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A Note on Sources

In this work we have, apart from the two last chapters, based ourselves exclusively upon the Sutta-piṭaka, which contains the most important and most ancient portion of Pāli Buddhism.

Many of the Buddhist teachings are set forth in the form of leitmotif, that is to say, of passages that recur in various texts, almost in identical form. Wherever possible we have referred to these motifs in their contexts in the Majjhima-nikāya. There was moreover a specific reason for this, namely, that there is accessible to the Italian public a really first-class translation of this text, and which is also a noteworthy work of art, made by K. E. Neumann and G. de Lorenzo (I discorsi di Buddha [Bari, 1916–27] 3 vols.). We have done our best to make the maximum use of this translation. For the other texts we give the reader the following references should he or she wish to refer to them.

Dīgha-nikāya in Sacred Books of the Buddhists, trans. T. W. Rhys Davids (London, 1899–1910). For the sutta no. 16, which is the Mahāparinibbāna-sutta, we have also made use of the Chinese version, translated into Italian by C. Puini (Lanciano, 1919).

Saṁyutta-nikāya, trans. C. A. F. Rhys Davids and F. L. Woodward. Pāli text edition (London, 1922–24), 4 vols.

Anguttara-nikāya, ed. Nyānatiloka (Die Reden des Buddhas) [Munich and Neubiberg, 1922–23].

Of the Dhammapada there exists the Italian translation by P. E. Pavolini, Lanciano, ed. Cultura dell'anima.

The quotations from these, as from other texts, follow the paragraphing of the originals. Concerning those that have been made available by H. C. Warren, Buddhism in Translations (Cambridge, Mass., 1909, first published 1896), we have given in brackets the letter W.

For the Vinaya-piṭaka, see Sacred Books of the East, vol. 13, Dhamma-saṅgani,
trans. C. A. F. Rhys Davids (London, 1900).
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Translator's Foreword

Of the many books published in Italy and Germany by Julius Evola, this is the first to be translated into English. The book needs no apology; the subject—Buddhism—is sufficient guarantee of that. But the author has, it seems to me, recaptured the spirit of Buddhism in its original form, and his schematic and uncompromising approach will have rendered an inestimable service even if it does no more than clear away some of the woolly ideas that have gathered round the central figure, Prince Siddhattha, and round the doctrine that he disclosed.

The real significance of the book, however, lies not in its value as a weapon in a dusty battle between scholars, but in its encouragement of a practical application of the doctrine it discusses. The author has not only examined the principles on which Buddhism was originally based, but he has also described in some detail the actual process of "ascesis" or self-training that was practiced by the early Buddhists. This study, moreover, does not stop here; it maintains throughout that the doctrine of the 
Buddha is capable of application even today by any Western person who really has the vocation. But the undertaking was never easy, and the number who, in this modern world, will succeed in pursuing it to its conclusion is not likely to be large.

H. E. M.

[1948]
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Preface

In his autobiography Il cammino del cinabro (The Cinnabar Path), Julius Evola recalled:

"During the last years of the 1930s I devoted myself to working on two of my most important books on Eastern wisdom: I completely revised L'uomo come potenza [Man As Power], which was given a new title, Lo yoga della potenza [The Yoga of Power], and wrote a systematic work concerning primitive Buddhism entitled La dottrina del risveglio [The Doctrine of Awakening]."

The recent discovery of the correspondence between Evola and his publisher allows us to specify the sequence of events and modify it, at least in part. In a letter dated October 20, 1942, Evola wrote to Laterza with a proposal:

"It is a new book entitled La dottrina del risveglio, carrying the subtitle Saggio sull'ascesi buddista [Essay on Buddhist Asceticism]. This is a work that I have almost completed concerning the practical and virile 
aspect of Buddhist teachings, with particular emphasis on the striving after the Unconditioned. I believe that my book's exposition of Buddhist teachings on this basis, explained in a way that everybody will understand, constitutes something original and will be of interest to more than a handful of specialized scholars.

After Laterza accepted this project, the final manuscript was mailed on November 30, 1942. It was sent to press in February 1943, and the last revisions were made during the first ten days of August. The book was finally printed in September 1943 during a period of radical political and military upheaval. The author was able to see a copy of La dottrina only after the war was over.

About his book, Evola wrote, "I have paid a debt that I had toward Buddha's doctrine," which had "a definite influence in helping me overcome the inner crisis I experienced right after World War I." He also added:

Later on, I made a practical and rewarding use of Buddhist texts, in order to strengthen a detached awareness of the principle of "being." He who was a prince of the Śākya pointed out a series of inner disciplines that I felt were very congenial to my spirit, just as I felt religious, and especially Christian, asceticism totally alien to me.

Evola was neither a Buddhist nor a Buddhist scholar, and always considered it a misunderstanding that some would classify him as such. Buddhism was a "way," one among other "ways" available to people who live in the last age, the Kali Yuga. In his autobiography Evola explained his need to explore and to point out to others the various spiritual paths that could be found in Eastern and Western traditions; these paths, he believed, helped one to remain steady in this "age of dissolution." After expounding the "wet path," the path "of affirmation, of the assumption, use, and transformation of immanent forces that are freed until Śakti's awakening, which is the power root of every vital energy and especially of sex" in the Yoga of Power, in The Doctrine of Awakening he indicated a "dry path," an intellectual approach of pure detachment. Some people have thought of these paths as opposites, but Evola explicitly declared them to be "equivalent, as far as the final goal is concerned, provided they are followed to the end, though one may be preferred to the other depending on the circumstances, one's own nature, and inner, existential dispositions." These words need to be emphasized. They were written in 1963 and express the same point of view as twenty years earlier. Evola noted then that his book was

the counterpart to some of my previous works in which I have 
popularized doctrines that have indicated different ways to achieve the same goal, namely, the deconditioning of the human being, enlightened awakening, and the initiatory opening of one's consciousness.

This is the underlying theme of Evola's multiform and apparently contradictory (to a superficial reader) literary production: to indicate paths of inner salvation available to those who live in the fourth age. Evola wrote:

If, on the one hand, this civilization is harvesting more victims than any other known pagan idol, on the other hand, its nature is such that in it, even heroism, sacrifice, and struggle display, almost without exception, 
a lightless, "elementary," and merely earthly character, due precisely to the lack of any transcendent reference point.

In these desperate times, Evola has indicated a number of "transcendent reference points" for us through his works, each one different from the others and adaptable to different personalities. The techniques of spiritual realization that are part of Western Hermeticism are discussed in The Hermetic Tradition (1931; English translation, 1995); the "initiatory content" of the symbolism of medieval knightly literature is covered in The Mystery of the Grail (1937; translation forthcoming); the "esotericism" present in Taoism is discussed in his introductions to the Tao-te-ching (1923 and 1959), which essays have been published in English under the title Taoism: The Magic, the Mysticism (1995); the "path of magic" is the subject of his contributions to Introduzione alla magia (1955); and finally, the "path of sex" is discussed in Eros and the Mysteries of Love: The Metaphysics of Sex (1958; translation 1983). To these one could add "political" versions of the "wet path" in his Gli uomini e le ravine (1953; [Men amid Ruins]) and the "dry path" in Cavalcare la tigre (1961; [Riding the Tiger]). These can be seen as Evola's attempts, at times on the external plane, at other times on the inner plane, to promote a change in the mentality of the Italian man, whom he stereotypes as a mandolin-playing, macaroni-eating fellow who is all pizza, mafia, and church. Evola proposed both the path of action and the path of meditation as the means to effect this change. During both the fascist and democratic regimes this intent always informed his work, though he also knew he was addressing a country of Catholics. This helps to explain why he introduced the Buddhist "Doctrine of Awakening," since as a system or technique it could be grafted onto any religion without coming into conflict with any specific doctrines.

In The Doctrine of Awakening Evola wove together several traditions. For example, in the Fulfilled or Awakened One whom he describes we find an echo of the inner and outer characteristics of his understanding of the "Roman style"; moreover, in primitive Buddhism he finds again the traits of a nontheistic spirituality (that has nothing to do with morality); of self-mastery; and of the achievement of a degree of spirituality that is closer to the divine. According to Evola, Tantrism and primitive Buddhism are like two faces of the same coin and indicate a "detached path of asceticism that is almost 'Olympian."'

Moreover, the identification of primitive Buddhism and Tantrism as methods, systems, or paths available to modern Westerners is owing to the fact that, according to Evola, they belong to the "cycle in which modern humanity happens to live." More exactly, "primitive Buddhism has been formulated in view of an existential condition of man that, though distant from that of Western materialism and the correlative eclipse of every living traditional wisdom, nevertheless already possessed its warning signs and seeds." Thus, primitive Buddhism presents itself as a "complete and virile system of asceticism formulated during the cycle to which modern man belongs." In modern man, whose life is "almost external to himself, semi-somnambulistic, moving between psychological reflexes and images that hide from him the deepest and purest substance of life," we can see a shift from a purely individual consciousness to a saṁsāric consciousness that assumes indefinite possibilities of existence or rebirths (gati).

In regard to the practical actualization of an "ascetic" doctrine that seems to have been conceived for a concrete lifestyle very different from that of the modern Westerner, the problems can be overcome precisely through the apparently most difficult one, namely, "detachment from the world." Evola explains that the Pāli texts indicate three types of detachment: physical, mental, and physical-mental. Today the second type is the most viable one:

Once detachment, viveka, is interpreted mainly in this internal sense, it appears perhaps easier to achieve it today than in a more normal and traditional civilization. One who is still an "Aryan" spirit in a large European or American city, with its skyscrapers and asphalt, with its politics and sport, with its crowds who dance and shout, with its exponents of secular culture and of soulless science and so on—among all this he may feel himself more alone and detached and nomad than he would have done in the time of the Buddha, in conditions of physical isolation and of actual wandering. The greatest difficulty, in this respect, lies in giving this sense of internal isolation, which today may occur to many almost spontaneously, a positive, full, simple, and transparent character, with elimination of all traces of aridity, melancholy, discord, or anxiety. Solitude should not be a burden, something that is suffered, that is borne involuntarily, or in which refuge is taken by force of circumstances, but rather, a natural, simple, and free disposition. In a text we read: "Solitude is called wisdom [ekattaṁ. monam akkhātaṁ], he who is alone will find that he is happy"; it is an accentuated version of "beata solitudo, sola beatitudo. "(see p. 103)

This is a theme that Evola will develop in his Cavalcare la tigre, a book conceived and partially written in the early 1950s and published in the 1960s. Cavalcare la tigre points out an "existential path" that, like the "Doctrine of Awakening," is meant for "a very restricted circle of people who are endowed with a not too common inner strength." At the center of that work, as in Doctrine, there is the problem of the "inviolability of being" vis à vis the devouring Becoming that surrounds us. The themes of "he who stays by going and goes by staying"; of katam karaniyam, "done is what needed to be done," or "the work has been completed because it had to be, without reasons why or benefits"; of surviving death, which "can logically be conceived only for those few who, as human beings, were able to realize themselves as more than mere human beings"; of "everybody is lord unto himself, there is no other lord, and by dominating yourself you will have a master the like of whom it is hard to find" (as is written in the Dhammapada) are all taken up, developed, and adapted to the theses of Cavalcare la tigre.

The Prince Siddhartha whom Evola describes is certainly not the one depicted by Hermann Hesse in his novel, which has become a sort of livre de chevet to many contemporary readers, especially the young ones. The historical Siddhartha was a prince of the 
Ṡākya, a kṣatriya (belonging to the warrior caste), an "ascetic fighter" who opened a path by himself with his own strength. Thus Evola emphasizes the "aristocratic" character of primitive Buddhism, which he defines as having the "presence in it of a virile and warrior strength (the lion's roar is a designation of Buddha's proclamation) that is applied to a nonmaterial and atemporal plane .. . since it transcends such a plane, leaving it behind." The "essential nucleus of Buddhism is therefore metaphysical and initiatory," he wrote, while its interpretation "as a mere moral code based on compassion, humanitarianism, and escape from life because life is 'suffering,' is absolutely extrinsic, profane, and superficial."

Thus, we can understand the number of polemics this "essay on Buddhist asceticism" generated among the representatives of different interpretations of Buddhism, who accused Evola of "arbitrariness." Despite their disapproval, a number of British and French Buddhist centers and international scholars of Buddhism have expressed their esteem for Evola's work.

GIANFRANCO DE TURRIS
translated by Guido Stucco
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Introduction

Julius Evola and Buddhism

Evola published his Doctrine of Awakening (La dottrina del risveglio) in 1943, a time when history took a tragic turn, particularly in Italy where the outbreak of a most cruel civil war occurred in the context of a world conflict that seemed to sentence European civilization to death. Entire cities, turned into ashes, had ceased to exist, and this was just the prelude to the imminent apocalypse. In this tragic atmosphere, in which intellectuals were expected to assume a fighting attitude based on the values of action, courage, and heroism, Evola wrote a book on Buddhism for his readers! Keeping in mind the image that the West had formed of Eastern traditions, and more specifically, of the teachings of 
Ṡākyamuni, one can see how in Italy, among the numerous potential readers of such an unexpected work, there were some who saw in this "essay on Buddhist asceticism" a sort of provocation. This was especially so considering that Evola's aristocratic origins did not seem particularly to predispose him to be interested in a religion in which monks, alienated from the world, played a predominant role.

This reaction to the work was obviously a misunderstanding. It ignores the fact that the future Buddha was also of noble origins, that he was the son of a king and heir to the throne and had been raised with the expectation that one day he would inherit the crown. He had been taught martial arts and the art of government, and having reached the right age, he had married and had a son. All of these things would be more typical of the physical and mental formation of a future samurai than of a seminarian ready to take holy orders. A man like Julius Evola was particularly suitable to dispel such a misconception.

He did so on two fronts in his Doctrine: on the one hand, he did not cease to recall the origins of the Buddha, Prince Siddhartha, who was destined to the throne of Kapilavastu; on the other hand, he attempted to demonstrate that Buddhist asceticism is not a cowardly resignation before life's vicissitudes, but rather a struggle of a spiritual kind, which is not any less heroic than the struggle of a knight on the battlefield. As Buddha himself said 
(Mahāvagga, 2.15): "It is better to die fighting than to live as one vanquished." This resolution is in accord with Evola's ideal of overcoming natural resistances in order to achieve the Awakening through meditation; it should be noted, however, that the warrior terminology is contained in the oldest writings of Buddhism, which are those that best reflect the living teaching of the master. Evola works tirelessly in his book to erase the Western view of a languid and dull doctrine that in fact was originally regarded as aristocratic and reserved for real "champions."

After Schopenhauer, the unfounded idea arose in Western culture that Buddhism involved a renunciation of the world and the adoption of a passive attitude: "Let things go their way; who cares anyway." Since in this inferior world "everything is evil," the wise person is the one who, like Simeon the Stylite, withdraws, if not to the top of a pillar; at least to an isolated place of meditation. Moreover, the most widespread view of Buddhists is that of monks dressed in orange robes, begging for their food; people suppose that the only activity these monks are devoted to is reciting memorized texts, since they shun prayers; thus, their religion appears to an outsider as a form of atheism.

Evola successfully demonstrates that this view is profoundly distorted by a series of prejudices. Passivity? Inaction? On the contrary, Buddha never tired of exhorting his disciples to "work toward victory"; he himself, at the end of his life, said with pride: katam karaniyam, "done is what needed to be done!" Pessimism? It is true that Buddha, picking up a formula of Brahmanism, the religion in which he had been raised prior to his departure from Kapilavastu, affirmed that everything on earth is "suffering." But he also clarified for us that this is the case because we are always yearning to reap concrete benefits from our actions. For example, warriors risk their lives because they long for the pleasure of victory and for the spoils, and yet, in the end they are always disappointed: the pillaging is never enough and what has been gained is quickly squandered. Also, the taste of victory soon fades away. But if one becomes aware of this state of affairs (this is one aspect of the Awakening), the pessimism is dispelled since reality is what it is, neither good nor bad in itself; reality is inscribed in Becoming, which cannot be interrupted. Thus, one must live and act with the awareness that the only thing that matters is each and every moment. Thus, duty (dhamma) is claimed to be the only valid reference point: "Do your duty," that is, "let your every action be totally disinterested."

Evola demonstrated that this ideal was also shared by the itinerant knights of the Western Middle Ages, who put their swords at the service of every noble cause without looking for any compensation. They fought because they prepared all their lives to offer their services and not because they wanted to become rich by looting their enemies. Were they pessimists? Certainly not. At the end of their lives they too could say, like Buddha, "done is what needed to be done." Nor were they optimists, since the principle "everything is working for the better, and in the best possible way" is not any less illusory than its opposite.

Finally, the term "asceticism" is also susceptible to being misunderstood by those who view Buddhism from the outside. Evola reminds his readers that the original meaning of the term asceticism is "practical exercise," or "discipline"—one could even say "learning." It certainly does not mean, as some are inclined to think, a willingness to mortify the body that derives from the idea of penance, and even leads to the practice of self-flagellation, since it is believed that one must suffer in order to expiate one's sins. Asceticism is rather a school of the will, a pure heroism (that is, it is disinterested) that Evola, a real expert in this subject, compares to the efforts of a mountain climber. To the layman, mountain climbing may be a pointless effort, but to the climber it is a challenge in which the test of courage, perseverance, and heroism is its only purpose. In this we recognize an attitude that Brahmanism knew under certain forms of yoga and Tantrism. A few years earlier Evola had devoted his book L'uomo come potenza ([Man As Power] 1926) to celebrating such an attitude.

In the spiritual domain, the procedure is the same. Buddha, as we know, was tempted early in his life by a form of asceticism that was similar to that of a hermit living in the desert. This approach involved prolonged fasts and techniques aimed at breaking the body's resistance. Siddhartha, however, realized himself and achieved the Awakening only when he understood this type of asceticism to be a dead end. Turning away from the indignant protests of his early companions, he stopped mortifying his body, ate to placate his hunger, and returned to the world of human beings. But it was then that his detachment started to develop: the world no longer had a grasp on him, since he had become a "hero," or like the ancient Greeks would have said, a "god."

This is the profound meaning of Prince Siddhartha's teachings, of he who became the "Enlightened One" (Buddha) or the "ascetic of the regal dynasty of the 
Ṡākya" (Ṡākyamuni). The value of Evola's book lies in his clarification of this authentic Buddhism. Evola utilized a great number of original sources, especially those that were gathered in the Pāli canon (Pāli being the language employed by Buddha in his teaching career). And yet, Evola's erudition is not running with his pen; his learning is not an end in itself, but rather fulfills its essential but subordinate role as a demonstrative means. Evola's work, as he himself indicated in his original subtitle, is an "essay," a summary, and not a summa. It is not a history of primitive Buddhism, but a reflection on the real nature of Buddhist asceticism and on its possible integration in the modern world.

Who knows what Evola was thinking when he wrote this book? For my part, I am inclined to believe that, having a foreboding of the imminent tragedy ahead of him, he wished to illustrate the virtue of perseverance and faithfulness, even if it meant fighting in a no-win situation. And when in 1945 in Vienna he received the terrible wound that paralyzed him for the remaining thirty years of his life, we can believe that, overcoming his pain and the disappointment of no longer being able to climb the peaks that had always attracted him, he must have said to himself that having been born in that time and place, he had done what he needed to do, that is, give witness to Truth. And if in this dark age, in which the universe is approaching the end of one of its cycles (a necessary thing if a new world is to appear, according to the cyclical view of time), people are not able to receive such a testimony, so what? As Buddha himself said: "He who has awakened is like the lion who roars to the four directions." Who knows where and how this roar will echo? In any event, it is the roar of a victor, and this is the only thing that matters.

JEAN VARENNE

translated by Guido Stucco



PART I

Principles
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Varieties of Ascesis

The original meaning of the term ascesis—from ὰσκέω, "to train"—was simply "training" and, in a Roman sense, discipline. The corresponding Indo-Aryan term is tapas (tapa or tapo in Pāli) and it has a like significance; except that, from the root tap, which means "to be hot" or "to glow," it also contains the idea of an intensive concentration, of glowing, almost of fire.

With the development of Western civilization, however, the term ascesis (or its derivatives) has, as we know, taken on a particular meaning that differs from the original. Not only has it assumed an exclusively religious sense, but from the general tone of the faith that has come to predominate among Western peoples, asceticism is bound up with ideas of mortification of the flesh and of painful renunciation of the world: it has thus come to represent the method that this faith usually advocates as the most suitable for gaining "salvation" and the reconciliation of man, weighed down by original sin, with his Creator. As early as the beginnings of Christianity the name "ascetic" was applied to those who practiced mortification by flagellation of the body.

Thus, with the growth of modern civilization, all that asceticism stood for gradually and inevitably became the object of strong dislike. If even Luther, with the resentment of one unable to understand or tolerate monastic disciplines, could refuse to recognize the necessity, value, and usefulness of any ascesis, and could substitute it by exaltation of pure faith, then humanism, immanency, and the new life cult were brought from their standpoint to heap discredit and scorn upon asceticism, broadly associating such tendencies with "medieval obscurantism" and with the aberrations of "historically outdated ages." And even when asceticism was not dismissed out of hand as pathological or as a kind of sublimated masochism, all sorts of incompatibilities to our ways of life were affirmed. The best known and most overworked of these is the antithesis supposed to exist between the ascetic, static, and emasculated Orient, renouncer and enemy of the world, and the dynamic, positive, heroic, and progressive Western civilization.

Unfortunate prejudices such as these have succeeded in gaining a foothold in people's minds; even Friedrich Nietzsche sometimes seriously believed that asceticism only attracted the "pallid enemies of life," the weak and disinherited, and those who, in their hatred of themselves and the world, undermine with their ideas the civilizations created by a superior humanity. Furthermore, recent attempts have been made to provide "climatic" explanations of asceticism. Thus, according to Günther, the Indo-Germans, under the influence of an enervating and unaccustomed climate in the Asiatic lands they had conquered, came slowly to regard the world as suffering, turning their energies away from affirmation of life and toward a seeking for "liberation" by means of various ascetic disciplines. We need hardly discuss the low level to which asceticism has been brought by recent "psychoanalytical" interpretations.

In the West, then, a tight net of misunderstanding and prejudice has been drawn round asceticism. The one-sided meaning given to asceticism by Christianity, through its frequent association therein with entirely misguided forms of spiritual life, has produced inevitable reactions: these have usually—and not without a certain antitraditional and antireligious bias—stressed only the negative side of what one kind of ascesis has to offer the "modern" spirit.

Our own contemporaries, however, as though the position were inverted, are now again using expressions of this nature in the original sense, though adapting them to their own entirely materialistic plane. Thus we hear of a "mystique of progress," a "mystique of science," a "mystique of labor" and so on, and likewise of an ascesis of sport, an ascesis of social service and even of an ascesis of capitalism. In spite of the confusion of ideas, there is definitely to be found here a certain element of the original meaning of the word ascesis: this modern use of the word or its derivatives does, in fact, imply the simple idea of training, of intensive application of energy, not without a certain impersonality and neutralization of the purely individual and hedonistic element.

Be that as it may, it is important at the present time that intelligent people should once again understand the value of asceticism in a comprehensive view of the universe and thus what it may signify at successive spiritual levels, independently of the mere religious concepts of a Christian type as well as of the modern distinctions; for which they should refer to the fundamental traditions and the highest metaphysical concepts of the Aryan races. As we wished to discuss asceticism in this sense, we asked ourselves: what example can history furnish as the best suited for examination as a comprehensive and universal ascetic system that is clear and undiluted, well tried and well set out, in tune with the spirit of Aryan man and yet prevailing in the modern age?

We eventually decided that the answer to our question could only be found in the "Doctrine of Awakening," which, in its original form, satisfies all these conditions. The "Doctrine of Awakening" is the real signification of what is commonly known as Buddhism. The term Buddhism is derived from the Pāli designation Buddha (Sanskrit: Buddha) given to its founder; it is, however, not so much a name as a title. Buddha, from the root budh, "to awaken," means the "Awakened One"; it is thus a designation applied to one who attains the spiritual realization, likened to an "arousing" or to an "awakening," which Prince Siddhattha announced to the Indo-Aryan world. Buddhism, in its original form—the so-called Pāli Buddhism—shows us, as do very few other doctrines, the characteristics we want: (I) it contains a complete ascetic system; (2) it is universally valid and it is realistic; (3) it is purely Aryan in spirit; (4) it is accessible in the general conditions of the historical cycle to which present-day humankind also belongs.

We have implied that asceticism, when considered as a whole, can assume various meanings at successive spiritual levels. Simply defined, that is to say as "training" or discipline, an ascesis aims at placing all the energies of the human being under the control of a central principle. In this respect we can, properly speaking, talk of a technique that has, in common with that of modern scientific achievements, the characteristics of objectivity and impersonality. Thus an eye, trained to distinguish the accessory from the essential, can easily recognize a "constant" beyond the multiple variety of ascetic forms adopted by this or that tradition.

In the first place, we can consider as accessory all the particular religious conceptions or the particular ethical interpretations with which, in very many cases, asceticism is associated. Beyond all this, however, it is possible to conceive of and to work out what we may call a pure ascesis, that is to say, one made up of techniques for developing an interior force, the use of which, to begin with, remains undetermined, like the use of the arms and machines produced by modern industrial techniques. Thus, while "ascetic" reinforcement of the personality is the foundation of every transcendental realization, whether in the form of one historical tradition or another, it can likewise be of great value on the level of the temporal aspirations and struggles that absorb practically all the energies of modern Western people. Furthermore, we could even conceive of an "ascesis of evil," for the technical conditions, as we may call them, needed to achieve any positive success in the direction of the "evil" are not different in kind from those needed, for example, to attain sainthood. Nietzsche himself, as we have already pointed out, partly shared the modern widespread prejudice against asceticism: when dealing with his "Superman" and when formulating the Wille zur Macht, did he not take into account various disciplines and forms of self-control that are clearly of an ascetic nature? Thus, at least within certain limits, we can quote the words of an old medieval tradition: "One the Art, One the Material, One the Crucible."

Now, few other great historical traditions allow us to isolate so easily the elements of a pure ascesis as does the "Doctrine of Awakening," that is to say, Buddhism. It has been justly said of Buddhism that in it the ascetic problems "have been stated and resolved so clearly and, one could almost say, so logically that, in comparison, other forms of mysticism seem incomplete, fragmentary and inconclusive"; and that, far from being weighed down by every kind of emotional and sentimental element, an austere and objective style of intellectual clarity so much predominates that one is almost forced to compare it with the modern scientific mentality.1 In this respect two points must be emphasized.

First, the Buddhist ascesis is conscious, in the sense that in many forms of asceticism—and in the case of Christian asceticism almost without exception—the accessory is inextricably tied up with the essential, and ascetic realizations are, one might say, indirect because they result from impulses and workings of the mind determined by religious suggestions or raptures; while in Buddhism there is direct action, based on knowledge, conscious of its aim and developing throughout in controlled stages. "Just as a practiced turner or turner's apprentice, when turning quickly, knows 'I am turning quickly,' and when turning slowly, knows 'I am turning slowly"'; and "as a practiced butcher or butcher's apprentice who butchers a cow, takes it to the marketplace and dissects it piece by piece; he knows these parts, he looks at them and examines them well and then sits down"—here are two trenchant similes, chosen from many, and typical of the style of consciousness of every ascetic or contemplative procedure in the Doctrine of Awakening.2 Another image is furnished by clear and transparent water through which can be seen everything lying on the bottom: symbolical of a mind that has left behind all unrest and disturbance.3 And it will be seen that this style persists throughout, on every level of Buddhist discipline. It has been well said that "this path through consciousness and awakening is as clearly described as a road on an accurate map, along which every tree, every bridge and every house is marked."4

Second, Buddhism is almost the only system that avoids confusion between asceticism and morality, and in which the purely instrumental value of the latter in the interests of the former is consciously realized. Every ethical precept is measured against an independent scale, that is, according to the positive "ascetic" effects that result from following these precepts or failing to follow them. From this it can be seen that not only have all religious mythologies been surpassed, but also all ethical mythologies. In Buddhism, the elements of sīla, that is, of "right conduct," are considered purely as "instruments of the mind":5 it is not a question of "values" but of "instruments," instruments of a virtus, not in the moralistic sense but in the ancient sense of virile energy. Here we have the well-known parable of the raft: a man, wishing to cross a dangerous river and having built a raft for this purpose, would indeed be a fool if, when he had crossed, he were to put the raft on his shoulders and take it with him on his journey. This must be the attitude—Buddhism teaches—to all that is labeled by ethical views as good or evil, just or unjust.6

Thus we can fairly claim that in Buddhism—as also in yoga—asceticism is raised to the dignity and impersonality of a science: what is elsewhere fragmentary here becomes systematic; what is instinct becomes conscious technique; the spiritual labyrinth of those minds that achieve a real elevation through the workings of some "grace" (since it is only accidentally and by means of suggestions, fears, hopes, and raptures that they discover the right way) is replaced by a calm and uniform light, present even in abysmal depths, and by a method that has no need of external means.

All this, however, refers only to the first aspect of asceticism, the most elementary in the ascetic hierarchy. When an ascesis is understood as a technique for the conscious creation of a force that can be applied, in the first place, at any level, then the disciplines taught by the Doctrine of Awakening can be recognized as those that incorporate the highest degree of crystallinity and independence. However, we encounter inside the system a distinction between the disciplines that "suffice for this life" and those that are necessary to take one beyond.7 Ascetic achievement in Buddhism is exploited essentially in an upward direction. This is how the sense of such achievements is expressed in the canon: "And he reaches the admirable path discovered by the intensity, the constancy and the concentration of the will, the admirable path discovered by the intensity, the constancy and the concentration of the energy, the admirable path discovered by the intensity, the constancy and the concentration of the spirit, the admirable path discovered by the intensity, the constancy and the concentration of investigation—with a heroic spirit as the fifth." And this continues: "And thus attaining these fifteen heroic qualities, he is able, 
O disciples, to achieve liberation, to achieve awakening, to attain the incomparable sureness."8 In this connection another text considers a double possibility: "Either certainty in life, or no return after death."9 If, on the highest level, "sureness" is linked with the state of "awakening," the alternatives can be similarly interpreted on a lower level, and we may think of a more relative sureness in life, created by a preliminary group of ascetic disciplines and able to prove its value in all fields of life, and yet that is essentially a foundation for an ascesis of a higher nature. It is in this sense that we can talk of an "intensive application," which is considered to be the keystone of the whole system and which, when "developed and constantly practised, leads to twofold health, health in the present and health in the future."10 "Sureness," in ascetic development—bhāvāna—is associated with unshakable calm-samatha—which may be considered as the highest aim of a "neutral" discipline, and which can be pursued by one who yet remains essentially a "son of the world"—putthujjana. Beyond this there is an unshakable 
calm—samatha—which is associated with knowledge—vipassanā—and which then leads to "liberation."11

Here we have, then, a new conception of the ascesis, on a higher plane than the last, and taking us to a level above normal perception and individual experience; and at the same time it becomes clear why Buddhism, on this higher level also, gives us positive points of reference such as we find in few other traditions. The fact is that Buddhism in its original form carefully avoids anything that savors of simple "religion," of mysticism in its most generally accepted sense, of systems of "faith" or devotion, or of dogmatic rigidity. And even when we consider that which is no longer of that life, that which is "more than life," Buddhism, as the Doctrine of Awakening, offers us those very traits of severity and nudity that characterize the monumental, and features of clarity and strength that may be called, in a general sense, "classical"; a virile and courageous attitude that would seem Promethean were it not indeed essentially Olympian. But before this can be appreciated, once again various prejudices must be removed. And here it is well to discuss two points.

It has been claimed that Buddhism, in its essentials, and leaving out of account its later popular forms, entirely centered as they were on a deified concept of its founder, is not a religion. This is true. We must, however, be quite clear as to what we mean when we say this. The peoples of the West are so inured to the religion that has come to predominate in their countries that they consider it as a kind of unit of measure and as a model for every other religion: they are near denying the dignity of true religion to any concept of the supersensory and to man's relationship to it, when the concept in any way differs from the Judeo-Christian type. The result of this has been that the most ancient traditions of the West itself—beginning with the Aryo-Hellenic and the Aryo-Roman—are no longer understood in their real significance or effective value;12 so it is easy to imagine what happened to older and often more remote traditions, particularly to those created by the Aryan races in Asia. But, indeed, this attitude should be reversed: and just as "modern" civilization is an anomaly when compared with what has always been true civilization,13 so the significance and the value of the Christian religion should be measured according to that part of its content that is consonant with a vaster, more Aryan, and more primordial concept of the supersensory.

We need not dwell on this point since we have already dealt with it elsewhere; Dahlke sums up the matter, saying that one characteristic of Western superficiality is the tendency always to identify religion as a whole with religion based on faith.14 Beyond those who "believe" are those who "know," and to these the purely "mythological" character of many simply religious, devotional, and even scholastically theological concepts is quite clear. It is largely a question of different degrees of knowledge. Religion, from religo, is, as the word itself indicates, a reconnecting and, more specifically, a reconnecting of a creature to a Creator with the eventual introduction of a mediator or of an expiator. On the basis of this central idea can be built up a whole system of faith, devotion, and even mysticism that, admittedly, is capable of carrying an individual to a certain level of spiritual realization. However, it does so to a large extent passively since it is based essentially on sentiment, emotion, and suggestion. In such a system no amount of scholastic explaining will ever completely resolve the irrational and subintellectual element.

We can easily understand that in some cases such "religious" forms are necessary; and even the East, in later periods, has known something of the kind, for instance, the way of devotion—bhakti-marga (from bhaj, "to adore")—of Rāmānuja and certain forms of the Ṡakti cult: but we must also realize that there may be some who have no need of them and who, by race and by calling, desire a way free from "religious" mythologies, a way based on clear knowledge, realization, and awakening. An ascetic, whose energies are employed in this direction, achieves the highest form of ascesis; and Buddhism gives us an example of an ascesis that is outstanding of its kind—in saying "of its kind" we wish to point out that Buddhism represents a great historical tradition with texts and teachings available to all; it is not an esoteric school with its knowledge reserved for a restricted number of initiates.

In this sense we can, and indeed we must, state that Buddhism—referring always to original Buddhism—is not a religion. This does not mean that it denies supernatural and metaphysical reality, but only that it has nothing to do with the way of regarding one's relationship with this reality that we know more or less as "religion." The validity of these statements would in no way be altered were one to set out in greater detail to defend the excellence of the theistic point of view against Buddhism, by charging the Doctrine of Awakening with more or less declared atheism. This brings us to the second point for discussion, but which we need only touch upon here as it is dealt with at length later in this work.

We have admitted that a "religiously" conceived system can carry an individual to a certain level of spiritual realization. The fact that this system is based on a theistic concept determines this level. The theistic concept, however, is by no means either unique or even the highest "religious" relationship such as the Hindu bhakti or the predominant faiths in the Western or Arab world. Whatever one may think of it, the theistic concept represents an incomplete view of the world, since it lacks the extreme hierarchic apex. From a metaphysical and (in the higher sense) traditional point of view, the notion on which theism is based of representing "being" in a personal form even when theologically sublimated, can never claim to be the ultimate ideal. The concept and the realization of the extreme apex or, in other words, of that which is beyond both such a "being" and its opposite, "nonbeing," was and is natural to the Aryan spirit. It does not deny the theistic point of view but recognizes it in its rightful hierarchic place and subordinates it to a truly transcendental concept.

It is freely admitted that things are less simple than they seem in Western theology, especially in the realm of mysticism, and more particularly where it is concerned with so-called "negative theology." Also in the West the notion of a personal God occasionally merges into the idea of an ineffable essence, of an abysmal divinity, as the ἓv conceived by the Neoplatonists beyond the ὄv, as the Gottheit in the neuter beyond the Gott, which, after Dionysius the Areopagite, appeared frequently in German mysticism and which exactly corresponds with the neuter Brahman above the theistic Brahmā of Hindu speculation. But in the West it is more a notion wrapped in a confused mystical cloud than a precise doctrinal and dogmatic definition conforming to a comprehensive cosmic system. And this notion, in point of fact, has had little or no effect on the "religious" bias prevalent in the Western mind: its only result has been to carry a few men, confused in their occasional intuitions and visions, beyond the frontiers of "orthodoxy."

That very apex that Christian theology loses in a confused background is, instead, very often placed consciously in the foreground by the Aryo-Oriental traditions. To talk in this respect of atheism or even of pantheism betrays ignorance, an ignorance shared by those who spend their time unearthing oppositions and antitheses. The truth is that the traditions of the Aryans who settled in the East retain and conserve much of what the later traditions of races of the same root who settled in the West have lost 
or no longer understand or retain only fragmentarily. A contributing factor here is the undoubted influence on European faiths of concepts of Semitic and Asiatic-Mediterranean origin. Thus to accuse of atheism the older traditions, particularly the Doctrine of Awakening, and also other Western traditions that reflect the same spirit, only betrays an attempt to expose and discredit a higher point of view on the part of a lower one: an attempt that, had circumstances been reversed, would have been qualified out of hand by the religious West as Satanic. And, in fact, we shall see that it was exactly thus that it appeared to the doctrine of the Buddha (cf. p. 85–86).

The recognition of that which is "beyond both 'being' and 'nonbeing"' opens to ascetic realization possibilities unknown to the world of theism. The fact of reaching the apex, in which the distinction between "Creator" and "creature" becomes metaphysically meaningless, allows of a whole system of spiritual realizations that, since it leaves behind the categories of "religious" thought, is not easily understood: and, above all, it permits a direct ascent, that is, an ascent up the bare mountainside, without support and without useless excursions to one side or another. This is the exact meaning of the Buddhist ascesis; it is no longer a system of disciplines designed to generate strength, sureness, and unshakable calm, but a system of spiritual realization. Buddhism—and again later we shall see this distinctly—carries the will for the unconditioned to a limit that is almost beyond the imagination of the modern Westemer. And in this ascent beside the abyss the climber rejects all "mythologies," he proceeds by means of pure strength, he ignores all mirages, he rids himself of any residual human weakness, he acts only according to pure knowledge. Thus the Awakened One (Buddha), the Victor (Jina) could be called he whose way was unknown to men, angels, and to Brahma himself (the Sanskrit name for the theistic god). Admittedly, this path is not without dangers, yet it is the path open to the virile mind—viriya-magga. The texts clearly state that the doctrine is "for the wise man, the expert, not for the ignorant, the inexpert."15 The simile of the cutting grass is used: "As kusa grass when wrongly grasped cuts the hand, so the ascetic life wrongly practised leads to infernal torments."16 The simile of the serpent is used: "As a man who wants serpents goes out for serpents, looks for serpents, and finding a powerful serpent grasps it by the body or by the tail; and the serpent striking at him bites his hand or arm or other part so that he suffers death or mortal anguish—and why is this? Because he wrongly grasped the serpent—so there are men who are harmed by the doctrines. And why is this? Because they wrongly grasped the doctrines."17

It must be thus quite clear that the Doctrine of Awakening is not itself one particular religion that is opposed to other religions. Even in the world in which it grew, it respected the various divinities and the popular cults of religious type that were attached to them. It understood the value of "works." Virtuous and devout men go to "heaven"—but a different path is taken by the Awakened Ones.18 They go beyond as "a fire which, little by little, consumes every bond,"19 both human and divine. And it is fundamentally an innate attribute of the Aryan soul that causes us never to meet in the Buddhist texts any sign of departure from consciousness, of sentimentalism or devout effusion, or of semi-intimate conversation with a God, although throughout there is a sense of strength inexorably directed toward the unconditioned.

We have now elaborated the first three reasons why Buddhism in particular is so suitable as a base for an exposition of a complete ascesis. Summing up: the first is the possibility of extracting easily from Buddhism the elements of an ascesis considered as an objective technique for the achievement of calm, strength, and detached superiority, capable in themselves of being used in all directions. The second is that in Buddhism the ascesis has also the superior signification of a path of spiritual realization quite free from any mythology, whether religious, theological, or ethical. The third reason, finally, is that the last stretch of such a path corresponds to the Supreme in a truly metaphysical concept of the universe, to a real transcendency well beyond the purely theistic concept. Thus while the Buddha considers the tendency to dogma­tize as a bond, and opposes the empty sufficiency of those who proclaim: "Only this is truth, foolishness is the rest,'20 yet he maintains firmly the knowledge of his own dignity: "Perhaps you may wish, disciples, thus knowing, thus understanding, to return for your salvation to the rites and the fantasies of the ordinary penitent or priest?" "No, indeed,'' is the answer. "Is it thus then, disciples: that you speak only of that on which you yourselves have meditated, which you yourselves have known, which you yourselves have understood?" "Even so, Master." "This is well, disciples. Remain, then, endowed with this doctrine, which is visible in this life, timeless, inviting, leading onward, intelligible to all intelligent men. If this has been said, for this reason has it been said.''21 And again: "There are penitents and priests who exalt liberation. They speak in various manners glorifying liberation. But as for that which concerns the most noble, the highest liberation, I know that none equals me, let alone that I may be surpassed."22 This has been called, in the tradition, "the lion's roar."
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The Aryan-ness of the Doctrine of Awakening

We have yet to say something of the "Aryan-ness" of the Buddhist doctrine.

Our use of the term Aryan in connection with this doctrine is primarily justified by direct reference to the texts. The term ariya (Skt.: ārya), which in fact means "Aryan," recurs throughout the canon. The path of awakening is called Aryan—ariya magga; the four fundamental truths are Aryan—ariya-saccāni; the mode of knowledge is Aryan—ariya-naya; the teaching is called Aryan (particularly that which considers the contingency of the world1) and is, in turn, addressed to the ariya; the doctrine is spoken of as accessible and intelligible, not to the common crowd, but only to the ariya. The term ariya has sometimes been translated as "saint." This, however, is an incomplete translation; it is even discordant when we consider the notable divergence between what is concerned and all that "saintliness" means to a Western man. Nor is the translation of ariya as "noble" or "sublime" any more satisfactory. They are all later meanings of the word, and they do not convey the fullness of the original nor the spiritual, aristocratic, and racial significance that, nevertheless, is largely preserved in Buddhism. This is why Orientalists, such as Rhys Davids and Woodward, have maintained that it is better not to translate the term at all, and they have left ariya wherever it occurs in the texts, either as an adjective or as a noun meaning a certain class of individuals. In the texts of the canon the ariya are the Awakened Ones, those who have achieved liberation and those who are united to them since they understand, accept, and follow the ariya Doctrine of Awakening.2

It is necessary, however, that we should emphasize the Aryan-ness of the Buddhist doctrine for various reasons. In the first place, we must anticipate those who will put forward the argument of Asiatic exclusiveness, saying that Buddhism is remote from "our" traditions and "our" races. We have to remember that behind the various caprices of modern historical theories, and as a more profound and primordial reality, there stands the unity of blood and spirit of the white races who created the greatest civilizations both of the East and West, the Iranian and Hindu as well as the ancient Greek and Roman and the Germanic. Buddhism has the right to call itself Aryan both because it reflects in great measure the spirit of common origins and since it has preserved important parts of a heritage that, as we have already said, Western man has little by little forgotten, not only by reason of involved processes of intermarriage, but also since he himself—to a far greater extent than the Eastern Aryans—has come under foreign influences, particularly in the religious field. As we have pointed out, Buddhist asceticism, when certain supplementary elements have been removed, is truly "classical" in its clarity, realism, precision, and firm and articulate structure; we may say it reflects the noblest style of the ancient Aryo-Mediterranean world.

Furthermore, it is not only a question of form. The ascesis proclaimed by Prince Siddhattha is suffused throughout with an intimate congeniality and with an accentuation of the intellectual and Olympian element that is the mark of Platonism, Neoplatonism, and Roman Stoicism. Other points of contact are to be found where Christianity has been rectified by a transfusion of Aryan blood that had remained comparatively pure—that is to say, in what we know as German mysticism: there is Meister Eckhart's sermon on detachment, on Abgeschiedenheit, and his theory of the "noble mind," and we must not forget Tauler and Silesius. To insist here, as in every other field of thought, on the antithesis between East and West is pure dilettantism. The real contrast exists in the first place between concepts of a modern kind and those of a traditional kind, whether the latter are Eastern or Western; and secondly, between the real creations of the Aryan spirit and blood and those which, in East and West alike, have resulted from the admixture of non-Aryan influences. As Dahlke has justly said, "Among the principal ways of thought in ancient times, Buddhism can best claim to be of pure Aryan origin."3

This is true also more specifically. Although we can apply the term Aryan as a generalization to the mass of Indo-European races as regards their common origin (the original homeland of such races, the ariyanem-vaējō, according to the memory consciously preserved in the ancient Iranian tradition, was a hyperborean region or, more generally, northwestem),4 yet, later, it became a designation of caste. Ārya stood essentially for an aristocracy opposed, both in mind and body, not only to obscure, bastard, "demoniacal" races among which must be included the Kosalian and Dravidian strains found by the Hyperboreans in the Asiatic lands they conquered, but also, more generally, to that substratum that corresponds to what we would probably call today the proletarian and plebeian masses born in the normal way to serve, and that in India as in Rome were excluded from the bright cults characteristic of the higher patrician, warrior, and priestly castes.

Buddhism can claim to be called Aryan in this more particular social sense also, notwithstanding the attitude, of which we shall have more to say later, that it adopted toward the castes of those times.

The man who was later known as the Awakened One, that is, the Buddha, was the Prince Siddhattha. According to some, he was the son of a king; according to others, at least of the most ancient warrior nobility of the Sakiya race, proverbial for its pride: there was a saying, "Proud as a Sakiya."5 This race claimed descent, like the most illustrious and ancient Hindu 	dynasties, from the so-called solar race—sūrya vaṁsa—and from the very ancient king Iksvaku.6 "He, of the solar race," one reads of the Buddha.7 He says so himself: "I am descended from the solar dynasty and I was born a Sākiya,"8 and by becoming an ascetic who has renounced the world he vindicates his royal dignity, the dignity of an Aryan king.9 Tradition has it that his person appeared as "a form adorned with all the signs of beauty and surrounded by a radiant aureole."10 To a sovereign who meets him and does not know who he is, he immediately gives the impression of an equal: "Thou hast a perfect body, thou art resplendent, well born, of noble aspect, thou hast a golden colour and white teeth, thou art strong. All the signs that thou art of noble birth are in thy form, all the marks of a superior man."11 The most fearsome bandit, meeting him, asks himself in amazement who might be "this ascetic who comes alone with no companions, like a
conqueror."12 And not only do we find in his body and bearing the characteristics of a khattiya, of a noble warrior of high lineage, but tradition has it that he was endowed with the "thirty-two attributes" that according to an ancient brahmanical doctrine were the mark of the "superior man"—mahāpurisa-lakkhaṇa—for whom "exist only two possibilities, without a third": either, to remain in the world and to become a cakka vatti, that is, a king of kings, a "universal sovereign," the Aryan prototype of the "Lord of the Earth," or else to renounce the world and to become perfectly awakened, the Sambuddha, "one who has removed the veil."13 Legend tells us that in a prophetic vision of a whirling wheel an imperial destiny was foretold for Prince Siddhattha; a destiny that, however, he rejected in favor of the other path.14 It is equally significant that, according to tradition, the Buddha directed that his funeral rite should not be that of an ascetic, but of an imperial sovereign, a cakkavatti.15 In spite of the attitude of Buddhism toward the caste problem, it was generally held that the bodhisatta, those who may one day become awakened, are never born into a peasant or servile caste but into a warrior or Brāhman caste, that is to say, into the two purest and highest of the Aryan castes: indeed, in the conditions then prevailing, the warrior caste, the khattiya, was said to be the more favored.16

This Aryan nobility and this warrior spirit are reflected in the Doctrine of Awakening itself. Analogies between the Buddhist ascesis and war, between the qualities of an ascetic and the virtues of a warrior and of a hero recur frequently in the canonical texts: "a struggling ascetic with fighting breast," "an advance with a fighter's steps," "hero, victor of the battle," "supreme triumph of the battle," "favorable conditions for the combat," qualifies of "a warrior becoming to a king, well worthy of a king, attributes of a king," etc.17—and in such maxims as: "to die in battle is better than to live defeated."18 As for "nobility," it is bound up here with aspiration toward superhumanly inspired liberty. "As a bull, I have broken every bond"—says Prince Siddhattha.19 "Having laid aside the burden, he has destroyed the bonds of existence": this is a theme that continually recurs in the texts, and refers to one who follows the path they indicate. As "summits hard to climb, like solitary lions" the enlightened are described.20 The Awakened One is "a proud saint who has climbed the most sublime mountain peaks, who has penetrated the remotest forests, who has descended into profound abysses."21 He himself said, "I serve no man, I have no need to serve any man";22 an idea that recalls the "autonomous and immaterial race," the race "without a king" (ἀβασíλεντος)—being itself kingly—a race that is also mentioned in the West.23 He is "ascetic, pure, the knower, free, sovereign."24

These, which are frequent even in the oldest texts, are some of the attributes, not only of the Buddha, but also of those who travel along the same path. The natural exaggeration of some of these attributes does not alter their significance at least as symbols and indications of the nature of the path and ideal indicated by Prince Siddhattha, and of his spiritual race. The Buddha is an outstanding example of a royal ascetic; his natural counterpart in dignity is a sovereign who, like a Caesar, could claim that his race comprehended the majesty of kings as well as the sacredness of the gods who hold even the rulers of men in their power.25 We have seen that the ancient tradition has this precise significance when it speaks of the essential nature of individuals who can only be either imperial or perfectly awakened. We are close to the summits of the Aryan spiritual world.

A particular characteristic of the Aryan-ness of the original Buddhist teaching is the absence of those proselytizing manias that exist, almost without exception, in direct proportion to the plebeian and anti-aristocratic character of a belief. An Aryan mind has too much respect for other people, and its sense of its own dignity is too pronounced to allow it to impose its own ideas upon others, even when it knows that its ideas are correct. Accordingly, in the original cycle of Aryan civilizations, both Eastern and Western, there is not the smallest trace of divine figures being so concerned with mankind as to come near to pursuing them in order to gain their adherence and to "save" them. The so-called salvationist religions—the Erlösungs-religionen, in German—make their appearance both in Europe and Asia at a later date, together with a lessening of the preceding spiritual tension, with a fall from Olympian consciousness and, not least, with influxes of inferior ethnic and social elements. That the divinities can do little for men, that man is fundamentally the artificer of his own destiny, even of his development beyond this world—this characteristic view held by original Buddhism demonstrates its difference from some later forms, especially of the Mahāyāna schools, into which infiltrated the idea of a power from on high busying itself with mankind in order to lead each individual to salvation.

In point of method and teaching, in the original texts we see that the Buddha expounds the truth as he has discovered it, without imposing himself on anyone and without employing outside means to persuade or "convert." "He who has eyes will see"—is a much repeated saying of the texts. "Let an intelligent man come to me"—we read26—"a man without a tortuous mind, without hypocrisy, an upright man: I will instruct him, I will expound the doctrine. If he follows the instruction, after a short while he himself will recognize, he himself will see, that thus indeed one liberates oneself from the bonds, the bonds, that is, of ignorance." Here follows a simile of an infant freeing itself gradually from its early limitations; this image exactly corresponds to the Platonic simile of the expert midwife and the art of aiding births. Again: "I will not force you, as the potter his raw clay. By reproving I will instruct, and by urging you. He who is sound will endure."27 Besides, the original intention of Prince Siddhattha was, having once achieved his knowledge of truth, to communicate it to no one, not from ill-mindedness, but because he realized its profundity and foresaw that few would understand it. Having then recognized the existence of a few individuals of a nobler nature with clearer vision, he expounded the doctrine out of compassion, maintaining, however, his distance, his detachment, and his dignity. Whether disciples come to him or not, whether or not they follow his ascetic precepts, "always he remains the same."28 This is his manner: "Know persuasion and know dissuasion; knowing persuasion and knowing dissuasion, do not persuade and do not dissuade: expound only reality."29 "It is wonderful"—says another text30—"it is astonishing that no one exalts his own teaching and no one despises the teaching of another in an order where there are so many guides to show the doctrine."

This, too, is typically Aryan. It is true that the spiritual power that the Buddha possessed could not but show itself sometimes almost automatically, demanding immediate recognition. We read, for example, of the incident described as "the first footprint of the elephant," where wise men and expert dialecticians wait for the Buddha at a ford seeking an opportunity to defeat him with their arguments, but when they see him they ask only to hear the doctrine;31 or of another where, when the Buddha enters a discussion, his words destroy all opposition "like a furious elephant or a blazing fire."32 
There is the account of his former companions who, believing him to have left the road of asceticism, propose among themselves not to greet him, but who when immediately they see him go to meet him; and there is the story of the fierce bandit Angulimāla who is awed by the Buddha's majestic figure. In any case, it is certain that the Buddha, in his Aryan superiority, always abstained from using indirect methods of persuasion and, in particular, never used any that appealed to the irrational, sentimental, or emotional element in a human being. This rule too is definite: "You must not, 
O disciples, show to laymen the miracle of the super-normal powers. He who does this is guilty of an offence of wrongdoing."33 The individual is put on one side: "In truth, the noble sons declare their higher knowledge in such a manner, that they state the truth without any reference whatsoever to their own person."34 "Why is this?"—says the Buddha to one who has eagerly waited for a long time to see him—"He who sees the law sees me and he who sees me sees the law. In truth, by seeing the law I am seen and by seeing me the law is seen."35 Being himself awakened, the Buddha wishes only to encourage an awakening in those who are capable of it: an awakening, in the first place, of a sense of dignity and of vocation, and in the second, of intellectual intuition. A man who is incapable of intuition, it is said, cannot approve.36 The noble miracle "conforming to the Aryan nature" (ariya-iddhi) as opposed to prodigies based on extranormal phenomena, and considered to be non-Aryan (anariya-iddhi) is concerned with this very point. The "miracle of the teaching" stirs the faculty of discernment and furnishes a new and accurate measure of all values;37 the most typical of the canonical expressions for this is: '"There is this'—he understands—'There is the common and there is the excellent, and there is a higher escape beyond this perception of the senses."'38 Here is a characteristic passage describing the awakening of intuition: "His [the disciple's] heart suddenly feels pervaded with sacred enthusiasm and his whole mind is revealed pure, clear, shining as the luminous disc of the moon: and the truth appears to him in its completeness."39 This is the foundation of the only "faith," of the only "right confidence" considered by the order of the Aryans, "an active confidence, rooted in insight, firm"; a confidence that "no penitent or priest, no god or devil, no angel nor anyone else in the world can destroy."40

Perhaps it is worth briefly discussing a final point. The fact that the Buddha, normally, does not appear in the Pāli texts as a supernatural being descended to earth to broadcast a "revelation," but as a man who expounds a truth that he himself has seen and who indicates a path that he himself has trodden, as a man who, having himself crossed by his own unaided efforts41 to the other bank of the river, helps others to cross over42—this fact must not lead us to make the figure of the Buddha too human. Even if we omit the Bodhisatta theory that so often suffers from infiltration of fabulous elements and that only came into being at a later period, the concept in the early texts of what is known as kolankola makes us seek in the Buddha the reemergence of a luminous principle already kindled in preceding generations: this is an idea that agrees perfectly with what we are about to say on the historical significance of the Buddhist Doctrine of Awakening. In any case, whatever his antecedents, it is extremely difficult to draw a line between what is human and what is not, when we are dealing with a being who has inwardly attained deathlessness (amata) and who is presented as the living incarnation of a law bound up with that which is transcendental and that can be "confined" by 
nothing—apariyā-panna. The question of race comes in here, too. If a being feels himself remote from metaphysical reality, then he will imagine any strength that he may acquire as a "grace," knowledge will appear as "revelation" in its accepted meaning in the West since the time of the Hebrew prophets, and the announcer of a law may assume for him "divine" proportions rather than be justly regarded as one who has destroyed ignorance and who has become "awakened." This separation from metaphysical reality masks the dignity and the spiritual level of a teaching and wraps the person of the teacher himself in an impenetrable fog. One thing is certain: ideas of "revelations" and of men-gods can only sound foreign to an Aryan spirit and to a "noble son" (kula-putta), particularly in periods when the mind of humanity had not yet entirely lost the memory of its own origins. This introduces us to the next chapter, where we shall say something of the meaning and of the function of the doctrine of Prince Siddhattha in the general setting of the ancient Indo-Aryan world.
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