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NOTE

S this bock is rather & propos of than about the
- philosophy and religion of the East, I would
especially direct the reader’s attention to the Bibliography
and Glossary at the end.  The farmer is o comprehensive
selection of the innumerable works on Vedanta, Bud-
dhism, Tacism and Yoga published in English, French
and German. This book is less a description of the
information contained in these works than a guide to
it, an account of certain principles which will make it
more understandable to the Western mind. Tt mighe
therefore be called a preface to books on the wisdom
of Asia, while the Biblingt:lp]‘q.f forms the contents list
of the main werk, Inevitably a study of Fastern religions
involves the use of technical terms which can only be
translated by a sentence or a paragraph in English.  All
the important terms used in this book are briefly defined
in the Glossary, for though many of them are explained
in the text, their constant recurrence requires a briefer
definition casily to hand.

Tmust take this opportunity of thanking Mr, Cranmer-
Tyng, the publisher's reader, and Mr, Christrmas Hum-
phreys for giving many valuable comments and sug-
gestions which have been of the greatest we,  And

ix
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for help in a number of small but important ways 1
am indebted to Dr. Lionel Giles and Me. John M.
Watkins.
Araw W, WarTs.
Rowan TrER COTTAGE,
CHISLTITUMST,

Spring, 1937.
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INTR.ODUCTION

I[—‘ this book had been written three hundred years

ago, its title would have read like this: The
Religious and Philosophical Legacy of Central and Eastern
Asia, considered in relation to the Spiritual Problems aof
Western Man—being a Study of the Middle Way as excpressed
in Buddhism, Taoism and Vedmta, together with an exaning- :
tivn of its relations with Christianity and Modem Peychology, )
and even that would have been a liple inadequate, i
Convention, however, forces us to confine it to the
shorter though less explicit form : The Legacy of Asia
and Western Man. But this i not simply a book about
Oriental Philosophy and Religion or these other, if
i less important, pacts of Asia's legacy—her art, literature
" and law, except in so far as these bear directly on our
subject. Already there is a Jarge enough number of
books on the wisdom of the Ease considared by imelf,
for the most part written by scholars and students of
comparative religion! Tn the last fifty years tremen-
1 ‘Irhhﬂmlfngm:mﬁnh!ﬁwofﬂd:n!ﬁﬁﬂm]mdappﬁl, -
4 nnﬂqlddhhmﬂnneﬂwuuznhnmwbmhin!ngﬁshmdu ]
! least twice thar momber in French and German, The number on s
b, other branches of Orleneal philesaphy—Vedanes, Yoga, Taoisn,
Confudanism, Sufism, Zoroxstriznism, Jainism, Mohism and Tanea
—has never been counted. Apare from those issued by well-known
publishing houses, hundreds are published every year by societies
and privaee individusls in Burope, America and Asia, a large pro-
portion even uf:hc.ﬁ!i:ﬁcmbcitg written in English,

x




INTRODUCTION'

dous progress has been made in Ogental studies, and
thanks to the diligent labour of schelars a vast amount
of information is now available, The scholar would
be no scholar if he did not pay the mest careful atten-
tion to details, and inevitably his pre-occupation with
the trees obscures his vision of the weed. There are
exceptions, but generally speaking before the publia
can make use of the fruit of rescarch, there must come
between the scholar and the world at large the inter-
preter, ‘There exist already many interpreters of Eastern
thought, presenting it in everpday language and in
broad outlines so that it can be understood by those
<who have no taste for technicaliies and erifling details.
But beyond rescarch and interpretation there is another
important question. For having amassed and, in part,
underseaod this wealth of information, we have to con-
sider what relation it has with our own traditions, and
what influence it ean have on our own way of life.
So far, however, lide has been done in this way.
It is true that many have suggested that the wisdom
of the East is so far superior to our own that we should
at once discard Christianity (and cven Science) and
become Buddhists, Hindus or Theosophists.  Bue this
is 23 much beside the point as the suggestion that Asiatics
thould become Christians or Raronaliss, for a world
devated to onc particular religion would be as uninterest-
ing as a diet of onc particular food, however nourishing
that food mighe be. Moreover, proselytism has this
faule : that being unwilling to leam from others it
lacks humility. Therefore the object of this book is

X



INTRODUCTION

less to describe Eastern thought and mysticism than to
relate it to Christianity and to that young but swiftly
growing science—Psychology.  Further, the stres i
laid not so much on the two things to be related as on
the actval relationship. Fvery book is in some degree
an expression of personal opinion, an account of personal
éxperience, and in so far as this is true here it must
be regarded as the view of life suggested through
Eastern thought to one brought up in Western traditions,
For those traditions he has deep respect, and though
his respect for the eraditions of Asia is equally decp,
he is in no way tempted to “ change his skin " and y
to become Orental. But respect for an alien culrure
need not be the respect one feels for a valiane enemy ;
it should be nearer to the regard which man feels for
woman. He does not wish to become 2 woman, but
through union with her he creates a child. Therefore
this book is concerned with the posible child of Bastern
and Western wisdom. As such it is written in the main
For three kinds of people : for the sincere Christian who
wishes his religion to mean more for him than it does
aleeady, for those secking enlightenment in the new
psychology of Freud, Jung and Adler, and for those
Westerners who are so enthralled with the wisdom of
the East that they neglect the wisdom of the West,
All these three kinds of people, living as they are in the
Twenticth Century, are likely to belong to one general
type : the thoughtful person who feels uncertain of his
roots, who has seen the replacement of Faith by Reason
and has learnt the barrenness of Reason alone, whose
i



INTRODUCTION

head is satisfied but whose heart thirsts, He has much
knowledge, much education, much power of intellect,
but he finds that there is mgu]fbcmrcmwhat]mthiuks
and what he feels and does.

Among psychologists there is one who has alecady
begun to tackle this very problem, and that is Jung
himself. Although he has confined his work to a
rather specialized ficld, he is one of the first to approach
the problem in the right way. In his commentary to
The Secret of the Golden Flower ! he has made 2 profound
study of the advantages and dangers of the asimilation
of Bastern thought by Buropeans, In a comparatively
short space he has put forward an extrasrdinary number
of vital and suggestive ideas, and whether or no he will
agree with the main conclusions of this book, it owes
its inspiration to lus work. For Jung opens up a way
to the understanding of the East which does not involve
breaking away from our own roots. He keeps care-
fully to scientific method in so far as he is never Jed
away by the mere glamour of words, symbols and exotic
doctrines which capture the faith of so many who have
lost confidence in Christianity. For by approaching the
Eastern wisdom neither as outworn superstition, nor
as metaphysics, nor as a body of esareric and inaccessible
mysteries, bur as psychology, he sees it as a narural
growth of the soul which we of the West can develop

1 Wilhelm and Jung, Londen, 1031, Trarulaed by C. F. Baynes
from Das Geheimnis der Goldemen Blie, Munich, 1ozo, This & an
old Chinsse text of Buddhist and Tanist origin called T'al I Chin
Huz Toumg Chik,
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: INTRODUCTION

- out of our own roots without any resore to imitation.
. The danger, according to Jung, it that we shoold imitate
© the high states of mind mentioned in Bastern philo-
' sophics, that we should try to add to ourselves artificially
- what we have not achieved by natural evolution. It
- is nat for the Weet to copy the Bast, for to steal the
- prize of wisdom before it is earned can only lead us
* to confusion.  In the words of a Chinese sage, * When
+ the wrong man uses the right mens, the right means
“ work in the wrong way.” Obviowly it would be
. absurd for those who are still in some way atzached o
- the world to pretend that they have attained conscious-
- ness of Mirvana, Fundamentally, however, Hastern
- philosophy applies to mankind in all stages of his evalu-
tion,  For it is concerned not anly with that final eycle
- of man’s existence where he passes into the state of
- Supreme Enlightenment, but abo with the cycle of
- those who, like ourselves, have still cor debs to life,

our responsibilities in the world of maya. There are
- many who imagine that in order to practise the wisdom
jof Asia it is necessary to retire from earthly activities,
- to sever all attachments and to wander away into soli-
- tude a5 a homeless sanpassin,  But this is altogether a
- wrong impression, for if Eastern philosophy applicd

only to men in certain conditions it would have no claim
to be universal. Indeed, if it necessarily involved the
life of the sanyassin it could be of no use to the West
- whatever, for there can be no question of giving up
carthly functions until they are completely fulfilled.
. While there is any fear of earthly ife and its functions,

xw



IMTRODUCTION

of camning one’s living, of marriage, of carablishing 2
family, of making friends, they cannot be avoided with
impunity. Tn the West we are by no means proficient
in these arts, and before we can even dream of giving
up the world we must have mastered them, for there
is no short cut to Nireana,

Pue to carry out the functions of the world with
success, to be truly comstructive and creative in this
Jower cycle of being, it is necessary that we should be
reconciled to it For unless we are a8 much in union
with lifie as man is with woman, we can never produce
any child. Mow in the course of his evolution man
must produce many children, and if the last of all is the
Holy Child, the Saviour, the Bodhisattwa, there are
many lesser children to come before. Superficially,
Eastern philosophy seems to be concerned only with
the last, but the same principles of union and birth
apply on every plane. For whatever our particular
vocation in the world, it is catential that we cmbrace

life whole-heartedly, that we accepe it, that we give

ousselves to it ; otherwise nothing will come of it but
frustration and mental discase. Tt is curious, however,
that the very words we use in ordinary speech—embrace,
accept, give ourselves to it—apply bath to life and ro
the love of man and woman. For this is yet another
illustration of the fuct that certain principles apply in
all places and to all activities alike. Fastern philosophy
is, for the most part, the study of these principles and
the technique of their application. If the supechuman
heights of Buddhas, Bodhisartvas and Avatars arc beyond
xvi



INTRODUCTION

us, let usregard them as symbols of lesser achicvements
as well. And if it is not for us ac present to attain
that final union with the One Reality a8 described in
the Ulpanishads, the Gita and the Yoga Sutra of Patanjali,
we can at least attain it in a lesser way in the ordinary
affuies of the world. For is not this the meaning of
the prayer, “ Thy will be done on earth as it is in
heaven ™ ¢



Like unto space the Tao knows no boundaries ;
et it is right here with us ever retaining its serenity and
fulness

It is only when you seck it that you lese it.

You cannot take hold of it, ner can you gee rid of it ; .

While you can do neither, it goes on fts own way.

You remain silent and it speaks ; you speak and i:"ﬂ silent,
Hiilan-chia.

To seck after the Tao is like turning round in cirdes to
see one’s own eyes. Those who understand this walk
straight an.

From a Noteboal.



L. THE WISDOM OF ASIA

5 yer we have made use of only a small portion

of the legacy left to us by the ancient world.

We have turned our atcention in the main to the heritage
of Greece, Prome and Lsrael, and for hundreds of years
2 knowledge of the literature and arts of these three
civilizations has been the essence of our education, It
is probable, therefore, that one of the reasons for the
increasing neglect of classical education is that we have
now almost wholly absorbed this heritage, but it would
be absurd to imagine that, because of this, we have
nothing further to leam from antiquity. If a plant i
to flourish, care must be taken that it does not cxhaust
all the goodness in its soil lest it should be forced to
feed upon itself and so perish. From time to time it
is necessary for the soil to be rvitalived, and it seems
that the time has come for fresh food to be given
the roots of Western civilization. Otherwise we shall
try to nourish ourselves on our own indigenous culrure,
thus perishing before our time as it were through
spiritual consumption. Our awn culture is primarily
scientific, and the growing tendency towards a purely
wtilicarian education is a sign that this consumption has
already begun. There is no need, however, for us to
perish so soon through lack of suitable food, for in recent
years the enormous wealth of ancient India and China
has become available. It was onee qustomary to refer

1



THE WISDOM OF ASIA

to these peoples as heathens, bitt increasing familiarity
with their cultures should convince us that what they
have to offer is unguestionably equal to all that ever.
came from Greece, Rome and Tsracl. If any doubt
remained among reasonable people in the West as to
the value of this legacy, the International Exhibition of
Chinmh:twhid\w:shehihmidnnuﬂx:ndof
1935 should have made them wonder at the attitude to
life which inspired such inimitable beauty. Artistic
achicvements of this kind are astonishing cnough in
themsclves, but there is something which for centurics
Asia has valued higher than art, something which lay
behind this art and which has been the main pre=
occapation of Asiatic culture for almost three thousand
years, That thing is, to use the most inclusive term,
Wisdom, comprising religion, psychology and philo-
sophy. The wisdom of Asia is the greatest portion of
its legacy, and it is significant that all the great religious
systems of the world had their origin in Asia, if we
are 1o allow that the Semitic peoples arc truly Asiatic
in spiric. This, however, is open to question, for,
apart from Sufiism, the Near East produced nothing to
approach the high level of mystical and psychological
philosophy ateained in India and China. Thercfore for
our purpose it will be sufficient to consider only the
distinctly mystical religions of Asia—Hinduism, Bod-
dhism and Taoism. The teachings of Confucius are
primarily ethical, and in spite of their undoubted nobility
they are more subject to changes of manner and costom
than those which concem the aspect of man which
2



THE ROOTS OF CHRISTENDOM

is constant in whatever time or of whatever race, Islam
is 5o closcly allied to the tradition of Israel that it offers
litthe beyond what we already know, and however
much we may admire the simplicity and evangelical
power of its faich, it is 30 csentially a religion suited to
the uncontemplative vitality of youth that it is unable
to satisfy the more complex needs of maturity,  Christi-
anity, however, although of Semitic origin, has become
an integral part of our own culters, and as such it i
just as dangerous for it to feed on itsclf instead of an
older tradition.  Dhuring the Thirteenth Century, when
Christianity reached a higher level than ever attained
in subsequent times, it was nourithed by Greck philo-
sophy, principally of the school of Aristode. In its
carlier days it derived power from Meo-platonism,
but now that these particular traditions are almost
absorbed it must seck energy from other sources. The
Reformation instituted a return to the source from
which Christianity had sprung in its very carliest days,
the eeadition of lsrael, and for many years Protestantism
had a deaidedly Old Testament Havour, But now even
that is passing, and Christianiry is left with three alterna-
tives : to resurrect its own past by returning to Puritin-
iem, Scholwsticism or Gnosticism®; to root itelf in

1 The teem Puritanim ss wed here should be undemtood o
embrace all those post-Reformation forms of Christianity which
gave preponderance to the Jewish tradition, which saw Chiisianiey
a8 see forward in the Mew Temment simply as the fulfilment of
the philosophy of the OMd. Tt is an inseresting et 1o which far
too lictde study has been given, that almest n"lﬁ_ form of Protes-
tantisn gives far more emplisis to the Momic radition than Cathe=

3



THE WISDOM OF ASIA

modern scientific thought ; or to explore the cntirely
new field of the tradition of Asia. To take the first
alternative would yield but poor results. Both the Old
Testament and the philosophy of Aristotle have been so
thoroughly absorbed and exhausted that Christianicy
would only be fecding on what has now become a part
of itself. Guosticism has now little to offer beyond a
most involved and contradictory set of metaphysical
systems ‘which are little more than garbled versions of
truths far better expressed in the Asiatic religions from
which they were derived. Most of what was essential
in Cnostic doctrines Christianity absorbed, and we
find it in such ideas as the Trinity and in the Pauline
conception of Christ as an inward, spiritual experience,
known in Gnosticism as the Chrescos, or Christ-

principle.

icium. The latter has o more thorough grsp of dhe significance
.af St Paul's Epistes, in which he is at pains o emphasize that
through Chrise the Motaic liw i rendesed chaslere, The teri
Grasticism & heoe uied i 8 far wider sense than psual—a sense which
few Christian historians would be sesdy ro allow. The term is
ally applied o cermin " heseieal ™ scces which praceised a

. of Chrisisniey strongly permeated by Meo-plaronism and
Orientsl mysticia.  The evidenee of this permeation B so strong,
hawever, especially in Catholic Christianity, thar it would appear
that all Early Chelsclans were Guostics in grearer or lesser degree.
“Thus we undersrand he Guostic perled of Christianicy to be thar
i which it sbsorbed Neo-platonic and Kabalistic dhoughs, rogether
aith whar was left of the radition of the Mysteries. This, how-
ever, was by no means a fall absorption’ of Adsdc icaam, for
in those days that particolar mysticism was ooly :-ni.hm in Europe
and the Meas Bast in o peculiadly muddled and incoherent form.

4



PSYCHOLOGY AS AN ART

Modern scientific thought, bowever, presents a
different kind of problem. Certainly Cheistianity has
not yet absorbed this, but the absorption would hardly
be profitable, for science, as we know it, has litde or
no relation with what i¢ importane in religion. If we
regard the essentials of religion as certain docteines
about the objective universe, then, pechaps, a relation
between science and religion may be found.  Fundamen-
tally, however, religion is concerned with subjective
values and inmitions which can no more be teeated by
science than colour can be described in terms of shape.
All sciences with the one exception of psychology are
concerned with the objective world, with the measure-
ment of quantities, with the relationships between bodics
which can be estimated in terms of feet, pounds, volts or
wave-lengths, But if we define science as measurement
in the widest sense of the word, psychology as applied
to the cure of neurosis, to the adoption of a right attitude
to life, can hardly be called a science. It is rather an art,
almost a religion. A psychologist cannot be said to
measure a * guile-feeling ™ a5 a physician measures the
beat of the pulse or the quantity of uric acid in the blood,
In truth there is no science of psychological healing in
the strict sense of the term, for no system can be evolved
which can just be learnt from a book or 2 teacher and
applicd with success. The cure depends almost entirely
on the person who applies it, and its effect can only be
measured by the somewhat immeasurable thing which
is called a man's happiness. A system of peychology
corresponds almost exactly to the technique of an artst.

5



THE WISDOM OF ASIA

Given sufficient knowledge almost anyone can diagnose
blood-pressure by making physiological measurements,
but no amount of mere knowledge can detect lack of
beauty in a picture or lack of happiness in a human being.
Thesc things require an innate feeling for qualities, an
intuitive faculty which no learning can give. Precisely
the same faculty is necessary in religion, for no mere
philosophical or metaphysical study can produce an
appreciation of such personalities as the Buddha and the
Chaist, It can produce no love for man, no feeling of
God, no sense of holiness. The objects of religious
experience, as of asthetic experience, can in no way be
measured. It may be incorrect to call them objects at
all, for strictly speaking they are subjects ; they are not
things externally created or seen by man; they are
manifested through him, and he feels them because they
come subjectively from his own divine nature.

“Thus Christianity may learn from psychology, but it
would be absurd for it to look to this alone for a new
source of nourishment. In the West psychology is in
its babyhood. As Jung once said, it was not even born
yesterday ; it was only born this morning. Moreover,
it is gradually evolving more or less independently ideas
which have been known to the Bast for centuries. The
philosophy of Freud is far more completely expressed in
Tantra and the cult of Kali, while some of Jung’s most im~
portant discoveries will be found in Vedanta, Buddhism
and Taoism, to which he has frequently acknowledged his
debt. The unique value of modern psychology is that
it presents these conclusions in a form more easily adapt-

6
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A MEW INTERFRETATION

able to the West, though it is to be regretted that there
is not sufficient knowledge of Tantra and the cult of Kali
to enable us to see the very serious dangers of Freud's
philesaphy. We refer especially to his teaching of the
goal of life as death, and death as re-entry in the womb
of the mother—a philosophy which has been the excuse
for some of the most depraved rites of Tndia's ** religious
underworld.” But if a satisfactory relation can be
established berween modern psychology and the wisdom
of Asia, Christianity may find a source of energy which
might produce a Christian renaissance as geeat, if not
greater, than that of the Thirteenth Century. That is
not to say that Christianity weuld simply imbibe these
new teachings without making any fundamental altera-
tion in its own. Although it is claimed by Catholics
that the schoalmen, in turning to Aristotle, only amplified
the Chiristian revelation, it is just such amplification which
is really alteration. It is part of the Christian revelation
that there is a God, that there is 2 Trinity, that there is a
soul, but almost more important than one’s belief in
these things is one's conception of them,  The Cliristian
revelation is ignorant superstition or divine understanding
according to the manner in which we conceive it, and
it is our conception which is altered by the absorption
of other philosophics. It would be splicting hairs to
contend that this docs not amount to an alteration m
Christian doctrine. For the bare essentials of Christi-
anity, the few revealed traths which compose it ereed,
are symbols into which we may read not just what we
like but just what our spiritual development enables us
7
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to read. Thus we might say that although the present
interpretation of those symbols adopted by Catholicism
is true, it is not much of a truth. In just the same way
we say that although a man is a man, he may not be much
of a man, The difference may be of both quality and
quantity, but the lesser contains the possibility of the
greater.

We cannot, however, consider the future of Christi-
anity unless it is related to the life of the West as a whole.
It is a common fallacy to imagine that the West can cut

. adrift from its Christian roots, to regard Christianity as
an outworn creed in no way suited to the development
of a rational civilization. But it is preciscly to preserve
us from a rational civilization (in a special sense of that
term) that a vital Christianity is necessary—a Christianity
reinforced by all that Asia and modern psychology can
give. To understand the danger of this particular type
of “ rationality ” we must return to the beginning of
modern history—the Renaissance—and to trace the
growth of the attitude to life known as Humanism. The
main characteristic of this attitude is its faith in the self-
sufficiency of rational man—a faith which has dominated
the history of Europe, and especially of Protestant
Europe, ever since the Fourteenth and Fifteenth Cen-
turies. Of course, there are no abrupt beginnings of
world movements; Humanism may be traced back
farther than the Renaissance, and its rapid spread in those
two centuries was only possible because for many years
previously the ground had been in course of preparation.
The Renaissance apparently marks the beginning of the

8
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THE WORSHIF OF MAN

spectacular development of rationality which has enabled
this eivilization to advance farther in five hundred years

than the older civilizations advanced in two or three
thonsand. [t has made possible the unparalleled feats
of invention and organization which have given us the
conceit that ours i the first truly progressive culture,
and that there is no reason why it should not go forward
indefinitely to greater and greater heights of supremacy
over nature, We call the Renaissance the beginning,
howewver, mainly for convenience, for the movement
wat already in progress when St Thomas Aquinas
resorted to reason for proof of the Church's revelation.
But at this time we notice a marked changein the direction
of men's interests ; their eyes were turned from God
to Man, hence the term Humanism, and they gave their
attention in the main to that aspect of Man which is
conscious and rational. Their attitude may be summed
up in those words from Homlet :

Wha a peece of worke i man, how noble in reston, how infinie
in faculties, in form and moving, how expresie and admirable m
sction, how like an Angell in apprehension, how like a God |

Thus in art we sec an emphasis an the beauty of the
human form and in literatore an absorption in human
deeds and emotions.  Men, a5 it were, fell in love with
Man, until in time they imagined that the human under-
standling was so great that it could be sufficient to itsclf,
that it could solve all prablems and embrace all know-
ledge. The medinevalist, however, was not interested
in humanity as such. When he deew a Madonna he

9



THE WISDOM OF ASIA

had in mind not so much the form of a woman and child
as the divine truth of which the drawing was no more
than a symbol. But the artists of the Renaissance were
interested rather in the humanity of these divine beings,
and when they painted the crucified Christ they were at
pains to express human form and emotion—the Son of
Man rather than the Son of God. The mediacvalist
knew that the love of God could never be shown in any
picture, and he was content with the symbol; he took
little pains to evolve a correct likeness of the human form,
for it did not interest him. At his best he loved God
infinitely more than Man, and trusted in the providence
of God rather than the exercise of his own reason. The
contrast between these two attitudes is scen again in the
drama. In mediacval times the mystery play was con-
cerned not with the hopes and passions of men, but with
the re-cnacting of the divine story of the Creation, the
Fall, and the Birth and Passion of the Christ. The
mystery play was in truth an extension of the symbolic
rites of the Church, but in Shakespeare these muystical
themes are sct aside ; here we have a complete map of
the human soul in its most cxalted and its most depraved
aspects. For Humanism, * the proper study of mankind
is man "—but, it should be added, conscious, rational
man, for Humanism never embraced those aspects of the
soul which modemn psychology groups under the term
* the Unconscious ”—that part of us which is inseparably
bound up with nature and with the divine. This is no-
where better illustrated than in the course of post-
Renaissance philosophy.  For Descartes, who is regarded
10
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as the father of rationalism, see out to build up a philo-

sophy by reason from the very beginning. Starting
from a complete doubt of all existence, he reasoned that

" if he was reasoning there must be a he that reasoned.

This gave him his first principle—cogito, ergo sum—and
from this he developed his whole system. An earlier
cxample of his method may be found in St. Thomas,
but he began with a revelation and sought to prove
by reason, while Descartes began with nothing and relied
on reason alene. In this the whele trend of Western
philosophy has followed him until recent times ; it has
sought to solve the mysteries of the universe purcly by
the exercise of human reason, imagining that all things
o be grasped by the intellect. Thus in art, drama,
literature, philosophy and science Humanism exals Man
s a fully conscious and sclf-sufficient being ; it is not
even as near to nature as Scholasticism, for in all forms
of nature it sces only the likencss of humanity. The
rosc is compared to a woman, the mountaing to the soal’s
spirations, and the ordering of the stacs to human
intelligence. The universe becomes Man's mirror, into
which he gazes like Marcissus, adoring his own image.

In these old myths there is always an important moral,
for Narcissus languished and died through the adoration
of his own beauty. In the same way, Man will languish
and die through adaration of his own reason, for un-
wittingly it will lead him to a state of exhaustion and
selfcontradiction, a state which was foreshadowed as
early as the Reformation.  In Calvinism we discern the
beginnings of this self-defear, for in the docteine of

11



THE WISDOM OF ASIA

Predestination, of determinism, 35 the logical end of pure
reson. Tt is here that Humanism begins to crush
humanity, for it gives preponderance to a principle
which is but one half of true philosophy. Por reasen,
in the scnse in which it is used here, s the characreristic
of intellect, the faculty which is at a loss unless ie can
understand life as couforming to certain fixed laws,
The philasopher whe relics on reason alone is not happy
unless he can classify and arrange things, unless be can
place his data in mental pigean-holes so that he can know
where to find them when he wants them ; otherwise
he would be overwhelmed by a mass of deeails,
each demanding individual attention, But life has an
unfortunate perversity which philosophers find sadly
disturbing, a pervesity which is the cause of all the
philosophical arguments which have filled and will con-
anue to fill an alarming number of inconelusive volumes.
It has been said that three-quarters of controversy is due
to inadequate definition or understanding of terms. It
would be more correct to say that it is due o life's
unfortunate dislke of terms. Terms themselves are
misleading enough when ill-defined, but the real diffi-
culty is that the facts of life refuse to be termed ; they
are s elusive and changeable that before they can be
- sufficiently described chey have become different. It
would not be so difficule if it were only that things arc
so very different from one another; what aggravates
the difficulty is that they are always becoming so very
diffecent from themselves. But even in making that
convenient generalization we have fallen into the trap ;
12



THE BOREDOM OF SOLOMOM

we have termed the facts of life elusive and diverse, and
at once they refuse the terms.  For we are reminded of
the old saw, Plus o change, plus 'ect [a méme chose, and
that is no idle saying,  Yet while similar situations repeat
themsclves again and again under many different forms,
and while all things have to conform to certain eternal
and universal principles, we know that the onder-
standing of such principles alone does not amount to an
understanding of life.  This is the limitation of reason
and intellect. However thoroughly we may analyse
the laws of the universe, however much we may ey to
impress upon nature the order of our own intellects,
there is still something lacking, for we understand only
the mechanics of life. In terms of principles life is
machine in which every event is determined, and to
explain life in such terms is to explain it away. It is
foolish to believe that things are explained when their
caunses are revealed ; to imagine that the wind is no
longer a mystery when we know that it is caused by
changes in the temperatore of the atmosphere s to try
to deprive life of its wonder.  But life is not deprived ;
the loss is suffered by our own souls, and to lose the sense
of wonder is to take on the boredom of Solomon who
declared that there is nothing new under thesun.  Indeed,
he found this life such a vaniry that he devoted his old
age to concubines and idolatey, until the Loed said, 1
will rend the kingdem from Solomon.”

For in philosaphy there & a conflice between two
principles.  On the one hand there is life elusive, end-
lesly diverse, ever changing, ever becoming new,

13



THE WISDOM OF ASIA

joyously free and refusing all definitions. O the other
there is life eternally repeating imelf, bound by iron
laws and determined in its every movemene.  These two
principles represent life and death respectively, yet how-
ever much we may desire to cast away the lazer and
embrace the former, we must remember that life is not
possible without death. Both principles are true, for
without liberty law is dead, and without law liberty
would bring itself to confusion. And just as law sets
bounds to liberty, death sets bounds to life ; both are
essential to one another, Thus exclusive reliance upon
reason s equivalent to an over-emphasis of the principle
of law, and this mvolves its own contradiction. The
Humanist would measure all things by the laws of Man’s
intellect, bur, however wonderful this intellect, in itself
it is no more than a mental machine, and through it all
things seem mechanical. The Humanist looks in the
mirror of life and beholds an order which reflects his
own intellece. He sees all events as conditioned by
previous canscs and all causes by previous effects ; each
event becomes inevitable, and by inference he assumes
that this is true also of his own mind.  For reason leads
us inescapably to the conclusion that we have no free
will ; it binds all things to law; it claims that there
is nothing which cannot be explained by reference to
law. The determinist description of life is thus the
description of a machine. “We can claim ne glory for
any achicvement; we can deserve no blame for any
failore. That is complete exhanstion,  There is nothing
more to be done ;. everything has been explained, and as
14
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THE DANGER OF BEING RATIONAL

soon as mvystery dics, life dies too. By trying to measure
the universe by his own reason, Man imparts to it the
limitations of that reason.

Herein lies the danger of the “ rational civilization.”
For the purely rational ardering of life becomes 2 purely
mechanized life. The complete planning of our exis-
tence required by Marxism and Fascism is nothing other
than social determinism, Scientists are expected to find
ways and means of evolving, through cugenics and
other cxpedients, the perfectly planned homan being.
It is hoped that an operation on the brain of 4 criminal
will cure his anti-social tendencies ; perfect hygiene
will destroy all possibility of disease ; peefect economics
all prospece of poverty ; the scientific study of aesthetic
reactions to colour and form will produce perfect art.
I it went so far as to say that perfect medicine would
abolish all chance of death, we might say that perfect
planning would disperse all hope of life. That is
certainly an extreme statement of the radonalist position,
but it is the inevitable result of follewing Humanism to
its cxtreme, even if the followers themselves do not
desire such a barren existence. Bue there it no need to
fear that Western civilization will ever come to that end.
Mot only will the suppressed irrational forces assert them-
selves (in an unpleasant manner if we do not forestall
them), but already there is a widespread revele against
the Age of Reason, an interest in things beyond and
greater than rational man, For Humanism has already
shown its bankruptey, even without going to its logical
extreme.  In art it reached the end in peefect realiem—
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THE WISDOM OF ASIA

at least, what should have been i end.  The various
* futurist ™ schools are the logieal result of that realism ;
they are in no sense a reform, for they demonstrate the
victory of the machine, In realism we sce the height
of rational art, with its absorption in the accurate por-
trayal of rational man ; in " Rutugsm ™ is the inevitable
resule—Man's subjection to mechanics, for reason, by its
very nature, is mechanical.  Tts processes are as unaveid-
ably detcemined as the effect of ane revalving cog-wheel
on the other to which it is joined, Thus it is par esxcel-
lence the faculty for ordering mature, for mastoring
the cxternal world, for conducting the struggle for
existence.  Cur grasp of it has made possible the present
civilization, materially without any rival in history.
But to master natuee in the extreme, to control all things,
to explain all things, i to defeac onc's real purpose.
The subjection of life to reason is the method of keeping
oncself alive, and the animal uses a primitive form of
reason. when it ourwits ies prey or builds a nest.  Bur
a balunce must be maintained between reason and un-
reasen, for if all life is subject, there is nothing left on
which to live. The complete planning of society must
lead to a spizitual cxhavstion and emptiness ; it may
give us all chat could be desired of food, dothing, luxury
and health, but the lifc is more than meat. Complete
arder must produce complete boredom, for Man's soul
longs for the unprediceable and the mysterious.

The serious problems of life [writes Jung] are never fully solved.
If it should for once appeas that they ace, this is the sign that some=
thing hat been lase. The meaning and design of 2 problem stem

16
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THE UNCOMNSCIOUS

noe to lie in it soluson, but i o wml:inﬁ at it incessancly.  This
alone preserves s from staltification and pernefaction.

Man knows livtde of himself if he takes into accownt
only the conscious, scasoning aspest of his mind, For
just as we are unconscious of the greater part of the
body, so we are unconscious of the greater part of the
psyche ; and just as the body goes on its own way,
forcing us to recognize it demands in spive of all our
ingenuity, so the nnknown depths of the mind muost assert
themselves to our confusion if we do not make provision
for them. We feel nothing of the countless processes
which effct the digestion and assimilation of our food,
and yet they perform their work entircly without the
dircetion of our reason. Uhless we are physicians we
are utterly unaware of the operations of our nerves, of
the origins of the forces of sex, and the miraculowsly
intricate system of the circulation. But these processcs
rule our lives to such an extent that it is absurd to imagine
that we are masters of our bodies. For once we act
in disregard of these unconscious forces they assert them-
selves in a sufficicntdly unpleasant manner to make us
remember that they exist and must be respected.  Indecd,
we arc only conscious of digestion, circulation, breathing
and nervous response when these processes suffer from
some disorder, when they make themselves felt as a
resulet of our disregard. In the same way, there are
countless meneal systems and impulses which so rule our
thoughts that in fact the belief in the supremacy of reason
is a laughable conecit, The conscious 17 does not
rule the mind, for although the “1" i allowed to

17



THE WISDOM OF ASIA
assume that it s the willer and the chinker, it is scarcely

ever aware that it acts in accordance with forces which
pay Little heed to the ™ reasonable " and the * intelligible.”
The * " however, has a remarkable fculty for persuad-
ing itself that it 15 being rational when it obeys imational
impulses ; it has the most subtle cxpedicents for justifying
itself, for finding an cxplanation for all that ir chinks
and doce.  Bue the conseions * I™ is but a small fraceion
of the whele man ; indeed, it is perhaps the most limired
and fettered pare of the soul.  Certainly the will is free,
but it is not the * 1" that wills ; it is willed by the pro-
founder aspect of the mind in which 5 to be found both
the wildly irrational freedom of the satyr and che divine
frecdom of God.  Here is che will, the director of life,
the source of cucrgy, of libids, while conscious reason
is simply the tool, the mechine, which it uses to carry out
its desices. It must not be imagined, however, that this
complete subjection of the conscious to the wnconsciows
is o happy arrangement.  Tn spite of the " I's ™ capacity
for rationalizing unconscious Impulses, there are times
when unconseious demands are so strong that they con-
flict violently with all that the * I™ mnderstands as reason-
able, Whercupon there occurs a splitting of the person-
ality ; the conscious and rational pare of man atrempts
to be a law to itelf, with the result that it becomes only
lawe; it kills everything by its desite for order and per-
fection.  On the other hand, the unconscious and irra-
tional part, without the restraining influence of law,
becomes so utterly unruly that in time it wrecks all thar
mere peason has achieved on is own. The one is
18
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WHEN LAW IS DISORDER

inflamed by the independence of the other, and the
harmenious interaction of law and liberty is replaced by
the extremes of tyranny and licence.  Modem civilization
offers an unusual example of this conflice—a conflict
wlich, when it occurs in the individual, &5 regarded s 2
serious form of meanity known as schizophzenia. To
some extent we suffer from a social schizophrenia, for
in no other age have there been such extremes of scientific
arder and political organization, yet it is preciscly our
immense scientific knowledge which makes possible the
most violent orgies of destruction, and it is juse chose
nations which regiment and organize their people in the
extreme that are mest eager for war,  Herein we sce the
truth of Lao Teu's aphorism that when the laws are
overmuch in evidence, thieves and robbers abound.
But cven in this violent splitting of the personality,
the conscious reason is not so free as it would believe,
It is probable that ies appareat freedom is only one of
the devices of the unconscious for indulging its own
liberty. For the unconscious is by no means ar peace
within itself, and its conflicting parts see in liberty an
opportunity to fight. The reason is persuaded to join
in this conflict ; it is cajoled by one part to resist others ;
it is inflamed with o pride in ieself which simply assists
one uncomscious impulse against another. The same
may occur in the bodily realm, for here again there is
conflict. ‘There is an unconscious process which causes
delight in the sensation of taste, and this may so capture
the consciousness that serious harm is wrought on the
process of digestion. But the conscious faculty is in
19



THE WISDOM OF ASTA

some sense responsible for the conflice.  Withour its aid,
the various unconscious processes would be unable o
fight one anather, and thercfore we find that in farms of
lifi: where consciousness as we understand it s undleve-
loped there is litle or no disharmony. The trouble is
that consciousness is strong enough to make a conflict,
but not strong cuough to resist the persuasions of the
varous combatants, What is necessary, therefore, i
not the subjection of the wnconscious to the conscious,
hut, a¢ it were, a treaty between the two,  The terms
of this treaty must be that all unconscious forces shall
have liberty to fulfil themselves, provided that this does
not invelve the destruction of onc another,  Thus our
task is to become conscious of the unconscious, not to
put it in fetters, but to give fair recognition to all its
demands,  We must make no attempe to claim victory
over i, for this would be trying to deprive it of its own
essential value, A garden requires discipling, bue ir is
understood that this discipline exists simply to give all
the fowers and plants freedom to grow to their best.
Meedlets to say, this coming to terms with the un-
comscions i no casy task, especially in a civilization
which for some five hundred years has been stecped in
the philosophy of Humanism. It is just becawse of all
that has happened in this period thar we cannot return
to the old method of saving the soul from disintegrarion.
This method is the practice of Catholicism—a system
which contains every device necessary for the fulfilment
and control of unconscious impulscs.  In the symbolism
of the Mass, the practice of confession and the story of
a0



THE PASSING OF BELIEF

Christ there is all that the unconscious requires, and to
have faith in these docteines is to have a peace of mind
unknown to these who rely on reason alone.  Thar,
hawever, is well enough if one can have faith, bt five
centuries of Humanism has made 2 return to the Cathalic
Church impossible for all but the comparatively few.  As
Jung writes in his Modern Man in Search of a Soul :

People ne lengsr fedl themselves to be redeemed by the death
of Chelse ; they cannot believe—they cannot compel thenuclves o
beliswe, howewer }:lppy !hu}' THERY decm the man who has a belief,
Sin has for them become something quite relative 1 what is exil
for oo, is good for the other.  Afier all, why should noe Duddba
be in che right alsor (p. 208.)

This scepticism, however, does nat alter the inherent
value of Christanity ; the rruth remains in i symbeols,
and what is nccessary is not just a return to belicf but
an enquiry which will show just how and why these
symbols are effective. To carry out this enquiry it is
essential to consider the religious legacy of Asia, becawse
here we find a fuller and profounder treatment of the
same symbals, with this difference : thar the Eastern
doctrines are confessedly psychological rather than theo-
logical. ‘That is to say, their intention is not to pravide
a satisfying explanation of the world and a theological
sanction for morality ; they exist simply to provide a
technique for the soul's enlightenment.  Buddhism in
particular claims not to be a revelation, but the resule
of countless cxperiments, the sum totl of centuries of
experience. ‘The Buddha did not come to carth with
o wisdom which had been his from all ctemity 3 accord-
F1)



THE WISDOM OF ASIA

ing to his own account as recorded in the Jataka Tales,
hee equired it through innumerable lives of patient effort.
Thus he offers his disciples a technique of spiritual
development rather than a set of doctrines to be believed
as if belicf were the chief thing necessary for salvation.
Christianity offers salvation through aceeptance of a
historical event—the Passion of Chrise, and che diffienley
is that when man doubts its historicity, he doubts also
its power to save.  But the Passion is actually the story
of the spiritual adventure which is necessary to every
man's salvation.  To us, its value &5 not so moch that it
once happened, but that we can make it happen again
and again. Thus the * revelation " of the Church can
be soen Jess as an account of certain historical events,
than as an allegory of the soul's develapment.  Sabvation
can be ebtained not simply by believing in and relying
on the efficacy of things which actually happened, but
by re-cnacting them in our own lives. Hence the im-
portance to us of the Asiatic religions is that they place
little or no trust in historical events, and precisely through
their very full descriptions of spiritual technique we are
enabled to understand the Christian allegory in a new
and more satisfactory way.

For the West, however, the approach to Bastern philo-
sophy is encumbered with many difficulties created both
by our own lack of understanding and the Eastern habit
of spraking in paradaxes so alien to our own ways of
thinking. The wisdom of Asia has enly been studied
at all seciously within the last fifty years, and much of

this study has been undertaken by missionardes who
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EXPERIMENTAL RELIGION

approached the subject with anything but sympathy.
On the other hand, many students have been mere
scholars whose interest in the letter dimmed their perecp-
tion of the spirit. Cerlainly we owe a greac debe to
their work, but it is seldom that the scholacly mind is
able to interprer. Tt can give us the faces, but seldom
their meaning, for only too often it is the purcly analytic
mind which is unable to see the wood for the trees,
Above all it is that strictly logic-bound mentality which
is unable to appreciate the subtle Aights of intuition which
mark all Eastern mysticism. For the Oricntal philoso-
pher pays little attention to the rules of philosophy as
we understand them ; he seldom eroubles to offer logical
proof of his conclusions ; he seldom reasons out his thesis
from a fundamental postulate in the manner of Descartes,
On the contrary, the only proof he offers is the proof
of expericnee ;3 he says in offect, " Put my conclusions
into practice and prove them by the results which this
has on your life.”"  In this it is similar to psychotherapy,
which has never sought to prove the existence of the
Unconscious as theologians and philosophers lave tried
to preve the existence of God and the soul.  The uncon-
scions is confessedly no more than a working hypothesis |
its reality has been assumed simply because the asumption
has been effective in the treatment of patients.  There is
little foundation For belief in the unconscious in physio-
logical psychology, unless we rake it to mean no more
than the involuntary response of the mind to certain
circumstances.  But the unconscious as understood by
Freud and Jung means far more than this; it is the
23



THE WISDOM OF ASTA

receptacle of all that has been seen, felt, chought—and
fargotten, not only in the life of the individual, but also,
s Jung insists, of the whole race. More than this, it is
the source of that encrgy which shapes our lives—an
energy far older than man—uwhich is the lilide or, in
ordinary speech, desire.  This is in many ways similar
to the Buddha's doctrine that all desive (frishra) arises
from ignorance (avidya) or lack of knowledge; the
desire which canses us to be born into the werld, which
drives us along the road of our destiny whether we
consciowsly wish it or not, procceds from that par of
oursclves which we do not know. ‘The Buddha taughe
that this desice could be controlled by the conguest of
avidya, that through self-knowledge we could master
our destinics.  Psychotherapy, in cffect, brings forward
a simihir teaching : if we can make conscious what is
unconscions we can make an end of mental disease.  Thus
we find a close resemblance between the Boddhise and
Vedantist concept of avidya and the unconscionsness of
peychology, though the term * the Unconscious * signi-
fies the something of which we are ignorant rather than
ignormce imclf. MNeither of these syscems, however,
requires any thealogy, Itis not necessary tor the Buddhist
or the pogi in search of self knowledge or the psycho-
logist in scarch of the unconscious to have any belicf
in the saving power of a historical event or in the existence
of a particular universal scheme, He requites no more
than the Fcts of life s he knows them and the knowledge
of a technigue which can reveal further facts.  He travels
by himself into the unknown, far thase who have gone
24
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OUER. SUPREMACY IN LOGIC

before ean find no language to deseribe what they have
found. They can only offor guidance on the journey ;
the teaveller must nndertake the journey for himself, and
experience for himself what lies at its end.  Thos woril
he has reached that end he must regard all theories of the
universe, all metaphysics, all theology as hypothetical and
unproved ; the proof is only to be found in experiment
and even then it can anly give satisfaction to the experi-
menter himself,

For this reason the philosophies of the East indicace
rather than explain ; from the Buropean point of view
their metapliysics are poor and their reasoning uncertain.
Burt they would be of little value to us if they offered
merely 2 repetition of the methods of Western philo-
sophers. In logic the West is supreme 5 in Plato, Des-
cartes, Kant, Hepel and the other * classical ™ philosophees
of Eurape we have the greatest masters of reason known
to history. If life could be managed entiecly by the
exercise of reason we should have all thar we require.
But however intellectually convineed one may be of a
certain philosoply, this conviction is often enough
strangely remote from the serions problems of our lives,
for the satisfaction of the intellect does not necessarily
invelve the satisfaction of emetion, fecling and intition.
It is therefore necessary to find a more catholic philosaphy,
a philosophy which applics to the whole of man instead
of to but one of his pars.

If the wisdom of Asia seems strange to our reason,
if it seems poor as philosophy, it is beyond question the
most catholic of all psychologics. It may appear absurd
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THE WISDOM OF ASIA

to speak of the wisdom of Asia as 2 unity, secing that the
religions of the East comprise @ vast number of different
sects and schools.  There are the six systems of Indian
philosophy, the five schools of yoga, the twa * vehicles ™
of Buddhism with their innwmerable subdivisions, and
the twa philosophics of China (which scem as far apare
a5 black and white) to mention only a few of the mare
important groups, But, apact from the fact that these
systems have certain common elements, we of the West
are able to approach them as a whele. Coming from
afar we are able to see what is invisible (or rather, what
it not often recognized) near at hand.  Even if Eastern
philasaphers do not understand (though some are well
aware of it) that their hundreds of different schools form
a living organism, a wnity in diversity, the West can
appreciate that Asia offers us ™ ways to the One as many
a3 the lives of men.”  This unity is only posible because
it offcrs us ways as distinee from ereeds ; it offers 2 varicty
of techniques svited to the many differcnt types of mind,
ranging from the advanced psychism of Tantra to the
practical mysticism of the Bhagavad-Gita. Creeds there
are as well, complex metaphysical doctrines over which
pandits have argued without end, bue the true wisdom
of Asia does not lic in these. The theologies of Brah-
manism and Mahayana Buddhism are regarded in all the
{mportant texts as subordinate to the practical technique
of spiritnal development, and they insist not that a man
should believe in a set of theslopical propositions but
that he should wead a path. These philosophics are
nothing if they are not ways rather than creeds, for they
20



WAYS AMND MNOT CREEDS

never tire of stating that their decpest truths are unintelli-
gible to these who have not attained such an exaleed stare
of understanding chat these truthe ace less believed than
Imown. So far as ' ulimate realities ™ are concerned,
the religions of Asia require not fith but knowledge ;
faith is only required in the techunique for attaining that
knowledge. More than this, even if Asia herself docs
not always recognize it, faith is not asked for any parti-
cular technique, for her religions offer a varicty of ways
leading to the same Geal—ways which are adapted to
the varying capacitics and talents of mankind. It matters
lieele which rechnique is chosen, provided thar, when
chasen, it is followed with unswerving loyalty, for no
one is entitled to say that his technique is wseless wntil
e s given it fair trial,

So far as the religions of Asia as a whole are concemed
this catholicity can hardly be called intentional. The
pandits of Vedanea, Buddhism and Taotsm did nor mece
together and arrange to construct an organic philosophy.
On the contrary, they frequently sought 1o cxale
their own religions over others, bue the organism grew
in spite of their efforts. The reason for this was that
the two greatest religions, Vedanta and Buddhism, were
organic in themselves, Vedanta and its developiments,
which are contzined in the inclusive term * Hinduism,”
consciously made provision for varying mentalities, while
Buddhism adapted itself to the peoples amongst whom it
spread.  As an example of the former we may cive the
diffecent forms of yoga, all of which are recognized in
India as equally effective.  For the incellectual type there
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THE WISDOM OF ASIA

is Grana yoga, the way of thought ; for the fecling type
there is Bhakti yoga, the way of love: for the worker
there is Kanna yoga, the way of service.  But for those
cxceptionally gifted, there is a fourth which comprises
the other thres—Raja yoga, the royal way, and this
contains not only the trinity of thought, love and service,
but abso that mainly psychic form of yoga known as
Hatha, Tor Westerners, unaided by an expericnced
teacher, this last is an exteemely dangerous practice, and
it is to be regreteed that many irresponsible writers have
made a knowledge of its methods too casily available.
It releases energics too strong for unteained nerves, bur-
ing them a5 a powerful electric current burns a weak wire,
Morcover, so great are the powers which it develops
that they are only safe in the hands of these of the highest
moral diseipling, those who can be trusted to use them
without thought of personal gain,

Thus Hinduism provides for the occultist and for the
three types of mystic, and not only does it offer different
paths for different men ; in addition it recognizes thres
different vocations, all of which are equally necessary to
the life of each individual, Some form of poga or
spiritual exercise is not the only object worthy of parsnit,
for being gifted with faculties other than spiritual it is
our responsibility to vse them well. Hence thres voca-
tions, or functions, pertaining to the different periods of
man's life are given equal recognition, and thise are
Artha, Kama and Dharma,  *' In youth and maturity,”
writes Vatsyayana, * man busies himself with Artha and
Kama, and in old age he follows Dharma, striving thus to
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THE STAGES OF LIFE IN MANU

ateain Moksha, the deliverance from further re-birch,”
Artha comprises the dutics of citizenship, of acquiring
a profession or trade, of making friends and establishing
a family. Kama is the righe use of the senses, the tech-
nigue of sexual enjoyment and of all forms of pleasuce
natural to man,  Dharma is the fulfilment of spiricual
duties, the study of the seriptures and the practice of yaga.

Thus [says Vatsyayana] a man who practius Dharm, Artha and
Kauma tastes at the same time fortune in this woeld and in the warld
to some, . . . Eich aer which conduces to the practice of Divenwn,
Arstve and Kimie together, or of two of them, or even of one, thae
act should he pc!fnrlml; Tnst osee musst awnidd an ace which con-
duces to the practice of one alone at the expense of e other pwo.?

Hinduism, therefore, is perhape the most catholic of all
religions, for it has not become so in the conrse of ire
evolution but was based on the principle of catholicity
from its very beginnings, Those who lid down the
code of Manu made provision both for diffevent mentali-
ties and diffcrent vocations in the mest thoroughgoing
manner ; they showed an understanding of the social
organism which in subscquent times has seldom been
equalled, and it is probable that the peculiar missionary
methods of Buddhism were strongly influenced by the
social ideals of irs native land.

For among missonary religions Buddhism is unique

1 A fuller erexment of chis subgect weill b fimuml im the Bt soc-
tion of Vasynyana's Kama Sintra, foom which the two passages above
are quoted. The fallest treatment i, of course, In the 2nd 1o Geh
hooks of the Laws of Manu, upan which Vasyayana has hased his
observations.
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THE WISDOM OF ASIA

in thatit is almost entircly free from the desire to eradicate
the indigenous faiths and cultures of the peoples to whom
it spreads. When it took root in China, instead of trying
to impose Indian ways of thought upon people of a very
different temperament, it skilfully adapted itself to the
Chinese mind. Its founder had always counselled a re-
spect for the opinious of others, and when in China it
came into contace with Confucianism and Tacism it
soion adapted itself to these native philosophies, producing
a way of life which was the © Chinese synthesis " of the
theee religions, From time to time it was steon ely
resisted by hostile Emperors, but because of its unusual
method of propaganda it succeeded where 2 maore self-
assertive method would have failed.  Mahayana Budilh-
ism as taught by the Indians was a_highly involved and
speculative system of metaphysics far removed from the
practical tendencies of the Chinese. But not long after
its intoduction, these Indian characteristies began to
disappear. Instead of keeping Sanskric as the official
language of Buddhism as for many eenturies the Chris-
tian Church kept Latin, every assistance was given to the
great scholar-pilgrim Hiven-tsang to translate the Sans-
krit sutras ingo Chinese. Henee before long a peculiarly
Chinese form of Buddhism arcse which combined with
Buddhism cerrain aspects of Taoism and Confucianism.
“This was known s Cian (Japancse, Zen), a product of
Southern China which in years to come was to have
the most profound influence on Chinese ideals and cspeci=
ally on the art of the T'ang and Sung Dynastics. If in
Tudia Buddhism had fallen avway from the practical spirit
10
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THE CATHOLICITY OF BUDDHISM

of its founder, the Chinese brought this spirit back to
life in the most mtense form,  For in Zen they brought
together the Buddhist's teemendous will for Enlighten-
ment and his detachment from all changing things, the
Taoist’s reverence for nature and his understanding of the
wvalue of thythm and change, and the Confucian's respect
for ceremonty and social order. But it is said chat the
whole is greater than the sum of i parts, and it is corrain
that Zen was not merely the adding together of thesc
several virtues, Tt was as if 4 number of chemizal in-
gredients had been mixed to produce something alto-
gether new and unique, for in Zen there was a spiric
which had not previously existed in cither of the three
faiths alone. It was something as mighty as a gale and
as impossible to grasp in the hands of logic, something
so one-pointed in its quest for Enlightenment that its
rongh treatment of mere doctrines and intellectual
Formulae was almost alarming.

Zen, however incomprehensible to Western though,
is the essentially Chinese form of Buddhism, and its
ascendancy from the Eighth to the Twelfth Centarics
eoincided with the Golden Age of Chinese Arc. But
China is now long past its meridian and Zen has given
way to corrupt forms of religion in which are little more
than the shadows of Buddhism, Taoism and Con-
fucianism. Even so, the three still exist side by side, and
it i said thar people go to the Taoists for reading the
destiny of new-bom children, to the Confucians for a
blessing on marriage and for rules for the conduct of
life, and to the Buddhises for che burial of the dead.
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THE WISDOM OF ASIA

But in Japan Buddhism liwes on in vital form, and here
again there has been an adaptation to native culture,
Zen became the religion of the warriors and artists, and
was soon brought into an intimate relation with the
Japancse love of nature.  The indigenous cule of Shinto
was enabled to exist together with Duddhism, partly
through the ingenious process of identifying the various
Shinto deities with the various Buddhas and Bodhi-
sattyas, From this there arose a curious cross between
Shinto and Buddhism known as Ryebs Shinte in which
the rites and symbols of both religions were merged
together.  For Shinto is an essentially national religion ;
it could not apply to any other country than Japan, and
thus it is possible for millions of Japancse to be Shintoists
as Japancse and Buddhists as human beings. Tn all
matters affceting the nation as such they observe the rites
of Shinto, but in those which affect all men alike—birth,
suffering, love, death—they are Buddhists.

These, however, are only a few of the countless ways
in which Buddhism has given fresh life and meaning
to coltures different from its own, In the 2,500 years
of its history it has expressed itself in forms corresponding
to almost every general type of mind, and at the same
time it has preserved a unity. Mever has there been 2
Buddhist religions war in any way equal to the Wars of
Religion berween Catholic and Protestant in Sixteenth-
Century Europe, and this may be attributed in part to
the Buddhist vision of universal salvation. Men may
hold foolish opinions, but in the course of many rebirths
they will eventually learn from their own mistakes and
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SPITTING AT THE HEAVEMS

follow the true way.  In the meantime, nothing can foree
them, and a man lears more from the nameal results of
his own follies than fram the interference of others.
This atdtude has its disacvantages, and it may be said
that whereas the strife between the sccrs of Christianicy
is a sign of life and health, the easy-going tolerance of
Tuddhism results in an simless and vnending differentia-
tion like the decomposition of a corpse.  The metaphor
would be peculiarly apt were it not for such noteworthy
memorials of greamess and life as the art of China and
Japan, and the records in the liccrature of almost every
people in Central and Eastern Asia of the lives of the
Buddhist sages.  Certainly we do not find much evidence
in Asia of material improvement, of general education,
of health and prosperity among the masses of the people,
and for this reason it is often said that it religions arc
a fiilore. But it is absurd to compare civilizatons to
cach other's disadvaneage in this way, for such forms of
condemnation are like the boomerang. Or, as the
Buddha said, * It is as 2 man who looks up and spits a
heaven ; the spittle docs not soil the heaven, but comes
back and defiles his own person.”  For it must be re-
membered not only that the East is old and that the
glorious days of India and China have, as must all things
on this careh, passed away, but also that it is a mistake to
judge e by our own standards of greamess,  The achieve-
ment of Asia is it spiritual understanding and its art,
and if these have had lietle effect on the lives of the mases,
et us remember that the scientific ereations of Europe
arc used for peculiarly hideous forms of sclf-destruction,
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THE WISDOM OF ASIA

and that its high standard of living and universal ¥ educa-
gion " have given ignorant people unheard-of opportuni-
tics for vulgarity. We are proud cnough of the way in
which we fateen our people, but we must not be surprised
if the Asiatic remarks that pigs also ace fattened for the
slaghter-house.  His remark might not be altogether
just, but neither are similar accusations against Asia,
There is no profit, however, in mutual disparagenzent,
for it blinds us to the fact that Asia’s gift to us is now
at our feer, and chat it would be madness simply to
relegate this untold wealth to muscums and the librarics
of leamned societics. It is teue thar the days of the old
and wisc Asia are past, but Greece, Rome and Tsracl
vanished centuries ago and yet we have since that time
reaped countless benefies from their remains.

But it is said that we can leamn Jietle from the East
that we do not already know, and morcover that its
wisdom is so cold and impersonal that it is utterly unsuited
to the Western temperament. Tt is said to be the * wis-
dom " of those who did not understand the meaning and
valug of personality, of a people crushed by poverty and
tyranny to a dull uniformity, and overawed by vast
patural forees which made man seem as nothing.  Again
the accusation invites the Easterner to observe, in re-
sponse, that we are so vain that we have made the whale
universe our looking-glass, even to the extent of making
Ged in our own image,  But both ohscrvations, apart
from being not sricely true, neglect the obvious necessity
of relating the two attitedes in such a way that the
personal and the universal are seen in their right propor-
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THE PARADOX OF IMPERSONALITY

tions. ‘There can be no doubt that in some ways the
philosophies of India are radically impersonal and, to our
ideas, cold and vase like the lifeless infinities of space.
To a supeeficial understanding they naturally imply that
the world and all its beauties, horrors, pleasures, pains,
virtues and vices is mapa—illusion ; personalivy is a dream
born of ignorance ; to the wise, all differentiation is the
mind's distorted view of the One Reality, and man's task
is so to unify himself with the One that personality
vanishes and the limited self becomes the universal Self,
But by one of those curious paradoxes which attend all
spiritual Lifi, the men who followed this way, so far
from becoming nonentities, grew into personalitics of
the highest form. Perhaps the Chinese had a clearer
understanding of this paradox, for in Taoism and Zen
we find the cule of impersonality side by side with a
profound appreciation of things momeneary and personal,
For in answer to gquestions about ultimate realities the
Zen masters, instead of giving philosophical discourses
in the Indian manner, pointed to a clump of bamboos,
a flock of wild geese on the wing, or a sack of rice.
Long before Tndian philosophy had leen heard of in
China Lao Teu ssid : “ The Sage keeps himself behind
and he is in front ; he forgets himselfand he is preserved.
I it not becawse he is not self-interested that his sclf-
interest is established »” Here was the paradox of
impersonality and personality developing together, and
in an old Zen saying we find it stated in another way :

Ta 4 man who knows nothing of Buddhim, mountins are
moantins, waters are watees, and eoes are wevs. Bue when Tse
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THE WISDOM OF ASIA

fas pead the seriptuees and knows 2 Titde of Buddhism, mounrains
are no bonger mountsing, waress no loagee waten, and rrees mo
longer trees [ie. they ase mya o lusion].  Bur when he has ther-
cughly anaderttood Buddbism, mountiing ave snce again mountaing,
wnters are waters, il frecs age Loeed

Whatever the precise meaning of these words, the differ-
ence from the aceepted wend of Indian philosophy is
obvious. Bat though it may seem that the Indians were
content with the second stage, and seldom passed on to
the third, this is only partially true, for there were some
who understood more deeply. Thus this third stage,
although not expressly stated, is at least implied in two
of the Mahayana sutras—the Lankavatara and the Fima-
lakirti—and even in the Upanishads,  What is important
to note, however, s that as Indian philbmphy developed
through Buddhism, the division between the world of
reality and the world of illusion, Nirvana and Sangsara,
became less absoluee. This change did not take place
in Buddhism of the Hinayana or Southern School, which
claims to conmin no more and no less than the original
teaching of the Buddha—a claim upon which recent
research has thrown considerable doubt?  The trend of
Hinayanais to deny uteerly the world of form, to see in
all carthly beauty a sensual sare, to look forward only

LW pefierto the work of Mrs. G, A, F. Rhys Davids,  In spice
of same of her rather extravagant conclusions, she has done mose
valuble reenrch in showing the disparites in the Pali Canon
betvween the autlentic woeds of the Duddha and che dull interpola-
sons of monkisth commsenestors, Soe her Ouilimes of Duddlisw,
London, 1934 Mawual of Bddhism, 1932, and all cocent works,
including revisions of books published before the Was,
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THE DENIAL OF LIFE

to cscape from lifi and death—an escape to be achieved
in the quickest possible manner.  To the Hinayanise, life
is miscry and all its forms, whether beautiful ar ugly,
good or evil, he rejects as equally vain.

The wdl_.-ﬁuﬂhr a‘li'n:_'il'|||.-. Tevks Jugl.n.t fuor ey, fovls Jisgnse foc
fecling, fecks disgust for perecption, for the activitics, fecls disguse
for comscinmsness. 5o feeling Jigust he b eepelled 3 being repellsl
he & freed. . . . 5o that I knows, ® Desroyed is rebireh ; lived
is the gighteous Iife ; done & my ok ; foe lifi in teons like dicse
there s no hereafier” 1

Here is the doctrine of maya in its extreme, and similar
passages, drawn out in monotonous and repetitive form,
abound in the Pali Canon—the scriptures of Hinayana
Buddhism. The tmagedy is that untl comparatively
cecently such doctrins a5 these were presented to the
West as orthodox Buddhism. Scholars began by con-
centrating on the Tali scriptures, and it was not uitil
later that the Sanskrit texts of the Mahayana were given
publicity. But even here they found persistent refercnce
to the emptiness and vanity of the world, and it seemed
a5 if Mahayana were only a metaphysical version of
Hinayana.

Yet there was a difference, and in Mahayana the trend
of Indian philosophy wnderwent a subte change. For
there came into beng the sublime conception of the
Bodhisattva—the sage who sought Enlightenment, not
for his own peace and salvation, but for the welfare of
all sentient beings.  ** Mever will Tseck or receive private,

1 Vinapa Pitaba, i 6, aed Sampitng Nlkaya, iil. 66 of s, Trand,
E. L. Woodward,
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individual salvation ; never will T enter into final peace
alone ; but forever, and everywhere, will 1live and strive
for the redemption of every creature throughout the
world”  Such was the Bodhisattva's vow, and in it we
see, ot the desire to escape from the world, but its fallese
acceptance.  For the Bodhisartva identifies Dimself with
all that lives ; he accepts responsibility for every single
creature, and instead of trying to be delivered from the
world of life and death he enters into it, knowing that
there can be no peace for himself until the world, too,
has peaced ‘Thus in Mahayana there is lirle mention
of * disgust ™ for the things of this world ; on the comn-
teary, we find it said that all things are potential Buddhas
and should be treated as such.  Furthermeore, if we could
only realize it, we should know that at this moment

This very earth is the Loous Land of Pusity,
And this bedy It dhe body of Daddha.

This was the logical result of the ancient teaching of
the Upanishads that all individual forms are appearances
of the Divine Self. By this the woeld of form was
given divinity, and the emphasis was shifted from the
illusoriness of the form to the Reality which it contained.
Nirvna and Sangsara were shown to be in truth one and
the same, the enly barrier between them being our own
ignorance. But the implications of this teaching do
not end here, for the Mahayanist philosophers set them-
selves to understand the whole psychology of the attitude
to life which it involved, and in China we find this
1 5cc Chap, V for further treatmaent of the Bodhisattn ideal
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THE MIDDLE WAY NOT COMPROMISE

intenscly subtle and complex peychology transformed
inte a practical way of living.
A study of this cvolution of thoughe will show that
our impression of the Eastern wisdom as a mercly im-
il and world-denying philosoply is no more than
superficial. This is not to say that it does not contain
a strong clement of the impersonal, but apart from im-
portant modifications of that element in its higher forms,
this impersonality might well be a uscful counterbalance
to the excesses of Western Humanism,  For the principle
by which all problems are understood, including the pro-
blems of Eastern philosophy, the principle which is at
the root of all creative thought and actien, is contained
in the Buddhist doctrine of the Middle Way. This
is not cxclusively a Buddhist doctrine, for though it is
given especial emphasis in that religion and also in Taoism,
it is found in somewhat lesser degree in many other
systems.  The Middle Way must be carcfully distin-
guished from mere compromise or moderation ; it is
not so much that which is between extremes as that which
is born of their union, a5 the child is barn of man and
woman., Hence it is this principle which we must con-
st in relating all the pairs of opposites. By means of
it we arc able to be at peace with life and death, to recog-
nize alike the demands of conscious and unconscious,
to harmonize reason and nature, low and Hheety, West
and Fast. In this sense, the Middle Way is the first
principle of life, for all that is bom proceeds from the
union of two opposites, just as in the myth the world
was created through Water and the Spirit, the symbols
39
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of matter and encrgy. At heart, the wisdom of Asia
is the application of this principle to the spiritual life
of man. For the problem which the sages of the East
endeavoured to solve in so great a varicty of ways comes
eventually to this : If man and woman together create
a child, what i That which we must creare from the
oppasites of life and death, subject and object, mind and
form—and how is it to be done ¢ Diisharmony comes
through filure to create, through the opposites being
in confusion. Therefore Asia sought the One which
proceeds from the union of man and the universe, the
self and the “non-sclf” that through life he might
create instead of being at comity with the world.  Thus,
if it is true that we of the West arc ill at ease becanse of
the conflict of our reason with nature in ourselves and
around us, and if we suffer because we have isolated
rational and eonscious man and set him at war with life,
then we have much to learn from Asia’s legacy of the
Middle Way.



II. THE FRUIT OF THE TREE

OWEVER shallow we may find the interpreta-
tians which the Catholic Clwrch has placed upon

its ancient symbals, it would be the geeatest folly to reject
the symbals themselves. In the doctrines of the Fall of
Man, the Incarnation, the Immaculate Conception, the
Atonement, the Resurrcetion and the Trinity we may see
mere mythology, mere relics of paganism, of no siguifi-
cance to an age of scientific understanding.  Bur how-
ever much we may boast of this understanding, the
Catholic Church continues, not only to flourish, but to
increase in spite of it. In recent years there has been
an important revival in Catholic literature, for the
Church has gathered to herself in modem times a group
of most able writers—von Hiigel, Mercier, Adam,
Chesterton, Gilson, Belloc, and Dawson, not to men-
tion that preat philosopher of the Eastern Chusch,
Nicholas Berdyacv. Thero is litle doube that one of the
reasons for this revival is that which we have aleeady
mentioned—the incvitable revolt of the modern mind
against the so-called Age of Reason.  But there is another
which is perhaps even more impartant, and this 15 the
wemendous power of the Church’s symbols to excite
the unconscious dopths of the soul.  For however much
we may imagine ourselves to have cut adrift fram them,
they return to us under many Forms in our dreams and
phantasics, when the intelloct sleeps and the mind has
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liberty to break from the rational arder which it de-
mands, These symbols are far more ancient than the
Church; they are found in the mythologies of every
culture of antiguity and scem to have been embedded in
human theught even in prehistoric times. From time
to time fashionable theorics arise concerning their origin ;
it is said that they are * nothing but * phallic, or ™ nothing
but” solar, yet there is always something in these
“ nothing but” theories which reminds one of the
sweeping generalizations of the scientific tyro, of the
amatcur who desices facts to conform with preconceived
thearies, ‘Without doubt these archaic symbols are not
only phallic and solar but also spiritual, for it appears
that all forms of growth and life follow a similar pattern,
whether the fanctions of sex, the stars or the development
of divine understanding, To say thata symbol is phallicis
not, 5 some imagine, a way of detracting from its value.
On the contrary, if it were unable to be nterpreted in a
phallic sense it could not be called 2 universal symbol.
For the principles of sex are in no way different from
the principles of religion, which is not to say that religion
originates in sex, but simply that bath are aspects of the
same life. 1€ it is going to be argued that all culture is
based upon sex, it might equally well be argued that it is
based wpon breathing or cating, for all three are alike
methods of sustaining life and follaw the same principles.!

180 Gty Richard Heyer, Der Owpafonur der Seele, el
Eifiifrung iv dfe avalytiche Seelenbicillamde, J. F. Lehman-Verlag,
Muich, 1932. Englith translaion The Ougaisa of the Mind,
London, 1913
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Thus our method will be to work from these symbels,
to examine their * orthodox ™ interpretations, and then
to show how much more they can mean in the light of
Oriental and modern psychology. And here it must be
made clear that we are concerned less with their cos-
mological, metaphysical and biological meanings than
with' their application to the human soul. Hence, to
begin at the beginning, we are interested rather in the
creation and Eall of Adam than in the ereation of the
universe. Keeping to the ancient order, we shall pro-
ceed from Adam to the birth of the Christ, and thenee
to the Passion and Resurrection, for there is meaning
not only in the isolated symbols but also in their whale
connection—anot only in the Fall and the Incarnation,
but in the Fall folluwed by the Incamation. In the
wards of St. Paul, * For as in Adam all die, even so in
Christ ghall all be made alive.” Furthermore, we are
not concerned with any historical conneetion that may
or may not cxist between the symbols of Christianity
and those of Buddhism, Vedanta, Taoism and the
Mysterics. It would certainly be convenient if we could
be sure that all religions have theic root in a contral
Wisdom Religion imparted to the world from dme
to time by a secret hicrarchy of initiates. This would
no doubt solve many of the problems which troublz the
religious historian, the scholar whe is interested in the
spread and evolution of the symbols themselves.  But
it would be of little concern to those who are simply
interested in the meaning of symbols.  From the stand-
point of meaning it does not mareer whether Christianity
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is a development of Paganism, an offshoot of the Wisdom
Feligion or a purely independent growth, These are
historical and not psychelogical questions.

The doctrine of the Fall and of Original Sin was one
of the first Catholic dogmas to be rejected by medemn
rationalism. For Humanism is distinguished by a
certain optimism, 4 certamn faith in the supremacy of
human resson, to which the ide of man’s esential
frailty and sinfulness is wholly rcpugnant. Since the
Great War less and less has been said about the great
ideal of Progress so favoured by the scientists and philo-
sophers of an carlicr generation, for that war was, among
other things, the greatest witness of our age to the truth
of Original Sin, to the presence of the unregencrate
Adam in the soul of homo sapiens. Some may have seen
in it the judgement of a weathful God against a people
so confident of their ewn inherent wisdom as to be able
tor do without Him ; it would perhaps be more correct
to say that the Lord simply left His peaple to themselves
so that, without any intecference on His part, their
“oisdom ™ simply proved its own limitations, its
incapacity to override that aspect of the soul which
corresponds to * natare, red in tooth and claw.”  For the
Church has always tanght that man is unable to achieve
salvation by his own light By rexen of Adam's
disobedience, of his cating of the fruit of the tree of
Knowledge, and of his expulsion from Eden, the whale
human tace has inherited the desire for Sin, for diver-
genee from the will of God. And because * the wages
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of sin is death,” man has been placed in a condition
where there is not enly a conflice between good and
evil but also between life and deach. Thus man is, of
his own power, unable to conquer either sin or death ;
whatever he may have of goodness and life is tainted by
theic opposites. In this sense man is predestined to
damnation, to ctorual banishment from Bden, from the
presence of God, to try and work out his own salvation
—if he can. Bue because, in thus condition, he is tom
mercilessly between good and evil, and because from the
frailty of his nature he tends to move towaeds the lateer,
life divorced from the presence of God is necessarily
a2 hell. Christinn eschatology has made this hell an
after-death state, and in the same way has removed the
blessedness of Eden to the life beyond the grave.  This
is perhaps the least profound of all its teachings, for unless
it is recognized that heaven and hell are very much in
this present world the whole Christian scheme becomes
dependent npon metaphysics, and the demise of the
body becomes an cvent of unnecessary significance.
The Day of Judgement is thus plced in the future
instead of in the past, and theugh this may be convenient
for the purpose of frightening people into good be-
haviour, it does not encourage any real enlightenment,
The Day of Judgement, however, was the day when
Adam was banished from Eden, and this involved 2
judgement not on Adam alone but on his entire progeny.
For it significd the removal of man from the Divine
Grace, a removal whose necessary and immediate conse-
guence is damnation.  But Calvin maintained that there
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was, besides predestination to damnation, predestination
to Grace, and that through Adam the human race was
not only inevitably sinful, but that * before the founda-
tiang of the world were laid ™ God had foreordained
those who were to receive His Grace. This doctrine
follows perfectly logically from the conception of an
anthropomerphic God who is omnipotent (and thus
knows the fatare). However, it reduces the Christian
scheme of the universe to the merely mechanical, o
a mere arrangement of wooden chessmen with which
God and Satan play on the Bternal Board. Through
this doctrine the human being entirely loses significance |
all that matters is the stroggle of wits between God and
Satan, and that &5 no concern of human beings,  For
some teason it is considered inevitable thar God will
win, and the whale procedure is rendered more purpose-
less then ever. Calvinism may have been a triumph
of human logic, but it was an utter defeat of the human
soul, and it is to the Catholic Church that we are indebted
for preserving that wholly illogical but essentially divine
factor called frec-will For this implies thae though
man bas not the power to attain salvation through his
wm efforts ho has frecdom to choose between the accep-
tance and refusal of Grace.

In spite of the revolt of science against the idea of
Original Sin, it s science which has in our own time
provided the most powerful advocate of that very
doctrine.  The revelations which this particular scienise
presented to a warld stll deeply imbued with Humanist
ideals were received with incredulous horror.  But time
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FREUD AND ORIGINAL SIN

and growing knowledge have made us more accustomed
to his discovery, and, in spite of some of the unfortunae
condusions he drew from it, it is finding o growing
acceptance.  When Sigmund Freud declared that be-
neath our conscious mental processes there are other
unconscions and more powerful processes, he was
certainly bearing witness to human frailty.  And when
he showed that some of these processes weee peeuliarly
harrible, he was stmply repeating what the Church hiad
always said about man's essential sinfalncss.  But what
made his discoveries especially unpopular was his in-
convenient way of discovering the mest vile unconscious
motives behind the most virtuous conscious decds.
Yet this was only further proof of Christian teaching,
in that those who neglect God and attempt to be virtuous
of themselves have no real vietue but are simply re-
sponding to their evil nature, attempting to deny God
by proving that His Grace s not necessary. In this
sense the saying holds truc that “all good deeds are
done for the love of gain." It is possible for cynic and
psycho-analyst alike to find, with perfect justice, essen~
tially selfish motives behind apparently unselfish deeds,
even though the person in question may be unaware of
them.

To obtain a decper insight into the doctrine of the
Fall of Man and Original Sin we must, for the moment,
sct aside the Factor of Divine Grace and consider the
life of man as something quite apart from God. In
short, we must consider the condition of the soul in its
unredeemed and unregencrate state.  What is especially
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significant about the Fruit of the Tree of Enowledge is
that it gave man consciousness of good as well as evil.
Before the Fall Adam was unaware not only of evil
but abo of good, and at that peint the story leaves us
altogether vagne as to what manner of life Adam led
in the seate of blesedness. If we are to consider the
myth chronologically, we may perhaps assume that he
led a merely amoral caistence like the animals, and thar
the eating of the fruit signified the birth of self-conscious-
ness. Just as the child is apparently without the moral
sense of the adolescent and adult, so perhaps Adam led
the lifc of a child canceming which Jesus said, " Except
ye be as lirele children ye cannot enter into the Kingdom
of Heaven.” It is here that we receive some enlighren-
ment from the Taoist sages of China, for Taciem also
had its state of blessedness and its Fall. Tuming to
Chuang-Teu we find the following description of wan
before the Fall :

Cond men wene not appreciated 3 ability was not conspicuous,
Bunlers were mere beacoas, while the people were free as the wild
deer. They were upright withoar being conscious of duty to theic
neighbeurs. They loved one another without being conscious’ of
cluarity. They were true without being conscious of loyalty.  They
were bonest withoue being comscions of good fith. They sered
freely in all things without recognizing obligarions o anyane.
Thus dheir deods keft no erace ; their affaies weee noe handed mn
o podterity.

{Traus. Giler.)

As to the Fall rself, Lao=Tzn gays in che Tho T¢ Ching :
" Great Tao lost, and there came duty to man and right
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conduce”  That is to sy, as long as one is in perfect
accord with the Tao the question of good and evil does
not arise ; one's actions are spontancously adapted to
social and materdal conditions. But there comes the
Fall, and at once the pairs of apposites are boen,  OF
these Loo-Teu says (Tae TE Ching, 2) :

When all in e world undertand beauty o be beawriful, chen
uplineis cadsts,
When all underseand goodnes to be good, deen evil exists,
This exisnes suppests nos-cxiseence ;
Basy pives rise to difficult ;
Shont & derived from leng by comparison
Low is distinguished from high by position.
(Trans, Ci'u Tu=Fas)

As soon as we are conscious of these appasites it becomes
necessary to make laws, to ordain rewards and punish-
ments, to preach good conduce and to study ethics.
Thus there ariscs a violent conflict between good and
evil, and becanse it is impessible for the one to exist in
our consciousness without the other, the conflice re-
mains without vietory or defeat on either side. Due
man imagines that by strict obedience to the moral law
good ean be made to conquer, so much so that much of
the ethical teaching of to-day (as of other * rational ™
ages) is based on the assumption that all that is necessary
is 2 sound law and a powerful will to obedience.  FPeople
who call themselves Christians so often say that if we
enly obeyed the precepts given in the Sermon on the
Mount, that would be sufficient to bring civilization to
. astate of blessedness,  But in the Epistles to the Romans
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and the Galatians 5t. Paul shows that to zely on law is
to enter a spirimual cul-de-sac, to continue In a stabe

of imprisonment between its two sides, good and evil, -

and to run wildly from one to the other in a vain attempe
to find slvation. Thus in the seventh chaper of
Romans is the following significint passage :

For when we were in the flesh, the motions of sing, which were
by the kiw, did werk in our membees 0o bring forh it uom
death, . . . Whatshall we say thenr I che low sin e Godl foe-
bid, May, Lhad not known sin, bue by che lav ¢ for Tlad et kuows
Juigt, exeent the fae hod said, Thow shalt wel cover. Tt sin, taking
peeasion by the commandmenr, wrought in me all manner of con-
eopiscence. For without the Jaw sin was dead. Poe I was alive
without the law once @ but when the commandment came, sin
revived, and 1 died.

S¢. Paul is not suggesting that the law is in itself an evil,
but simply that, 23 a result of his own fallen state, when
the law admonished pood this incvitably suggesed its
opposite, cvil.

To some it may not be safficient to say that we cannot
of oursclves overcome evil with good because the two
mutually give fise to onc another. They will say tha
this is no more than a logical trick and demand coucrete
evidence, Let us then imsgine for 2 moment what
would happen if everyone suddenly decided to obscrve
the moral law. Apare from the not very serious sug-
gestion that it would cause grave unemployment amang
policemen, bankees' clerks, ticket-collectors and soldiers,
we should find the absence of evil the main cause of its
specdy rem. For the greater pare of virtue, s we
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know it, consists precisely in resisting evil, and goodness
dertves its health and strengeh from the exereise of this
conflict, Without the stimulus of cvil the power of
motal gesistance would become atrophicd, sud the
moment someone decided thar life was growing a
little dull and that ie might be interesting to have some
evil for a change, sin would recurn with redoubled
strength and continue to flourish unopposed until the
balance was restored, Tt as this is somewhat outside
the bounds of possibility, let us consider insecad the
problem of what s known in psychological jargon as
* pepression.”  This s generally understood as the
conscious of uncomscious attempt to resist and banish
from the mind an impulse or impression which it either
frars or for some other reason considers undesirable.
Psychological research reveals thar such impulses are
it fact not banished bue racher aggravated by the resis-
tance offered. In the course of resistance they may be
forgotten, because forgetting is in itsclf an unconscious
method of resisting, and, altheugh temporacily wn-
conscious, these impulses cause a state of mental indi-
gestion similar to the results of retaining decayed food
in the body.  This discovery is often used or condemned
a5 an excuse for all manner of immoralivy. Yee if
the discovery is trug, it seems that man has only two
aleernatives :  to contract scrious neuroses through
repression or to indulge his impulses without restraine.
Of course, it is almost impossible to adopt either extreme
in ite entrety, for man cannot continue on any &x-
treme course for any length of time without meeting
b1
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opposition.  Thus in its own terms the problem has
no satisfactory solution, for it is concerncd only with
two opposites—the  conscious and  the wnconscious
—and in terms of opposites alone nothing s ever
salved.

For the fallen condition of man consists preciscly in
being bound to this pendulum which swings from one
extreme to the other, from good to evil, life to death,
pleasure to pain, and Jove to hate, Tndeed, it is upon
the fact of opposites that the very existence of the uni-
verse depends, for who can conceive light without
darkness, fullness without emptiness, expansion without
boondary, beginning without ending e Just 25 man
wonld cease to exist without woman, there could be no
life without death. For in cating our food we kill in
order that we may live, and from the decaying mareer
of animals and plants build up the living tisve of our
bodies. And from caseoff manure flowers and plants
grow again to dic in theic tm and give nourishment
to other forms, et it is not waal o consider chat
there & anyching pardicularly disgusting in this mtce-
dependence of life and death, and there is no more reason
to fiud anything repulsive in the cxistence of an un-
consclous mind whose contents somewhat resemble
manure, When food enters our mouths we like it to
look pleasant and taste good, but in the unconscious
realms of the stomach and bowels it develope just the
opposite qualitics. This remains a perfectly natural
and happy arrangement until there arises a conflict
between the conscious mouth and the unconscious
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stomach. Tn such. conflicts it is usually, in fact always,
the unconscious clement which asserrs itself o most
cffect.  However much we may repress it or ry to
forget its cxistence, it suddenly rebels and makes us
vomit or clsc causes all manner of disease, Whereat
we are confronted with some highly vnpleasane faces
about our internal organs. It should not surprise us,
therefre, when Freud confronts vs with some equally
unpleasant facts about the unconscious and internal
workings of the mind. For between mental and bedily
processes there is an almast exact correspondence, and
the maladjustments of modern man may thos in geeat
measure be put down to his disregard of the mental
stomach, to his absorption in the purcly conscious
delights of the feast.

Thus the fallen condition of man does nat consist in
the fact of there being opposites ; it is rather in his
incapacity to cope with the conflict between them—a
conflict, moreover, which he in lis unregencrate state
creates, For underdying the conflicts between good
and evil, pleasure and pain, life and death, is what might
be called the primary conflict between man and the
universe, the 1™ and the “ noe-l," the subjective ego
and the objective world. Henee we find in the story
of the Fall that, before Adam cats of the fruit and so
crcates the opposition between good and evil, this
primary conflict is shown in the temptation to disobey
the will of God. For God has creatcd the universe and
seent that all in it is good. Everything conforms with
His plan, and the world is at one with Him. But bes
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tween Adam and Eve and God there comes the Serpent,
and from that moment man is set at varianee with God
and His universe, He cats of the Tree, and at once
God proclaims a state of canflict between Adam and
the world.

Unea the waman he s3d, T will greatly muldply thy sorrow and
thy concepiion | in sorrow shalt thou being foeth children, . . .
And unto Adam he said . . . Cuned is the ground for thy ske ;
in sorrow shalt thou cat of it all the days of dvy life.

There is a peculiar resemblance between these words
and the famous passage on sorrow (dukkha) in the fiest
sormon of the Buddha (Samyutta Nikaya, v. 421-3).
“ Birth is sorrow, decay is sorrow, sickness is sorrow,
death is sorrow. . . . To be conjoined with chings
we dislike, to be separated from things which we like
—that alsa is sorrow. Mot to pet what one wants—
that too is sorrow.” Sorrow in this sense wwst be
understood not simply as pain as opposed to pleasure.
For if we conceive dukkha as * discord ™ or * lack of
hacmony,” we shall see that it refers rather to a state of
discord in the reladonship between pleasure and pain,
implying a conflict between the two opposites.  This
conflict cxists only in the mind of man, for it is he who
sets the apposites at war by striving for the perpetuation
of one and the aboliion of the other. It is precisely
this conflict which is at the oot of man's miscry, of
his spiritual dis-case, for he is secking something which
simply does not exist, which is maya in the real sense of
that term. For as there is no pleasure without pain,
dufelela would seem to be the illusion (mays) of secking
i4
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pleasure 25 a thing-in-itself (atta). Thercfore the Buddha
described all individual things considered in and by
themselves as anaita, amicen and dublehe—without soul,
jmpermanent and producing sorrow. Furthermore,
man's desire For the thing-in-itself arises from what we
have called the primary conflict between himself and
the umiverse, between the part and the whole,  Por this
is the desire (ranha) to exist a3 an isolated being for
whom the universe is no more than a personal appendage,
imagining that the part has some meaning in and by
itself and thar the universe can be brought into line with
that meaning.

Thus tanha can only come into being because man docs
not understand anatta, because he trics to hold himsclf
apart from life as a separate cntity. ‘This tremendous
attachment to the ego implics that he can only accepe
those diings in Life which please it and reject those which
give it pain, and in this he s like one who attempts to
separate the beautiful parts of the human body from the
ugly with the result that he kills both. For anatta
means that any individual thing taken apart from life
has absolutely no meaning, no use, no life, no autono-
mous sonl, For there is no living finger without a
hand ; @ spoke cannot run round without a whedl ;
a hair cannot grow without a head.  For if we consider
these two opposites the part and the whole, we sce that
they can no more exise without each other than pleasure
without pain. That they arc opposites we know well
enough, for cach one of us distinguishes sharply between
the self and the not-self, subject and object, 1™ and the
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universe.  But scparate self from the univesse and it
has 1o existence—it is wratta,  The converse is also true,
and here we have to remember that in eriginal Buddhism
there is no reference whatever to the doctrine which
some Western interpreters have aseribed to it namely
that the Goal is man's absorption inta the universe. For
the whele has no existence withoue it pares.  No one
ever eaw a hammer without handle or head, or a cobe
withaut sides, ar a tree without leaves, branches, roots
or trunk, The Buddha never said that the self does not
exist in any sense whatever ; indeed, when a certain
Vacchagotta prossed him for a definite Yes or Mo on
this point, the only answer he received was 2 ™ Noble
Silence ™ (Smuyntta Nikaye, iv. 400). In the same way
he did not say that life is cssentially suffering. The
poin is that wichout sorrow there is no joy, and joy is
not any the less joyful for diis reason.  On the contrary,
if there were no sarrow, joy would not only be tedious
but unnoticed, These three misinecrpretations have
sdly clouded Western understanding of Buddhism,
though it should be noted that the West does not bear
the sole responsibility. Buddhism has suffered just as
much at the hands of certain monk interpreters who
have mened it into a philosophy of pure disintegration,
They have simply analysed life into its various parts,
declared thar the whele docs not exist becawse there
are ouly parts, and then proceeded to deny the pares
themselves,

A wend of thought similar 1o the Buddha’s may also
be found in the Upanishads, and here again we have
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to encounter misinterpretation.  For we shall find that
what the Buddha deseribed in che three terms of anatia,
anicea and dulileha is here conrsined in the single term
maya—illusion. In the Rigeeda the word denows a
cunning device, a magical act or even a trick, but in the
Upanishads it is given the wider meaning of the trick,
the deceit, by which the mind of man produces the
illusion of separateness (sakayaditthi), the consciousness
of objects as realiies in themselves.  But it is held thar
the only reality is the Self (Atmar), and that objects are
cnly real in so far as they arc appearances of the Self,
which 15 to say that whereas their distinetive marks are
unreal, there is a single Reality from which they are
manifested through the ignorance (avidya) of our minds.
Thus Yajnavalkya says : " When the Sclf is seen, heard,
perccived and known, the whele universe is known,”
and again, * He who imagines there is plurality goes
from death to death”  (Bribadaranyela-Upanishad, 4.
iv. 10; v. 6). And in the Chandogye-Upanishad (7.
xev. 2) we find: “The Sclf 5 above and below,
behind and in front.  The Self is all the world.”  Tn the
tropical climate of India this doctrine became what we
mighe call an * excuse for idlencss.”  For it seemed to
prochim the world of forny a5 a dream, a phantasm
which the wise would do well to ignare, and in carrying
it into practice many a sunyassin became a world-
denier, an utterly isolated secker of enlightenment which,
iFit satisfied himeelf, was of little benefit to others.  The
doctrine of maya was thus, on the one hand, the aecasion
of a vin megativa which involved the virtual annihilation
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of the wardd. The secker lost both himsclf and the
universe in the contemplation of the Infiniee—a con-
templation which may not appeal to us but requires,
we arc told, a special sense of appreciation.  For the
cgo is not bored by the Infinite when the ego has ceased
to exist.  But the difficulty of the Infinite, though some
mighe think it almost blasphemy to say so, is that it is
a mere opposite, that it would be altogether inconceiv-
able without the Finite. Someonc has even gone so
far a5 to say that " there is nothing infinite apare
from finite things ™ and Chesterton once observed thae
God i " the R}rnl'lle:i.i of infinity and bomndary,”
Vet it should be sufficientdy obvious that the Infinite
means simply that which is not finite and so is enly
distinguished, only exists, by contrast, This point,
however, did not escape the philosophers of Vedanea.
For, on the other band, we find this passage in the
Tsha-Upanishad : " In darkness are they who worship
the world alone, but in greater darkness they who
worship the Infinite alene, He whe accepts both saves
bimself from death by knowledge of the former
and attains immortality by the knowledge of the
lateer.”

But this may scem to be at varance with the true
Advaiea Vedanta—the doctrine that the world is One,
that all forms and qualities are illusion, and that even
the illusion is irself an illusion. That is to sy, there
are not two warlds, the real and the unreal, the Absclute
Braluman and the world of frms. Far Sankara, the
great exponent of Vedanta, says that the latter simply
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does not exist,! that there is only the Absolute Infinite
Braluman, withoot form and without attribuge, which is

described in the Mandukya-Upanishad (vi) as

thae which is not conscious of the subjective, nor that which i con-
scious of tha objective, nor thar which is conscions of bath, ner that
wlich is simple consclomness, nor that which is a mass all scntfeney,
noe that which is all darkness. It s unseen, transecimnbent, unappre-
hensilde, uninferable, unthinkable, indescribable, the sole evence of
the consciommness of sl the negative of all illwsion, the ever praceful,
all blisw, the One Unit,
{Trans, Diedi)

Sankara points out that although the One is described by
negatives (mefi, neti) it is not irsclf a negative ; negatives
are only used because ™ the imagination must have some-
thing to stand wpon " ; in fact, we can enly conceive
the Infinite as the not finite, as the word itself implies.
Yet apparcntly Sankara would say, not that the Infinite
presupposes the finite, but that there is only the Infinite
and the finite does not exist.  But however atisfactory
this may be from the purcly metphysical standpoine,
practically it is the absolute denial of the world. If
Sankara's philosaphy, supposing we have not misunder-
stood ir, is to be made a way of life, it can only lead us
to the uldmate futility of pure Infinity, which is to sy
non-existence, for the Infinite has no cxistence apart
from its opposite, the finite.

But Vedanea can only have meaning and practical
application if we understand Sankara in this way :

+ Mandubepoparishad, oith Sankara's conmmentary (traus, M. N
Dwvivedi. Dombay, 1609), pp. 20 of g
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that finite and Infinics are not scparable, that they are
Advaita—not two but One, and that One i= Brahman.
Thus we have the Trinity :

DRAHMAN

INFMNITE FINITE

and these theee are One. Maya (illusion) is to regard the
Infinite a5 in any way opposed to the finite {or vice
persa) or to regard Brahman as opposed to finite and
Infinite together.  Henee, if we say, * There is only the
finiee," we err ; if we say, ** There is only the Infiniee,”
we err.  Vedanta denies both, if they are to be soughe
as things existing apart from each other and withous
cach other ; but it affirms both if'lht':,' are underseoad as
together being Bralman, Thus it does not deny the
world ; it glorifies it by making it one with Brahman,
To think that the world is not Brahman is indeed mapa,
but the world ceases to be mays when understood as one
with Brahman. But that does not mean that the world
itself ceases to exist. Hence the sying Tat tvam asi
—"That (Brahman) art thou ! "—and if we understand
thar, the world is no longee maya.  In other words, if we
apprehend separate forms as one with Bralunan, tlis
does not imply that we pass beyond forms into form-
lessness, into pure Infinity. For Bralunan is not form-
lessness alone, and it must not be thonght thae the aim
i)
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of true Vedanta is absorption into the Infinite, which is
tantamorme to annihiladon, This i expresly stated
in one of the most important Upanishads, the Bribadaren-
yaka: “In trath there arc two forms of Brahman :
the formed and the formless, the moreal and the immortal,
the solid and the fluid, the definite and the indefinite.”
In the same way Deussen writes thae * Beahman is sat
and asat, the cxisting and the non-existing, satyam and
asatyan, teality and wnreality.” ! For here again we
have the principle of the Middle Way beyond the
opposites.  Paradoxically the Goal is both and neither,
for it is synthesis, whereby the opposites through them-
selves surpass themselves, just as man and woman anite,
while yet remaining different, and create a child.  Taken
together, the oppesites create and are Brahman ; taken
apart they create maya, illusion, which is to say that
they ccase to cxist. We must understand maya as the
opposites taken apart just because man, when under
the veil of maya, trics to scparate them and to hold to
one alone. The error of the opposites is not in dis-
tingwishing between life and death, but in attempting to
isolate them, to hold to the one and reject the other.
To the Vedantist and Buddhise alike both are aspects of
the same Bralman or Sunyata; thus they deny them
as things-in-themselves, not as aspeers.

As the philosophy of Mahayana Buddhism was evolved
out of Indian thought the idea of the One Reality
as something opposed to this unreal world gradually

3 Allpeneine Gesichte der Phifasophie {Leipaig, 18ag-1008), i =2
P g
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drifted even farther into the background. Thus Dr.
. T. Suzuki writes ;*

Sunyata i1 4 comnept cven prior to the rise of this warld of l:lm“-
ties, underlying i, and ae the ame time conditoning it so that all
individual existences have their being in it Although we say that
Sumysta is " that which undedies ™ the ene and the many, bisch
and death, you and me, that which i and thae which is noe, ir is
nee quire rdghe o say “ underics,” for ic mggests the opposition
between thar which li= onder and chat wl'u.:E s ower—which is
s new dazhism ; and when we go on like this we commic the Gl

of mfinite regresion.,

Sunyata literally means “ Emptiness ” or what is some-
times known as * the Veid,” theugh according to Dr.
Swenki it should be regarded more as a ™ third concepe ™
mediating between the opposites and existing in them,
so that the whole trinity comprises what the Japanese
Mahayasts call Byodo in Shebetsn and Shabetsu in Byodo
—unity m diversity and diversity in unity, It will be
noted that Dr. Suzuki describes Sunyata as that which
underlics “ the onc and the many,” for the Mahayana
insises that even if ene discovers the One Reality behind
the manifald appearances the Goal has not yer been
achieved. For the Sutras say that we muost get rid
even of the idea of One-ness, even of Nothinguess, until
we finally realize the state of ™ neither existent nor non-
existent,” ™ neither nameless nor not nameless ™ (friso-
fiihiso-sho) ; then ouly have we realized Sunyata. In
fact, we may say that Sunyata is neither real nor unreal,
paositive nor negative, plural nor singular, Tn other

1 Buddiizm fu the Life and Thought of Japan (Loudon, 1937), p- 2.
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words, although the Mahayana states it negatively,
Sunyata is the synthesis of both, This is pechaps the
most fundamental and the least understood principle
of Buddhist philosophy, and though we find it stated
more explicitdy in the Mahayana, it is implicd even in
the Pali texts of the Hinayana (as in the four jhamas).
For Buddhism never teaches catcgorieally that the
world s unreal ;* and when it says that it is neither real
nor ungeal it is neither avoiding the issue nor making a
compromise, Its position is sinply that if we conceive
a single Feality behind the multitudinous forme of the
world, we must not make an opposition between the
two. This is in the true Advaita tradition of Indian
philosophy ; for Advaita means “ not two,” and if we
begin to think about the real and the wnreal, the one and
the many, we imumediately fall into a dualism,  Fucther-
maore, when Buoddhism teaches that Sunyata is neither
real nor unreal it is not opposing Sunyata to realicy
and uncealivy (sat and asat), for this would be another
dualism. It is only another way of saying that Sunyaca
is both real and unreal.  Fundamentally this means that
Sunyata is neither of the pairs of opposites bue both,
that it is neither life nor death alone, neither singular
nor ploral alone, but that it is the two taken together.
Here we return to the origmal idea that meya applics
to the opposites considercd scparately, to reality as
existing apart from unreality, to life considered as some-
thing which can be had without death,  But it does not
apply to the opposites when seen as mutvally dependent.
v Samymta Nibapa, iv, go0.
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Thus if we try to grasp pleasure and reject pain, we seek
a wmitya ; if we aceepe both we find Brahman,

This is even more clearly stated in Tacism, for the
Chinese preferred to use the language of everyday life
rather than the jargon of philosophy. Tndeed, so cleady
did Taoism grasp the idea of the opposites as mutually
dependent that it is almost unique among religions in
possessing no moral code,  Both Buddhism and Vedanea
speak of the Goal as beyond Good and Evil, yer at the
same time they provide a morality for the discipline of
those whe have not reached the spiritual insighe of the
sage. Thus both Duddhism and Vedanta were able to
retain a certain dignity when they became popular
erceds, whereas Taoism very rapidly degenerated into
a mixture of laziness and superstition.  This, howewver,
is mo reflection an the teuth of Tagism, for often enough
in the geeatest truth is the greatest danger,  Essentially
Taoism was ¢ religion for the few, for it recognized fully
the interdependence of good and cvil, and preached
what might be called a Greater Good beyond the pairs
of oppesites. But for these whose understanding is
not sufficiently developed, the doctrine of the relativity
of good and cvil is dmply an excuse for Lhertinism,
Thus Chuang Tau says :

Thire who woold have rig]l.l withaut its correlative, wrong ;
or good govermment without its correlative, misrule,—they do not
apprehend the great pringiples of the universe nor the conditions
to which all ereation s subjece. Omne mighe a8 well ralk of the
existenee of hesven withoue that of carth, or of the negative prin-
ciple without the positive, which & clearly absurd,

(Trans. Giles.)
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The obvious conclusion would be that if it is impossible
to have good government without miscule, no haem
can be done by indulging in miscule to our heact’s
content, and no good by rebelling against tyranny.
And ence again we s that the problem has no solution
in its own terms. However much Chuang Teu's dry
statement ney conflict with our ideals, we have to admit
that in those words le has summed up the whole history
of human politics to the present day.  For the Taoist
views morality neither 35 something with which the
world can dispense, nor as a sign of spiritual progress,
He docs not strive to cultivare it in others or in himself
any mere than he strives to coltivate immorality, He
simply ohscrves that the two must necessarily follow
one another or exist together, because they are back and
front of the same coin.  He has no moral law to preach,
for he knows that if there is evil, 2 moral law will arisz
of itself and vice versa.  For chis reason the adviee which
the Taoist sages gave to the rulers of states may scem
the purest eynicism. “ The encrgics of the Emperor
should be dirccted o keeping the minds of the peaple
unpreoccupicd and theie bellies well filled.”" For the
uncomfortable face is that unless peaple can of themselves
find the Tao, the ruler must just do his best to keep a
balance between extremes,

Mot exalting dhe worthy keeps the people from emoladon. Mot
valuing rare things keeps ther from theft. Mot :1mwing what is
desiable keeps eheie hearts froun confision.

(" Taw T¢ Chimg," ML Trowe, G Ta-Kao.)
In fBct the object of Taoist politics seems to be
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to avoid extromes of evil by aveiding extremes of
good.

Do away with learning, and gricf will ot be known.

Do away with sageness and eject wisdom, and the people will be
moce benelived a hondeed tmes, . . .

Doy aweny with artifice and ejoct guins, and there will be no mbhers

and thioves.

(Bbid,, XIX.)

This, however, is rather different from the adviee given
tr the ruler for dirccting his own life—advice which, as
we shall see, concerns the ame Middle Way that we
find in Buddhism and Vedinea, And here again let it
be said that the Middle Way is not just an avoidance of
extremes bike Taowt politics.  This is but a shadow of
the Middle Way, and there is much to be smid for the
wisdom of Buddhism and Vedanta in incorporating a
moral law as well a5 2 mystical philosophy. For even
it mm‘a]jt].r ig, by dwsclf, ueeerly unable to remove evil
from the world, it docs at least give thar mental con-
centration which is necessary for the Middle Way apart
from any question of good and evil whatsoever, For
where there & morality there is struggle, cortainly in-
decisive struggle, but nevertheless life and movement.
It may be moving round in circles, but it saves the soul
from petrefaction. It has been said that where there
are preat saints there are great sinners ; thus there is
pechaps more virtue in the great sinner than in the man
who is a moral nonentity, who is no better than a lump
of wood or a piece of stone. A criminal may be going
in the wrong direction, but he is at least going.  Henee
66
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THE MORAL PENDULUM

the words of the Bible, “ becanse thou art neither hot
nee cold I will spew thee out of my mouth,” and hence
also Christ's preference of publicans and sinners to the
pharisees who prided themselves on the somewhat
useless ateainment of not being very cvil.  Herein is the
stupidity of the merely negative precept so often mis-
taken for an effective moral code, for it does nat fallow
that because a person is not evil he is therefore necessarily
good, He is just neither good nor evil, which is not the
same thing as being beyond good and ewil, Tn one
sense it is the difference between stopping the swing of
a pendulum aleogether and, alternatively, going to the
point on which it hangs, That point represcats the
Middle Way, for though the opposites depend on it
they do not affect it

Mevertheless, it remains true that, apart from that
point on which the pendulum hangs, we have to choose
between an alternation of good and cvil or mere lifdless
mediocrity, For unless we consider that sertimn queid
which relaces the oppasites to one another and at the
same tme surpasses them, we are hopelesly bound by
the eurse of Adam, involved in a mechanical, determin-
fstie and barven condition from whese logic there &5 no
release.  This is yet another example of the insufficiency
of reason alone to cope with the decpest problems of
Tifie ; at dts best it will try to subject all things o the
moral order, neglecting the frrational and vnconselons
forces of disorder which have an equal chim to recogni-
tion ; at its worst it will percefve the inevitability of this
moral alternation and preserve an attitude of ™ futalistic
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realism.” Christianity has 2 profound understanding
of this problem, for in recognizing man’s inability o
solve it of his own will and reason, it finds this feriinm
quid in the Grace of God which brings Christ to bicth
in the human soul, It docs not reserve the gift of
Crace for the morally perfected ; Grace is offered
through Christ frecly to all This is clearly implicd
in the parable of the Wedding Feast, bot one nature is
such that we “all with onc accord begin to make
cxcuse,”  Hence all the rifferaff “both bad and
good” from the highways and hedges are invited
in our place. The same teaching is found even more
expressly in the parble of the Pharisce and che
Publican. For morality is no pasport to religion ;
on the contrary, there can be no real morality without
religion, for try as onc may, one cannot be wholly
and consistently moral untl some form of religious
cxperience Das entirely changed cne's desives.  Uhless
man desires the highest good he enly deceives himself
if he mmics to obtain it against his inmost wishes,
and, in Christan terminclogy, it is only the Grace of
God which can create that desice. Tn other words,
while desire is simply concerned with the conflice
between the opposices man i perpetvally confused,
But if he desires the Chrise, the Brahman, the Tao, the
Sunyats, he will attain salvation whatever his moral
statws, For this new and irrational element will break
up the logic of the opposites, giving man dominion
over them instead of being no more than the ball which
is tossed between,
Lt



MORALITY IS NOT RELIGION

Unfortunately, however, it is not clear how far chis
is realized by the leaders of modern Christianity. So
far as its evangelical work in the West is concerned it
appears that especially among certain Protestant sects
religious questions are given second place to moral
questions.  So much is said about the cvils of war, of
unemployment, of the alleged immorality in matters
of sex, that there has long been the most absurd con-
fusion between moralicy and religion. Presumably the
Churches wish modern man to become more religious,
but to effect this they must offer Christ and not the
Seemon on the Mount or any other system of ethies.
A man is not religiovs becawse he abstains fram theft
drink, adultery, gambling, fighting and telling Jies ;
indeed, he may be anything but religious, and if any-
one imagines that the West is to be recalled to Christi-
anity by an appeal to morality he is surcly trying to
* make the tail wag the dog.” But there arc additional
difficaltics. Christianity seems to be deficient in religious
technique. ‘That is to say, it is too much inclined o
offer supposed historical facts a¢ 2 means of salvadon.
For there is a perfeetly legitimate type of mind which
cannot find any enthusiasm for someone, however
great, who lived and dicd two thousand years ago and
now cxists in some indefinite and disembodied state,
It docs not understand how the death of that person
can have any comnection with the soul's redemption.
After all, thousands of others were erucificd a5 well,
many of them just as undeservedly. In shore, it cannot
conceive that any series of historical events can have
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any important relativoship with the inner life of some-
one living in a different time and a different place.
Certainly one may read the Gespels and ey to follow
the example of Christ, but this is no more than imita-
tion. In a sense the story s as vivid to-day as ever,
but the Chuech is not sofficiently clear when it offces
Chrise as to what it offers other than an admittedly
rentarkable story. Morcover, a whole nunber of im-
portant matters suich as the Viegin Birth and che Resur-
rection are removed to the realms of history and escharo-
logy, whereas what so many of us wane to know in this
time is how Christ is to be born in us, to make the
sacrifice o us and to ose again in vs. In fact, if the
Church would place the emphasis on the Christ story
as an inner experience for cach man instead of on a
primarily hissorical basis, it would be found of infinitely
greater value, The difficulty is that not enly the his-
torical emphacis but alo the accepred rechnique of
prayer is for some people simply o means of putting
Christ at a distance. For some, prayer is a perfectly
suitable way of approach, but it must be undentood
that for various types of mind various forms of mysti-
cism arc required, and of these prayer is enly one
Moreaver, it creates the dualism of the one who prays
and the ane wha is prayed to, and it is necessary to come
closer than char, even to a vnion between Cluist and
the soul, In the words of St Paul: I am crucified
with Christ : nevertheless T live ; yet not I, bt Christ
Tiveth in e ™ (Galatians 1. 20). It is 2s if che centre of
consciowsness were shified from the epo to the Chrise,
70



THE MEDIATOR

and this should be distinguished from a union with
God, for Christ is the mediator between God and man
and so represents that thied principle which reconciles
the part with the whole, man with the universe. Thus
Clirist is both Son of God and Son of Man, the Holy
Child that i born from the two. Onee again, if we
wonld understand more of dis Divine Incarnation, if
we would find the technique which Christianity lacks
in its present form, we must turn to Asia for further
knowledge of the Middle Way.
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LI, THE 30N OF GOD AND MAN

HERE is a saying that the child is fiher to the
mam, and this i true not only in the sense that
the child grows fnto manhood and that in his infancy
he plants the sceds that beae fruie in maturity,  For
the child is father to the man in the desper sense that
without him the division of our kind into man and
woman would have no meaning.  If the male is of no
accaunt withoue the female, still less are both male and
female of any account without the child, whe is in this
sense both their cause, their raizon d'étre, and the produce
of the relationship berween them.  So also a symphony
is bom of the male sound and the female silence, being
a thythm of notes sounded and silenced, By itself]
sound is nothing, for it i unknown without silence,
and in the same way silence by itself is unknown,
Morcover, there is nothing in mere silenee and mers
sound unless the two are united by a meaning, which
is the symphony. This Meaning, thercfore, which
unites, brings forth and is braught forth by the epposites
is what is called in St. John's Gospel the Word (Logos),
and in the Eastern religions the Dharma and the Tao.
Therefore St John writes =
I the beginning was the Wesd, and the Word was with God
ad the Wond was God, . . . He was in the world, and the wald

was made by him, and the world knew him noe.  He came unte
his own, bue his own received him not.  Bue as many as reecived
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THE WORD MADE FLESH

him, ta them gave he power to become the soms qff_'.‘m' v o And dhe
Word wat made fleth, and dwele amongy w,
If these words arc considered apart from the historical
context with which they are venally associated, we may
begin to understand something of this symbol of the
Incarnate Word, the Christ, and of the tremendaous
number of its implications. Indeed, it would be no
new thing in Christion. history if the bistorical context
were given a second place, for St. Paul himself appears
to be far more interested in Christ as a spiritual experi-
ence than as the person who worked and taught in
Judata a lictle before his own time,  For St Paul hardly
ever quotes the parables and preccpes recorded in the
Gospels, and it scems almaost as if Jesus of Mazarcth was
wholly unknown to him, but for his uee of the name
Jesus and for his references o the Passion and Resur-
rection. These latter, however, were no new ideas in
the Mear East; the cross was no new symbol and the
death and resurrcetion of the God were certainly as old
as the myth of Osiris. This is not to cast any doubt
on the Gospel story ; it is only to show that if indeed
there was a Jesus of Mazareth whe was bom of a virgin
and lived as the Gospels record and was what the Gospels
claimed, then He was the living symbol of what must
happen in every man who follows the life of the spiric.
Throvghout St. Paul's Epistles there are constant
references to the birth of Christ in man which would
seem to bear out the words of 5t. John, © But as many
as received him, to thom gave he power to hecome
the sons of God,” or as St Paul says even more explicitly,
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THE SOM OF GOD AND MAN

e who receives cames ™ unta a perfect man, unto the
measure of the stature of the fullness of Cheist” Tt
follows, therefore, that Christ is not just some separate
Drity to whom we should offer prayers for Grace and
forgiveness, but something which we must ourselves
becorve, or rather, something which, i union with life,
we must produce just a3 man and woman produce the
chilel.

The original conflice which resuleed in the Fall of
Adam was this opposition berween man and the universe,
and Christ as the redecmer of the Fall must signify the
restoration of Iarnmony between these two.  In this
comnection Christ represents the Meaning of the two
opposites, man and the universe, the part and the whele,
It is said thar the whole is greater than the sum of its
parts, but the relationship between parts and whole i
best understoad if we remember that there are two
whales : ona which is just the sum of the parts, which
is the wniverse, and one which is greater, the Christ.
That i to say, there is nothing in the parts taken separ-
ately and nothing in the parts taken together to form
a wholz unless there is a relationship, a meaning, between
cach and all which makes up the meaning of the whole
organism.  1f 2 whale is just to be deseribed as the sum
of its pares, then we may sy that playing a vilin is
a mere matter of scraping caty’ entrails with horsehair,
But the whole which is greater than the swm of jes
pats is the meaning, the music, the rafson d'ére of that
internction of cats’ entrails and horsehair which is called
rlaying a violin. And just as both bow and strings
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move in thythm with the meaning which is music, so
man and the universe can move in chythm with that
meaning which is the Tao. Thus Chuang Tau says :

If mceal and steme weee without Tao, they would not be capabls
of eminting sound,  And juse s they possess the property of soand,
bur will noc emic sonnd nales struck, so susely B the same pringiple
applicable to all ercation.

(Trans. Ciles.)

Therefore, from man's point of view, if the Christ or
the Tao it to be realized, there must At be o union
between himeelf and the universe to give that realiza-
tion birth. ‘This, however, must not be understood as
the absorption of the soul inte a pantheistically con-
ceived God.  IF a book is to be read with meaning it
is of no we cither just to look at it and chink onc's
own thoughts or to allow oneself to be completcly
absarhed and carricd away, There must be 2 union
between onc’s own thoughts and the thoughes expressed
in the book, and then only will there be a meaning in
bath reading and writing it.  Similady no one has ever
seen an egg composed of 2 cock and hen rolled into ane
and put inside a shell, or even a clock in which all the
parts are so peefectly in union with the whole that they
cease to be distingishable.

But if man is to resolve this primary conflict between
himself and the universe, he must first come to a full
underseanding of the pairs of opposices. In psycho-
logical terms this is called * acceptance of life,” and this
means acceptance in all jts aspects, just as the plant
welcomes light and air with the flower, and slime and
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dirt with the roats. In other words, we deceive our-
selves iF we imagine that the purity of the fower or all
those aspects of life which are noble and beautiful have
no positive relationship with the slime, At the same
time, there i no need to seek out the slime wich che
fAower and the sun with the roots, because the uglines
of the slime does not in any way detract from the
beauty of the flower. Thus it cannot be argued that
the psychalogical doctrine of the Unconscious reduces
human nature to nothing but filth, even though some
psychalogists seem a little anxious to prove that it does.
The point is that there is both beauty and fileh, and
neither is any more cssential than the other. Henco
Heyer says in his Crganism of the Mind :

One who has risen oue of the * loes ™ bae remaing thankful to
his matcrnal nwnsteaum and % in no wise revalied by the know-
kdﬂt thae his roots strike Jﬁp into ity 15 a human being whe has
undergone a natural and heslthy development eut of 51: carchly
sphere.  Diefecrive and madequaze, on the other hand, has been dhe
development of him who is ashamed of his root—precisely becawe
Iz bt never achieved die requisie freedom from them, . 165.)

In Taoism this acceptance of life is known as wu-wei
(lir. * non-assertion ), or giving up the attempt to
make the universe subservient to the self.  In the words
of Clvang Tiu :

For the perfeer man employs bis mind 08 & mireor. It grasps
nothing ; it refuses noching,  Ie ceceives, but does noe keep.  And

thus he can triumph over mareer withoue injury to himself,
[ Traus, Giles.)

It is interesting to compare this with a leeter written to
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THE FLOWER, HAS ROOTS IN MUD

Jung by one of his patients and queted by him in his
commentary to The Secret of the Golden Flower

Oue of evil, much good has come to me. Dy keeping quies,
repeessing moshing, remaining attentive, and hand in hand wich
that, by accepting reality—taking things as dhey are, and not a5 1
wanted them 0o be—=by dadng all this, rare knowledge has come
tome. ... Lalways thoughe thar, when we secepr things, t]'u:r
averpewer m in one way or another.  Mow chis & not e at all,
and ir is only by sceepting them that oms can define an attitade
roward thern. S0 now [ intend playing the game of life, being
receptive to whatever comes to me, good and bad . . . ako my
owm nature with in positivr and negarive sides. (p. 126.)
Before the Cheist can be bom there must be aceeptance
both of the extemal world and of the unconscious depths
of one’s own soul.  Cerninly the ego will resort to a
thousand cunning devices to aveid this acceptance, not
the least of which is to pretend that as the opposites
are maya they can just be ignored. Thus the fallacy of
Christian Science and so much of thar so-called opti-
mistic philosophy of Mew Thoughe ie thar it simply
avoide death, evil and pain by treating chem as illusions.
Tt the paradox is that cvil can only be overcome by
the fullest acceptance, and henee the precept of Jesus,
“ Resist not ovil.” Az this precept is often made the
excuse for absolute pacifism, it is relevant here to remark
that in the same way war is not overcome by avoiding
it but only by accepting it as an integral part of our
nature. For the pacifist is inclined to ignere whelly
his own unconscious desires for war, though for this
he compensates by the highly aggressive way in which
he advocates his peaccful views.
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The refisal to accept, which is the primary conflict
between God and Adam, is in a sense the refisal o
allow the oniverse to live, for it involves resistance to
the two factors which are ewential to life, namely, the
opposites and change. For if we are to allow the
wniverse to give us life, we must also allow it to give
ws death,  This is not only a matter of welsoming death
merely beeanse it makes Life possible ; it is also welcome-
ing death a8 an essential part of lifo—net so much of
life as we understand ir, opposed to death, but rather
of that Greater Life which is made up of living and
dying just a5 a symphony 5 made up of the sounding
and silencing of notes, Becawse there i no change
without death, and no life without change, he who
would not change, who would not dic, is already dead,
For he denies life by desiring the cternity of its forms,
of himself and of the things and people he loves and
values,  But such love is not love of the living persen ;
it is just love of the pleasing effect which that person
has on oneself at a certain time ; it doos not welcome
his right to change and die which is the absolute con-
dition of his being alive in any sense at all, which i
indeed just che thing that makes him live. For Life is
more than its forms, and if chis were not so the work
of life would come to an end in each created thing,
If the flower did not dic, the sceds would not ripen and
be scattered ; if man were immortal he would need
no children to preserve hie kind.  He would be finished,
complete, an unmoving perfection of as lirtde interest
or value as if he were frozen into stone.  If forms were
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WE LIVE BECAUSE WE DIE

immortal, life would die, for lifc i precisely an ever-
lasting re-creation out of death. Like Chuang Teu’s
perfect man it goes forward for ever recciving and not
keeping, being received and not being kept, and in this
is its freedom and it undying wonder, Thus to the
Tapist sages perfection never meant conclusion.
Therefore it is the expericnce of everyone that the
moment we try to make our happincss sccure it vaniches,
and that the more we try to hold on to youth and beauty,
the more we feel them slipping away. For in denying
the approach of age we deny our very existence, for
existence is not a macter of remaining fixed but of
moving en.  The denial of life is like teying to grasp
water in onc's hands, for the havder onc grips, the
faster it slips through onc's fingers. Or again, if one
trics to shue the wind in a box, at once it conses to be
wind and in time beeomes foul and semgnane air. In
the same way a beam of sunlight can never be canghe
in o room by pulling down the blind, for whatever
is cut off from the living whole vanishes away, Tt is
Jjust this cutting off which stands in the way of recon-
ciliadon beoween man and the universe, for it will be
remembered chat in the myth our fallen state originally
began by cutting off a fruit from the Tree.  For cutting
off, dissection, is done to corpses, and not to living
bodies if they are to remain alive.  Tn this, therefore, is
the whaole fallacy of materialism which claims to prove
that there is no Divinity in the universe and ne soul in
man by mere wnalyss, by waking them to picces and
failing to discover any pares which answer to the names
(e T =



THE SON OF GOD AND MAMN

*God " and “soul” It is like taking a watch to picces
to tell the dme or expecting 2 post-mertem to roveal
the seerets’ of 4 woman's beauty,

Nowhere is this attitude of wi-wel more clearly re-
flected than in the paintings of those Chinese and Japanese
actists whese work was influenced by Taolsm and Zen
Buddhism, It is often said that they painted the soul
of the object rather than the object itself, and chis is
true 5o long s the word " soul ™ does not call w0 our
minds any impression of a formless and airy being
with no particular characteristics. By soul in this con-
nection we must understand meaning or Tao, although
this is something which can never be fully expresed
in any shapes or words, Therefare the painter indicases
rather than explains, suggests rather than describes, for
his object & not to convey to athers a complete repre-
sentation which finishes with the painting and leaves
the beholder nothing to do but admire. Rather he
wishes o start 4 movement which is to be contined
m the beholder's mind ; he desices a co=aperation
berween himself and those whe look at his work, and
therefore he leaves empty spaces, unfinished forms and
hints of colour. He gives enough to excite and oo
litele to satisfy, and thus he extracts a positive response
of the imagination from others which, together with
his own suggestion, ereates the full meaning or, in other
words, bears a child.  Hence the masterpicees of Chinese
painting are never ends in themselves ; they are never
what we should call perfect or faithfl representations,
for the artist has no desire to fix any living subject in
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THE TAO IN CHINESE ART

a dead and rigid form of paint. Tt is, as 1t were, that
he does not want to captuce a bird on his sillk, but te
make it fly off it. In this connection there is a story
concerning the Japanese painter Kanaoka,  Some farmers
living near him found that on scveral occasions cheir
crops liad been roughly tzampled down during the
night. When someone entered the local temple carly
one moming, he was surprised to find the painting of
a horse which Kanacka had put there covered with
sweat and clouded with steam.  The artist was immedi-
arcly summened, and, having drawn in a post and a
rope tethering the horse to i, the farmers were given
no further trouble,

But the influence of Tacism and Zen is cxhibited to
a greater degree in a form of puutng with which the
West is somewhat wnfamiliar. This is regarded by
Far Bastern connoisscurs as the very highest branch of
art next to calligraphy, from which it is derived, and
most of the examples of this kind of work are now
in private collections in Japan.' In Japan it is known
as Sumiye, which is to say painting in black ink on a
plain white surface, usually a thin, britde paper or
sometimes silk.  The interesting fearure of bath media

T Oaly some six or seven examiples were shown at the Tntee=
national Exhibition of Chinese Are in London in 1o34-6. A fine
serics of reproductions, however, may be found in Brmse Grosse's
e Ostasiaticche Tuschmalerei, Tirunn Cassirer Verlag, Berin, 1paj.
Grosse has prefaced them with a full account of the connections of
thit branch of palmeing with Taoltm and Zen. Further exumples
may be found in De. D0 T. Sweuki's Brsypr In Zee Breddivfan, Vols,
1l and 1II, London and Kyoto, o33 and 1g34.
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is that the lines must be drawn swiftly and without
hcsitation ac the ink will blot, and further that it is jme
possible to erase any error. Thus the artist had o
commit his inspivation to paper in the few moments
while it was still alive, for theee could be no question
of making a rough sketch and then slowly filling in the
details after the manner of Western painters.  Tn Sumiye
the act of painting of 4 bird in fight is as living a5 the
bird iwsclf. Por the bird docs not stay poised in the
air to adjust the curve of its wing ; it cannot go back
in time to corcect the movement of i flight; and,
unless it is stuffed and put in a glass ease, it is here one
motment and gone the next so that theee is no time
study and analyse it. Hence in a similar momentary
flash the artist commits it to paper as irrevocably as its
own coming and going. If he stops to think, an ugly
blot appears and the inspiration has gone, For he must
go forward with his work as unhesitatingly as life irself
is moving. To change the metaphor, he must sing in
time with the music; to stop to consider a note, to
hold it for longer than i dme, to sing a phrase over
and over again untl it is correet, this & to lose touch,
to wander off into a world which the music of life has
left behind, Thus the resule of his work is a painting
which lives in the truest sense of the word ; there is no
hint of the glass case such a5 one may find in Thorbum
and other European bird painters.  Similarly, when his
subject it a spray of flowers, a branch of bamboo or a
twisted pine, there is nothing of the monumental fixicy
of 0 many European flower-pieces, symmetrically
a2




IMN TIME WITH CHAMNGE

arranged in their vases. Bach leaf of the bamboo is
drawn with enc rapid sweep of the brush, and as it
sways in the wind this technigue gives it a vitality which
no adagla painting can attain,  Yet it is not simply a
matter of speed ; in fact, speed is the resule rather than
the eause, for the artist brings himself into such direct
contact, such perfect harmony, with his subject that he
moves a5 it moves and crcates his picturc as Matare
expresses herself in the flying bird.

This, therefore, is something of what is meant by a
union of man with the universe. It ie chisfly a mateer
of keeping one’s mind in the same rhythm, as with
music, of accepting cach change as it comes withoot
wanting to go back, without wishing to hold and keep
anything that may come, It is just this holding which
destroys the vnion, for it 35 the conflict of the ego with
the world, cthe desice to dissect the living body, w
cxplain away the music as a serics of pleasant and vn-
pleasant noises. Thus Chuang Tze says again : " The
Master (Lao Tzu) came because it was his time to be
bam ; he went, hecanse it was his time o die. For
those who accept the phenamenon of birth and death
in this sense, lumentation and sorcow have no place.™

But so far we have considered this attitnde mainly
in relation to the external world, from what Jung mighe
call the * extraverted ™ point of view. It applies equally
to that intcenal world which we apprehend as some-
thing other than the conscious ego, to the Unconscious
—the internal reflection of the cxteenal wniverse.  For
juse as man is inseparably bound up with the wniverse
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from without, just as he derives life from earth, rain,
air, sun, father and mother, so he is bound wp to the
universe from within. For here, according to Jung, is
a vast concourse of mental tendencies inherited from
our ancestors, linking us up with the race, with animals,
and, perhaps it will in time be shown, with plants and
rocks, Our minds contain all the characteristics of life,
and we bring to consciousness just as much a5 we desire,
Yer here again there is conflict between the ego and
the universe, and, as in its outer aspect, che conflice has
two gencral forms.  On the one hand, the ego may so
isolate itself from the world 25 to ignore its cxistence
except as 3 convenient or inconvendent personal appen-
dage ; on the other, it may be so overwhelmed by the
pressure of circumstances that selfconfidence and self
respect are destroyed.  In cach case it is nccesary to
achieve a point of balmee, a poise, between the two,
Thus we find some who so far ignore the Unconscious
a to deny its existence, who trust avermuch in theie
own reason i others are 5o overcome by its impulses
and phantasics that they find dreams more real than
congrete facts,

Ton this vealm i &5 perhaps moree helpful to tum to ndia
than to China, for to some cxtent we may say that the
technique of Yoga is introverted and the technique of
Taoism extraverted.  While the Chiness looks at Mature
and the ordinary affairs of life, the Indian looks into his
own mind, and in this we may find reason for che
general superiority of the Chinese in art and crafisman-
ship, and of the Indian in philosophy and psychology.
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Yet so far as peyehology is concerned, the difference
is of quantity rather than quality. Indian psychology is
more elaborate, more technical, whereas the Chinese is
subtle without being complex. It is profound know-
ledge conteasted with a simplicity which is a5 obvious
as one’s own nose and yet unnoticed just because it is
so close. Thus, generally speaking, the Chinese are
subtle because they see what others miss by looking o
far aficld ; but the Indians go facther aficld than any-
one clse and, as it were, come back to the Chinese by
going round the world.

However, seeing that gencralizations are notoriously
unsafe, it may be better to replace the terms ™ Indian ™
and * Chinese ™ by " Yoga " and * Taoism,” for un-
questionably Yoga, as a technique of meditation, com-
prises the most claborate science of the " inner life
known to Asia, even to the world,  Yer there is Bacrma
Yoga, the Yoga of action, and Taoist Yoga, the Taoism
of meditation, for extraverts and futeoverts can never
correspond exactly with the divisions between peoples.
Each philosophy is sufficiently catholic to adape iclf
where necessary to different types of mind, It is almose
certuin, however, that Tacist Yoga was derived in grear
measure from India, and it is here that we muse look
for the greater wealth of information.

At the present time there is a large amount of lirera-
ture on Yoga in European languages, a large praportion
of which, if not erroncous, is distinctly dangerons. For
apart from any psychological harm that may be done
by wrong use of this science, serious physiological
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damage may result from certain exercises in breathing
and posture which require the personal guidance of an
expert teacher.  Many selfstyled * teachers ™ are to be
found in Europe and America who advertise their
" knowledge " and propose to sl it for mency. Dut
of this onc may be surc: that no genuine rteacher
(gurae) will cither advertise himself or accept payment,
nor will he attempt to impose on another any system,
practice or belief which he has no particular desire to
know, Moreover, he will never deseribe Yoga as a
means of obtining wealth and power, nor enconrage
the development of psychic facultics a3 ends in them-
sclves,  Unfortunately in certain * theosophical ™ and
“occule " cireles there is an absurd love of * gum
hunting," of trying to find a Master who, for the mere
asking, will impart divine understanding to merely
curions, sclfsecking or deluded enguirers, There i,
however, the pertinent Eastern saying, * When the
pupil is ready, the teacher will appear.””  Thus it is no
one'’s concern to seck, desire or wouble himeelf about
a teacher in this particular sense. In this present stage
of our cvolution so fow are even ready for a teacher
that the question should never enter our thoughts ;
our task it simply to go on with our work as we find
it, seeking what knowledge we require from sources
which bear directly on that work. That is to sy, it
is not our concern to explore high states of conscious-
ness and psyehic conditions until we have mastered those
lower strata of the mind which will provide us with
mare than enough werk for many years to come,  We
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cannot pass on to ecstatic contemplations, to  cosmic
conscioumess,” or any other form of what is known
in Yoga as samadhi, until we have come to terms with
these very  carthy ™ impulses, fears and complexes ™
which lork unknown in the depths of the mind, This
applies especially to modemn man of the West with his
intellectual, humanist traditions, and it is precisely his
particular problem which we have set out to consider.
Certainly there are those among us who are different,
who are nearer to the * primitive " and for whom this
question docs not yet exist.  But in modern civilization,
these wha form the intelligentsia, who intercst theme
selves in religion, philosophy and prycheology, arc for
the most pact unfumiliac with and often obstinately
blind to their unconscious depths. The primitive, on
the other hand, is so close to those depths that he is
almest identificd with them, thae there exists between
him and the Unconscious what Lovy-Briihl has termed
the participadion mystique, the union with Nature which
medern man sometimes mistakes for a higher statc of
life than his own., DBut it is not a truc union, and
perhaps in this connection it weuld be bewmer to use
the term “ identification,” becavse there ean be no
productive union untl there has firse been differentia-
tion. The state of the primitive i, as it were, the
primacval Chaos which cxisted before heaven and earth
were divided, There came the cstrmgement of earth
from heaven through Adam, but in Christ they are
again broughe together. In the same way, modern
man is estranged from Mature, One might almost say
a7
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that the primitive is Mature, but both in mind and
external clreumstances modern man lives in an artdficlal,
intellectual. and “mechanical world. This is a necessary
stage in his dovelopment, for e must precede a union
which is not a return to the primiive condition, not
an identification, but a co-operation in which unity and
difference are cqually balanced. This is organism as
distingt from both wndifferenvated Awdity and con-
flicting division.

Thus it is not a question of * returning to MNature "
or leading “the simple life.” None of the gains of
civilization need be cast agde in favour of a retum to
the earth or to the animal freedom of the Unconscious ;
ne complete reversal of eivilized manncrs, customs and
traditions 5 involved, no abolition of machinery, no
lowering of culture to primitive levels. For whae is
nccessary is a relating of civilization to Mature, not the
substitution of Mature for civilization.  But it is impor-
tant to distinguich here berween the participation mystigune
of the primitive and the psychology of Chinese and
Indian mysticism.,  For in the golden ages of Clinese
and Indian theught their colture was something far
removed from savagery, The necesary clement of
artificiality, of differentiation from Mature, was pro-
vided for the Chincse in the Four Books of Confucius
and for che Indians in Manu, and these in no way corre-
sponded to the clabarate system of taboos which com-
pase the greater part of primitive social order. For
the taboo springs from an unreasoning fear, whereas
the laws of Manu and the Forr Books are founded en
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reason and a high sense of moral and acsthetic values,
Hence the Dharma and che Tao were evalved by people
as civilized in their own way as oucselves, and they
represent not the return o Matore but the union of
Art and Mature, understanding “ Art™ in in widest
sense,

But before modern man can attain the greatest heights
of Chinese and Indian niysticism, he must firse become
conscious of Mature in and around him, though not
identified with it. For this, not only modemn psycho-
logy, bue also Christianity itself, have in some neasure
prepared the way in revealing the Unconscious and the
reality of Oyiginal Sin. There can be no union until
one is first fully aware of the apposite fctor with which
union is to be made, and because the East had alecady
aclieved that awareness, its philosophy is concerned
mainly with the act of union, In Yoge, however,
there are deseribed a number of methods by which the
irrational forces of the mind may be broughe o lighr,
in order, it iz said, to show the d[.-scip]: just haw great
are the powers with which he must come to teems.
Thus Patanjuli opens the sccond book of his Yoga Sutra
by saying, " The preliminary excreises for thase who
wish to practise Yoga include discipline or relaxation
af tension.”  Each aphorism in this surra is, as it were,
a summmary of 3 whele bady of teaching, and the whole
work is one of the most remarkable examples of saying
much with the minimum of words. It may seem
peculiar to us to speak of discipline as * relaxation of
tension,” but in Yoga rclaxation is the cssential pre-
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liminary to all exercise and many methods are taught
for achieving it in both body and mind.

Reluxation implics the locsening of all artificial serain,
and so involves a weakening of those intellectual forces
which strive to hold the Tnconscious in check,  There-
fore it i3 not surprising that neacly all anthorities on
Yoga refer to the ionumerable desices, feas and im-
pressions wlhich rush to consciousness as soon as the
disciple begins to meditate. This is recognized as a
perfectly nataral stage, so much so that one of the
exercises prescribed it juse to let the mind think whar
it likes, and to observe and note the undreamed-of
things which rise to it surface.  Thus Vivekananda
writes i his Reja Yogu : 1

The Birst beason i to it for some fime and lec dhe mind cun on,
The mind iz bubbling up all che dme. Tt is like the monkey junp-
ing abawr, Ler the monkey jump as much as he can 3 you simply
weair amd watch, ](rlnwl.r.'l:‘l_lp I power says the vanr'l:, amd that
i eme. Unitil you know what the mind is doing you cannot con-
el it Give it the Rl kapgth of che eeing ; many most hideows
thoughts may come ingo ir: you will be aseonished thae it was
possible for you ro chink such thanghes,  Bor you will find chae
each day the mind’s vagaries are becoming les and e vinlene,
that each day it is beeoming calmor,

U This passage it eaken from p. 67 of the 1900 edidon. Tt has
sinee been eeprineed by an Indisn publishee,  The book consisey of
lectures ariginally jiven in Chicagn, and thongh the bulk of the
information i soamd, various practices relating to the control of
the beeath are described which would be extremely dangerows for
mest Weseernens,  Lacer In his bR Vivekanands regreteed chat he
had ever published chese.
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Ie is important to note here the differentiation hetween
the thoughes and the ** Scer " who observes them, The
mind is allowed to run wild, bue at the same time an
objective attitude is maintained towards it so that the
Unconscious is realized once again, but without the
participation wrystique.  Similar methods are used to-day
in psychotherapy, Somctimes the paticnt is made to
Lic relaxed and to say whatever comes into his mind,
and if the experiment i successful, he finds char his
rdistance to wnconscious impressions is dwindling and
that he reveals facts of great importance to his treatment,
facts which no amount of deliberate and reasened think-
ing would have produced.  Somewhar the same methad
is Found in Jung's technique of * active imagination,”
in which the patient relaxes and simply lets himself
create o phantasy, a day-deeam, which he afterwards
deseribes to the doctor. Or again, the methed of
" unconscious drawing ™ may be used, fn which the
paticnt paints or draws these impressions as they come
frecly to consciowsness, Theecafier he studies them
objectively, so avoiding the participation mystigre and
preparing for the act of union which will bring conscious
and unconseious into a balanced and creative reladonship.
Far the same reason cvery school of modem psycho-
therapy gives carcful attention to dreams, for in slecp
the same reloation of artificial restraine s achieved.
But there is dus difference : that in the dream the
unconscious proceses take posession of the conscious
and there exists a partieipation mypstigue similar to the
waking statc of the primitive. Thus it is significant
ot
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that the primitive finds it hard to distinguish between
dreams and reality.

It it theeefore interesting to compare the pasage
quoted above from Vivckananda with the following
from Jung (Secret of the Golden Flower, pp. 90-91) :

The key & this: we must be able o let things happen in the
prvehe. . . . Consciousness is forever interfering, helping, eorreet-
ing and negating, and nevee leaving che simple growth of the psychie
processes ia peace. . . . It consss mi!!y in w:l.h:'lling I'Ivl'l_jbd'il'clj'
the development of any fragment of fntasy. . . . Thete exer-
gises mase be contmuesd untl the cramp in the conscious is peleased,
or,'in other woeds, untl one can ler chings happen ; which was
the immediate goal of the exereise. In chis way, 3 new arinude
is created, an ardrude which acepes the irrational and the unheliey-
able, :u.mp] because i i what = I'mppmling. This attitads wauld
be poison E::: person who has already been overwhelmed by things
that juse Tappen, but it is of the highese valoe for onc who, with
an exclusively conscious erltique, chooses from the chings chae
happen enly these appeopriate 1o his constiousnes,

Jung is especially wise in pointing out the danger of
this technique for those wha are overwhelmed by psychic
* happenings,” but this conditon is gencrally found in
modemn civilization among those neurotic cases where
there i5 a regresion to the primitive state.  Among
the majerity of thinking people, however, this technique
is necessary before the main work of Yoga can be
started.  And this is precisely the tsk of achieving
between the conscious and the unconscious, a8 between
the ego and the external world, thae new eentre of being
which we have called the Christ or the Tao, known
in Yoga as the Purusha. This is clearly set forward
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THE EGO AND THE SELF

in the second book of Patanjali's Yoga Sutea (II, 21, 23,
33, 48):

Mature (the world of opposites) has no ulteeine purpase of her
own. The cnly resson for her exisenes &t the perception of her
by the Purusha,

Yer there is objeetive reality in the universe, for it is die common
souree of all experience, and docs nat coase o oxist becuse one
soul coasa to be bound by i,

The selfidentification of the Purwsha with phenonicual expesi-
ence is inherent is the nature of things.  Although it is the cause
af ohsracles, yer it is neccssary in order to kindle che spark of Seli-
comsciowness into full setivity, | | |

The Eruit of right pusse is the capacizy 1o remain balanced betwien
the pairs of opposites.

Inn these four aphorisms he has put forward the essence
of our whele position : that the meaning and raison
d'dire of the apposites is the Tao or Purusha ; that the
opposites cannot be called unreal and ser agsinst the
Purusha (as real) ; that the real Self is confused with
the false self, the ego, false because only one of the
opposites, that the ego tries to make iwelf the centre
inetead of the Purusha, and chat this conflice is a neces-
gary stage in our evolution ; finally, that the union of
the opposites when achicved again is not fusion but
balance. Further, Pacamjali says, “ The Puewsha is
necessary, because the mind eannot be aware of iself
as an object, . . . The identification of the conscious-
ness with the Sclf or Purusha brings awarencss of the
mind a5 an ebject™ (IV. 20 and 22). That is to sy,
the mind as just conscions and unconseions cannot, as
we have seen, solve its own problem, but if 2 new cenere
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of conscionsness is attained abowe and berween these
two opposites, both can then be contralled.  One must
be carcful here not to be misled by Patanjali’s termina-
logy. For when he speaks of an identification of
consciousess with the Porusha, this docs not mean
that the conscious, as distinct from the unconscious,
becames the Purusha, The comsciows in that sense
means simply the ego which is known in Indian
philosophy as the Lower self. In the same way the
unconscious does not signify something into which no
form of conscicusness can enter.  Here we are sadly
limited by language and the accepted terminology of
modern peychelogy, and the posiion can ouly be
grasped if we can rccognize a consciousuess which
can know both the ego and the " unconscions.”
The term “ unconscious ™ means only that which
is unknown by the ego, but Yega implics a Higher
Self which is not cut off from the unconecious in this
way.!

The Purusha, however, is always approached through
the cpo, for ac chis stage our consciowsness is conteed
in the ego and it is from there that we take all initiative,
Or so we imagine, for with our present knowledge we
cannot say how far this initiative is prompted by the
unconscions. Tn any event, the apparent process is an

1 This " Higher 5:1[" should on no sccoune be confimed with
w]ur. TFreud roemw the * Super Bgo,” which is almost equivalent
o " eonssience” It refers o the moral code, the inhibitoas,
|mp1mtrd in man I!llrmghn‘. earliest chilllvood, thercafier beooming
largely uncomcions or what miglht be called instinczive,
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THE SECOND BIRTH

ascent from the cge to the Purusha combined with a
proportionately growing knowledge of the unconscious.
For the very fimst act of relaxing the ego, of accepting
the unconscious, implics the birth of samething beeween
the twa, of the desire to come to terms. Tt i almost
as if the Purusha had itslf prompted the desive, juse
as some sy that the love between man and woman is
cased by the child’s yearning to be born. This is
true even in terms of materialism, for love is simply
an instroment of Mature’s urge to ereate childeen,
And just as man and woman were once themselves
children, s0 conscious and unconscious arc mow the
twin sexed, differentiared, forms of what was juse the
child in primitive man, in whom the two were fused.
This, then, it the meaning of the Second Birth, for the
first was when the human race was in the child-seare,
when conscions and unconscious weee undifferentiated.
The race became adult, and the two were split; primi-
tive culture developed into civilization. Thus the sk
of civilization 5 to bong about the second bieth, to
" become again a3 licde children ™ though not in the
sensz of a mere retam.

In Yopa the task of bringing to birth the new Sclf,
of realizing the Purmsha, follows naturally from the
first step of relaxing the ego and warching the mind.
For as the yopi watches he begins to feel that it is not
just the mind which is watching the mind, for it can-
not see itself any more than one can sec one’s awn
eyes, He begins to sense something beyond his con-
scious thoughts, something which & more than himself
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a3 he understands himself. He realizes gradually thae
it is not himself bue this Other which is bringing the
unchnscious to light. As the rush of thoughts begins
in time to grow quict and the unconscions flows forth
less vialently than ar the firse bursting of the damy, he
beging to see both aspects of his mind together. The
one is made up of things peculiar to himself, being
his character, his mental personality ; it is distinguished
from the other aspect just as his body is distinpuished
from the material universe. The ather is a vast eollec-
tion of things which may be called the mental universe,
hitherto for the most part uncomscious. Tt contains
what Jung describes as the * archetypes,” the bases of
all myths, and all those tendencies and impressions
which belong to humanity in general, He can know
these two aspects together becavse, through the aceept-
ance of the ong by the other, the Purusha lias been realized
standing, 15 it were, above and between them, and look-
ing down on both.

In this way the yogi attains the state of kaivalya, of
complete spiritual freedom and decachment.  The world
of oppasites does nor cease to exise, but, conteed in the
Purusha, he is no longer bound by it In the words
of the Blagaved Gita (V. 3, 7, 8, 9, 10, 11):

Hie shauld be known 35 2 perpernal sannyasin whe neither hach

nor desireth ; free from che pairs of D-‘I.Uﬂlﬂh’-'_'l"-lm
hcumlyu-tﬁ'ﬁ:fmm bmﬁq_-,n.npm
He whe is hatmouized by Yoga, the Self-purificd, Self-ruled,
the senses subdued, whese Sif is the SIF of all beings, alchough
acting be is not affecind,
L de et do anyeling,” should chink e harmaonized one, whe
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AT THE CENTRE OF THE WHEEL

knowsth the Esscoce of things ¢ secing, learing, touching, smelling,
cating, moving, sleeping, breathing,

Speaking, giving, grasping, opening and closing the eyes, he
holdeth : ™ The semses move amang the objeets of the senses™

He who actedy, placing all acrions in the Eternal, alandoning
attachmcne, 5 unalfleobed san s o lons ]:nflrﬁr the waters.

Yogis, having abandoned attachment, perfoem seeien enly by
the body, by the intellect, by the intuition, and even by the senses,
for the purifieation of the self,

He acts and foels, as it were, uu]!l,l in the lower part
of himself; the rim of the wheel revolves, but the
lnb at its very contre remains unmoved,  In the same

way we find it said in the Vimalakirti Suira of Mahayana
Buddhism :

Mediedon (lir. ™ sitting quicely ") should mean dhae while re-
maining in supseme contemplation, one i bl o da the varons
bodily movemenes such a5 walking, standing, sitting or reclining,
It should mean that withoue deviating from the Dharma, voe is
able to discharge variom tempord duries,  Tr shoubl mean dat onc
abides ncither within noe withowt, . . . It should mean thae with=
ont exterminating ke (Jefilements or contaces with the world of
oppsites), one may enter Mirvana,

Henee Nirvana in Buddhism is the equivalent of kaiialya
in Yoga. It is not just a complete absorption into the
Infinite, with eyes elased and body immobile and all
thoughts cleared from the mind.  For the passage quoted
above was supposed to have been Vimalakirti's reproof
to Sarapurra when he found him sicting in a wood
absorbed in a state which may best be described in
Sarapuera’s own words, * This precisely is bliss—that
there i no consciousness.”  Indeed, the idea char Mir-
vana consists in mere unconsciousness is not only found
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in the West. For we find the Chinese Buddhist sage
Hui Neng correcting the same mistake in a eollection
of sermons delivered during the T'ang dynasty : 2

The capacity of Mind is wide and goeat ; it is like the empriness
of space.  To st with 2 mind emptied makes one Bl into enpti-
ness of lndiffercnes. Space conmains the sun, moon, tars, con-
seellacinns, grear carch, monnoins and rivers. All grasses, plangs,
gm;u:l men aed bad men, . . . Heaven and ]lr][n-!ll.r_':llI are all i
empty space.  The emptiness of (Self) nagace a8 it it in all penple
is just like chis. [t containg in it all objects ; hence it is prear.  All
ohbjeers withoue exeepaion are of Sell-namore. Secing all human
beings and non-human beings, a5 they are, evil and good, . L . 0t
shandons diem not, nor = it contamimated with them ; i i like
the cmpines urspu.ul v oo There ane pn‘m].rh whi conceive this
to be grest when they have their minds cmpticd of thoughes—
which is nes right. The capaciey of Mind i greae; when there is
no life secempanying it it is small,

It is probable, however, that in realizing the Parusha
of Mirvana there are various levels of atrainment.  For
in all things there are deeper and deeper ™ layers ™ of
meaning. Thus we of the Wese may find a Purusha
in the oedinary affaies of Lfe by applying the principles
of Eastern psychology on our carthly plane of being,
But this docs not necessarly involve the attainment of
Buddhaheod—a task so tremendous that it is impossible
for us to conceive it. To understand the ultimate,
umiversal Purusha it is necessary to know levels of
consciousncss and being of which we have no inkling,
This knowledge is the object of the more advanced
excrcises in Yoga and of the various forms of Eastern

1 From the Tau-Clifng (Placfoeny Susea), 24 and 23, eranglaced by
D. T. Suzski.
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OME WORLD AT A TIME

occultism with which it i allicd. For the present,
however, we have no means to affiem or doubt the exise-
ence of these supro- and sub-mundane realme which
are mentioned so frecly in the satras. What must
concern us is the principle and not the level of its applica-
tion. That is to say, we must apply it to the world
we know before we try to discover any new word
by the development of psychic ficultis, The animal
applies the Tao in sex but not in music, and becavse
a man applies it in music it does not follow that he
can apply it in his ordinary life. But beyond what we
know as ordinary life, there may well be plings as
unknown to us as literature to homses.  Buddhahood
implies the capacity to apply the Dharma, the Tae, on
all planes, and thus it is a question which at the present
time simply does not enter inte our lives and concern-
ing which we are quite incapable of giving any apinion.
The sutras eneer into it very fully, but much of this
is purcly unintelligible to us; it is o knowledge which
the Bast has reached in the fullness of its years. For
ourselves, any attempt to copy or deny it is an imperti-
nence it is like asuming equality with Cicero when
one has only mastered the first Declension.  The supe-
riority of the East in these matters is often scomed by
our **wise men,” but every great scientise exhibiz a
profound humility not only on what he does not under-
stand, but also on what he thinks he knows. He has
to change his opinions so often that he avoids the pride
of knowledge as his worst encemy. In the words of
Chuang Tzu, * He who knows he is a fool is not a
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great fool”  Let us remember, therefore, that for us
the important thing in Asia’s legacy is not the ™ signs
and wondess ™ offered to us by ircesponsible writers
on Yoga, but the undeclying principle of the Middle
Way, of the redemption of our ordinary life through
understanding of the Tao.

This, then, is the birth of the Holy Child, and onece
again we find a new meaning in the Christian symbal,
For Jesus said, ** Bxcept a man be born of water and
the spirit, he cannot ses the l:mgdom of God.” The
Church preserves this in the sacrament of Baptism,
which for some strauge reason is administered to new-
bom babes—a remackable instance of confusing the
lester with che spiric.  For the Livtle child to which Jesus
referred comes afeer, not before, the adult, and it scems
that water and the spirit signify the opposites out of
which the Chriet is born, We are told in the book
of Genesis that before the world was made “ the Spirit
of God moved upon the face of the waters,” and that
out of these two, formless in themselves, was created
the world of forms as if the spirit had entered into the
water and reared up waves. For spirit is the active
male, and water the passive fomale, meaningless in
themselves and yer given meaning by thae which is
produced from their union. In the same way, pure
energy is nothing, for it expands infinitely and to no
purpose,  Pure matter s nothing, for it is shapeless
and dead. But when the two are brought together,
matter places a check upon energy, and energy moves
marter, with the resule that the two give bieth to form.

100

i g s L sl

P i

oy PO

e



OF WATER. AND THE SPIRIT

Hence it is of the greatest significance that Clirist was
bom of the Hely Spirit and the Virgin Mary, for it
cannot be mercly by chance that Mary suggests nrare
(Lat. “sca™) and the phrase " virgin matter.” The
Buddha, also, was miraculously conccived, and curiously
enough his mother was called Maya, Thus, descending
from the Sanskelt roat -, the words nnater, materia,
Maye, mare, Maria (Glk. Magy), present a sugpestive
group. But even if their similarity is purely formitous,
the meaning of the symbal in its contexe is clear.  The
Spirit enters into the virgin woman, and woman is
matter, the fomale principle, the mother of the world,
and from the union of the opposites is born the Christ.

Therefore it is only from the position of the Christ
that the problem of the opposites can be solved, that
the curte of Adam can be redecmed.  In this way man
can be released from the spiritval and moral impasse
of a life consddered simply in terms of good and evil,
conscious and unconscious, life and death. For he
scts no longer in accordance with ane or other of the
opposites, but with the meaning, the Tao, which trans-
cends them. His victue is more than wvirtue as it is
generally understood, which is to say, contrasted with
vice, Ordinacy virtue is at pains to emphasize thar i
iz virtuous, but in the words of Lao Teu :

The superior virtue it not consciom of inelf as visme ;
Theeefoee it has vieme.
The inferioe virme never bets off virue ;
Therefore it has oo vire.
{Trang, s Ta-kio.}
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THE 50N OF GOD AND MAN

From the standpoint of Tao there it no question of
actions being good or evil ; in fact the Chinese word
here translated * virtoe ™ is TH, which signifis Tao
working in man. For the man of Tao is not concerned
with making good wriumph over evil ; his whole atten-
tion is absorbed in working out 2 meaning.  To return
once more to the reading analogy : what concems
him is not how well or how badly he concentrates on
reading 2 book, but the actual work of reading.  Thus
he concentrates well, yet that is not his ebject; it is
merely incidental.

This is demonserated farther by the attitade of Yoga
to concentration, Obviendly the attinment of the
Purusha or the Tao is no casy task. Paradoadeally, it
requices a tremendous force not only to make the
first relaxation of the ego but to maintain it and over-
come the ego’s long ingrained habit of teying to make
itself supreme.  For this reason Yoga contains innumer-
able exercises in concenteation and self-discipline.  Buz
these are entirely defeated if looked wpon as ends in
themselves, and for this reason the gurn will frown
upon any desire to practise Yoga simply for the power
of concentration which it gives, Por concentration is
no matter of asserting the cgo, of trying to force one's
attention on a given subject, This simply aggravates
the conflict between the cgo and the werld, perpetuating
the discord of the twa opposites good and bad concen-
tration, Thus the more one thinks of oneself trying
to read, the less one succeeds in reading. In the same
way, the man of Tao does not trouble as to haw well
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WHEM FAILURE COMES OF TRYING
ot how badly he is living life; he just lives life. That

it not to say that he drifis on circumstance any more
than he is utterly cardied away by what he reads in
his book, Life for him is the relationship, the meaning,
beeween himsclf and the world ; it is the process of
himself working in the universe and the universe work-
ing in him. He is so absorbed in this that he forgets
himsell as a separate thing and the universe as a

thing, just as a musician will forget both himself and
his instrurnent and think only of the tune.  Here again,
those who make a great cffort, who try to be sure that
they are playing the instrument well, spoil the tunc by
their sclf-consciousness. The secrct is to think of the
tume and let it play itself; that the player plays wll
follows as a consequence and does not come first as a
cause. Hence there is no virtue withour Grace, without
Christ being born in the soul.
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V. THE SECRET OF THE BEARDED
BARBARIAN

ALTHCILIGH we no longer bow down to woad
and stone, and even though we regard it as a
form of idalatry to worship ourselves, we still have our
idals. As idols, they are little better than weoad and
stone, and somewhat worse than oursclves.  Obwiously
the maker is more than what he makes, and to worship
an image of stene fshioned by one's own hands i
clearly folly, whereas to take pride in oncself for making
it is understandable. The things we coeate have our
own limitations with this added disadvantage @ that onee
ercated they cannot of themselves overcome these linita-
tione, For man's works are his mirror, and if he worships
them, he worships what is less than hineelf—his own
weflection,  There is lide difference, therofore, between
the man who makes himself an idol of stone and he whe
makes an idol of thought. Everyone is well aware of
the cvils of making a God of onc's belly, but it does not
sectn to be understood that it isan cqual folly to make a
God of ane's mind.  For both are our servants and serve
us well when treated as scrvants.  But as masters they
lead us to ruin.  Much is sid of the folly of allowing
our senses o run away with us, but it is seldom that any-
one says the same thing of our sense. In the capacity
For rational thought we see * the means of Grace and
the hope of Glary," and so much do we rely on it that
0y .
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IDOLS OF THOUGHT

we arc a5 much the victims of our ideas as the glutton
of his appetices.  That is not o say that they arc not
gaad ideas the sculpeor may make a good image and
the glutten may ala be something of a gourmet, but
the :'I{Eﬁl:u]l::f is that the better the ideas, the better the
image and the better the meal, the greater is the temp-
tation to idolatry.  Modern man has evelved a remark-
able number of good ideas, but just becavse they are 5o
good he is cspecially inclined to forget that they are his
own creations and not his creator, It is often said that
many of our problems in this age are caused by lack of
thoughe ; it would be more correct to say that chey are
cansed by too much thought, for we deceive ourselves by
oue own cleverness. T theughe we have found a process
capalle of the most astonishing achisvements, juse as the
glutton finds in his belly a source of the mose delicions
sensations 3 the achicvements and the sensations are both
perfeetly legitimate so long as they are kept under contral,
But the more astonishing the achievements and the more
delicious the sensadons, the more the mind and the belly
take on the aspect of divinity ; we bow to them in
gratitude and aderation, whereupen our lives ace suc-
rendered to our servants. Instcad of thinking our
thoughes, our theughts think us, and in ideas, systems,
organizations and technique we see the salvation of the
wearld.

Tt is, however, in mliginn that the worship af the idea
attacks ws in the most subtle form and thae our minds
are especially apt o ron away with us.  For the more
skilfully we work out the philosaphy of our religion,
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THE SECRET OF THE BEARDED BARBARIANM

the more we are tempted to rely on it It is one thing
to satisfy one’s intellect with well-constructed ideas, or
to satisfy onc’s emotions with sublime rites and symbls,
but quite another to transmute ideas or feclings abou
Teuth inte Truth inclf It s the difference hetween
thinking (or fecling) and being ; between talking about
religion and living it. Moreover, it is not simply a
question. of practising what one preaches. Oue may
practise for years, in the seuse of following out some
technique, without coming any nearer to the Goal. For
religion docs not consist in actions any more than jt
comsists in thoughts and feelings so long as they are anly
“abour it and about.” That is to sy, the Tao, the
Holy Child, is not brought to birth by deep philosophical
understanding or by any effort of action or emotion,
although it is necessary and inevieable that one of these
attempts should precede the bimh. The birth itself,
however, only takes plice when the fudlity of the
attempt kas been fully realized, and that realizatian can
unly come through making the attempt.  For the
paradox s that we are living the Tao all the time, and
that to scarch after it is like Jooking all over the house
fior the shocs on one’s fret, That is to say, the conflice
betwoen the opposites is maya, illusion.  However much
we may imagine ourselves cue off and separated from
Life as a whole, however much we may imagine a con-
flice berween ourselves and the universe, the truth s that
we are life, that in every thought and action we are
unconsciously expressing the Tao ; otherwise we should
simply cease to exist. We cxist because we live and
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“BECOME WHAT ¥YOU ARE™

dic, becanse there 15 2 universe as well as oursclves ;
from these opposites and from all others life proceeds
and life is the Tao. ‘There is no aveiding it, no coming
to meet it ; it s

Thus religion is a matter of " becoming what we are,”
and while thanghe, fecling and action may lead us some
way towards it as in the Three Yogas, we realize cven-
tually that in spite of all our cffores there was really
nothing to strive for, that we have been at the Geal all
the time. But although there is in fact no division
berween ourselves and the Tae, we must understand the
division before we can understand the wnity. To use
an analogy, it is like a man who has never seen his own
face ; he cannot look at it because it is his own, and then
someonce holds up a micror before him. At first he
thinks someane else is looking at him from the mirror
and begins to be mystified and worried. At length he
discovers that it was himself all the time and realizes
that after all it was absurd to be so concerned about the
creature in the mirror. In the same way, philosophy
is the mirror which shows us a difference between oue-
selves and the Tao, which makes us think about cstab-
lishing a union between the two. Thus we begin to
search in philesoply for this mysterious Tuo, when
suddenly we find that we hawe it all the tme.  But there
is this difference between the dme before we had the
mirror and the time after our realization : that before,
pur union with the Tao was purely unconscious, that
our life was purcly instinctive (partfeipation mystiqes) ;
when the mirror is held up, an apparene division is made
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THE SECRET OF THE BEARDED BARBARIAN

—we are conscious but in conflice ; bur afier the realizg
tion the union becomes conscious.  Hence the words of
St. Paul: " For now we sce through a glass, darkly ;
but then fee to Fice : now T know in pact; but then
shall T knew even a5 I am known.”

Therefore there comes a time in the pursuic of religion
when we realize that idess and words can CALTY V3 o
farthee, W see that all our efforts to know the Tao
are of no avail, for the wore we iy to know it, the maorc
our very effort to know stands in the way, For the
actual consciousncss thar one s rying at once Presupposes
u distinction between eneself and the Tao, Philosophi-
cally we may understand that Tao is che meaning, the
relationship, between ourselves and the universe and
between all other opposites, and we know that to live
in harmony we must concentrate on this meaning.  Bue
it seems impossible to concentrate, for not only does the
cffort wen our attention back on ourselves, but also the
Tao itself scems so ill-defined, so clusive, so abstract,
But perhaps the reason is mainly that we are Iooking
for the Tao in the wrang place, Philosophy has ta
cxpress it as a thid concept mediating botween oppositcs,
but this is misleading because it still makes us think of
it as something cutside apd apart from ourselves, But
we have to understand that the Tao is in 1o way apart
from the opposites, that, indeed, it is the opposites, bue
the opposites considered together in meaningful relation-
ship. In short, Tao is 1o abstraction, no *' spiritual
essence,” no “inner light "—all these terms mislead and
make it something other than ourselves, Somcone came
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USUAL LIFE 1S TAO

to a Chinese sage and asked, * What is the Tao ¢ "—
* Usual Life,” he eoplied, “is the very Taa."—" If that
is 30," he was asked again, ** how do we bring aurselves
into accord with it."—" If you try to accord with ir, you
will get away from it” This 1, perhaps, not very
helpful, but the sage has mentioncd something of every-
day experience, a problem which all have to fice,
This problem is the difference between * What ™ and
“ How," between whae to do and how to do it.  That
is to say, you can teach a person the technique of painting,
bt you cannot teach him how to be a Leonardo,  You
can tell him exactly what he must do, you can provide
hinm with all the text-hoaks in the world, bur not one
will teach him the seceet of great art.  In the same way,
you may provide him with all the books on religion
and philosophy in the world but none will teach him
wisden. Technigue gives one the means of cxpresing
what onc alrcady has within ; it does not give one the
thing to be expressed and no aetist, musician or sage
can find any wards to convey to others that unknown
quantity which makes their work more than mere
teclmique,  And so often decs one meet with religion
that is mere technique, mere observance of the moral law,
mere inellectual understanding, mere emotion, mere
fruidless effort. Tt scems tragie chat there should be so
much camest searching and so liede enlightenment,
This problem has faced every civilized people, and
Christianity has provided something near to a solution—
the gift of Divine Grace, freely given to all who ask in
sincerity and humility. This gift makes religion some-
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THE SECRET OF THE BEARDED BARBARTAN

thing mare than technique, and enables ordinary mortals
to achicve something of the religious genius of Chrise,
There is absolutely no doube that for many this solution
has been wholly effective ; whether there is or is not a
Loving God, certain people have asked Him for Grace
in this way, and whether from Him or from out of
themselves, they obtained something which teansformed
their lives, which made theie religion real There
appear, however, to be two difficulties in the way of this
solution. ‘The first, which has already been considered,
Is thae it rests upon belief and thus excludes those who
cither eannot believe or believe differently. The second
is that, though in the end the solution may be fully
effective, the belief complicates it unnecesarily and is
apt to distore the rligions cxperience. We only say
this becawse in Asia there was evolved an equally if not
more effective solution which does not require any
particular belief, which apparently produces as near as
posible a pure religious experience independent of any
form of theology or philesaphy.

That is not to say that it does not matter what one
belives, but before the question of belief can be under-
stood we have to distinguish berween theology and
religion. Religion in itsclfis a pure experience which no
form of words or ideas can embrace or convey to others,
Theology interprets that experience Just as science inter-
prets the experience of our ordinary senses.  But
theology can no more produce the experience than
science can make us feel the beauty of a flower. Theo-
logy eannet give us Divine Grace, and can no more
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THEOLOGY AS SCIENCE

describe Grace than physical beauty can be described in
scientific terms. Moreover, it I5 a5 unwise o mix
religion with theology as beauty with science, for juse
as otr pereeption of beauty may be dimmed by absorp-
ton in “reflex acdons,” " sense mechanfsms ™ and
" nervous responses,” so alto cur understanding of
religion may be obscured by pre-occupation with ideas
about the Trinity, the Last Judgement and the nature
of the soul. In the words of Prof Whitelead ;1

When you underseand all about the sun and all about the atma-
sphere and all aboue the roration of the earth, vou may still miss
the radiance of the sunset. There & no subsdmee for the direct
perception of the concrets achievenwent of o thing in i acrmalivy.
We wane conerete Ber with a high light theown on what is relevane
o i preciuanc,

But theology is important as scicnee is important.
For ity value is in inteepreting relipious cxperience, in
showing its relation to the rest of life, in explaining its
uecessity to right living, in deriving from it, as far as is
possible, a hypothetical explanation of universal mys-
terics to sacsfy man's innate and legitimate curiosity.
But, in the course of its history, the Christian religious
experience has become too involved with theology ; the
discovery of the fict has been made too dependent on
belief in the theory. In other words, thinking of the
experience in terms of theology has distorted it in the
same way that science may distort our view of beauty,
Our appreciation of Bach is not pereeptibly inereased
by an analysis of the audic nerve and the structure of

1 Sefence aud the Modo World (Lonidon, 1933), pe 248,
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THE SECRET OF THE BEARDED BARBARIANM

the brain, nor docs botany tell us ‘why we find any
particular charm in the daffodil. Bue if we are so
absorbed in ecience that we can only think of beanty
in terms of brain-cells or artistic technique, woe shall
resemble those who are so absorbed in theology, in
belicf, that they can only think of the religious experience
in terms of dogma or philosophy. In chis condition the
belicf beoomes an idol instead of a servant ; we begin to
frar anything which might shake it, and abstain from all
micntal adventure ; we refuse experiences that coneradict
i, not beeause there is evidence against them, but becanse
there s a theory againse them,  Yet thoughe followss
cxperience, and it is vain to imagine that we shall be
made wise for our much thinking.

Yer whereas the Christian religious experience is
achieved in terms of a belief about something beyond
this world, there is a pardeular Buddhise escperience
achieved in terms of this life as we know it Christianity
has Found it almost imposible to preseove its original
experience from the distortion of mis-applied theology,
whercas there is still o form of Buddhism which has
passed on the Buddla's Enlightenment without any
philoseplical or symbolic intermediary. In the end
butl Christianity and Buddlism arrive at the same Goal,
but the former goes by a roundabout route and the latter,
in this particular instance, direct ; it grasps the expericnee
immediatcly, understanding it without allowing any ideas
abont it to come between the knower and the known.
This is perhaps the most unique of Asias contributions
to religion. Al other culs presene the religions cex-
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THE LIVING BUDDHISM

pericnee in some particular guise, in terms of some
special practice or belief outside our everyday experience.
But this one alone points dircetly at life, leaves thealogy
out of consideration, and finds the secret which we
looked for afar lying right ac our foet. This cult is
known by the name of Zen (Chincse : Ch'an), and it
is generally regarded a3 a form of Buddhist quictism, as
something of use ouly to those who can spare the time
to retire from the world and devote their lives to deop
contemplation.  But this misunderstanding is in part
the result of a misleading name, for the word Zen s the
Japancse cquivalent of the Samskrit Dhyana, always
understood as a snate of profound mediation. For the
word i usually associated with the practice of Yoga,
with sitting cross-legged in medieation and entering into
what is loosely described as a trance.  Yoga praceices
are certainly found in Zen, but in a strictly subordinare
capacity. But to understand Zen as 0 method of medi-
tation is wholly crroncous.  Only in recent years has the
history of Zen been made known to us, and this is due
in the main to the work of Dr, D. T, Suzuki of Kyoto
who has taken the trouble to translaee many of its texts
into English and to give the Wt some sort of inter-
pretation of a subject which would atherwise have
remained an impenetrable mystery.

T the light of D, Suzuki’s werk there can be no doubt
whatever that Zen Buddhism has had more influence
than any other cult in the shaping of Far-Fastern culture,
The supreme creations of Chinese and Japancse art did
net ewe their inspiration merely to the cthics of Con-
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THE SECRET OF THE DEARDED BARDBARIAN

fucius nor even to the subde mysticlsm of Lao Tau.
The West knew of Confucius and Lao Teu long before
it knew of Zen, not because they were more important,
but beeawse Zen in comparison seemed incomprehensible.
It was regarded as a highly abstruse system of metapliysics
which could enly have had a limited following. But
now we know that Zen was anything but metaphysics,
and so far from having enly a limited following, it was
not anly the inspiration of Tang and Sung art but the
popular rligion of the Japancse samwrai for several
hundred years. Far-Eastern culture without Zen is
almost as unineelligible a5 European culture withont
Christianity. Tt is not simply a form of Buddhisin ;
rather it is the fruit of Buddhism, the final development
of the Mahayana, the Chinese synthesis of Buddhism,
Confucianism and Taoism, Buddhism began with the
Buddha's Enlightenment, with a spiriual experience
which he could not deseribe in words, which was the
secret of his genivs, Tt developed a5 a complex system
of ideas about this cxpenience ond practices caleulated
to achieveit. It was completed in a retum to the source
from which it came, to the pure cxperience freed from
all its trappings. For Zen is just that Enliphtenment,
or what the Christian ondersrands as Grace, with this
difference : that whereas Grace has a thealogical associa-
tion, Zen i just Zen and cannot be undorstood in any
philosophical terms.,

Ac the beginning of the Christian Bra Buddhism was
geadually entering into China and was influencing and
being influenced by the two native rcligions—Caon=
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ZEN

fucianism and Tasism. In A, 405 Kumarajiva was
translating the seriptures of Mahayina Buddhism from
Sanskrit into Chinese, and in the following years the
pilgeim Fa-hien visited Tndia and collected further serip-
tures. There was at first persecution of the new religion,
but its popularity increased.  As Buddhism began to die
out through persecation in India, many of its adherents
twok refuge north of the Himaliyas—in Tibet and
China, until finally in s27 the Duddha's twenty-cighth
successar arrived in China, the Patriarch Bodhidharma,
From all aceounts it is elear that Bodhidharma must have
been an unusmally remackable person. Other teachers
might be profound philosophers or models of rightcous-
ness, but here was someone who had true religious
insight, who knew the seerct of Enlightenment itself.
Of Bodhidharma we know little, but his greamess must
be judged from the cffects of his teaching. For the
Chincse must have encountered this problem of bridg=
ing the gap beeween mere philosophy and teue Enlighten-
ment, and in Bodhidbarma they saw one who had the
secret which no words can convey.  The Chincse, being
a practical people, were determined to learn dhis sceret ;
they recognized it as the one thing, lacking which,
scriptures, zites, observances and ideas were just empty
forms. Hence onc of the stock questions which Zen
disciples ask their maseers is: * Whae was the secret
message of the Bearded Barbarian (Bodhidharma) @ ™ 3

1" Bacbarian ™ was of course & term applisd by the Chinese w
all forelgners,  The well-defined Faturcs and bearded faces of the
Indians narueally appearcd somewliae grotesque to the Chincs: mind,
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THE SECRET OF THE NEARDED DARBARIAN

At first there were only a few whe were anxious to
learn this secree, and, when he had obeained sufficient
proof of their eamnestness, Bodhidharma accepted them
as disciples,  One of them learnt the seeret and became
his suecessor, and so it was passed down through a line
of six Patriarchs, By this time the fame of Bodhidharma
had spread, and the last fow Patdarchs had collected
together large communitics of disciples, so much so that
the sixeh, Hoi Neng, managed to pass it on to several
others.  From that time forward it spread rapidly. Hui
Meng died towards the end of the T'ang dynasty, and
in the following periods of Sung and Yian (713-1367)
the Zen School attained tremendous strength.  This
period of the supremacy of Zen coincided with the
Golden Age of Chinese colture when art and literature
were in their prime and lad not deeended into the
claborate prettiness of the Ming and later dynastics.
Towards the end of the Twelfth Contuey Zen passed on
to Japan, to be followed in a few decades by a similar

awakening of culture,

and henee all the pictures of Dodhidharma Ty Chiness and Japanese
amists represent b a5 3 fierce and uncouth ereature with a bushy
beard. I his fierce appearance theee &5, however, sonething char-
wcteristic of Zen as will be seen from che fSollowing pages.

! For full details of the infience of Zen on the cubre of the
Far Bau see Sweoki, Erapr du Zen Buddbicon, Vol, 107, Lae chap.,
Lot and Kyotey, 19345 Suzuki, Duddlinn aud the japamese Lave
of Natrt, Loadon, 1936 1 Sveaki, Biddhisn in the Life and Thanglv
aof qwl.kll?ndun. rmgkﬁmﬂim Die Owasintische Tusch-

, Beelin, 123 : ra, Tea, Edinburgh, 1019 ;
Diuyon, The Flight of the Drggorr, quﬂn{ 1023 G:n:ﬁ;ihby.ﬁl?ﬁ:
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LOOKING FOR THE OX

But what was the secret message of Bodhidharma
which had such astonishing results ¢ Perhaps it will
be best to give the answer in the words of the Zen
masters thenselves. One of them simply answered,
* The eypress tree in the courtyard.”  Another said :

"Wait until there &5 nobody around us and T will
tell you.™

Master and diseiple then walked around the ficlds unti
they were alone.  Then the disciple asked :

" Nobody is araund here now ; pry tell me, O master,
aboue the secrer of Bodhidharma.”

The master pointed at a bamboo and said, * How tall
this bamboo is," and pointing at another, ** and how
short that one !

A question to the same effect i " What s the firse
principle of Buddbism " or * What is the Buddha ¢ "
or simply a roguest for instruction. Thus Master
Hyakujo (Chinese: Pai-chang) was asked :

"1 have been sccking for the Tuddha, but do not yet
know how to go on with my research.”

Hyakujo replied : ** Tt s very much like looking for
an ox when you are riding on one”

Kwaido (Hui-t'ang) was once asked about Zen by a
learned Confucian, He replicd that there was a saying
of Confucius’ which gave the answer : " Do you think
Tam holding something back from you, O my disciples »
Tndeed, I have held nothing back from you.”

Clod Mew of Yemate, London, 120 ¢ Cranmee-Byng, TTe Viston
of Asta, Lemadon, 1935 ; Wares, The Spirfs of Zen, Chap. V, Leaden,
1636 ; Chiang Yee, The Chinese Eye, London, 10335,
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The Confocian was sadly puzeled, but some tme
afterwards they were walking together in the moun tains,
and as they passed a sweetly scented bush of wild laurel
Kwaido asked, * Do you smell iz "

When the Confucian answered that he did, Kowaido
exchimed, “There, T have kept nothing back from
you ! ™ And at that moment the Confucian understood
the whole sceret.

Joshu (Chas—chou) was once asked : *When the body
crumbles all to picces and returns to the dust, there

cternally abides onc thing, OF this T have been told,

but where does this one ching abide ¢ "

Joshu answered : * It is windy agan this morning.”

The following story it interesting as an example of
the Zen attivede to ideas, to h‘.‘Lc]ﬁngs in books.

Yeli-hsien was asked : “Is it advisable to read the
scriptures or not ¢

He replicd : ™ There are no by-roads, no eross-roads,
here 3 the hills all the year round are fresh and green ;
cast or west, in whichever direction, you may have a
fine walk."

Master Win was interviewing a new disciple and
atked :

“ Where do you come from ¢ "

* From Ta=yang."

“ Where were you last summer ¢ "

* Ar Ta-kuei”

“YWhere is your home 2™

* At Hsing-yiian Fu."

Suddenly Wen held out his hand and asked : ** How
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“ALL 18 PERFECTLY OPEMN TO YOU"

is it that my hand s so much like the Buddha's
hand +

The disciple did not know what to say, so the master
continued : " So far your answers have been splendidly
natural and casy; and what obstructions do you feel
now that I ask you about my hand resembling the
Buddha's ¢ "

“1 fadl," said the disciple, * to sce the point.”

“All is perfeetly open to you, and there is nothing
specially for you to perceive,”

At these words the disciple suddenly grasped the whole
truth of Zen,

Master Tac-wu was asked by o diseiple : * Sinec 1
came to you, I have not been instructed o all™

The master replied : * Ever sinee you came o me,
I have always been pointing to you how ro stincy.”

“In what way, sic ™

* When you brought me a cup of tea, did 1 not accept
it? When you served me with food, did T not partake
of itz When you made bows to me, did T not retumn
them ¢ When did I ever neglect in giving you instruc-
tions ¢

The disciple was more mystified than cver, so Tao-wu
said again : " If you want o see, see dircctly into it
but when you try to think about it, it is altogether
missed,”

This muse seem a peculiar, if not nonsensical, way of
teaching religion, and yet from records which there is
good reason to trust and from the experience of peaple
living eo-day we may know that it “ woerks” For
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these apparcntly fatuous remarks now and then succeed
i passing on the secret of Bedhidhanma, the Enlighten-
ment which he had inherited from the Buddha himself.
The result is that the disciple has his whele atitude to
life changed, that he lives in the freedom and fullness of
the spirir. Yet it hardly secms possible that these sayings
have anything to do with religion. For in answer to
religions questions the masters make remarks about
ordinary mundane affaies, about the weather, cating and
drinking, the trees and the flowers. There is litle
reference to the Buddhs, to Mirvana or to any of the
accepted principles of the Buddhist religion. One
master even went 5o far a5 to make the following extra-
ordinary statement : ** Mirvana and Enlightenment ace
dead stumps to tic your denkey to.  The twelve divisions
of the scriptures are only lists of ghoasts and sheets of paper
fit to wipe the dirt from your skin. And all your four
mcrits and ten stages are mere ghosts lingering in thei
decaying graves. Can these have anything to do with
your salvation ' In fact, Zen seems b tum the accepted
idea of religion upside~dewn ; what is vswally considered
worldly and trivial it seems to exale ; what is considered
divine and holy it scems to ignore.  Perhaps our firse
reaction, if it is not to dismiss the whole thing as Tunacy,
is to look for some decp symbolic meaning in these
sayings. But this will not help, for though symbolism
is sometimes used it is only superficial.  For their mean-
ing is really obvious, s obvious in fact that it is difficult
to see. It s like looking for an ox when you are
riding on one.” The disciple asks a serious religious
120
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“TO LIVE IS CHRIST "™

question, expecting some profound answer, whereat the
master points at something straight in front of him, It
miay e that after some time the master is able to make the
disciple see what he means, and at that moment he
experiences satori—the sudden flash of Eulightenment
which reveals the whole mystery of life.  He suddenly
finds chac what he has been secking in ideas, in books,
in good conduet, in meditation, has been with hin all
the time, thae he has been like 2 stupid dog chasing is
ewn tall. " Mothing is left to you at this momene,”
writes & Zen master, " but to have a good laugh,”

St. Paul remarks in the Epistle to the Philippians, “ For
to me to live is Christ™ and in the same way a Zen
master has said, " Usual life is the very Tao”' Or
aguin, another has said that Zen means simply ** Eat
when you arc hungey, sleep when you are tired.”  The
disciples are bewildered and ask, “Is that all: ™ For
they are too proud ; they imagine religion as something
abstruse and difficule, that they have to make themselves
unusually elever and wise and gond before they can
understand it. Bt Christianity ko says that if you
fmagine that the Grace of God is offered to you because
you are especially good, you suffer from one of the
greatest sins—spiritual pride.  Zen does not want us o
think at all about the * 1" whe must come into accord
with the Tao, for this at once makes a division hetween
the two.  Le wants us to understand that to live is Tao,
and that the moment we seek the Tao we go ound in
circles like the dog after s rail.  Tn face, it is pechaps
misleading to bring the idea of the Tao into the matter
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at all, for it ta casily becomes a form of idolatry.  Thus
the Zen masters do not ealk about the Tao ; they just
demonstrate it Te s as if) instead of telling us to listen
to a tunc, they just play it; one thing is of importance
—the tme, the Tao, lfe—and any idea of oneslf
limening or oueself living immediately separates one
from it.

Master Goso once said to a disaple 1 ™ You are all
right, but you have a trivial fault.”

The disciple asked whaz this was, and Goso replied :

*You have altogether too much of Zen,”

“\Why," the disciple objected, “ if one is smdying
Zen at all, don't you think it the most nacural ching
for one to be tlking of it ™

" When it is like an ordinary everyday conversation,”
sud Goso, " it is somewhat better,”

Someone who was standing by asked : © Why doyou
specially hate talking about Zen ¢ "

* Becavse it tums one's stomach.”

Thus when the master replied to 2 question, " Itis
windy again this moening ™ here was an ordinary every-
d.‘.f conversation—a remark full of Zen, expressing the
greatest truth of eeligion,  When we dress in the mom-
ing, car our breakfast, shake hands with 2 friend, walk
upstairs, this is all full of Zen, It is worth more than
all the sacred seriptures in the world pur together, for
what are they other than enormous commentaries abaue
and about this one thing which is life + At this very
moment all of us are living Zen, and the only difference
between ourselves and the grear sages & that they realize
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GOING STRAIGHT AHEAD

it and we do not. Hence the words of the Zen poet
Hokoji (P'ang-yiin) :

Hew wondrously supernanisral

And hew miraculous chis,—

1 draw water and 1 caery fuel |

Tin the same way Master Rinzai (Lin-chi) has said : “ The
truly religions man has nothing to do but go on with
his lifc as he finds it in the various circumstances of his
worldly existence,  He rises quictly in the morning, puts
on his clothes and goes out to work, When he wants
to walk, he walks ; when he wants to sit, he sits.  He
has no hankering after Buddhahood, not the remotest
thought of it. How is this possible s A wisc man of
old has said, *If you strive after Buddahood by any
conseious contrivances, your Buddha is indeed the source
of cternal misery.” ™ But to think that Zen is just ot
thinking about things is to go wrong again, for thoughts
are juse as much life and Tao a3 anything else. Hence
when a master was asked, * Whae is satori 2 he replied,
* Your everyday thoughts.” In short, it is quite useless
to try to define Zen at all ; Zen is life, and to ry o
define it is to stand away from it, to stop while the living
streamn moves on, leaving us high and dry,  Here again
we see that if cur immediate tsk is to play 2 mne, the
moment we begin to analyse ir, to think about ourselves
playing it, itis last.  Moreover, it does not help us much
to find the tune if we begin to talk about it, to philoso-
phize, to think about the necessity of devoting our whole
attention to it. It is here that ideas fil, and here that
Zen succeeds, for Zen just demonsteares the tune,
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What puezles us so much when we are confronted
with Zen is that we are shown the Tao itsclf and do not
recognize it when we sce it Tt is as if we went into a
concert hall expecting to hear the orchestra discossing
the right way to play a symphouy and were astonished
to hear music. We may read a hondred books on
Beethoven without having the least idea of his Seventh
Symphony, and when we hear it we may well be some-
what ar a los to find any connection between it and
what we read in the books. In the same way we may
have a hundeed idess, o hundred feelings, about life and
yet know nothing of life iself.  To return to che analogy
of the mirror : the Zen master holds a mirror up in frone
of aur faces and we do not recognize them, never having
seen them,  Again woe sce that religion is a matter of
becoming what we are, and if we are to succeed we muse
forget the becoming in looking atthe ' are,”  Qur difi-
culty is that we are at once urterly right and utterly
wrong ; wesay, " Llive " and the Zen master also says,
“1live” The difference is dhat we have a barrier be-
tweent the “ 1™ and che “ live ™ whereas he has nae,

But it i5 uscless to pursue the subject any farther
with words, Words mean diffecent things to differ-
ent people; two people may mean the same thing
and yet misunderstand each other through looking for
each other’s meaning in the words wed, If the seeret
of great art eanmot be conveyed in words, how much
less can the seeret of Zen, It is like drinking water,”
says a master, * and knowing for yourself that it is caal.”
We may look all over the world for Zen ; we may
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understand that ordinary life i Zen, but we may yet
fail through looking for Zen in ordinary life. For that
is like looking for a stonc in a stone. I we seck the
Tao in life we miss it becanse while we arc so busily
searching for the Tan we mis life, which is the Tao.
Perhaps we are then just o sit still and look for nothing
atall.  But even if we look for Zen in that, we shall not
find it. Zen says neither “Look!™ ner “Do not
look 1"™; it does not divert our attention from the
Tac by telling us to find by not secking, for this is
only another way of trying to find. To explin life
only confuses it, becavsc it is already perfectly clear,
and the secret is that there is no sccret,

This, then, is the chief Eastern altermative to the
Christian doctrine of Grace.  For in answer to the ques-
tion " How shall I find the secret : ™ it points, not to
a supcenatural Being, but to the life of everyday experi-
ence.  Instead of asking us to empty ourselves that we
may be filled with the Grace of 2 God in wham we may
or may not believe, it asks us o make the same act of
. relaxadon, of * Letting go," to the familiae life in and
around us.  This is to reccive the Tao, for Tao is all or
nothing and ean only be realized by saying “ Yo to
all experience. The paths, though different, lead to a
common Geal, and while the same experience is found
in perhaps lesser degree in all the great mystical religions
of Asia, cnly in Zen is it set forward slone, free from all
symbolic and philosophical associations, ‘That it should
baffle and mystify those who are accustomed to under-
stand it in the goise of religious terminology is only 1o
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be expected. But its very independence of religious
forms is its supreme valug, for whatever religion one
may follow one can apply Zen. Whether we believe
in God or not, whether we are atheists, pantheists or
palytheists, it is all the same to Zen because our idea of
the Divine is only a symbol, and Zen passes beyond the
symbol. For the Divine becomes as natural a5 being
alive, or in the words of a Zen master : " When we
really attain to the doubtless Tao, it will be as clear as
the vasmess of the sky.  What is the necessity of calling
it in question then " So many forms of mystickm
only go as fir a3 seeing in all ercaced things the symbals
of God, “If thy heart were right,” said Thomas &
Kempis, * then every creature would be a micror of life
and a book of holy doctrine " or, as it is sometimes said,
“sermons i stones and God in everything.” This is
near to Zen, but Zen just goes one step farther. Ler
us remember again that famous Zen saying @ * To him
whe knows nothing of Buddhism, mountains are moun-
taing, wazers are waters and trees are trees. When he
has read the seriptures and knows a liede of the doctrine,
mountaing are to him no longer mountains, watcers no
langer waters, and troes no lenger trees (Le. they become
mere symbols, mere appearances, of the One Reality).
But when he is thoronghly enlightened, mountains are
once again mountaing, wabers once again waters, and trees
once again trees,”  Before and after Eolightenment the
world is, as the Italians say, va ca =0, na ca anme—not the
same, yet not another.  Or as it was shown by a Zen
master :
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THE MASTER. RAISED HIS STICK

" Hew were things before the Buddha came inta the
world ¢ ™

The master raised his stick,

“ And how were they after the Buddha came ¢ "

The master raised lis stick.

Jesus said the sume thing when he declared that afier
all our efforts to grow up we must become again as litde
children. Indecd, * my end is my beginning,” but the
whole world lies beeween.
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V¥, THE GREAT RENUMCIATION

T has heen said that there are two kinds of religions,
those of Enlightenment and those of Scrvice. At

first sight it would scem that the religions of the East
belong to the former and of the West to the lawer, that
in the meditaring Buddha we see the ideal of vast Know-
ledge and in the crucified Christ the ideal of Love. The
one appears to concentrate on the ereation of mighry
individuals, to offer man a destiny of which the West
has never dreamed, and the other to humble the indivi-
dual in the service of all, just as Jesus washed His diseiples’
fect. It is curious, therefore, thar in the East, where
religion i supposed to be impersonal, the Geal sheuld
be an exalamtion of the individual, whereas in the West,
wheee personality is so valued, the individual muse
account his virwe a5 nothing beside the goodness of
God. It woeuld seem chae the ideal of the BEast is o
become God, and the ideal of the West to realize one’s
very distanee from God, according all that is divine and
righe to Him alone. If religion is a reaction to circum-
stances, it muighe be said thar the Asiatic is offered the
desting of Buddhahood because in ordinary life the
individual ie accounted nothing, whereas the Buropean
is offered humilicy becauss he is narurally individualistic.
The meditating Buddha is nothing if not dignified and
regal, whereas in the Crocificion we see the Christ
suffering the lowest indignity—the punishment of a thief
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THE BODHISATTVA IDEAL

among thieves. But such generalizations can only be
made through lack of knowledge, The West is familiar
with the contemplating figure of Buddha, bue as yet
it knows little of the Bodhisattva ideal of selfsacrifice
beside which the generally accepted meaning of the
Crucifivion must scem a lictke pale. As a rule the
Bodhisattva is understood as just a lesser kind of Buddha ;
in Chinese and Japanese paintings we see these beings
standing in attendance round the figures of the great
Buddhas, and perhaps this docs not help us much to
understand the tremendous ideal which they Tcpresent.
But the terms Buddha, Badhisattva and Arhat are used
somewhat looscly, and to imagine that they refer to
various grades of spiritual attainment is as misleading as
to imagine thac the Christ is a Jesser form of God.  For
although the idea of a Buddha dacs nat carrespond to
the Cheistian idea of God, the Bodhicattva s to the
Buddha as the Third Person of the Trinity is to the
First. That is to say, no difference is made in Cheistian
theology between the Father and the Son; there are
three Persons, but onc God, for God is ar onee the
Father of the universe, the Redeemer of man through
the Flosh, and the Comforter of man through the Spirie.
To save mankind, God took upon Himself human form,
suffered all the pains to which that form is subject—even
death—whereafter He brought it back to life as a sign
that he would do the same for all men. In short, God
tedeemed humanity by becoming human.  For preciscly
the same purpose a Buddha becomes a Bodhisattva 3 he
takes upon himself a human bady and all the limimtons
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attached to it in order that he may likewise save the
world, Hence the Buddhist text : * Inall the world there
is not one spot even so large as a mustard-seed where he
has nat surrendered his body for the sake of creatures.®
But before we can understand just what is implied
by the Bodhisateva ideal, we must rid ourselves of this
false antithesis between Bnlightenment and Seevice. Tn
the first place, Enlightenment as understood in the Bastern
religions is not something which one can atesin like g
prize for aneselfl  For of all the dangerous traps in religion
the most danpgerous comes at the end of the search for
wisdom ; it s the conceit that one has found i, It is
s0 easy to deceive oneself into the belief that one is the
possessor of Grace, of satord, of Enlightenment, to imagine
that through some kind of spiritual experience one is
specially unigue among homan beings. In the second
place, Seevice is the corellary of Enlightenment, for like
all things which are alive and given to us by nature
Enlightenment can no more be kept to oneself than a
candle can be put under 2 bushel and continue to burn.
To attain Enlightenment is to pass it on to others or to
lose it, just as water will become stagnant if it docs not
fow and a3 bleod will clot if it does not circulate,
Thus the geear obuacle vo man’s union with the Tao
is the very thoughe T am the Tuo.”  For just as trying
to find the Tao separates one from it, so also the idea
that ene has found it coeates agnin that dualism of “ 1%
and"* Tao " which destroys the union.  The reasan is that
the concepts of * trymg " and * having ™" both direct the
attention away from the Tao to ancselfand encourage the
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“YOUR LIFE IS NOT YOUR OWRHN"

perilous imagination that one's effort to achieve or one’s
realization of the Tao is an exaltation of the self. Tt js
like two men listening toa symphony, the one directing
his whole attention o it and thinking of the symphony
alone, and the ather thinking to himself how enlightened
he is to be listening to such good music.  The Iatter will
natuzally hear considerably more of his own thoughts than
of the symphony. The one sees the Tao directly, whereas
the other looks at its reflection on himself, imagining thae
he has the Tao in its reflection.  Yet e loses it just a the |
dog in Asop’s fable lost its reflected meat in the pool,
Therefore Chuang Tzu tells the following story :

Shun asked Cheng:, saying, * Can one get Tao 5o as to have it
for ome's own g ™
" Your very body,” seplisd Ch'eng, “ s noe your own.  How
should Tao bes™
“IF my body,” said Shan, ® is nes my own, pray velsse is i ¢
"It is the delegaced image of Tan,™ replicd Ch'eng. ™ Your life
i not your own, Tt s the delogated harmony oF Tao,  Your indi-
widualiy & not your oven, It is the delegannd adapreabilicy of Tao,
. You move, bue know nor how,  You ane at rese, bur know
ot Wll:r', + «« These are the operation of the biws of Tan,  How
should you then gee Tao so as m Teve it Bor wour awa "

It is one thing to see the Tan in its reflected glary on one-
sclf, bue quite another to look straight ar it Tn Yoga
it is taughe that in full concentration there prevails » union
between subject and object, seer and seon, Just as in
listening to music onc's thoughts simply are the tune.
Henee there is no room for the thought ™ Tam the ame.”
Once that enters the e becomes separate from the
“L” and the two wander off into different worlds.
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Therefore in listening one forgets that one is listening
but remembers the sound,  In the same way, to live in
Tuo is to forget that one is living and to remember Life,
Indeed, * he that loseth his life shall find i

The very thought that onc is atssining the Tao, being
contrary to the preat parades that one has had it all the
time, puts one farthee away from it than ever,  For ta
imagine that one has become the Tao is to deny it; it
it to forget that Tao is universal, that oneself and athers
have had it always. In the same way, to believe that
one has, through especial righteousness, earned the Grace
of God is to blupheme; for it makes ones own
rightecusness the cause of the gift of Grace, whereas in
truth it is offcred to sint and sinner alike freely, and to
it we owe our existence, not to mention the very capacivy
for being righteovs. To think of encself finding the
Tao or caming the Geace of God is the supreme vanity ;
it is given alike to the worms and to the dust.  To sk
after it for oneself is to deny it o them, to deny that it
is given universally, It is as much an insult as to ignore
a friend's gift and to try to make for oneself what he has
given. As is said in the Tao T¥ Ching :
The great Tan pervades cverywhere, both an the lefe and en the

righs.
]I}ritgalil things came into being, and it docs not reject them,
Mesits accomplished, it doss nor possens dhem,
Trloves and iscusishes all things bue does noe daminaee over them, . . .
Becamse it never asomes greamcss, therefore it can secomplith
ERCROICE.
{ Trans, Ch'ar Ta-laa,)
In the same way, he who lays no claim to ‘Tao, who in
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fact venounces it for himself, is he who is truly in accord
with it For it is by giving it away that we really have
it, just as Tao is always giving ieself away.

IF we are to understand the Tao a3 the relationship,
the meaning, the centre of power, between the opposites,
we must avoid the idea that it is in any way apart from
the oppesites. This laying clim to Tao is no more
than creating yet ancther oppesition, another conflict.
For he who imagines that in attaining the Tao he has
conquered the world of oppasites simply makes himself
Its victim ; e sets himself up as God as distinet from
the world, and this is to £l back into the old illusion of
the world—that one opposite can triumph over anather.
Thus any thought of victory, of attinment, of having
in any way surpassed the world of life and death, creates
again another conflict between eneself and that wodd,
and the curse of Adam returns with all its strength.
Henee Buddhist and Tacist sages say that in Mirvana and
Tao there is nothing to be attained ; Mirvana is Sangsara
and Tao is the Yin and the Yang. Therefore attrinmene
is no victory over the weeld 5 it is just sceing the world
asitis.  He who is truly enlightened chims no victory
and keeps nothing specially for himself at oll ; he sur-
renders himself and all that he has to the world, and in
that moment he truly becomes the Tao, for Tao is pre-
cisely that giving, that passing on, that dircnladion and
mevement which i life. " Merits accomplished, it does
not possess them.” It is only by miving oumsclves that
we can Hve ; whatever is withheld dics, juse as the sun
would cease to shine if it held back it rays. To live
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in the Tao it like breathing : to attain it is to renounce
it and to renounce it is to attain ; to fill the lungs is to
empty them and to empry them i o fill, for unless we
are willing to release our breath having taken it we shall
become inflated 6]l we burst.

It it of peculiar interest to note how the modern
psychalogise, travelling along a different path, can arrive
at the ame understanding as ¢he Buddhise and Taoise
sages, to sec how, beneath cold scientific study, the ancient
doetrine of renunciation appears again with all ies foree,
For in this lies the full significance of Adler’s study of the
“inferiority complex” and his teaching that most
psychelogical diseass is caused by the desire to attain
power over athees. Thus he whe i cspecially anxions
to scem superior i he wha is uncomfortably aware of his
inferiority, In Pmlnl.‘, in all $1.'|E.'|:in] claims for oneself,
Alder sees the symptom of absence of any foundation for
those chims. The more ane is at pains o emphasize
one’s virtee, the less actual wirtue there is 3 the more one
emphasizes one's superority over circumstances, the
more one is their slive.  Hence cure of this diseasc can
oaly come from renouncing the clim to superiority
and giving the rights of athers equal recognition to one's
own, To quote the Tae T Ching again :
'I‘H:rr:_mltofhl.g!:m power ™ does noe reveal himself as 2 possessor
T&:ﬂl’mpﬁmhtps his In'nm-

The man ot'u'd::mr power " cannot rid it of the appearance of

Therefar: ht u in croth withoue ** pawer.”
(Trims. Welep.)
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If we would bring Adler’s teaching ineo linc with the
Christian doctrine of Grace, here i3 Parker’s translation
of the same pasage :

The highest Geace makes no pose of Grace, and for this reasen.
really is Grace ; whilsc the lower l'||.|.'|]i|::|r of Grace may never divest
imelf of Grace, and yee never fecls like tue Grace.

For in these words we have the esence of the whole
muattee 3 they represent a principle which applics alike
on every plane—the principle that to attain is to renounce,
and to renounce is to attain. It is therefore instructive
to quote the passage translating it word for word from
the Chinese :

High T¢ not T¢ and thus hay T¥, low T¢ not lose T¢ and thus
no TE,

One is inclined to feel that the literal Chincse is far
superior to all “ finished ™ translations.  T¢ has ne onc
equivalent in English ; it may be rendered as ™ Grace,™
“ Power,” © Virtoe,” * Wisdom,” Enh‘ghmmm:r," ar
any exalted quality one may choose, for basically it is just
the Tao realized in man, I it does not lose itself, it is
not real,

But, as might be cxpected, of all our leading psycho-
logists it is Jung who has gone most deeply into this
pacticular question.! Whereas Adler tecats it in the
main as the problem of adjusting oncsclf to the cxternal
waorld, to socicty, Jung looks inwards and applies che

¥ Twa Epays on AIMJFJ‘F‘? ﬁr{ﬁnfﬂg}- |:¢r.1|1'=. FL G oaml O F
Baynes.  Lomdon, 1928), Pare I, Clap. 1V.
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wery same principle to the adjustment between Conscions
and Unconscious.  Having deseribed the teclinique for
bringing the contents of the Unconscious to light (see
Chap. 1), he introduces the primitive idea of the mana
personality.  For mann is the accnle power af the magi-
cian, the medicing man, which _]'flng wees in relation o
* autonomous complexes,” to those contents of the
Unconscious which override our conscious will,  These
are the powers which impose on us unwanted moods,
which compel vs to act in absurd and frrational ways,
which are at the root of all those obscssions and impulses
which no meee act of conscious reason ean defeat.  The
primitive projects these peychic factors into the forms of
gods and demons, whereas eivilized man eries to forget
that they exist, to regard them as mere weaknesses of lis
conscions ego which manifest theimselves when e * for-
gets himself”  Thus after coming to terms with them,
after recoghizing tham for whae they are, t]m}r begin
to lose theic power, They rule us only when we fear
or appose them, but if we give them recognidon
and allow them to * speak " their mystery and strength
vanish away. The primitive believes thae te kill a mana
pessomality is to take posscssion of his st oneself, and
in the same way the ego which comes to terms with the
Uneonscious, which evereomes its autonomous psychic
factors through recognition, deprives them of their mana
and takes it vo ftself.  But here is the danger, for if the
ego takes possession of this mana it becomes inflaced ;
in mystical terminalogy, it conceives itself as God, as
a great sage or magician who is lord of himself Vet
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THE MANA PERSOMALITY

in this it has enly become the vicim of another and
decper mana personality, another archerype or * callective
image " which is the hero, the powerful man, of all the
ancient myths, According to Jung there are, as it were,
hicrarchics of these images within the Unconscious, and
unless one is carcfial the recognition of the lesser may
casily become possession by the greater. To identify
oneself with God means simply that ene has not come
to terms with the mans-image, with the vain deeam of
being a powerful magician, o maoster of the world, an
inhuman superman. For there is all the differcnce be-
tween living in God and being obsesed by the God-
image ; the one is indecd Enlightenment while the other
is the most pernicious cpoism. Therefore he who,
through acceptance of the Unconsciows, breathes in its
saria must also breathe it out ; otherwise he must suffer
spiritual inflation. In Jung's own words @

TE the ego arrogames oo lsedf power over the uncunscious, the
unenmcings responds with a sulsele amack, inochis case with the
uiara [u.'m.nu]ily dominant, the enormous prestipe of which e
a spell over o egon The only prosection agaimst dhis is the fulbest
confession of one’s own weakness over against the powens of the
nneonsciom,  We st up no power n opposiden o the uncon-
scionss, amd comsequently we do not provoke it m armck,

In short, he who makes a victory and does not surrender
it, becomes obsessed by the victory-idea, the illusion of
himselfas a great congqueror, This arouses conflict again,
and he 15 if anything a little worse off than he was at the
stact. Indeed, there &5 no defeat like letting victory
defear you.
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This brings us back to the ideal of the Bodhisatevs,
the answer of Mahayana Buddhism to the question,
* Having attained Enlightenment, what then ¢ In the
imagery of Buddhism the attaiment of Nirvana consists
in gradually liberating cncself from the ties of the world
of life and death (Sangsera). While there is any attach-
ment to forms, any possession by the things of the world,
man it drawn back to them again and again simply by
the power of his own desire.  Thus death is no releass ;
itis only the exhaustion of the present physical instrument
of that desire—the body. In time the desire ereates for
itself another body and so i reborn in the wodd to
continue to work itself oue.  For to wish to possess the
forms of the world is to be possessed by them, to be
enthralled and bound as if by 2 magician's spell.  Bud-
dhisrn claims o be the way of relcase from that bendage,
the scvering of attachments, and in truth this is noe a
denial of life, but an affirmation of life by allawing it to
live. For the desice to posscss and keep for ancself the
forms of the world is to kill them ; they only live because
they change and vanish, Therefore the sincere Buddhist
is pepresented as one whe, through countless lives, labours
steadily to dissolve these ateachments.  After it may be
* millions of acons ™ he at lasc cues the final bond and
attains the threshald of Mirvana, the right to deliverance
from rebirth, to enter into cternal rest and blis, He
** possesses nathing and & not possessed by anything ™ ;
he is free b do what he wills ; T has, figuratively speak-
ing, slain the magician who had enthralled hina, the world
of forin, and now helds his mane. A Zen master was
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“CAST IT AWAY!"

asked, ** What would you say to one who comes to you
with nothing ¢ " and the immediate reply was, © Caer it
away | This is precisely what the Bodhisattea must
do when nothing holds him back to the world ; he muse
cast away his acainment.  Thus e is described os being
presented on the threshold of Mievana with a chwice :
pither to enter inta eternal bliss, or to surrender chat right
and offer it to *“all sentient beings ™ for their welfare.
The Bodhisattva is he who aceepes the latter alternative,
for he is said to vow that he will never accept the right
which he has earned until the whole universe shares it
with him; he prefers to retom to the world and o
labour again through another vast cycle of lives, undee-
going all the pains to which human form is subject,
in order that the whele Universe may be liberated.
“Never will T seck nor receive private, individual
salvation ; never will I enter into final peace alone ;
but forever, and cverywhere, will T live and serive
for the redemption of every creature throughoue the
WO,

Henee the Bodhisattvas are sometimes known as the
* Buddlns of Compassion,” and in this conception we
st see, ot the desire of humanity for loving goils to
help it out of its difficulties, but the logical development
of Buddhist philosopliy—the discovery thar Enlighten-
ment is meaningless without Service.  The Bodlisattva
ideal is somerimes described as the revelt of the human
soul against a purely cold and abseract philosophy, as if it
were the effort of Eastern man to make the best of an
inadequate religion.  But this is as much beside the poine

139



THE GREAT REMUNCIATION

as to say that the softness of the fruit is a revele against
the hardness of the branch. Even so, it is a remarkable
“best™ that Eastern man has made of his religion, and
it would be nearer the point to say that such a large
Fruit needs a particularly tough branch to bearit,  For the
great renunciation of the Bodhisateva is inconceivable
unless preceded by the sternese discipline and the most
absolute distegard of sclf.  As yet it s almost impossible
for us to imagine what the Bodhisarva’s vow invalves,
for the ideal was brought forth by India in the maturiry
of her spiritual insight and it is not casy for us to under-
stand the meaning of this scrifice to these who for
centurics had been accustomed to the idea of rebirth
through immesmrable periods of time. " What is more,
whereas ordinary men forget their previous lives, the
Bodhisattva rementbers.  1f India’s sages were not hum-
bugs, and if their psychic knowledge s not pore self-
deception, it is probable that men such as Nagarjuna,
Asanga, Ashvaghosha and Santi~deva, the men who first
understood the Bodhisaeeva ideal were those who were
maost aware of what eebirth involves.  Such knowledge,
however, fs at present oumide our scope, for we have
no means of testing its truth.  Bur the importance of the
Bodhisattva ideal for ws, in common with the other chief
principles of Fastern philosophy, is that it can be applied
at every dage of our development.  For it is o prmeiple
which concerns not only those who have severed the last
attachment to this werld, but also those who live righe
in the midst of it. In the words of the Hermetic
aphorism, " As above, so below,” for the Bodhisattva's
140
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THE IDEAL OF NO PURPOSE

vow is only the right conduct of life * writ large ™ upon .
a cosmic seale.

Therefore so far as we are concerned the Bodhisattva
ideal invohru two things : what the Bfmpuadﬂrg
describes as "' renunciation of the fruit of action,” and
love for the world in all its aspeets, or what has :Immiy
been referred to as “ aceeptance of life.”  For just as
he rencunces Mirvana, just as he works on without any
thoughe of the ultimare reward, o to those whe are
bound to the world this must imply action witheut
thought of any lesser reward.  In Taoism this is known
as ** purposelessness,” as in the saying * the seeret of life
comsists in using purpose to achicve purposelessness.”
For the Taoist would distinguish between purpose and
meaning. To purpose he would give the narrower sense
of merely personal or egoistic motive, whereas meaning
can only be realized when there is 5o close a relationship
between the ege and the world chat the former no longer
makes plans to outwit the larter. It hae been said that
the perfeet ace has no resule, which is to say that, for the
doer, the deed and its resalt are one, that the only result
he seeks from his action is the action itself rightly per-
formed.  In mystical language this i5 known as * living
Jn the eternal Now,” as being detached from both pase
and future,  As s smd in che Swire of the Sixth Patriarch ;

If we allow our thoughts, the past, the present and che facare
oy, 1o link up in a seeles, we pur curselves under resteslar, On
the ather hand, if we ler oor mind aceach o noching ae all times
Illd m H.I. fbulﬁ, we EJ1I1 EI“HI’IL'II'H."II’H

(" Ton-Chiug,” Trant. Weny Mow-fam.)
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To rctumn to the amalogy of music, action with
** purpose "' fs like making plans abour the sixty-fourth
bar when one is playing the fificenth ; the result is that
the tune suffers, for to play corrcetly the mind must
meve with the e, This is not the same thing as just
* living in the present,” which is to say, looking neither
hehind nor forward for fear of what may be seen.
Rather it s the development of a certain poise which is
ready for cverything that comes. Thus in fencing, the
moment one begins to think about the posible moves
one's appenent way make, one's guard slackens and he
las @ chanee to thrust home, The attention must never
for a seond wander from the movements of his sword,
and eme’s own pesition mus be relaxed and poised, ready
to thrist or parry at any moment without having to
wvercome strain in an oppesite divection. Henee the
great Japanese fencing-master, Takuan, gaid :

When the hands are clapped, the sound isucs without a nyomene’s
dcliberaion, The sound docs noe wait and think before it isoes
There is no mediacy beee 1 one movernent follows anothee without
being ingerrupted by one's conscions mind, 1 you are troubled
and cogitate what to do, seeing the opponene about to strike you
down, you give lin coom, thae i, a happy charce for his desdly
blow. Let youe defence follow the attack without 2 moment's
mnterpuption, and there will be o two scparate movements o b
kown a5 amack and defence.

This immcdistencs o yeur pare will inevimbly end in dse
opponent’s selfdebear.  Teis like 3 boat snoothly gliding dewn the
rapidi 3 i Zen, and i Femcimgy as well, a mind of ne-hesiarion,
pommedisey, is highly valued,  So much ceference is made in Zen
tr 3 flash of lighning or to sparks issuing from che impact of twe
Hint-stoues. 0 s b undersond in the seie of quickness, o
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grievous mistake is committed.  The ides is vo show inunediateness
of action, an uninterrupted movemene of life-cncegy,  Wheneves
room is left for interrupton from a quarter not a all in vitsl rela-
tion with the occasion, you are sure to lose your own
This of course does not mean o detlee o do things rmhly or in
the quickest possible time.  IF cheee weee this desics in you irs very
presence would be an interruption.
(Trars, D. T, Skt

Thus the mind moves with the opponent’s sward, with
the music, with life, and right action depends less on plans
for the future than on corrcct poise and full awareness
in the present. Suzuki has said that Buddhism is a
philosophy of time rather than space, and by this we'
must understand that it is a philasophy of keeping time.
Or as Cranmer-Byng writes in his Fision of Asia : * Ieis
racher the doctrine of the right opportunity, of acting on
the inevitable hour, of seriking the timely note that passes
into harmony with others and produces a perfect chord.”

Therefore the question of results, of purposes, of strive
ing for a reward, docs not enter here, for the highest form
of action is spontancous ; past and future do not concern
it, and when presented with opportunity in the present
1t acts so immediarely that there is no room for mative
or purpase to come between actor and action.  Bue this
spontaneicy can only be achieved when there is consider-
able mental balance, for just as in fencing there can be no
immediate action from an incorecet poite, soin life there
can be no ™ purposclessness ™ unless the will i in accord
with the Tao. That is to say, “ purposeless ™ action is
effected by a pure decision of will independent of motive,

! Fseys in Zew Buddiien, 10, p. 310,
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and the decision is wise in proportion to the will's
harmony with the Tao,  In the same way, because of his
aceord with Chrige, 5t Paul was abla to dispense with the
Law, for when he acted, Clrist acted.  The will is thus
set free from the struggle between stronger and weaker
mutives for its mastery, and for the fisst tine free-will
is attained in its fallncss,  This can only become cffective
when the Tao or Cheist & our will, © whase service i3
perfect froedom.””  Bue before so great an accord be-
tween will and Tao is attained, the principle is ta accept
and respond to each opportunicy as it comes, considering
the effect of one’s response upon others and renouncing
any reward it may bring to oneself.  But when accord
between will and Tao has been achieved, theee is no need
to consider the offect on others, much less on onesel£, for
“Tap benefits all things and does not contest place with
thew "—in shart, Tan is love. Therefore this firstapplica-
tionofthe Bodhisateva ideal cannot be understood without
the second, his love for the world in all its aspects,

For the Bodbisattva has kinship, not only with gods and
angels, but with demons, trees, grass and dust ; all these
are included in his vow. He is pietured as the saviour
of the whole animate and inanimate universe, not only
as the saviour of men, for it 15 said in one of the sueras,
" Trees and grass—all these shall become Buddha," and
again, ** When every phase of mind iz in accord with the
mind of Budeba, theee shall not be even ane atom of dust
that does not enter into Buddhahoad.™  For us this must
mican just the acceptance of the world in all its forms
and aspects. In the words of the Zen poct Wu-men :
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THE LOUSE AND THE BUDDHA

Hundseds of speing Aowees ; the nommnal moon :
A refreshing summer beecze ; winter snow

Free thy mind of all idle thoughts,

And for thee how enjoyable i1 every seasomn.

This may scem just the sentimental love of Nature when
she is pleasant, but, as a sharp contrast, here is a poenm
by the Japanese poet Ryokwan which arises from the
same feeling :

O lice, lice,

IF you were the inseces

Singing in che sutwmn Gelds,

My chest would really be
For yoo the Musashing peaitie,

In this there is a hint of that peculiar sense of humour
which the Chinese and Japanese have found in Buddhist
philesophy, for there is something delightfully incon-
gruousin the thought ofa lowse bring a potenrial Buddha,
something which leads one to believe with Chestereon
that there is a closer bond between cosmic and comic
than the mere likeness of the words.

The point, however, is that the Bodhisattea regards
nathing as unworthy of the Tae. He knows that

The highest gnodness is like water. Water is beneficene o all
chilngs but does not coneend, e stays in places which others dispise,
Therefore it is near to Tao.

(" Tao T¢ Ching™ 8. Trms. Cifw Tahan.)

Therefore just as the Tao * loves and nourishes all things
but does not dominate over them,” the Bodhisattva
145



THE GREAT RENUNCIATION

accepts with reverence even the lowest of ereated things,
Tnn the East this attitude is sometimes corried to what we
should consider absurd extremes @ in Buddhist monas-
berics not cven a rag is supposcd to be cast carelessly aside,
and a usc is always foond for what we should consider
waste material. ‘This attinede i3 also at the root of the
curious and delightful Japanese custom of paying kuyo
(Sk. prgja) or homage to a catch of fish, the weeds about
to be removed from the garden, the cncmics’ dead
lying un the battleficld and to all things animate and
inanimate which bencfit humanity at theic own cxpense.
But even if these ourward signs of respect seem far-
fetched to us, the attitnde of grateful acceptance of the
world, of life in all its seages—spring, summer, autumn,
winter—is an cssential characteristic of the Bodhisattva,
Thus Sunti-deva writes in his Bodhicharpavatara (V) that
the Bodhisattva will be the disciple of all men, while
Asanga says ¢ I anather does harm to the Bodhisattva,
he endurcs with paticnce the worst injuries with the idea
that it is a benefit he has received. To think that che
offinder does one a service, that is to conduct oncself
in accordance with the example of the Perfeer Ones.”
It is perhaps here that we find the closest uniry between
Buddhism and Christianity, for this attitude of grareful
acceplance of both good and evil s one of the maost
important factors in the Christian life.  While the Bud-
dhist regards all things that come to him as means of learn-
ing the Tao, as teachees of the Dharma, the Christian s
thankful even for adversity, seeing in it a means of Grace
sent from God.  For in our ordinary life the Bodhisatova
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THE ANALOGY OF BREATH

is just one who is at home in the world, its pains cansing
him no rancour and its pleasures no corruption. T him
the attitude of hostilicy and defensiveness which marks the
spiritually diseased is altogether absent, Tndeed, diseased
is the rght word, for even though he has difficultics
greater pechaps than ather men the Bodhisattva is funda-
mentally at ease.  His attitude is relaxed and welcoming ;
in Tapist imagery, he makes himsclfa vacuum so chae the
whole world is drawn to him, while what he empries
from himself he offers freely and indiscriminately o all
whe come. It is not surprising, therefore, that in the
East calm, deep and casy breathing is considered indis-
pensable to meditation, for it is the physical analogy of
the Bodhisattva's attitude to life.  There is no gasping,
no stoppage, no hostile sniffing, no withholding, for the
breathing of those who are ill at ease with the world is
always spasmodic and forced, and in sleep they lie tense
and cured-up with the blanket over their heads. Thus
in Buddhist and Taoist writings the sage 5 described as
breathing ** from the ankles ™ and sleeping * with legs
fully stretched.”  Like Jesus,

he is found in eompany with wine-bibbers and buechers ;. he and
they are all converted into Duddhas,  Darechested and bare-footed,
he eomes oue into the markee place ; daobed with mud and ashes,
hew broadly he smiles | There is no need for che miraculow power
of the 1:|:|$J For her eoasches, and 1o | the dead erecs are in full hloosm,

! From the commentary to the Cowlerding Pictures, illostrating
the " Ten Stages of Spiritual Cowhenling,™ reprodisced and trans-
lated by Dir. D T, Suzuki in his Mamal of Zen Biddhisn (Kyoto,
1915}, pp. T0-61.
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But “ aceeptance,” or even * gratcful acceprance,” is
in fact too weak o term to deseribe the Bodhisattva's
attitude to lifle, Por acceptance it founded ultimarely
on love, and beeause the Bodhisattva loves the world the
realization of the Tao is born between them, Indeed,
the coldness of Buddhism is no more than superficial,
There is a familiar proverb that cold hands mean a warm
hieart, and the seeret of Buddhism is that though, to out-
ward appearances, it scems to tiss away from the world
like some vast, haed and frozen mountain, yer, unseen
to those who live on the surface, it penctrates downwards
even farther to the burning centre of the carth, For the
Buddha said :

As 2 mather, even 3t the sisk of her own life, procecs hee som,
ber anly son, o lee che disdiple enltvare bove without measure
towards all beings.  Let him cultivate towards the whele world—
showe, below, sroumd—a heart of love wnstinted, vnmixed wich
the woie of differing o opposing itercsti. Lot a man maintain
this mimdhalacss all the while he is swake, . . . This stue of heact
is the bese in che world. .

And again :

Juse s whatseever stars chere be, dheir sadiance avails noe the six-
eeenth pare of the sadiance of the moon, that takes all those up into
inelf, omcshining them in radiance and glory ; juse as in che lae
manth of the rams, at harvest dme, the sum, mounting up on h.inh
it the cear and cloedless sky, overwhelms all darknes i the
realius of space, and shines focth in radiance and glory ; just as in
the night, when the dawn is breaking, the moming star shines out
in radiasce and glory @ juse so all the means thae ean be wsed a5
helps towards doing right avail noe the sixeeench pare of the emanci-
pacicn of the heare through bove.
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Yet here again we have to face the problem of * How ¢ *
For it is of little use to nuake the command “ love thy
neighbour ™ a precept to be obeyed by a mere decision
of the reason.  Omne cannot learn hew to love the world
out of a text-book on religion any mare than one can
Tearn 1o love one’s wife or hushand out of 3 text-hook
on matrimony. It is another instance of ** seek and find
nat,” for love can no more be “ forced ™ than Enlighten-
ment. If we would know the Tao, the only means is
to think of the Tao and not of ourselves trying to know
it; in the same way, if we would love the would, the
only means is to think of the world and not of corselves
trying to loveir.  Tn this connection we may say the same
thing of love which Zen says of Enlightenment—to
him wha knows nothing of the warld, man and natre
may seem beautiful and worthy of love ; when he
knows a livde of the world, man and nature reveal theie
evils, and beauty is seen to have its roots in fildh; bue
when he really knows the world, man and nawre are
once again beautiful and worthy of love, Only the
very Few can study the world long and intimately withour
being oppressed by its underlying ugliness, stupidity,
pain and vanity, but the only cure for this despair is to
follow one's study through untl it comes out on the
other side. A Zen master was asked, “ What is the
Tao + ™ and answered simply, “ Walk on ! For the
anly way to see the Tao in life, to love the world, just
as to concentrate on a book, i to go on looking at it
until, of a sudden, the whale thing comes.  For in our-
selves we have hidden away all the qualiiss of the
49
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outside world, in some of us more deeply buried than in
others. Tt may take long to appreciate the beauty of a
certain picture or tune, but when, after continued looking
or listening, its beauty suddenly appears, it has at last
called out the kindred quality in ourselves.  So also, if
we sec it as ugly, it is because of the kindred ugliness in
oursclves.  When this is understood we can wuly say,
funsmirsd wifeil @ me alienens puete. For we find that our own
souls are, a5 it were, mirrors of the world and, conversely,
that in looking intently at the world we see our own
reflections, partly beautiful, partly ugly. Even then we
have to go on Jooking at both until we can love the
upliness in both as well as the beauty.  For there is just
this difference berween ugliness and sin @ that whereas
the ugliness of dirt &5 necessary for the beauty of the
HAower, sin is to put the Aower in the dirt and the roots
in the air. To love ugliness is ro puc it in its proper
place, and then sin vanishes of itself.  To put it in it
peopee place is to give it meaning, and the inverted plant
15 the absence of meaning,  Mow meaning is Tan, and
while all other creatures live unconsciously in accord
with it, man alone, having conseiousness, sins through
setting himself against it.  For only man would or could
plant a tee with its roots in the air. Thus man has
rightly been called * that great orphan,” but in time he
will retum to his Father, for * prodigal * would be a
better word,  But in the parable it was the prodigal for
whem the fatted calf was slain, for only he who has
sinmed can know the full dcpth of his Father's love,
Before one can unite, one must ficst separate ; before one
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ROOTS IN THE AIR

can know one’s own face, one must first look in a mirror,
and go on looking until it is understood that face and
reflection are one ; before one can appreciate the Tao,
onc must first losc it. For the meaning means nothing
to us until we know its value. * Likewisc joy shall be
in heaven over one sinner that repentcth, more than
over ninety and nine just persons, which need no repent-
tE] o

ancc.

What is true of the Bodhisattva is truce also of the
Christ, if we read correctly the symbol of his life. For the
Nativity is meaningless without the Crucifixion ; the Holy
Child is an abomination unless he surrenders his lordship
over the world.  That is to say, when the Tao is brought
to birth it is no Tao acall if it is considered as something
apart from the world of opposites, as something, having
which, we can claim superiority to that world. For if
we discriminate between ordinary life and the Tao, we
create simply another pair of conflicting opposites. Thus
when we overcome the discord between ourselves and
the external world, between pleasure and pain, life and
death, good and evil, through the realization of the
Tao, we must renounce our victory remembering that
Tao

- acts without depending upon them (the things of the world),
and raises without lording it over them.
When merits are accomplished it does not lay claim to chem.

Because it does not lay claim to them, therefore it does not lose them.
(“ Tao T¢ Ching,” st. Trans. Ch'n Ta-kao.) X

1 In other translations the last two sentences will be found at the
end of Chapter 11,
I5I
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Thercfore, althaugh his Divine Incarnation gave him
sevwver over the world, to become a Messiah and found
an earthly kingdom, Christ did not chin it But because
he surrendered kingship and accepted the death of o
thicf, his power became real, and this is the meaning of
the Resurrection.  Yet we must not understand  his
surrender of kingship simply as the surrender of dominion
awer the Jews, or even of the destiny of a Julius Caesar
or an Alexander,  For if we would grasp the full mean-
ing, the ** carthly kingdom " must mean more than that.
The Buddhizt whe does not renounce his Nirvana be-
comes, in the decpest semse, an earthly king, for he has
done no more than o claim victory over the world, to
possess himself of its power, to become inflated with its
mana. But in truth he has not overcome the world at
all, for in claiming viceory, victory has chimed him and
involved him in the worst of all conflicts—the conflict
bevween victor and vanquished,  But Christ could only
say, [ have overcome the world * because he was not
its conqueror but its Saviour, and only the Bodhisattva
has Mirvana becawse he does not make it in any way
different from the world of life and death, because he
renounces it for the salvation of all beings that live and
die.

Therefore it may have scemed to many that God might
have redeemed the world simply by the exercise of
Divine magic, by entering into the souls of men by
storm.  But though this is the way of the King, it is not
the way of the Saviour, for the Saviour redeems the
waorld by sccepting it, by loving it however great its evil,
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THE SUPREME PARADOX

For this reason Christ did not clim dominion ; he
halleweed humanity by becoming human, and pain by
suffering it in its keencst form,  Thus the Cross which
was once the symbol of contempe, of punished crime,
has become the symbol of divinity, and in the Crucifix
we may sce two things: firstly, that the Divine Son
accepts the whele of life, even the fate of malcfacrors,
and secondly, that the living form of Tao, the Incarnare
Word, is glorificd by being spread and nailed upon the
archaic symbal of the opposites.  And over his head were
placed the words : * Tesws Natis Rex Iudaeorum,” o
which the Jews objected, saying that he was not their king
but only claimed to be.  But the whole meaning of his
life was that he renounced that claim, and whether or not
Pilate knew this, whether he saw that Christ by renoune-
ing kingship was truly king, or whether he wrote those
waords merely to show his contempt for the Jews, know-
ing or unknowing he stated the very teuth and the
supreme paradox. For by giving the highest dide o
the figure of the lowest wretch Pilate completed the
symbol, and through stubborn contempt or decp insight
refused any ehange, saying, " What I have written, T
have written."
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COMNCLUSION

O write of the decpese principles of life is to be
T reminded always of a chain : if one link is raised
all the others follow. For onc cannot understand the
things of the spirit by separating life into bits and pieces,
and no part can be seen teuly unless at the same time one
has regard for the whole. As life is such a chain, so abso
are Christianity and the religions of the East. The Fall
cannot well be thoughe of apart from the Incarnation and
Crucifixion, while the pairs of opposites are likewise
meaningless without the Tao which binds them.  There-
fore cach chapter in this book has in some measure
necessarily overlapped the others. To use the language
of music, they have been less the distinet movements of
a symphony than a number of variations on a theme,
which it the Middle Way, the Tao, the Clirist, the Mean-
ing or the Reconciling Principle of reason and nature,
good and evil, man and the universe, and of all those
oppasites upon which the movement of life depends.
In order to grasp the problems occasioned by the conflice
between these various opposites we have consuleed the
wisdom of the two great divisions of humanity—Fast
and West.  We have discussed Christianity, Psychology,
Buddlism, Taoism and Vedanta in one another's terms.
But our object was neither simply to compare, nor yet
to prove that these scemingly different faiths are in fact
one. In the union of man and woman which produces
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the child each remains different but, by reason of the
child, is given greater meaning. In the same way our
object has not been to discuss the wisdom of the East
and the West scparately, nor even to compare them
standing in isolation. It has been to show how both
smay be transformed, not just by contact with one another,
but by reason of the fruit of contact.  Tn other words,
1t has been to bring them together and to think of cach
in the light of the meaning given to it by the resmles
of that union,

But with those results we do not wish to try to found
an altogether new philosaphy, existing apart from the
parent faiths, For the meaning is in no way apart from
the opposites ; we speak of it as some new and third
factar, but this may casily mislead if we do not under-
stand that it exists in the opposites and cannot exist
without them. Here we must be careful of our analogy
of the child. The child may appear to be something
new, and we may suppose that when it is born it is so
such more important than the parents that they deserve
our attention no longer.  But we, who are Western and
Eastern people, are the parents, and we cannot change
our namure. As yer we have produced no child ree
which can take to itsclf the child philosophy ; but if
we can conceive and bear this child philosophy, our sk
is not to substitute it for our own, but to nourish and tend
it so that it gives new meaning to our own, The child
depends on its father and mother, and it would not be
helpful if its parents decided to be children themselves.
But in watching over the child they muse nevertheless
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become in some degree children themselves | they must
play the games of children and enter into the thoughts
of children, and this without any fecling of superiority.
What s important, however, is the way in which the
care of the child mansforms and gives new meaning to
their own lives. “That is to say, if we tried to make a new
religion from a synthesis of Buddhism and Christianity,
we should Fail because our absorption in the synthesis
would lead to negleet of the two vital suppores on which
it muse stand.  For we ourselves are those supports § we
cannot deny our traditions, and the forms and symbals
of our native religions are decply ingrained in our souls.
Therefare we have not set out to compare East and West
as one might compare the mental and physical peculiari-
ties of woman with those of man.  Nor has our object
been to amalgamate the two ; it has been to find in this
idea of the Middle Way a child which gives new meaning
tocach,  Wedonotask for anew Religion of the Middle
Way ; we only ask that Westerners and Easterners should
think of it, develop it and nurture it, and understand
it in terms of their own traditions.

If, therefore, our ideas of Christianity, Buddhism,
Taoism and Vedanta have erred somewhar from the
orthodox path, the reason is that we have ineerpreted
the meaning of each in the light of this Middle Way.
Because this book has been written in the main for
Wostern people, we must finally state in brief how an
understanding of the Middle Way affects Christianity.
But first we must say that among Christians this Way
is not wholly new ; in the past many have scen irs chief
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significance, which is that the Christian story from the
Fall to the Resurrection is less important as history than
as a symbol of what each must experience for himsclf,
It i€ not easy to grasp this fully in the light of Christianity
alone, and for this reason it is important that we should
study religions which are psychological, which are ways
of living rather than ways of belief.  For we have to live
the Christian story, and this is not done simply by re-
membering its events on the days of the year set apart
for each. The task is not so much to think of the present
meaing of what happened in the past, as to think of
those past events as symbols of what is happening in the
present. In this way the Fall hecomes our own conflice
with the world and the Incarnation becomes a symbol
of mutual understanding between the two, of the
ascent to a position from which we can see bath the
personal and the universal meaning of all that comes to
s And lese we should imagine thar ehis ascent has made
us into gods, into superior beings who have mastered
the world and broken its spell, the Crucifixion becomes
the symbol of cur acceptance of all those conflicts and
pains, of our renunciation of divinity,  For by this means
we find that divinity does not consist in our attrude to
life but in lifc iself. Thus the Incarnation is the birth
of this new attitude and the Crucifixion the understand-
ing that it is no cause for pride. For Ged is no God if
He stays in His high heaven and separates Himself from
the worms and the dust,

But the East does not only help us in indesstanding
our symbals. Tt has something fuether to offer which
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is really beyond symbols.  We devoted a chapeer to Zen,
and it seems that this is .2 subject which must be
approached in a different way from any other Eastern
cult, For it is not specifically Bastern and it does not
use the alien terms and forms of exotic faiths but the
language of ordinary life. In substance it appears to be
the pure religions experience apart from any ereed, and
in form the pure everyday experience common to all
men apart from any nation or race,  As the supreme
vition of the mystic which no words can describe, Zen iz
found all over the world.  But as a specific cult it comes
nearer than any other to the bedrock of religion, because
it points uncompromisingly to our ordinary experience
of life, telling us to find chere what others seck in the
distant realms of philosaphy and symbolism. Ideas and
symbols are necessary, for their study is like the Prodigal’s
journcy into a far country. In the end we return to the
home from which we started, bue it comes before our
eyes in a new light, and Zen is just this rerurning home,
It begins where philosophy ends, just as historically it
represents the fulfilment of Buddhism, To aveid any
peejudice or misunderstanding it is best to remove it from
its Chinese asociations, to forget the label ™ Zen," ta
return to our own eligions and  consider this @ that
between the greatest height of spintuality and the most
ordinary things of the world there is no division, We
shall study every philosophy, scarch through all the
scriptures, consult every teacher and practise all spiricual
exercises until our minds are swollen with the whole
wisdom of the world. But in the end we shall retum
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to the surprsing fact that we walk, cat, sleep, feel and
breathe, that whether we are decp in thought or idly
Ppassing the time of day, we arc alive.  And when we can
know just that to be the supreme experience of religion
we shall know the final secret and join in the laughter of
the gods. For the gods are langhing at themselves,
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Abbrewiastfons ; Ch, Chinese ; 1. Japaness; P. Pali; Sk, Sanskrit

Advaita (8k): “Mot twe.” The basic principle of
Vedants, ic. that there is only one ultimate Reality. Al-
though in appearance the universe is dualistic, made up of
conflicting opposites (dvmrdva), and though we discriminate
berween ourclves and the universs, the two are in facr one,
This doctrine is contained in the saying, Tar fram asi—
* That (the Cme) art thou "' —for the individual is understood
1ot just as 2 pacet of the onc Realiy (Brahman) but a3 Brah-
man in its entirety.

Anatta (P.}: " Noself" This is one of the " Three
Signs of Deing™ in DBuddbism (v, Anfeca and Dukkha),
It mtans that no individual thing exists a8 a thing-in-itself]
a5 a complete and avtonomous entity apare from the rest
of the universe. Thus man has no soul which is an cternal
and separate realivy,  His soul is his " meaning,’ and i man
is considered by himsclf this docs not exist,

Anleca (P): “ Mot-permanent.” Another of the
Buddhist " Theee Signs of Being” Tts meaning is that no
individual thing preserves its form for ever; forms only
exist because they are in a continuous state of change.

Arhat (Sk.), Arhan (P.): The perfect man in Bud-
dhism. He whe has followed the Path to its end and has
attained the state of MNirvana (gv.).

Artha (5k.): The duties of citizenship—cstablishing a
family, gaining o position in the world, and in every way
“ rendering unto Cacsar the things that are Cacsa’s.”  This
teem s used in the Code of Manu to designate one of the
theree functions of man's life. (v Kama and Dharma.)
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Atman (Sk.): The Self, the Spirit, in man and all created
things which is one with Brahman, the universal Self {g.v.),
in i cntirety.

Atta {P): As used in Buddhism this must be translated
“ the dhing-in=inclf," the individual comsidered as a real,
self-cxistent and cternal endry. (v, Anatta.)

Avatar (k) : A Hindu tezrm for the earthly incamation
of Vishnu, that aspect of God which preserves the universe,
as distingt from Brabma the Creator, and Shiva the Des-
troyer, ‘Thess incarnations (e Rama and Krishna) appear
on earth from time to time o teach mankind the Law of
life.

Avidya (5k), Avijja (P): ° Mot-knowledge " or
Tgnorance. The conditdon which creates our bondage to
the world of life and death (Sangsara, q.v.), which invelves
us in the conflice of the opposites. This bondage is the
eesule of not understanding the truc nature of the opposites.
{ir. Advaiea.)

Phagavad-Gita (Sk.): “The Song of the Lord” A
portion. of the sixth book of the Malabharata, generally
ascribed to the Second Century B.c. The Gita consists of
a number of pocticl discourses put into the mouth of
Krishna, exhoring Agjuna on the ficld of barle. This is
pehaps not only the meast popular but the mest remarkable
text of Indim mysticism. (See Bibliography, Vedanea

Texts)-

Bh'nls!li {sk): Devotion. One of the three forms of
Yoga (gv.)-

Bodhisattva (Sk.): Onc whose esience (sattvd) is En-
lightenment (Badhi), This term i used in Mahayana Bud-
dhism to describe one of the manifestations of a2 Buddha in
the world of form. For a Buddhn does not retire inco the
ultimare bliss of Nirvana, shutting himself away from the
rest of creation for all eternity.  He renounees this eternal
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Peace, and appeans in che form of o Bodhisateva in oeder
that he may help every living creature to attain Enligheen-
ment,

Brahman (Sk.): From the Sk. root Brill-, * Breath”
The world of opposites, night and day, rest and activity,
pritlapae and wavantare, is deseribed a5 the inbreathing and
outbreathing of Brahman, the Self-existent. Brahman
corresponds in some ways to the Alsolute of Subjective
Idealism, the One Reality of which all separare things are
ippearances. (v Adwvaita.)

Buddha (8k): “ An Enlightened One”” The name is
usually applied to Gantama Siddartha, sage of the Sakya
elan, a prince of royal bicth, who lived between doo and
00 ne. He was the founder of the Buddhise religion, buz
in Mahayana Buddhism he is secn as one of many Buddhas
wha appear on carth from tme to time in order that the
knowledge of the Law may never perish.  Buddha is really
4 title and not a name, and sometimes it is wed to designate
the principle rather than the persen, i.c. the absolute Essonce,
Reality or Meaning of the Universe.  Henee the saying,
"All is Buddha” Thes Buddhaliood is an attainment
which may be reached by all, and a2 Buddha is not so much
what the West understands a5 a God, but a man who through
countless lives has reached the fulflment of human destiny.

Chuang Tzu (Ch) : One of the three princpal of
Taoism, the other two being Lae Tzu, its founder q.v.),
and Lich T, His dace is about 330 o, and the writings
aseribed to him (in which there are many inrerpolations)
develop the principles of the laconic Tae T¢ Ching (q.v.)
with a wealth of anecdote and analogy which is hoth subtls
and lwmorous. (. Bibliography, Tacism.)

Dharma (5k.), Dhamma (P.): This word has many
shades of meaning. The neares: English equivalent is
"Law,"” and its theee main senses are: the fundamental
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Law or Meaning upon which all the processes of life are
based, the way in which the universe works ; the Law or
Teaching of the Buddha ; 5 applied to cach individual
thing, its function, the law of its being, o its meaning. Tt
also denotes one of the theee stages or functions of man's
life as described in the Code of Manw, i.c. the later part of
life when man devotes himself vo the things of the spirie.
(. Artha and Kama.)

Dhyana (5k.), JThana (B): In Yoga (q.v.) this signifies
a particular stare of consciowmess attained in profound medi-
tation, Tt may generally be described as the onion of sub-
jeet and object in concentration.  L.e. When one has con-
centrated o a given object for a considerable dme, there
prevails a unfon between oncself and that olject. This in
tum gives way to samadii (g, s Buddhism four Jhanas
are ennmerated, l:n,-ing the four states of conscowness 1o be
atrained before reaching the final Mirvana (goe.).

Dukkha (B.): Another of the Buddhist * Three Signs
of Being " (v. Avatta and Anicea). The wual ranslation
is “gulfcring,”” but this is too marrow, for it invelves not
only physical and mental pain but any sort of discord,  The
saying sabbe sankhara dikkhe—" All compounds are dilkhia "
—does not mean that they are soffeding pain so much as
that, through ignorance, they are invelved in the conflice

opprosites.

Gnana (Sk.): The intcllectual aspect of knowledge or
wisdom. One of the three forms of Yoga (g.v.).

Hinayana (Sk.): “The Little Vehicle "—ie. the leser
means of bringing man to Enlighttnment, A term coined
by the followers of the Mahayana (Geeat Vehicle, q.v.) to
describe those who acknowledge only the version of the
Buedha's teaching recorded in the Pali serippores.  This
vemion is said to be nearer o the original teaching of the
Duddha than the more elaborate Sanskrit scriptures. By
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its own fallowers the Hinayans is knewn as the Theravada
(B.) or " Way of the Eldess.”” It is now found in Ceylon,
Burma and Siam.

Kaivalya (3k): Used by Patanjali {gv.} in his 1%
Suteat tor deseribe the state of complere spiritual freedom from
the world of form and the conflict of the oppotites,

Fali (Sk.): The bride of Shiva, the Destroying aspect
of God (Hinduism). Is said to take delight in destruction,
being the absoluee female (jc. negative) principle. Tn
various cults she is worshipped with delnsed orgics in which
human sacrifice is often used. The victims often come of
their own wish, desiring anly complete annililation,

Kama (8k.): Pasion, the emotional nature, or the art
of plessing the senses.  One of the three functions of man
in the Code of Manu,

Karma (sk): " Action” Used ako o mean
" destiny,” as in, " It is my karma that this ha happened o
me,” or in other words, * It is my own doing.”  Both in
Vedanta and Buddhism, all thae happens to us comes hy
reason of our own condition. We atteact cectan crcume=
stances to ourselves by reason of what we are, by reason of
the results of past actions and thoughts. The term also
denotes anather of the three forms of Yoga {g-v.).

Lao Tzu (Ch): Young-Old" or “ The Cld Boy,"
the founder of Taoim, said to have lived ¢ dop p.c, and
to have written the Tao T# Ching (gv.). Some authorities
held that he is only a legendary figure, and Waley helicves
that his name was only associated with the Tao T7 Ching
after the Sccond Century ne. Usually represented in are
as riding en a water-buffalo, one of the fieresse animals,
which his calm spiric has tamed.

Mahayana (Sk): “ The Grear Vehicle” The form of
Buddhism now found in China, Japan, Tibet, Mengelia and
Korea, flourishing in 2 great varicty of sccts. Ovwiginally
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based on the Sanskric version of the Buddha's teaching, its
r_h]gfur],? exponenls were .ﬁ.ﬂ'l.‘.raghd&l’l.‘l, Nag;.;jum, Asanga,
Vasubandha and Santi-deva. It comprises many doctrine
which, though not found in carly Buddhism, are the
legical development of the Buddha's orginal teaching.
The mast important of these are the Dodhisittva doctrine
{gv.) and the Trksya, the Trinity, or the Three Bodies of
the Buddha.

Maya (3k): Musion. The false view of the world
cbtained as a result of avidpae (g.v.).

Meti, netl (Sk.): * Mot this, not this . . " The for-
mula describing the negative way of approach to the ult-
mate Wealiey, ie. denying Ruality s any particuler form.
(w. Sunyata.)

Mirvana (5k.), Nibbana (P.): The “ waning out "' of
the fame of irishia (gov.), of selfish ceaving, which resuls
i liberation from the conflict of the opposites.  Mirvana is
a negative term, but the Buddhist seriptures deseribe it posi-
tively as @ state of absoluts frecdom, calm and bliss.

Patanjali (5k.) : The avthor of the Yaga Sutra, a collec-
tion of terse aphorisms on Yoga practice (q.v.). divided into
four books. He is sometimes regarded as the founderof
Yoga, bur Yoga cxisted long before his time (Second Cen-
tury B.C.), and it is probable that he was the first to collect
a|:|:'|. arrange its pl'iliﬂ'ip\i(:l: in limﬂ-ﬂ' form.

Purusha (Sk.) : The Soul or Self which is the Seer, the
Spectator, in all actions, thoughts and emations, without
being, itself involved thercin, Ignorance, says Patanjali, is
the esule of identifying the Scer (Punesha) with the instru-
ments of seeing—the mind, the body and the senses which
together comprise the physical personality,

Sakayaditthi (P.): The heresy of scparateness.  The
idea of the soul as a sclf-cxistent realicy, separate from the
rest of the universe, (v, Anatta, Atta and Atman.)

174




e — i

GLOSSARY

Samadhi (Sk.) : The sute of consciousness achisved in
meclitation which follows afier dhyana (g, 1IF dhyana is
the union of subject and object, smmadhi is the statc in which
subject and object are forgotren and enly the meaning which
telates them remains, Variom grades of smmadhi ace mep-
tiened in the books of both Yoga and Buddhism,

Samurai (].) : The warder of feudal Japan.  They were
the retainers of the various daimya (fcudal lords). For an
account of their code of honour {Bwshido) and their connecm
tion with Zen in it influcnce o fudo, kends and other milj-
tary arts, see E. I. Harrison's Fighting Spirit of Japan {London,
1913), Nukaciya's Religion of the Samuri (Londen, 1913)
and A. W. Watts's Spirit of Zen (London, 036).

Sangsara (8k.) : The world of apposices, the alternation
of birth and death, sometimes known a3 the Wheel of Lifa
(Bhawachakea),  Sangrara is the pairs of opposites considersd
apart from the meaning which relates them, ¢, the opposites
in conflict.  As this conflice is illusion (maya), Smpsars is in
face Nirvama, and to understand this is to attain liberation,

Sanyassin (Sk.): A homeless sccker of Enlightenmene,

Satori (1.} : The term wsed in Zen for the sudden fash
of Enlightenmnent which sometime follows prolenged con-
centration on some problem (ko-an}. Smiori, however,
comes at other times as well, and may instances are recorded
of sateri resulting from one of those curious answers te Glics=
tioms {momdo) with which Zen literatues abounds,  Esxamples
in Chapter IV,

Sunyata (Sk): “ Emptines” The nemative way of
describing the wldmate Reality. It is called Emptiness or
Mo-thingness because it is not any particuler thing of forin,
When it is undenstood that noindividual existy a3 a thing-in-
itself, then the whole universe is seen 3 empty of self
existent things, Buc this is not o denial of the universe, for
to say that Sunyata is No-thing is to say that it is All-things,

L 75 L



GLOSSARY

ar rather that iz is che meaning, the relationship between the
whole and the neither of which exists without it,

Sutra (5k.), Ié?;m (P.): A sacred scrpture. In Bud-
dhism the verm s generally applied to the recorded words
of the Buddha. In Vedanra and other Indian systems it is
applied to the works of outstanding sapes, while commen-
tarics on these mirar are Joown s sastras,

Tantra (5k.) : A" web" or " warp,” hence  continuous
geries and hence a mule or ritval. Tantra is found in both
Hinduism and Duddhism, and though its forms are many,
it is concerned mainly with the sexual aspect of seligion.
There are exaleed and debased forms, and all make wse of
magical and symbolic rites and practices relating to the
generative principle,

Tao (Ch.) : Origivally Teo meant ' speech.”  Thus the
fiese line of che Two T2 Ching reads : ¥ The Toe char can be
tao-cd is not the cternal Tae  Many translations have been
sugpested—the Way, God, Reason, the Logos, the Law,
the Spirit. These fail becsuse the Tao contains 2 muls-
pliciey of ideas.  Wilhelm has teanslaved it as ™ Meaning ™
and perhaps chis is the nearest we can come. Like Dharia
{gv.), Too is wied in three main senses : as the Meaning or
Way of the universe ; as the art and sdence of Taoism, 2
following the Way ; as the meaning, function ar way of
any pasticular thing,

wo Té Ching (Ch): * The Book of Tao and Te”
This is perhaps che preatest of all the mystical books of
China, not only because of its profundity but slso because
of its manner. It is laconic, witty and humerows, and the
wiiter liad a most remarkable sense of analogy and insight
into narural phenomena.  The werk s wswally aseribed to
Lao Tazu (g.v.), although Walcy gives its date as shout 240
. There is no tcular vence of thoy runnin g
throughit ; rather “11-; a scn';:%;phor{:w andlgt::m:inm

176

I
f
1
I



GLOSSARY

written down from tme to tme withour any attempt ar
logical arrangement. (. Bibliography, Tacism.)

T8 (Ch.): Like Tuo, T it untrenslatable. The usual
rendeting is “ virtne,” but it should not be understood as
mere observance of the moral law, for Taoism has no moral
law. Pather it is the Tue working in man, and the man
of Té is he who has realized Tao in his way of living.

Trishoa (5k), Tanha (P.): * Thist"  Although the
usval rendering is ** desire,” this is too wide a term, for
trishna 3 2 particular kind of desire : viz—the desire to hold
on to oneself or any other changing form as an atta or hing-
inditself. It resists change, becawse change removes things
from our grasp, and henee it is a denial of life.  For chings
cannot live unless they change, and cannot even exis if they
are isolated from the universe. Thus irishne is the desire
to isolare and possess cortain objects for oncself, the chicf
of these being one's own person.

Wuewel (Ch): " Mos-action " or * non-assertion.”
This should not be undestood 23 deing nething, for it is
the principle of overcoming the world by acceptance, by
yiclcl[;ug oncself, It is a Taoist term deseribing the prin-
ciple of victory by gentleness cxemplified in juds or fu=fursn,
wherely the opponent is defeated by yielding to him and
using his own strength to bring about his dowafall, Thus
water cannot be cut, however much it yields to che lmife ;
in facr, it is invulnerable beeause it yiclds,

Yajoavalleya (5k.): A name which occurs in some of
the principal Upanishads as the teacher whose doctrine they
record.  Nothing is known of him outside the Upanishads,
but Geden werites, " Ifthe name represents a real individualicy,
and is not merely a title vnder whese shelter many con-
vergent thoughes and resonings have found expression,
Wajnavalkya may claim a place with the grearest thinkers
of the world or of any age."”
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Yin and Yang (Ch) The femalo and male, dark and
light, negative and positive principles. A Taoist term for
the two aspects of the Tao.

Yoga (Sk.): Licerlly a yoke or discipline. Somctimes
eaid to be called a yoke becanse it is the method of joining
man and the universe.  There are three basic forms of Yoga
— Gtang, Blikti and Karma, Thoughs, Devetion and Action,
being the theee main ways of approach o Enligheenment.
Raja Yoga is an eclectic form comprising not only these
three, but o fourth, Hatha Yoge, which consists of various
neuro-physical cxercies, The chief reatise on Rafa Yoge
is Patanjali's Yoga Sufra, while a further cxposition is found
in the Bhagavad-Gita (q.v.). The objeet of Yoga technique
is to discriminate between the real Self (Atman or Pumia.
q-v.) and the false sclf. The latter is the personality, com-
Pml of ho(!.}", mind and senses, with its thres qtﬂlil.i.u
{grnas) of energy, inertia and balance. The former, the
real Self, uses the false as its instrument, and if the instroment
is to be employed aright, it should not be identified with
the user.
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THE
SPIRIT OF ZEN

A way of life, work and art
in the Far East

" Mr. Watts has given the West as much of the distilled
cmence a8 any wan can reasomably require. 1 advise
all students of the Dhanuna to enlist the services of this
most competene guide without delay.” — Buddhisn in
Englnd,

* As a popular survey of the rise and development of the
cult of Zen in China and Japan, Mr. Warss's book is with.
out question one of the best we have scon”"—T fen Hita
Monchly,

* The West has need of Zen and here is the finest intro-
diction yet in peint to its deeper study.”—Religions,

* Mr. Warts's introduction to Zen can be cordially recom-
mended.”—Time and Tide,

" A serviceable introduction to the smdy of the subject
and will encourage many to explore further. Tt may be
reckoned one of the successes of dhe series to which it it a
recent addivdon.”—Cambridge Revier,

Wisdom of the East Series. 35 6d. net.
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