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PREFACE

The present main work appeared in German language in fourteen impressions 
during the author’s lifetime. The fourteenth impression was translated into 
English by Bhikkhu Siläcära* in 1926. As appendix were added “The Doctrine 
of the Buddha as the Flower of Indian Thought,” “The Metaphysics of the 
Buddha” and “Right Cognition.” In the meantime also the fifteenth and six­
teenth thousand have appeared in the German impression. The author finds 
the connecting bridge to true Indian spirit as is once more expressed in a most 
excellent manner in the appendix in the chapter “The Doctrine of the Buddha 
as the Flower of Indian Thought.” This most comprehensive spirit already 
during the lifetime of Dr. George Grimm enabled a community of faithful 
followers to gather round him. After his decease on 26th August 1945 at Utting 
am Ammersee—he was born on 25th February 1868 at Rollhofen near Lauf an 
der Pegnitz in Middle Franconia — this community grew to considerable numbers; 
but his friends and admirers extend far beyond this narrower circle (cf. bio­
graphical notes at the end of the book). For this reason a second English edition 
has become necessary, which is herewith presented.

Besides his other literary activities, George Grimm had long been preparing 
a further new edition of his chief work, The Doctrine of the Buddha, the Religion 
of Reason. The unfavourable times after 1933 prevented the fulfilment of this 
plan during his lifetime. A new and detailed introduction to this enlarged work 
that was enriched by much profound knowledge existed in two versions. The 
later version was selected which, from the author’s mature mind in the last 
years of his life, selects the most appropriate words for the spirit of the teaching. 
Such spirit is always guided by the words of the Buddha and speaks from the work. 
The following chapters were almost entirely rewritten: “ Sankhärä,” “Con­
centration,” and “Contemplative Visions, the Steep Ascent to Nibbäna;” 
additional chapters were: “Taking the Refuge with the Three Jewels,” and “The 
Reach in the Doctrine of the Buddha of Atakkävacara, the Idea of Not-Within- 
The-Realm-Of-Logical-Thought.” In accordance with one of George Grimm's

* Bhikkhu Siläcära, known as Buddhist author and translator of the Päli-Canon, died 
eighty years old on 27th January 1951.
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last wishes, the title of the work was lengthened to The Doctrine of the Buddha, 
the Religion of Reason and Meditation.

Here it is appropriate to refer to a few passages from the most recent publi­
cations of well known authors, from which the fundamental idea of the teaching 
also clearly emerges, since the words of the Buddha, taken as they are given, 
simply call for this interpretation. Only a few pregnant passages are reproduced 
here, for these references are naturally by no means exhaustive, and indeed cannot 
possibly be within these narrow limits. Above all, the remarks of the Indianist, 
Erich Frauwallner, in his Geschichte der indischen Philosophie (History of Indian 
Philosophy), Vol. I, (Otto Müller Verlag Salzburg, 1953) are worthy of note: 
“ ... The statement has already been made that Buddhism denies the existence of 
a soul, and that therefore salvation, extinction (Sanskrit: nirvdnam, Pali: 
nibbdnam), is an ending in nothing. And such a statement has provoked lively 
discussions and a whole field of literature ... In my view, things would never 
have seemed so difficult if, from the very beginning, it had been considered on 
the basis of the old canonical texts. If one had not at first become acquainted 
with the fantastically embellished legends of a later period, one would hardly 
have thought, as previously happened, of doubting the historicity of the person 
of the Buddha, and of seeing a myth of nature in the accounts of his life. In the 
same way, the question how primitive Buddhism viewed the problem of the 
soul and of the true nature of salvation would from the very beginning have 
appeared in a different light, if one had not first become acquainted with late 
Mahäyäna texts, for the understanding of which there lacked at that time 
every assumption, and which were bound almost of necessity to lead to mis­
interpretations. But after these had been arrived at, it was difficult to alter 
prejudices once formed.” Thus Frauwallner also describes it as “a crude and 
untenable anachronism” when doctrines of later dogmatics, in particular the 
Dharma doctrine, are already ascribed to the Buddha, above all by Russian 
scholars.

Frauwallner cleverly brings us nearer to the ancient Indian spirit from which 
the teaching originated when he states: “And how is it with regard to the question 
of salvation? Attempts were made in the first place to read the answer to this 
question from the word with which Buddhism describes salvation, namely 
from the word extinction (nirvdnam, P. nibbdnam). This word signifies the 
extinction of a flame, and salvation is expressly compared to such an extinction. 
I t was then said that just as a flame disappears with extinction and no longer 
exists, so too is the released one brought to nought with redemption. But this 
train of thought rests on absolutely false assumptions, and makes the serious 
mistake of introducing strange and unfamiliar notions into the Indian world 
of thought. As we have seen already in the section on epic philosophy in the 
discussion between Bhrgu and Bharadväja, the kindling and extinction of 
a flame do not mean for the Indian of antiquity an arising and passing away, 
but the fire already existing becomes visible and again invisible thereby, and 
this is the reason why that description is used for the fate of the soul after death.



In this respect, the statement of the text is perfectly plain and unambiguous, 
where it says: ‘The soul (jivah) that has entered the body perishes not when 
the body perishes, but it is like a fire after the firewood is burnt away. Just as 
the fire is no longer perceivable when no more firewood is added to it, but is, 
on account of its entering the ether, without fixed abode and therefore difficult 
to grasp, so does the soul, when it has quitted the body, find itself in a state 
resembling the ether, but is not perceived because of its fineness; of this there 
can be no doubt.’ Thus with extinction the fire does not pass away, but merely 
becomes inconceivable. And the same conception underlies the Buddha’s 
comparison of salvation with the extinction of a fire. Just as the path of the 
extinguished fire cannot be known, as he says, for example, in a passage, so * 
is it not possible to indicate the path of the completely redeemed who have 
penetrated beyond the fetters and flood of desires, and have attained eternal 
and unchangeable bliss. This one passage here can suffice ... Moreover, there 
are other statements and modes of expression which clearly show that extinction 
was not understood to be annihilation. One speaks of a sphere of extinction 
(nirvänadhätuh) into which the redeemed one enters, of a city of extinction 
nirvänapuram). And it is just as unambiguous when the Buddha speaks in the 
following way of that abode of extinction: ‘There is, monks, an unborn, an 
unoriginated, an unmade, an unformed. If there were not, monks, this unborn, 
unoriginated, unmade, and unformed, there would be no way out for the born, 
the originated, the made, and the formed’. Thus the attempt to read from the 
expression of extinction (nirvdnam) the concept of annihilation ultimately rests 
on a misunderstanding” (see 225—227)*.

A few statements still merit our special attention. Thus: “The ordinary man 
can easily be led astray into regarding his earthly personality as his true self 
(iätmä, P. atta). This leads him to attach a particular value to this self and to 
everything connected therewith. In this way craving and thirst awake. He 
clings to it, he grasps it (upädänam), as Buddhism says, and thus creates 
conditions which fetter him to this existence, and lead him from rebirth to 
rebirth to a new becoming (bhavah). If, on the other hand, he recognizes that 
all this is not his true self, and in reality does not touch him, then craving is 
extinguished, he turns away from everything earthly, the fetters binding him 
to existence are broken, and he attains salvation.

These conceptions are ultimately connected with views with which we are 
already familiar from the philosophy of the Upanishads. There knowledge of the 
Ätmä, of the Self, and hence of the true I or self, is regarded as decisive for ob­
taining salvation. For the man who recognizes this true self, will turn away 
from everything else, and thus become detached from everything earthly. Thus 
as Yajnavalkya strikingly states in his last discourse with his spouse Maitreyi, 
it is only the I, the ego, the Ätmä, which endows all things with value, and there-

* Cf. George Grimm „Die Botschaft des Buddha, der Schlüssel zur Unsterblichkeit (The 
Message of the Buddha, the Key to Immortality)“, Baum-Verlag, Pfullingen, Württemberg 
(Germany).



fore for it only right aspiration has to be considered. What is different from it 
is sorrowful (tato ’nyad ärtam). In both cases, we come across the same ideas, 
only in Buddhism they are differently expressed and, so to speak negatively 
formulated. Here it does not say that we should know the true self, but that 
we must not regard as the self (ätmä, P. attd) that which is not the self. For 
otherwise craving clings to this false self, and thus brings about an entanglement 
in the cycle of beings. And salvation takes place not through our becoming 
conscious of the true self, but through our recognizing as not-self (anatmä, 
P. anatta) all that is falsely regarded as the self, and so detaching desire there­
from.” (See 192-193).

“Further, ancient Buddhist tradition reports that the Buddha addressed, 
shortly after the Sermon of Benares, a second discourse to his first five followers 
which is also preserved and is called the discourse of the characteristics of the 
not-self. In it he first of all broadly explains that the five groups of grasping* 
are not to be considered as the self. He then puts to his disciples the question: 
‘What think you, monks, is corporeality changeable or unchangeable?’ ‘Change­
able, Lord’ is the reply. ‘But that which is changeable, is it suffering or joy?’ 
‘Suffering, Lord.’ ‘Now that which is variable, full of sorrow, and subject to 
change, can we say, if we consider it: this is mine, this am I, this is my Self?’ 
‘This we cannot say, Lord.’ The same questions are put and then answered in 
reference to the other four groups. And then the Buddha adds: ‘Therefore, 
monks, whatever there has been, will be, and is of corporeality, sensation, 
consciousness, forms, and knowledge, no matter whether in us or in the world 
outside, whether coarse or fine, low or high, far or near; all this corporeality, 
sensation, consciousness, these forms, and this knowledge are not mine, are 
not-1, are not my Self; so must every one really see it who possesses right Knowl­
edge. Therefore, monks, the man who sees it is a noble hearer with experience 
who turns away from corporeality, sensation, consciousness, forms, and Knowl­
edge. By thus turning from them, he becomes free from craving. Through the 
cessation of craving he obtains salvation. In the redeemed one there originates 
the knowledge of his redemption: ‘Rebirth is abolished, the holy course of life 
is complete, duty is fulfilled, and there is no more return into this world,’ thus 
he knows.’ Here, then, is the thought of the false ego-conception, from which 
we must be freed in order to do away with craving, and thus to detach ourselves 
from entanglement in the cycle of births, clearly expressed and broadly ex­
plained. And above all, it is Yäjnavalkya’s statement, namely that everything 
different from the Ätmä, the true self, is sorrowful, which is here the basis. 
Only it appears differently expressed in keeping with the whole arrangement 
of the teaching, indeed in the form that all that is sorrowful cannot be the self 
or I .” (See 194-195).

Frauwallner points out that the argument of the discourse on the character­
istics of the not-self which the Buddha delivered at Benares to his first five

* within which Personality is exhausted without remainder, as we shall see later on.



followers, recurs in numerous passages of the Canon. “But with this argument 
the Buddha has achieved what he wants. The false belief that sees the self in 
the earthly personality is thus rejected. At the same time, however, every 
statement concerning the existence or non-existence of the self is avoided.

Mistaken attempts have certainly been made to read from the above mentioned 
argument a denial of the self on the part of the Buddha. But this, of course, 
goes too fa r; for the unbiased judge all that is said is that the five groups are 
not the self or I ; and this too is the only purpose that is served by that argument. 
Every attempt to discover more in it, would go beyond this purpose and miss 
the point. Indeed, from the statement that everything perishable and sorrowful 
cannot be the self, one might sooner draw the deduction that the self is therefore 
imperishable and free from suffering, and that any one arguing in this way 
presupposes the existence of such a soul. Moreover, in connexion with the above 
argument, the texts of the Buddhist Canon never say that a self does not exist, 
but at most that it is not conceivable. Again, attempts have been made to 
interpret this by saying that the Buddha chose this method of expression in 
order not to alarm the weaker of his disciples through a denial of the self and 
through the resultant annihilation with salvation. But such trains of thought 
are quite alien to the Buddha’s proclamation. He does not go in search of fol­
lowers, least of all in such crooked ways. Finally, the Buddha himself guards 
against such an interpretation of his words. In one of the discourses in which 
he has shown again in the usual way that the five groups are not the I or self, 
he then breaks out in the following words: ‘And I, O monks, who speak thus, 
and teach thus, am accused wrongly, vainly, falsely, and inappropriately by 
some ascetics and Brahmins: ‘A denier is the ascetic Gautama, he teaches the 
destruction, annihilation, and perishing of the being that now exists (satah 
sattvasya).’ These ascetics wrongly, vainly, falsely, and inappropriately accuse 
me of being what I am not, O monks, and of saying what I do not say: ‘A 
denier is the ascetic Gautama, he teaches the destruction, annihilation, and 
perishing of the being, that now exists.’ Only one thing, monks, do I teach, 
now as before, namely suffering and the abolition of suffering.’

To sum up, we can say, therefore, that the Buddha declines to answer the 
question concerning the existence of a self, because he regards it as one of those 
questions that lead to fruitless discussions and explanations, and divert us from the 
real goal of salvation. But a denial of the soul is not expressed; rather is it described 
merely as inconceivable, wherever an express statement occurs.” (See 224—225.)*

Gustav Mensching writes about the problem of the self (attä) in his Buddhistische 
Geisteswelt (The spiritual World of Buddhism)** which embraces the whole

* Geschichte der indischen Philosophie (History of Indian Philosophy), Vol. I, by Erich 
Frauwallner. Otto Müller Verlag, Salzburg, 1953.

** Buddhistische Geisteswelt. Vom historischen Buddha zum Lamaismus. Texte aus­
gewählt und eingeleitet von Gustav Mensching (The Spiritual World of Buddhism. From 
the historical Buddha to Lamaism. Texts selected and introduced by Gustav Mensching). 
Holle Verlag, Darmstadt-Baden-Baden-Genf, 1955.



province of Buddhism: “Research in the West is not wholly in agreement on 
what was meant in the original teaching of the Buddha. Is each and every self 
denied, or does the Buddha wish to deprive of the real self only the world of 
phenomena, and hence that which has concrete existence, and thus all knowledge 
and denominability? I for my part regard the latter view as being very much 
to the point, and believe that the texts also support this conception. By illusion 
of personality is clearly understood the complex of the five groups of clinging 
which is comprised in the individual. Apart from these factors that constitute 
personality, there is no personality. But the man who is unredeemed erroneously 
identifies with the self certain of these factors of existence. The famous sermon 
of the not-self says in effect that the Buddha makes it clear that none of the 
finite and fleeting elements of existence is ‘my self.’ Thus there is stated perfectly 
clearly the existence of an ultimate absolute behind the fleeting factors. The 
refusal of a statement concerning the existence or non-existence of a self proper 
means that the categories of ‘being’ and ‘not-being,’ which spring from, and 
refer only to, the finite world, do not apply to the absolute. A distinction is 
drawn between three kinds of the (finite) self as possible (but erroneous) views, 
namely the material self, the spiritual self, and the self consisting only of con­
sciousness. Man must be delivered from all three forms of the so-called self. 
Even consciousness is, as we see, a group of existence-factors, and consequently 
is not maintained in the cycle of rebirths; it arises and passes away in accordance 
with the law of dependent origination. The pernicious character of finite indi­
vidual existence is in particular characterized by the assumption of ten fetters, 
the first five of which lead to a lower rebirth, and the sixth to the tenth, in so 
far as the first five are broken, lead to a higher existence which, of course, is 
also in need of salvation.” (See 51—52).

In a note to these remarks Mensching states: “M. v. Glasenapp defends the 
other point of view, e. g., in Vedänta und Buddhismus (Vedanta and Buddhism) 
(Mainzer Akademieschrift 1950) and in many other passages. The author has 
already dealt, critically and in detail in the Theol. Literaturzeitung (1953, 
331 seq.), with the interpretation of the anattä-doctrine by H. v. Glasenapp, 
and has taken up the viewpoint that the denial of the ‘self’ can refer only to the 
empirical personality within the phenomenal world. At the time I wrote: 
‘If, therefore, it is said of all dharma and dharma-complexes that they are 
anattä, then, in my opinion, this can only mean that they really are not or have 
not that which in the empirical world is described as I or self.’ I am glad to 
find precisely the same point of view defended in a work by Erich Frauwallner, 
Geschichte der indischen Philosophie, Vol. I, 1953, (History of Indian Philo­
sophy, Vol. 1,1953) which has in the meantime appeared.” Menschingthen returns 
to Frauwallner’s previously mentioned remarks on anattä. In reference to 
Samyutta-Nikäya II, 86, where mention is made of the extinction of an oil-lamp 
whose fuel was used up, he gives in detail Frauwallner’s statements concerning 
the concept of extinction in the ancient Indian’s world of religious ideas. He 
then goes on to say: “Now the Buddha says exactly the same thing,e.g. Udäna


















































































































































































































































































































































































































































































































































































































































































































































































































































