always
ready to fill up every pause granted by care. 'lThe result
of this is that the human mind, still not content with the
cares, anxieties and preoccupations laid upon i1t by the
actual world, creates for itself an imaginary world 1n the
shape of a thousand different superstitions. Then i1t sets
itself to work with this 1n all kinds of ways, and wastes
time and strength on 1t, as soon as the real world 1s wil-
ling to grant it the peace and quiet to which 1t 1s not In
the least responsive. Hence this 1s at bottom most often
the case with those people for whom life 1s made easy by
the mildness of the climate and of the soil, above all the
Hindus, then the Greeks and Romans, and later the Ital-
1ans, Spaniards, and other ... 7 W.W.R. I, 322-3, § 58

II. Cause of Suffering
(a) The Nature of Knowledge (avija)

2.1 ‘“‘Thus knowledge 1n general, rational knowledge
as well as mere knowledge from perception, proceeds ori-
ginally from the will itself, belongs to the inner being of
the higher grades of the will’s objectification as a mere
MECHANE [mechanism], a means for preserving the indivi-
dual and the species, just like any organ of the body.
Therefore, destined originally to serve the will for the
achievement of its aims, knowledge remains almost through-
out entirely subordinate to its service. This 1s the case
with all animals and almost all men. However, we shall
see In the third book how, 1n the case of individual per-
sons, knowlcdge can withdraw from this subjection, throw
oft its yoke, and, free from all the aims of the will, exist
purely for itself, simply as a clear mirror of the world;
and this 1s the source of art. Finally, in the fourth book
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we shall see how, if this kind of knowledge reacts on the
will, 1t can bring about the will's self-elimination, in other
words, resignation. This i1s the ultimate goal, and indeed
the 1nnermost nature of all virtue and holiness, and of
salvation from the world.” W.W.R. I, 152, § 27

2.2 ‘“‘Therefore, knowledge that serves the will really
knows nothing more about objects than their relations,
knows the objects only in so far as they exist at such a
ttme, 1n such a place, in such and such circumstances,
from such and such causes, and 1n such and such eftects —
in a word, as particular things. If all these relations were
eliminated, the objects also would have disappeared for
knowledge, just because 1t did not recognize in them any-
thing else. We must also not conceal the fact that what
the sciences consider in things is also essentially nothing
more than all this, namely their relations, the connections
of time and space, the causes of natural changes, the
comparison of forms, the motives of events, and thus mere-
lv relations. What distinguishes science from ordinary
knowledge 1s merely 1ts form, the systematic, the facilita-
ting of knowledge by summarizing everything particular
in the universal by means of the subordination of concepts,
and the completeness of knowledge thus attained. All
relation has itself only a relative existence, for example,
all being 1n time 1s also a non-being, for time 1s just that
by which opposite determinations can belong to the same
thing.”’ wW.W.R. I, 177, § 33

(b) Life as ‘‘ compulsory service ... for paying off a debt”
— ERGASTERION (kRamma)

{

2.3 ‘... To this, then, false fundamental views lead.
Far from bearing the character of a ciFr, human existence
has entirely the character of a contracted peEsT. The call-
ing in of this debt appears in the shape of the urgent
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heeds, tormenting desires, and endless misery brought about
through that existence. As a rule, the whole lifetime 1s
used for paying off this debt, yet in this way only the
interest is cleared off. Repayment of the capital takes
place through death. And when was this debt contracted:

At the time of begetting.” w.W.R. II, 5§80, Ch. xLvI

2.4 ‘*We cannot possibly assume that such difterences,
which transform the man’s whole being, which are not to
be abolished by anything, and which further determine his
course of life in conflict with the circumstances, could exist
without guilt or merit on the part of those aftected by
them, and that they were the mere work of chance. It i1s
at once evident from this that man must be 1n a certain
sense his own work.” w.W.R. II; 599, Ch. xuvII

2.5 ‘““To have always 1n hand a sure compass for
gulding us 1n life and enabling us always to view this in
the right light without ever going astray, nothing 1s more
suitable than to accustom ourselves to regard this world
as a place of penance and hence a penal colony, so to speak,
an ERGASTERION, as 1t was called by the oldest philosophers
(according to Clement of Alexandria). Among the Chris-
tian Fathers Origen expressed it thus with commendable
boldness ... This view of the world also finds 1ts theoretical
and objective justification not -merely in my philosophy,
but 1n the wisdom of all ages, thus in Brahmanism and
Buddhism*, Empedocles and Pythagoras, and also Cicero

*  SCHOPENHAUER'S FOOTNOTE!: ‘““Nothing can be more conducive to
paticnce 1n life and to a placid endurance of men and evils than
a Buddhist reminder of this kind. ‘This 1s Sumsa@r., the world
of lust and craving and thus of birth, disease, old age, and
death; 1t 1s a world that ought not to be. And thisis here the
population of Sumsa@re, Therefore what better things can you
expect?” I wou!d like to prescribe that everyone repeat this four
times a day, fully conscious of what he is saying,”” SENILIA 8>
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mentions ... that it was taught by ancient sages and at the
initiation into the Mysteries ... For one .of the evils of a
penitentiary 1s also the society we meet there. What this
1s like will be known by anyone who 1s worthy of a better
soclety without my telling him. A fine nature, as well as
a genius, may sometimes feel in this world like a noble
state - prisoner 1n the galleys among common criminals;
and they, like him, will therefore attempt to isolate them-
selves ... However strange this may sound, it accords with
the facts, puts the other manin the most correct light, and
reminds us of that most necessary thing, tolerance, pati-
ence, forbearance and love of one’s neighbour, which every-
one needs and each of us therefore owes to another.”

P.P. II, (255-6) 327-8, § 156
(c) Will - to - live(tanha)

2.6 ‘“This great intensity of willing 1s 1n and by it-
self and directly a constant source of suffering, firstly be-
cause all willing as such springs from want, and hence
from suffering ... Secondly, because, through the causal con-
nexion of things*, most desires must remain unfulfilled,
and the will 1s much more often crossed than satished.
Consequently, much intense willing always entails much
intense suffering. For all suffering 1s simply nothing but
unfulfilled and thwarted willing ... Now a person filled with
an extremely intense pressure of will wants with burning
eagerness to accumulate everything, in order to slake the
thirst of egoism.” W.W.R. I, 363-4, § 05

2.7 ‘“The world 1s only the mirror of this willing;
and all finiteness, all suffering, all miseries that it contains,

belong to the expression of what the will wills, are as they

* Compare the formula of the dependent origination (suticca samup
pa.fo) quoted in addition to the text o.25, Ch, II, above.
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are because the will so wills. Accordingly, with the stric-
test right, every being supports existence 1n general, and
the existence of its species and of its characteristic 1ndivi-
duality, entirely as it is and in surroundings as they are, In
a world such as it i1s, swayed by chance and error, fleeting,
always suffering; and in all that happens or indeed can
happen to the individual, justice i1s always done to 1t. For
the will belongs to it; and as the will 1s, so 1s the world.
Only this world itself — no other — can bear the responsi-
bility for 1ts existence and its nature; for how could any-
one else have assumed this responsibility?”’*

W.W.R. I, 35I: § 63

2.8 ‘‘Therefore what 1s always to be found 1n EVERY
animal consciousness, even the most imperfect and feeb-
lest, 1n fact what 1s always its foundation 1s the immedi-
ate awareness of a LONGING, and of its alternate satistac-
tion and non-satisfaction in very different degrees. To a
certain extent we know this A priorr. For amazingly va-
ried as the innumerable species of animals may be, and
strange as some new form of them, never previously seen,
may appear to us, we nevertheless assume beforehand with
certainty its innermost nature as something well known,
and indeed wholly familiar to us. Thus we know that
the animal wirLLs, indeed even waaT 1t wills, namely exis-
tence, well-being, life, and propagation. Since we here
presuppose with perfect certainty an identity with oursel-
ves, we have no hesitation in attributing to it unchanged
all the affections of will known to us in ourselves; and we
speak positively and plainly of its desire, aversion, fear,
anger, hatred, love, joy, sorrow, longing, and so on ... Lon-
glng, cravmg, \Vlllmg, or aversion, shunnlng, and not will-

¥ Compare the statement of the Buddha in DHAMMAPADA 160 “One

onesclf {1s the guardian of onesclf; what other guardian would
there be?”’
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ing, are peculiar to every consciousness; man has them in
common with the polyp.” W.W.R. II, 204, Ch. xIx

2.9 ‘" All willing springs from lack, from deficiency,
and thus from suffering. Fulfillment brings this to an end;
yet, for one wish that is fulfilled there remain at least ten
that are denied. Further, desiring lasts a long time, de-
mands and requests go on to infinity; fulfilment 1s short
and meted out sparingly. But even the final satisfaction
itself 1s only apparent; the wish fulfilled at once makes
way for a new one; the former 1s a known delusion, the
latter a delusion not yet known. No attained object of
willing can give a satisfaction that lasts and no longer de-
clines; but 1t is always like the alms thrown to a beggar,
which reprives him today so that his misery can be pro-
longed till tomorrow. Therefore, so long as our consclou-
sness 1s filled by our will, so long as we are given up to
the throng of desires with its constant hopes and fears, so
long as we are the subject of willing, we never obtain las-
ting happiness or peace. Essentially it is all the same whe-
ther we pursue or flee, fear, harm or aspire to enjoyment;
care for the constantly demanding will, no matter in what
form, continually fills and moves consciousness; but without
peace and calm, true well-being 1s absolutely impossible.

When, however, an external cause or inward disposi-

tion suddenly raises us out of the endless stream of will-
ing, and snatches knowledge from the thraldom of the will,
the attention 1s now no longer directed to the motives ot
willing, but comprehends things free from their relation
to the will. Thus 1t considers things without interest,
without subjectivity, purely objectively; it is entirely given
up to them 1n so far as they are merely representations,
and not motives. Then all at once the peace, always sou-

cht but always escaping us on that first path of willing,
comes to us of its own accord, and all is well with us. It
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is the painless state, prized by Epicurus as the highest

good and as the state of the gods; for that moment we

are delivered from the miserable pressure of the will.”
W.W.R. I, 196, § 38

(d) ““Endless flux ... the essential nature of the will”
(aniccam)

2.10 ‘‘In such a world where there 1s no stability of
any kind, no lasting state is possible but everything is in-
volved in restless rotation and change, where everyone
hurries along and keeps erect on a tight rope by always
advancing and moving, happiness 1s not even conceivable.”

P.P. II, (242) 3009, § 144

2.11  ‘‘In fact, absence of all aim, of all limits, belongs
to the essential nature of the will 1n itself, which i1s an
endless striving ... It also reveals itself 1n the simplest form
of the lowest grade of the will’s objectivity, namely gravi-
tation, the constant striving of which we see, although a
final goal for it i1s obviously impossible. For it, according
to 1ts will, all existing matter were united into a lump,
then within this lump gravity, ever striving towards the
centre, would still always struggle with impenetrability as
rigidity or elasticity. Therefore the striving of matter can
always be impeded only, never fulhlled or satisfied, But
this 1s precisely the case with the striving of all the will’s
phenomena. Every attained end 1s at the same time the
beginning of a new course, and so on AD INFINITUM. The
plant raises its phenomenon from the seed through stem
and leaf to blossom and fruit, which is in turn only the
beginning of a new seed, of a new individual, which once
more runs through the old course, and so through endless
time. Ouch also is the life course of the animal; procrea-
tion 1s its highest point, and after this has been attained,
the first individual quickly or slowly fades, while a new
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life guarantees to nature the maintenahce of the species,
and repeats the same phenomenon ... Eternal becoming,
endless flux, belong to the revelation of the essential nature
of the will. Finally, the same thing is also seen in human
endeavours and desires that buoy us up with the vain hope
that their fulfilment 1s always the final goal of willing.
But as soon as they are attained, they no longer look the
same, and so are soon Iorgotten, become antiquated and
are really, although not admittedly, always laid aside as
vanished illusions. It 1s fortunate enough when something
to desire and to strive tor still remains, so that the game
may be kept up of the constant transition from desire 1o
satistaction, and from that to a fresh desire, the rapid
course of which 1s called happiness, the slow course sor-
row, and so that this game may not come to a standstill,
showing 1tself as a fearful, life-destroying boredom, a life-
less longing without a definite object, a deadening languor.”

W.W.R. I, 164, § 29

(e) Principium indwiduationis (anatta)

2.12 ‘‘Just as the boatman sits in his small boat, trus-
ting his frail craft in a stormy sea that 1s boundless 1n
every direction, rising and falling with the howling moun-
tainous waves, so in the midst of a world ftull of suffering
and misery the individual man calmly sits, supported by
and trusting the PRINCIPIUM INDIVIDUATIONIS, or the way
in which the individual knows things as phenomena. The
boundless world, everywhere full of suffering in the 1nh-
nite past, in the infinite future, 1s strange to him, 1is In-
deed a fiction. His vanishing person, his extensionless
present, his momentary gratification, these alone have rea-
lity for him; and he does everything to maintain them, so
long as his eyes are not opened by a better knowledge.
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Till then, there lives only in the innermost depths of his
consciousness the wholly obscure presentiment that all this
is indeed not really so strange to him, but has a connexion
with him from which the PRINCIPIUM INDIVIDUATIONIS can-
not protect him. From this presentiment arises that ine-
radicable prREAD, common to all human beings (and possi-
bly even to the more intelligent animals) ... "’
W.W.R. I, 352-3, § 63
2.13 ‘‘Now the SUFFERING OF WRONG appears as an
event in external experience, and, as we have said, there 1s
manifested in 1t more distinctly than anywhere else the
phenomenon of the conflict of the will-to-live with itself,
arising from egoism, both of which are conditioned by the
PRINCIPIUM INDIVIDUATIONIS which 1s the form of the world
as representation for the knowledge of the individual. We
also saw above that a very great part of the suffering essen-
tial to human life has i1ts constantly flowing source in the
conflict of individuals. |
The faculty of reason that 1s common to all those
individuals, and enables them to know not merely the par-
ticular case, as the animals do, but also the whole ab-
stractly 1n 1ts connection, has taught them to discern the
source of that suffering. It has made them mindful of the
means of diminishing, or if possible suppressing, this suffer-
ing by a common sacrifice which 1s, however, outweighed
by the common advantage resulting therefrom ... This means
1s the STATE coNTRACT or the Law. It i1s readily devised
and gradually perfected by egoism which, by using the
taculty of reason, proceeds methodically, and foresakes its

one-sided point of view.” W.W,R, I, 342-3, § 62
(f} Death
2.14 ‘‘ The philosophical wonder is conditioned in the

individual by higher development of intelligence, though
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generally not by this alone; but undoubtedly it 1s the know-
ledge of death, and therewith the consideration of the
suffering and misery of life, that gives the strongest im-
pulse to philosophical reflection and metaphysical explana-
tions of the world. If our life were without end and free
from pain, it would possibly not occur to anyone to ask
whv the world exists, and why 1t does so 1n precisely this
way, but everything would be taken purely as a matter of
course. In keeping with this, we find that the interest
inspired by philosophical and also religious systems has 1its
strongest and essential point absolutely 1n the dogma of
some future existence after death. Although the latter
systermns seem to make the existence of their gods the main
point, and to defend thts most strenuously, at bottom this
1s only because they have tied up their teaching on 1m-
mortality thcrewith, and regard the one as 1nseparable from
the other; this alone 1s really of importance to them. For
if we could guarantee their dogma of immortality to them
in some other way, their lively ardour for their gods would
at once cool; and it would make way for almost complete
indifference 1f, conversely, the absolute impossibility of any
immortality were demonstrated to them. For interest 1n
the existence of the gods would vanish with the hope of
a closer acquaintance with them, down to what residue
might be bound up with their possible influence on the
events of the present life. DBut if continued existence after
death could also be proved to be incompatible with the
existence of gods, because, let us say, it presupposed ori-
ginality of mode of existence, they would soon sacrifice
these gods to their own immortality, and be eager for
atheism. The fact that the really materialistic as well as
the absolutely sceptical systems have never been able to
obtain a gencral or lasting influence 1s attributable to the
samc reason. lemples and churches, pagodas and mosques,
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in all countries and ages, in their splendour and spacious-

ness, testify to man’s need for metaphysics, a need strong

and ineradicable, which follows close on the physical.”
wW.W.R. II, 161-2, Ch. xvII

III. Cessation of Suffering
(a) The dilemma

3.1 ‘‘He knows THE wHOLE¥, comprehends its inner
nature, and finds it involved 1n a ronstant passing away,
a vain striving, an inward conflict, and A CONTINUAL sur-
FERING ... Thus, whoever is still involved 1n the prINCI-
PIUM INDIVIDUATIONIS, In egoism, knows only particular
things and their relation to his own person, and these then
become ever renewed motives of his willing. On the other
hand, that knowledge of the whole, of the inner nature of
the thing-in-itselt, which has been described, becomes a
quieter of all and every willing. The will now turns away
from life; it shudders at the pleasures in which 1t recog-
nizes the affirmation of life. Man attains to the state of
voluntary renunciation, resignation, true composure, and
complete will-lessness.” W.W.R. I, 379, § 68

" Bikkhus, I will teach you Tie arLL. Listen to it.

And what, bhikkhus, 1s the all? It is eye and object,
ear and sound, nose and scent, tongue and savour, body
and tangible things, mind and mind-states. That 1s called
the all.

Whoever, bhikkhus, should say: ‘Reject this all, I will
proclaim another all, — 1t would be mere talk on his part,
and when questioned he could not make good his boast,
and further would come to an ill pass. Why so? Because
it would be beyond his scope to do so.

= R WO O e g

* See note on the following page. — Italics are ours.
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I will show you a teaching, bhikkhus, for abandoning
the all. Listen to it ... The eye must be abandoned, ob-
jects must be abandoned, eye-consciousness must be aban-
doned, eye-contact must be abandoned. That enjoyment or
suffering or neutral state experienced which arises owing
to eye-contact — that also must be abandoned ... Mind

must be abandoned, mind-states, mind-consciousness, mind-
contact must be abandoned ...

This, bhikkhus, 1s the teaching for the abandonment
of the all, by fully knowing, by comprehending it ... With-
out fully knowing, without comprehending, without de-
taching oneself theretrom, without abandoning the all, one

1s incapable of extinguishing suffering.” S. XXXV, 23-26
Note to 3.1
The stress laid on the meaning of “the all” or *the

whole’’, in the two texts compared above, marks with equal
clearness the basic«difference of both the Buddhist and
Schopenhauer’s approach to the problem of the ultimate
‘kernel’ of the world ‘in-itself’ from the oprpPOSITE appro-
aches by the advaita-vedanta (in the Upanisads and their
later interpretation by Sankara) and by Kant’s theory of
the ‘ thing-in-itself’ as a ** back-stage™ structure of the world.

For the Buddha there is no fixed and permanent cause
of being beyond the things as they appear to us, or as
PHENOMENA, Which, according to the interpretation of this
Greek word in contemporary philosophy (Heidegger, Sartre),
means just the immediate appearance of things ‘in them-
selves and by themselves’. They are only ‘aggregates’ (khan-
dha) in simultaneous ‘momentary’ (khanika) appearance

in their interdependent arising (paticca-samuppaddo). There
is no ‘external cause’ to the process of samsaro, which in
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Schopenhauer’s words *is a mere EXISTENTIA FLUXA, eXis-
ting through a continuous change, comparable to a stream

of water” (p.p. 11, (246) 315, § 147).

In the same sense Schopenhauer often speaks of the
“chain of causes and effects,”’ the knowledge whereof ¢ real-
ly knows nothing more about objects than their rela-
tions ..."" (Cf. w.w.r. 1, pp. 177, 198) -— “ Our existence has
no foundation to support it except the ever-fleeting and
vanishing present; and so constant moTION is essentially
its form, without any possibility of that rest for which we

are always longing”’ (p.p. 11, (242) 300, § 144).

In his CRITICISM OF THE KANTIAN PHILOsOPHY (Appen-
dix to wwr 1.) Schopenhauer rejects Kant’s theory of the
““ thing-in-itself’’ as being based on a logically incorrect inter-
pretation of the law of causality, in the meaning specified
above, and turns Kant’s position as follows: “We can ar-
rive at the being-in-itself on the entirely different path |
have followed, by means of the addition of a self-conscious-
ness, which proclaims the wiil as the in-itself of our own
phenomenon ... 7 (w.w.Rr. 1, 436). By this reversal, however,
the ¢ thing-in-itself’’ loses all attributes of its ¢ transcendent’
and ‘absolute’ nature. Instead of being sat-cit-Gnanda
(‘¢ being-consciousness-bliss”’) of Sankara, it becomes the

principle of all ill and suffering which therefore should be
repudiated and abandoned ‘all ’-together.
The will as the ¢ thing-in-itself’’, ‘the inner being of

the world”’ and ‘‘ kernel of all phenomena” (w.w.r. 11, 294),
is nothing more than ‘a blind will-to-live” (i1d., p. 579),
“groundless’ due to its blindness; a principle of metaphy-
sical ignorance (avijje), and thus reduced frcm a positive
principle of TRANSCENDENT BEING to a negative principle of
MERELY TRANSCENDENTAL (this word means: LimiTED by the
structire of the ‘mind-element’) kxNowLEDGE, whose last
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biological root is traced as far back in our animal nature
as the sexual instinct. (Cf. 5.13) — Far irom being the
ultimate reason of ‘freedom’ or of sat-cit-Gnanda, one might
claim for it only an apparent and contradictory freedom to
self-abolition of the will as PprRINCIPIUM INDIVIDUATIONIS
(Buddhist anatta): ‘*“ An actual appearance of the real free-
dom of the will as thing-in-itself then becomes possible, by
which the phenemenon comes into a certain contradiction
with itself, as is expressed by the word SELF-RENUNCIATION,

in fact THE IN-ITSELF OF ITS REAL NATURE ULTIMATELY
ABOLISHES ITSELF. [This is the sole and immediate manifes-

tation proper to the will in itself ... (w.w.r. 1, 301).

3.2 ‘‘ There is only one inborn error, and that 1s the
notion that we exist in order to be happy. It 1s 1nborn
in us, because it coincides with our existence itself, and
our whole being i1s only its paraphrase, indeed our body
1s 1ts monogram. We are nothing more than the will-to-
live, and the successive satisfaction of all our willing 1s
what we think of through the concept of happiness. — So

long as we persist in this inborn error, and indeed even
become confirmed in 1t through opTiMISTIC DOGMAS, the
world seems to us full of contradictions. For at every step,
in great things and in small, we are bound to experience
that the world and life are certainly not arranged for the
purpose of continuing a happy existence. Now, while
the thoughtless person feels himself vexed and annoyed
hereby merely in real life, in the case of the person who
thinks, there 1s added to the pain 1n reality the theoreti-
cal perplexity as to why a world and a life that exist so
that he may be happy in them, answer their purpose so
badly .. In addition to this, every day of our life up to
now has taught us that, even when joy and pleasure are
attained, they are in themselves deceptive, do not perform
what they promise, do not satisfy thc heart, and finally
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that their possession is at least embittered by the vexation
and unpleasantnesses that accompany or spring from them.
Pains and sorrows, on the other hand, prove very real and
sorrows, on the other hand, prove very real and often ex-
ceed all expectation. Thus everything in life is certainly
calculated to bring us back from that original error, and
to convince us that the purpose of our existence is not to
be happy. Indeed, if life 1s considered more closely and
impartially, 1t presents itself rather as specially intended
to show us that we are NoT to feel happy 1n it, since by
its whole nature 1t bears the character of something for
which we have lost the taste, which must disgust us, and
from which we have to come back, as from an error, so
that our heart may be cured of the passion for enjoying
and indeed for living, and may be turned away from the
world. In this sense, 1t would accordingly be more cor-
rect to put the purpose of life in our woe than in our
welfare ... Now whoever has returned by one path or the
other from that error ... will soon see everything 1n a dif-
ferent light, and will {ind that the world 1s 1n harmony
with his insight, though not with his wishes. Misfortunes
of every sort and size will no longer surprise him, al-
though they cause him pain; for he has seen that pain
and trouble are the very things that work towards the true
end of life, namely the turning away of the will from it.
In all that may happen, this will 1n fact give him a wonder-
ful coolness and composure, similar to that with which a
patient undergoing a long and painful cure bears the pain
of 1t as a sign of 1ts cfhcacy. Suffering expresses itself
clearly enough to the whole of human existence as its true
destiny. Life 1s deeply stooped in suffering, and cannot
escape from 1t; our entrance into it takes place amid tears,
at bottom 1ts course 1s always tragic, and its end is even
more so. In this there i1s an unmistakable touch of deli-
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beration ... In fact, suffering is the process of purification
by which alone man 1s in most cases sanctified, in other
words, led back from the path of error of the will-to-live ...
The completed course of life, on which the dying person looks
back, has an effect on the whole will that objectifies 1tselt
in this perishing individuality, and such an effect 1s ana-
logous to that excercised by a motive on man’s conduct.
The completed course gives his conduct a new direction
that 1s accordingly the moral and essential result of the
life ... Because this retrospect, like the distant foreknow-
ledge of death, 1s conditioned by the faculty of reason,
and 1s possible in man alone, not in the animal, and there-
tore he alone drains the cup of death, humanity 1s the
only stage at which the will can deny itself, and complete-
ly turn away from life. To the will that does not deny
itself, every birth imparts a new and difterent intellect;
until 1t has recognized the true nature ot life, and 1n
consequence, no longer wills 1t.”
W.W.R. II, 634-7, Ch. xLIxX
3.3 ‘‘In the hour of death, the decision 1s made whe-
ther man falls back into the womb of nature, or else no
longer belongs to her, but: — we lack 1mage, concept,
and word for this opposite, just because all these are taken
from the objectification of the will, and therefore belong
to that objectification; consequently, they cannot in any
way express 1ts absolute opposite; accordingly this remains
for us a mere negation. However, the death of the 1indi-
vidual 1s 1n each case the unwearingly repeated question
of nature to the will-to-live: *‘Have you had enough?

Do you wish to escape from me 2" "’
wW.W.R. II, 609, Ch. xvLviiI

(b) The Awakening

3.4 ‘‘What 1s called the awakening of genius, the
hour of inspiration, the moment of rapture or exaltation,
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is nothing but the intellect’s becoming free, when, relieved
for a while from its service under the will, 1t does not
sink into i1nactivity or apathy, but is active for a short
time, entirely alone and of i1ts own accord. The intellect
is then of the greatest purity, and becomes the clear mir-
ror of the world ... Because all suftering proceeds from
willing, while knowing on the other hand 1s 1n and by
itself painless and serene, this gives to their lofty brows
and to their clear, perceptive glance, which are not subject
to the service of the will and 1ts needs, the appearance

of the great, as it were supernatural, unearthly serenity ...”
w.W.R. 11, 380, Ch. xxxI

3.5 ‘" Behind our existence lies something else that
becomes accessible to us only by our shaking oft the world.”
W.W.R. I, 405, § 70O

3.6 ‘... we freely acknowledge that what remains
after the complete abolition of the will 1s, for all who are

still full of the will, assuredly nothing. DBut also converse-
ly, to those in whom the will has turned and denied
itself, this very real world of ours with all 1ts suns and
galaxies, 1s — nothing.

This 1s also the Prajna-Paramita of the Buddhists, the
‘beyond all knowledge’, in other words, the point where

subject and object no longer exist ...” *
W.W.R. I, 412, § 71

(c) *“ The separation of knowing from willi-g”

3.7 ‘‘The comprehension of the world now demands
more and more attention, and ultimately to such an extent
that at times 1ts relation to the will must be momentarily

* Comparc phue. 93 : ““ He whose corraptions are destroyed, who
cares naught for food, whose abode 1s cmancipation through
voidness and unsubstantiality, — his path is hard to trace like
that of birds 1n the air.”
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lost sight of, so that it may occur the more purely and
correctly. This quite definitely appears first in the case
of man; only with him does a pure separation of knowing
from willing occur.” w.W.R. II, 279, Ch. xxII

3.8 ‘It follows from all that has been said, that the
denial of the will-to-live, which is the same as what is
called complete resignation or holiness, always proceeds
from that quieter of the will; and this is the knowledge of
its inner conflict and its essential vanity, expressing them-
selves 1n the suffering of all that lives.”

W.W.R. I, 397, § 68

3.9 ‘‘“As long as no denial of that will has taken
place, that of us which 1s left over by death 1s the seed
and kernel of quite another existence, 1n which a new in-

dividual finds himself again so fresh and original, that he
broods over himself 1n astonishment.”

w.W.R. II, 501, Ch. xLI

IV “The Road to Salvation”*
(a) Art

4.1 ‘“And we know that these moments, when, deli-
vered from the fierce pressurte of the will, we emerge, as
1t were, from the heavy atmosphere of the earth, are the
most blissful that we experience. From this we can infer
how blessed must be the life of a man whose will 1s silen-
ced not for a few moments, as i1n the enjoyment of the
beautiful f, but for ever, indeed completely extinguished
except for the last gllmrnermg spark that maintains the

*  Title of Chapter XLIX of THE WoORLD As WILL AND REPREs-
ENTATION, Volume II.
+ From the Buddhist standpoint it should be obvious that there

1S no proper structure corresponding to Sch.’s aesthetical app-
roach to to the problem of pure contemplation. On the other
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body and is extinguished with it. Such a man who, after
many bitter struggles with his own nature has at last comp-
letely conquered, is then left only as pure knowing being,
as the undimmed mirror of the world. Nothing can dist-
ress or alarm him any more; nothing can any longer move
him; for he has cut all the thousand threads of willing
which hold us bound to the world, and which, as craving,
fear, envy, and anger, drag us here and there 1n constant
pain. He now looks back calmly and with a smile on the
phantasmagoria of this world which was once able to move
and to agonize even his mind, but now stands before him
as indifferently as chess-men at the end of a game ... ”
W.W.R. I, 390, § 68

4.2 ‘‘The world can appear 1n 1ts true colour and
form, 1n 1ts complete and correct significance, only when
the intellect, freed from willing, moves freely over objects,
and yet 1s energetically active without being spurred on
by the will. This 1s certainly contrary to the nature and
destiny of the intellect; thus 1t 1s to a certain extent un-
natural, and for this reason exceedingly rare. But it is
precisely in this that the true nature of GenrIus lies; and
in this alone does that stage occur in a high degree and
for some time, whereas 1n the rest it appears on]y approxi-
mately and exceptlonally

o ErE—— R, = = s e —

hand 1t 1s necessary to emphasize thz specific position in Sch’s
system of both the aesthetical and ethical functions. Just as both
the good and the evil have to be transcended in a “‘deeper”
understanding of the ultimate TRANS-MUNDANE aim pointed
out by the Buddha (sez fragment added to the text 4.4), so in
the analogous structure of Sch. both art and morality obtain
their metaphysical value only INDIRECTLY, in so far as they
~guide the capacity that is intended to reveal the ultimate aim
of renunciation and ‘‘salvation’ FrRoM the world, not the capa-
city of enjoyment IN it.
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‘WHAT is all this?’ or ‘How is it really constituted ?’
It the first question attains to great distinctness and is
continuously present, 1t will make the philosopher; and in
just the same way the other question will make the artist
or the poet.” w.W.R. II, 381-2, Ch. xxXI

(b) Asceticism

4.3 ‘‘ We therefore find in the lives of saintly per-
sons that peace and bliss we have described, only as the
blossom resulting from the constant overcoming of the will;
and we see the constant struggle with the will-to-live as
the soil from which i1t shoots up; for on earth no one can
have lasting peace ... Therefore we see also those who
have once attained to the denial of the will, strive with
all their might to keep to this path by self-imposed renun-
ciation of every kind, by a penitent and hard life ...

Now, if we see this practised by persons who have
already attained to denial of the will, 1n order that they
may keep to 1t, then suffering in general, as it is inflicted
by faith, is also a ‘“second way’’ of attaining to that de-
nial. Indeed, we may assume that most men can reach it
only in this way, and that it 1s the suffering personally
felt, not the suffering merely known, which most frequently
produces complete resignation, often only at the approach
of death. For only in the case of a few 1s mere know-
ledge sufficient to bring about the denial of the will, the
knowledge namely that sees through the priNcIPIUM INDI-
VIDUATIONIS, first producing perfect goodness of disposition
and universal love of mankind, and finally enabling them
to recognize as their own all the suffering of the world...

Therefore 1n most cases the will must be broken by
the greatest personal suffering before its self-denial appears.
We then see the man suddenly retire into himself, after
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he is brought to the verge of despair through all the stages
of increasing affliction with the most violent resistance.
We see him know himself and the world, change his whole
nature, rise above himself and above all suffering, as if
purified and sanctified by it, in inviolable peace, bliss, and
sublimity, willingly renounce everything he formerly desi-
red with the greatest vehemence, and gladly welcome death.
It 1s the gleam of silver that suddenly appears from the
purifying flame of suffering, the gleam of the denial o1 the
will-to-live, of salvation. Occasionally we see even those
who were very wicked purified to this degree by the dee-
pest griet and sorrow; they have become different, and are
completely converted. Therefore, their previous misdeeds
no longer trouble their conscience, yet they gladly pay for
such misdeeds with death, and willingly see the end of the
phenomenon of that will that is now foreign to and ab-
horred by them.” W.W.R. I, 391-3, § 68

4.4 ‘‘Now 1f we consider the will-to-live as a whole
and objectively, we have to think of it, according to what
has been saild, as involved in a delusion. To return from
this, and hence to deny its whole present endeavour, is
what religions describe as self-denial or self-renuciation, ...
for the real self i1s the will-to-live. THE MORAL VIRTUES,
hence justice and philantropy, if pure, spring from the
fact that the will-to-live, seeing through the prRINCIPIUM
INDIVIDUATIONIS, recognizes itself again in all 1ts pheno-
mena; accordingly they ARE PRIMARILY A SIGN, A SYMPTOM,
that the appearing will is no longer firmly held in that
delusion, but that disillusionment already occurs. Thus it
might be said figuratively that the will already flaps its
wings, 1n order to fly away from 1t. Conversely, injustice,
wickedness, cruelty are signs of the opposite, that is, of

deep entanglement in that delusion. But in the second
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place, these moral virtues are a means of advancing self-
renunciation, and accordingly of denying the will-to-live.”
wW.W.R. II, 606, Ch. xLvIII

“It is in respect only of such trifling things, of matters
of little value, of mere morality, that a worldly man, when
prawsing the Tathagata (Buddha), would speak. And what
are such trifling minor details of mere morality that he would
praise 2 — Putting away the killing of living beings, the
samana Gotama holds aloof from the destruction of life, ...
from taking what is not given, ... from unchastity, ... from
lying words, ... from wrong means of livelihood.— But there
are other things, profound, difficult to realise, hard to under-
stand, tranquillising, not to be grasped by mere logic, subtle,
comprehensible only to the wise ... " D. 1

(c) EUDAEMONOLOGY, or the art of wise living.

The way of art, essential also to philuosophy, was con-
sidered by Schopenhauer as the contemplative way of the
genius. On the other hand, the way ot asceticism 1s pecu-
liar to the equally exceptional character of the saint. The
third possibility, to be dealt with 1n the present section,
could be considered as a ‘‘middle way"”. The Greek word
EUDAEMONOLOGY, chosen to characterise it, denotes the
classical ideal, which in the later period of Greek and Roman
philosophy came to be ever more identified with the popular
idea of the philosophical attitude peculiar to ** Stoic sages.”
This 1dentification remained i1n popular use until modern
times. Schopenhauer was the most vehement critic of the
scientific trend in modern philosophy 1n so far as it was
understcod to neglect the primary task of interpreting all
the problems of the world with reterence to, and for the
sake of the human condition in 1t, problems that arise from
the moral commitment of our existence 1n the world. In

69



other words, his criticism was a protest against the danger
of dehumanized philosophy. In this he was a significant
forerunner of the philosophy of existence which prevailed in
Kurope in the middle of the 20th century.

However, Schonenhauer often returned no less critically,
from various approaches, to the °' Stoical” attitude in its
all-too narrow meaning within the limits of the i1deal of a
“happy life”’, or EUDAEMONIA. He considered Stoicism
historically as a rather decadent derivation from the more
rigorous teaching of the Cynics. In order to exclude the
danger of a shallow and, above all, hypocritical understan-
ding of a "“middle way ' in general, it was of critical and
vital 1importance to him clearly to restrict in each case the
limits of reasonable moral application of the criterion of a
“middle way”, the more so, as the idea of the ‘‘middle
way ’’ is usually in its very origin predetermined by specific
HISTORICAL circumstances. In the case of Buddhism such
circumstances appear very clearly delimited in the first dis-
course of the Buddha, the Dhammacakkappavattana-
suttam. In the classical philosophy of Europe the most
misused formulation of the principle of a B "
was that in Aristotle’s ethics: |

middle way

4.5 ‘‘Anstotle’s principle of taking the middle course
in all things 1s ill-suited to the moral principle for which
he gave 1t; but 1t might easily be the best general rule of
prudence and wisdom, the best guidance for a happy life.
For everything in life 1s so hazardous and precarious, on
all sides there are so many hardships, inconveniences, bur-
dens, sufferings and dangers, that we have a safe and happy
voyage only by steering between the rocks. Usually the
fear of a mistortune already known to us drives us to
the opposite aftliction; for example, the painful nature of
loneliness drives us into society, indeed the first being the
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best; the troubles and difficulties of soclety drive us 1nto
solitude; we allow a forbidding demeanour to alternate with
rash and indiscreet confidence and familiarity, and so on.”

r.M. (1814) p. 81-2, § 132

4.6 ‘‘One cannot serve two masters; and so 1t must
be either one’s reason or holy scripture. JusTe MILIEU (the
happy mean) means falling between two stools. Either
believe or philosophize! Whatever is chosen must be
entirely accepted. To believe up to a certain point and
no farther and likewise to philosophize up to a certain
point and no farther, — these are half-measures that con-
stitute the fundamental characteristic of rationalism.”

P.P. 11, (324) 424, § 18I

In his main work (W.w.R. 1) Schopenhauer is particu-
larly strict 1n criticizing all forms of EUDAEMONISM in its
primary meaning of a pleasure-seeking attitude, or a yield-
ing to the thirst for life. The influence of the Christian
ideal of asceticism was at that time obviously predominant.
It was only in a later period (especially, it seems, in the
middle period of his life), in PARERGA AND PARALIPOMENA,
that he found a more favourable approach to the entire
problem. At the end of the first volume of P.P. he ded:-
cated a section of 200 pages to its re-examination. It seems
that at that time his attention was again drawn to this aspect
of the ancient East-YMediterranean (Hellenistic) philosophy in
connexion with a deeper progress in his studies of Indian
sources, and particularly with a progress from the earlier

. § . 'Yy .
Vedic, or ' Drahmanical” trend, as he calls it, towards
Buddhism.

THE PEDAGOGICAL INTEREST, 1f not predominant, un-
doubtedly berame 1n this context the most characteristic
motive of Schopenhauer's inquiry into the problem of EUDAE-
MONOLOGY, and of his “‘hypothesis’” on the possibility of
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striking a balance between ‘'the measure of our pain and
our well-being’’. It would be an exaggeration to call this
part of Schopenhauer’s philosophy his " optimism ™, or even
to consider it as inconsistent in any respect DBut it cer-
tainly contains a few characteristic pointers to the limitsof his
“pessimism ’’.  [ssentially, such reasonable limits were al-
way< and everywhere clearly indicated by him as pertaining to
the highest aim and point of orientation of his entire philo-
sophical undertaking, viz. the elucidation of the idea of libe-
ration, or even of ' salvation’, from the ‘‘thirst’ by which
all ““will-to-live*’ is ““fatally’’ (or karmically) enslaved.

Only a few specimens of Schopenhauer's EUDAEMONO-
1.OGY can be added at the end of this section and in the

next chapter.

4.7 ‘‘Here I take the 1dea of wisdom of life ... in
the sense of the art of getting through life as pleasantly
and successfully as possible, the instructions to which might
also be called eudaemonology ... "’ (p.p. 1, (299) 347)

4.8 ‘I regard as the first rule of all wisdom of life
a sentence incidentally expressed by Aristotle ... : ‘The
prudent man aims at painlessness not pleasure.” The truth
of this rests on the fact that the nature of all pleasure and
happiness 1s negative, whereas that of pain is positive ...
However, I will here 1llustrate 1t by another fact that
can be daily observed. If our whole body i1s healthy and
sound except for some sore or painful spot, we are no
longer conscious of the health of the whole, but our atten-
tion 1s constantly directed to the pain of the injured spot,
and all the comfort and enjoyment of life vanish. In the
same way, when all cur affairs turn out in the way we
want them to go with the exception of one that runs counter
to our Intentions, this one affair constantly recurs even
when 1t 1s of little importance. We often think about it
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and pay little attention to all the other more important
things that are turning out in accordance with our wishes.
Now 1n both cases, what is injuriously affected 1s the will,
in the one case as it objectifies itself in the organism, In
the other, as 1t 1s objectified in man’s efforts and aspira-
tions. In both we see that the satisfaction of the will ope-
rates always only negatively and therefore is not directlv
felt at all; but at most we become conscious of it when
we reflect on the matter. On the other hand, what checks
and obstructs the will 1s something positive which there-
fore makes its presence known. Every pleasure consists
merely 1n the removal of this hindrance, in our liberation
therefrom, and is in consequence of short duration.

... Accordingly, whoever wants to assess the result of
his life 1n terms of eudemonology, should draw up the
account to show not the pleasures he has enjoyed, but the
evils he has escaped. Indeed, eudemonology must begin
by informing us that its very name 1s a euphemism and
that, when we say ‘to live happily’, we are to understand
by this merely ‘to live less unhappily’, and hence to live
a tolerable life. It 1s quite certain that life i1s not really
given to us to be enjoyed, but to be overcome, to be got
over.” P.P. I, (386-7) 447-9; I

4.9 ‘' Therefore at the age of adolescence we are often
dissatisfied with our position and environment, whatever
they may be, because we attribute to them what belongs
to the emptiness and wretchedness of human life every-
where, with which we are now making our first acquain-
tance, after expecting something quite different. Much
would have been gained if through timely advice and ins-
truction young men could have had eradicated from their
minds the erroncous notion that the world has a great
deal to offer them.” P.P. I, (451) 530; Ch. vI
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4.10 “A quiet and cheerful temperament, resu]ting
from perfect health and a prosperous economy, an under-
standing that is clear, lively, penetrating, and sces things
correctly, a moderate and gentle will and hence a good
conscience, — these are advantages that no rank or wealth
can make good or replace. IFor what a man 1s by him-
self, what accompaniecs him into solitude, and what no one
can give him or take away from him, 1s obviously more
essential to him than everything he possesses, or even what
he may be in the eyes of others.”

P.P. I, (303) 353; Ch. 1

4.11  ‘“ When we look at something we do not possess,
the thought readily occurs: ¢ Ah, if that were mine’, and
we are made sensible of our privation. Instead of this,
we should say more often: ‘ Ah, 1f that were NoT mine’.
I mean that we should endeavour sometimes to regard what
we possess as it would appear to us after we had lost it.
Indeed, we should do this with everything, whatever 1t may
be; property, health, friends, those we love, wife, children,
horse and dog. FIor in most cases, the loss of things first
tells us of their value.” P.P. I, (414-5) 482

4.12 ‘“‘In so far as the feeling of honour rests on this
peculiar characteristic (praise), it may have salutary effects
on the good conduct of many as a substitute for their
morality; but on the man’s own HAPPINESs and above all
on the peace of mind and independence essential thereto,
1ts effect 1s more disturbing and detrimental than beneficial.
Theretore, from our point of view, it i1s advisable to set
limits to this characteristic and to moderate as much as
possible, through careful consideration and correct assess-
ment of the value of good things, that great susceptibility
to the opinions of other people, not only where it is flat-
tered, but also where 1t 1s injured, for both hang by the
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same thread. Otherwise we remain the slaves of what
other people appear to think ... Accordingly a correct com-
parison of the value of what we are IN AND BY OURSELVES
with what we are 1n the eyes oF oTHERS will greatly contri-
bute to our happiness ... In their brilliance, their pomp
and splendour, their show and magnificience of every kind,
the highest in the land can say: ‘Our happiness lies
entirely outside ourselves; its place i1s in the heads of
others.” " 1, (335-6) 390-1; Ch. 1v

4.13 ‘‘The tolly of our nature, here described, puts
forth three oftshoots, namely ambition, vanity and pride.”

I, (341) 396; Ch. v

4.14 ‘‘And so again in a different sense loneliness 1s
not natural to man, 1n so far as he did not find himselt
alone when he came into the world, but had parents, bro-
thers and sisters, and was therefore 1n a community. Ac-
cordingly, love of solitude cannot exist as an original
tendency, but arises only in consequence of experience and
reflection; and this will occur to the extent that our own
mental powers are developed, but at the same time with
an i1ncrease In our age ... P.P. I, (405) 470; 9

4.15 ‘‘Thus from all this it follows that love of soli-
tude does not appear directly and as an original impulse,
but develops indirectly, preferably in nobler minds, and
only gradually. This development is not achieved without
our overcoming the natural social urge ... ”

1, (407) 473; 9

4.16 ‘““Even if he should have gone too tar in avoi-
ding them (the evils of life) and have unnecessarily sacri-
ficed pleasures, nothing has really been lost; for all plea-
sures are illusory, and to grieve about havmg missed them

would be frivolous and even ridiculous.
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The failure to recognize this truth, a failure encour-
aged by optimism, 1s the source of much unhappiness ...
It seems as if an evil spirit with visions of desires always
enticed us away from the painless state, from the greatest
genuine happiness. The careless and thoughtless youth
imagines that the world exists 1in order to be enjoyed; that
it 1s the abode of a positive happiness; and that men miss
this because they are not clever enough to take possession
of 1t. He 1s strengthened in this view by novels and poems
and also by the hypocrisy which the world always and
everywhere practises for the sake of appearance ... This
hunt for game that does not exist at all leads, as a rule,
to very real and positive unhappiness, which appears as
pain, suffering, sickness, loss, care, poverty, disgrace,
and a thousand other miseries. The undeceiving comes
too late. On the other hand, if, by following the rule we
are here considering, the plan of life 1s directed to the
avoldance of suffering and hence to keeping clear of want,
illness, and every kind of distress, the aim i1s a real one:
Something may then be achieved which will be the greater,
the less the plan 1s disturbed by striving after the chimera
of positive happiness.” P.P. 1, (389) 450; 1

4.17 ‘“Moreover, where looking for pleasure, happiness
and joy, we often find instead instruction, insight and
knowledge, a lasting and real benefit in place of one that
1s fleeting and 1llusory.” _ P.P. I, (393) 456; 3

4.18 “We are accustomed to call youth the happy
time of life and old age the unhappy. This would be true
if the passions made us happy. Youth i1s torn and dist-
racted by them and they afford little pleasure and much
pain. Cool old age 1s left in peace by them and at once
assumes a contemplative air; for knowledge beccmes free
and gains the upper hand. Now since this in itself is
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painless, we are happier, the more conscious we are that
it predominates 1n our nature ... The curious thing, how-
ever, 1s that only towards the end of our life do we really
recognize and understand even ourselves, our real aim and
objects, especially 1n our relations to the world and to
others.” P.P. I, (461) 543; 542

4.19 ‘‘ But possibly to no form of knowledge 1s expe-
rience so indispensable as to a correct appreciation of the
instability and Huctuations of things ... The prudent man
1s he who 1s not deceived by the apparent stability of things
and 1n addition sees I1n advance the direction that the
change will first take ... On the other hand, men as a rule
regard as permanent the state of things for the time being
or the direction of their course. This 1s because they see
the effects, but do not understand the causes; yet 1t 1s
these that bear the seed of future changes ... "

P.P. 1, (442-3) 519-20; 49

Schopenhauer’s Characterology

4.20 ‘‘On the other hand, everyone has certain INNATE
CONCRETE PRINCIPLES that are 1n his very blood and marrow,
since they are the result of all his thinking, feeling and
willing. Usually he does not know them in the abstract,
but only when he looks back on his life does he become
aware that he has always observed them and has been
drawn by them as by an invisible thread. According as
they are, so will they lead him to his good or adverse
fortune.” P.P. 1, (442) 519; 48

4.21 ‘“‘Man’s character 1s EMPIRICAL. Only through
experience do we come to know it, not merely in others
but also in ourselves. Hence we are often disillusioned
alike with regard to ourselves and to others, when we dis-
cover that we do not possess this or that quality, for
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example, justice, unselfishness, courage, in the degree we
fondly assumed ...

Only a precise knowledge of a man’s own empirical
character gives him what 1s called an ACQUIRED CHARACTER.
It 1s possessed by the man who has an exact knowledge
of his own qualities, both good and bad, and thus knows
for certain what he may and may not count on and expect

from himself.”
(GRUNDPROBLEME DER ETHIK, (48-52) 518-523



CHAPTER IV



CHAPTER 1V

ADDITIONAL ANALOGIES

‘“ Phenomena are preceded by mind, conducted by mind,
made by mind. — If, therefore, one speaks or acts with
impure mind, suffering will follow, even as the. wheel
the hoot of the draught-ox.

Phenomena are preceded by mind, conducted by mind,

made by mind. — If, therefore, one speaks and acts with
pure mind, happiness will follow, even as the never de-
parting shadow.” DHAMMAPADAM, I - 2

““Just as one would look upon a bubble, just as one
would look upon a mirage — 1f a person thus looks upon
the world, the king of death sees him not.”

DHAMMAPADAM, 170
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5.1 ‘‘Our own consciousness ... alone 1s and remains
that which 1s immediate; everything else, be it what it
may, 1s hrst mediated and conditioned by consciousness,
and therefore dependent on it.” W.W.R. II, 4

5.2 ‘‘As the will ... the essence of the world, but life,
the visible world, the phenomenon 1s only the mirror of
the will, this world will accompany the will as 1nseparably
as a body 1s accompanied by its shadow; and if will exists,
then life, the world, will exist.”” * W.W.R. I, 275; § 54

5.3 ‘‘However, we continue our life with great interest
and much solicitude as long as possible, just as we blow
out a soap bubble as long and as large as posstible, although
with the perfect certainty that 1t will burst.”

W.W.R. I, 311, § 57

5.4 ‘‘For the work of maya 1s stated to be precisely
this visible world in which we are, a magic effect called
into being, an unstable and inconstant illusion without
substance, comparable to the optical illusion and the dream,
a veil enveloping human consciousness, a something of
which it i1s equally false and equally true to say that 1t is
and that 1t 1s not.” W.W.R. I, 419

x Compére also tqu.n()-:ﬂz-7,*Cl1ﬁjdlI, ﬁbove, c_bntaining direct refe—
rence to Buddhism, with the same motive.
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“Let not a man trace back a past or wonder what
the future holds .. Instead, with insight let him see each
thing presently arisen.” M. I31I

‘“How i1s the solitary life perfected 1n detail? It 1is
when that which is past is put away; when that which 1s
future is given up, and when, with regard to present states
that we have got, will and passion have bcen thourougnly
mastered. It is thus that the solitary life 1s perfected 1n
detail.” S. XXI, 10

““ - But do you, reverend Jains, know that you your-
self were 1n the past, that you were not not?
- Not this, your reverence.

- But do you, reverend Jains, know that you your-
self did this evil deed 1n the past (life), that you did not
not do 1t?
| - Not this, your reverence.

- But do you, reverend Jains, know that so much
ill is worn away, or that so much ill is to be worn away,
or that when so much 1ll 1s worn away, all 1ll will become
worn away ?

- Not this, your reverence.

- But do you, reverend Jains, know the getting rid
of unskilled states of mind, HERE AND Now, the uprising
of skilled states? |

- Not so, your reverence ...." M. 14



5.5 ‘' The present is the only real form of the pheno-
menon of the will. Therefore no endless past or tuture in
which he will not exist can frighten him, for he regards
these as an empty mirage and the web of maya.”

W.W.R. I, 234; § 54

5.6 ‘“No man has lived in the past, and none will
ever live 1in the future, the PRESENT alonc i1s the form of
all life, but 1t 15 also life’s sure possession which can never
be torn from 1t. The present always exists together with
its content; both stand firm without wavering, LIKE THE
RAINBOW OVER THE WATERFALL. For life 1s sure and cer-
tain to the will, and the present 1s sure and certain to
life ... " w.W.R. I, 278, § 54

5.7 ‘' The will-to-live manifests itself in an endless
present, because this 1s the form of the species, which
therefore does not grow old, but remains always young...
Let us now picture to ourselves that alternation of birth
and death 1n infinitely rapid vibrations, and we have before
us the persistent and enduring objectification of the will

. STANDING FIRM LIKE A RAINBOW ON THE WATERFALL. [ HIS
IS TEMPORAL IMMORTALITY. In consequence of this, 1In
spite of thousands of years of death and decay, there 1s
still nothing lost, no atom of matter, still less anything of
the inner being exhibiting itself as nature ... Perhaps an
exception would have to be made of the man who should
once have said from the bottom of his heart to this game:
‘I no longer hke 1t" ... " w.W.R. 11, 479; Ch. xLI



““Now the question should not be put as you have
put 1it. Instead of asking where the four great elements
(earth, water, fire and air) cease, leaving no trace behind,
you should have asked:

‘Where do earth, water, fire, and air,
and long and short, and fine and coarse,
pure and 1mpure, NO FOOTING FIND ?
Where 1s 1t that both name and form
die out, leaving no trace behind ?’

On this the answer 1s:

— WHEN CONSCIOUSNESS CEASES THEY ALL ALSO CEASE.’’
D. II

“Whoever sees conditioned genesis, sees DHAMMA, *
whoever sees bpHAMMA sees conditioned genesis. These are
generated by conditions, that 1s to say the five groups of
grasping. Whatever among these five groups of grasping
1s desire, sensual pleasure, affection, grasping at, that is
the uprising of suffering. Whatever among these five
groups of grasping is the control of desire and attachment,
the objection of desire and attachment, that is the stopping
of suffering.” M. 28

* Truth._-



§.8 ‘‘In general, therefore, the law of causality finds
application to all things 1N the world, but not To the
world itself, for this law 1s IMMANENT to the world, not
transcendent: WITH THE WORLD IT IS ESTABLISHED, AND
WITH THE WORLD IT IS ABOLISHED. [ his depends ultimately
on the fact that it belongs to the mere form of our under-
standing and, together with the objective world, that 1s
thus mere phenomenon, 1S CONDITIONED BY THE UNDER-
sTANDING. ['hercfore the law of causality finds complete
application, and admits of no exception, to all things IN
the world, in accordance with their form of course, to the
variation of these forms, and hence to their changes. It
holds good of the actions of man as i1t does of the impact
of a stone, yet, as we have said, always only in reference
to events, to CHANGES... w.W.R. II, 43, Ch. 1v

5.9 ‘'‘If, therefore, we have recognized the inner na-
ture of the world as will, and have seen in all 1ts pheno-
mena only the objectivity of the will; and 1f we have
followed these from the unconscious impulse of obscure
natural forces up to the most conscious action of the man,
we shall by no means evade the consequence that, with
THE FREE DENIAL, the surrender, of the will, ALL THESE

PHENOMENA ALSO ARE NOW ABOLISHED.
. W.W.R. I, 410, § 71



‘“Indeed, friend,I declare there is no world wherein
there 1s no birth, death, decay or repeated deaths and re-
births, the end whereof it is possible to know, see or reach
by walking. But, friend, I do not declare that without
reaching the end of the world one can make an end of
sorrow. My friend, I do proclaim that in this very fathom-
long body, with its feelings and mind, 1s the world, the
world’s arising, the world’s ceasing and the path leading
to the world’s ceasing.” A. 1V, §, §

‘““For whosoever, bhikkhus, samana and brahmanl are
thus reconstructors of the past or arrangers of the future,
or who are both, whose speculations are concerned with
both, who put forward various propositions with regard to
the past and to the future, they, all of them, are edtrapped
in the net of these 62 modes (of speculation); this way
~and that they plunge about, but they are in it; this way
and that they may flounder, but they are included in it,
caught 1n 1t.”’ BRAHMA-JALA-SUTTAM, D. I, 3, 72
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.10 ‘‘Kant showed that these laws ( ... according to
which all phenomena are connected to oneanother, and all of
which — time and space as well as causality and inference
— I, comprehend under the expression THE PRINCIPLE OF
SUFFICIENT RFEASON ... ), and conscquently the world itself,
are conditioncd by the subject’'s manner ot knowing. Irom
this it followed that, however far one might investigate
and infer under the gutdance of these laws, 1n the prin-
cipal matter, 1.c. in knowledge ol the nner nature of the
world in itself and outside the representation, no step for-
ward was made, but one moved merely like a squirrel 1n
his wheel. We thercfore compare all the dogmatists to
people who imagine that, if only they go straight forward
long enough, they will come to the end of the world; but
Kant had then circumnavigated the globe, and has shown
that, because 1t is round, we cannot get out of 1t by hori-
zontal movement, but that by perpendicular movement 1t
is perhaps not impossible to do so. It can also be said
that Kant's tcaching gives the insight that THE BEGINNING
AND THE END OF TIHE WORLD ARE TO BE SOUGHT NOT WITII-
OUT US, BUT RATHER WITHIN. W.W.R. I, 420-I



‘““Deeds are one’s own, brahman youth, beings are
heirs to deeds, deeds are matrix. deeds are kin, deeds are
arbiters. Deed divides beings, that 1s to say by lowness
and excellence.” M. 135

‘“ By oneself, indeed, is evil done; by oneself is one
defiled. By oneself 1s evil left undone; by oneself, indeed,
1s one purified. Purity and impurity depend on oneself.
No one purifies another.” DHP., 165

‘“ In deep 1nsight behold how painful 1s instability,
how void, bereft of own self, '
and how crime 1mplies the punishment.
Break down the mental drive of will.”
THERA-GATHA, 1117
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s.11 ‘‘But i1n the light of our whole view, the will
1s not only free, but even almighty; from it comes not only
its action, but also 1its world; and as the will 1s, so does
Its action appear, so does its world appear; both are its
self-knowledge and nothing more. The will determines itself,
and therewith 1ts action and its world also; for besides
it there 1s nothing, and these are the will itself.”

W.W.R. I, 272, § 53

5.12 '‘Only this world itself — no other — can bear
the responsibility for its existence and its nature; for how
could anyone clse have assumed this responsibility? If we
want to know what human beings, morally considered,
are worth as a whole and 1n general, let us consider their
fate as a whole and 1n general. This fate 1s want, wret-
chedness, misery, lamentation, and death. Eternal justice
prevails. If they were not as a whole contemptible, their
fate as a whole would not be so melancholy. In this sense
we can say that the world itself 1s the tribunal of the
world. If we could lay all the misery of the world in one
pan of the scales, and all its guilt in the other, the pointer
would certainly show them to be 1n equilibrium.”

W.W.R. I, 352, § 63



‘“ Bhikkhus, I know no other single form by which a
man's heart 1s so enslaved as 1t 1s by that of a woman.
A woman'’s form obsesses a man’s heart. Bhikkhus, I know
no other single sound by which a man’s heart is so ens-
laved as i1t i1s the voice of a woman. A woman’e voice
obsesses a man’s heart. I know of no other single scent ...
savour ... touch by which a man’s heart 1s so enslaved as
it 1s by the scent, savour and touch of a woman. The
scent, savour and touch of a woman obsesscs a man‘s heart.

Bhikkhus, I know of no other single form, sound,
scent, savour and touch by which a moman’s heart 1s so
enslaved as it 1s by the form, sound, scent, savour and
touch of a man. A woman’s heart 1s obsessed by these
things.” A. I, I

‘““Neither through marted hair, nor through clan, nor
through birth i1s one a brahaman. In whom there exist
both truth and righteousness, pure is he, a brahman is he.

He whose knowledge 1s deep, who 1s wise, skilled in
the choice of the right and the wrong way, has reached
the highest goal, - him I call a brahman. bpHP., 393, 403
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§.13 ‘‘If in our conception of the world we start from
the thing-in-itself. the will-to-live, we find as its kernel
and greatest concentration the act of generation. This
presents itselt as the first thing, the point of departure
... dexual desire, especiallv when through fixation on a
defiinite woman 1t 1s concentracted to amorous infatuation,
1s the quintessence of the whole fraud of this noble world;
for 1t promises so unspeakably, infinttely, and excessively
much, and then performs so contemptibly little.

p.p. 11, (263) 343, 166

5.14 '‘Then, whereas nature hrs established the widest
difference, both morally and intellectually, between one
man and another, soclety, regardless cf all this, treats all
altke, or rather sets up instead artificial differences and
degrees of position and rank, which are often the very
opposite of nature's list of precedence. With this arrange-
ment, those whom nature has placed low are in a very
good position, but the few who are rated high by her
come off badly. The latter, therefore, usually withdraw
from society ... for intelléctual superiority offends by its
mere existence without any desire to do so.”

p.P. I, (401) 404, 9
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‘““Love comes from companionship.
In wake of love upsurges 1ll.
Seeing the bane that comes from love,
fare lonely as rhinoceros.

In ruth for all his bosom-friends,

a man, heart-chained, neglects the goal.
Seeing this fear i1n fellowship,

fare lonely as rhinoceros.

The heat and cold, and hunger, thirst,
wind, sun-beat, sting of gadfly, snake:
surmounting one and all of these,

fare lonely as rhinoceros.

Leaving the vanities of view,

right method won, the way obtained:
‘I know! No other 1s my guide!’
Fare lonely as rhinoceros.

Folk serve and follow with an aim.
Friends who seek naught are scarce today.
Men, wise in selfish aim, are foul.

Fare lonely as rhinoceros.

Sn- 36’ 37, 52, 55, 75



§.15 ‘' In accordance with all this, 1t will be genuine
wisdom of life in the man who in himself 1s worth any-
thing if, in case of need, he limits his requirements in
order to preserve or extend his freedom and, in consequ-
ence, he has as few dealings as possible with his fellow-
men, for relations with them are unavoidable.”

P.P. 1, (402) 466, 9

5.16 ‘‘For we cannot with any certainty count on any-
one but ourselves; moreover, the dsfficulties and disadvan-
tages, the dangers and annoyances, that society entails are
countless and inevitable.” P.P. 1, (400) 463, 9

5.17 ‘““What a man 1s and has in himself, that 1s to
say personality and its worth, i1s the sole immediate factor
in his happiness and well-being. Everything else 1s me-
diate and 1indirect.” p.P. 1, (308) 357, Ch. 11

5.18 ‘] advise a man to learn to be alone to some
extent even in company. Accordingly, he should not at
once communicate to others what he is thinking; on the
other hand, he should not take too literally what they
say. On the contrary, he should not expect much from
them, either morally or intellectully, and therefore, as
regards their opinions, shuld strengthen in himself that
indifference that is the surest way of always practising a

praiseworthy tolerance.” P.P. 1, (409) 475, 9
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5.17 ‘‘What a man 1s and has in himself, that 1s to
say personality and its worth, 1s the sole immediate factor
in his happiness and well-being. Everything else 1s me-
diate and indirect.” p.P. 1, (308) 357, Ch. 11

5.18 ‘I advise a man to learn to be alone to some
extent even in company. Accordingly, he should not at
once communicate to others what he 1s thinking; on the
other hand, he should not take too literally what they
say. On the contrary, he should not expect much from
them, either morally or intellectully, and therefore, as
regards their opinions, shuld strengthen 1n himself that
indifference that is the surest way of always practising a
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