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“Dr. Tiirck in his excellent work “The, Man 10 Geniuk 72 Profosker 137
Lupwic BUCENER, in Internationale Literaturberschtes *

“The whole character of the general lectures in Dr. Tiipeklg book must be
described as that of a polemic for idealism and aga.instggg%nd of egoism.
Hence the inner warmth in the work, for Tiirok is devoted ts the matter in
hand with all his mind and soul, and it is as if he had himself in his own men-
tal life passed through all that he presents. Tiirck himself sees in his book
only sketches that require further amplification, he desired to give only
outlines, bt}t he proves himself familiar with what is essential. We may
point, for instance, to the manner in which he wutilises the conception of
plaz, of freedom, both in general and in particular. It is exactly this
undivided connection of the whole that constitutes the charm and the
suggestive value of the book.” Professor Dr. RicHARD MARIA WERNER, in
Jahresberichte fiir neuere deutsche Literaturgeschichie.

“One of the most interesting thinkers of the younger generation has
hitherto made the problem of genius the chief subject of his scientific
studies. His exceedingly clever and ca,‘ptivatin% book owes its origin to
& number of lectures. The essays on ‘Hamlet,’ on Goethe’s ‘Faust,” on
Byron’s ‘Manfred,” and especially also on Buddha and Christ stir not only
our intellectual interest, but also our minds by the subtle, warm and
ideal mode of presentation of their subjects. The reader will find his mind
ever more elevated by them.” Dr. Hermure MIerxE, in Barmer Zestung.

“The convincing inter%retations given by Dr. Tiirck of poems hitherto
insufficiently understood, the now apparently self-evident solutions of diffi-
cult character problems seem to be the less essential portions of his book.
The more essential are found rather in the simple yet imposing conception
of life that does equal justice to the ethical sensation and the realistic mode
of thinking of the modern mind.” Dr. med. CARL WERNER, in Magazin
fiir Lateratur.

“In a comparatively short time the book has gone into a fifth edition
and it has well earned this conspicuous success. Like few others of recent
times it has emphatically promoted the extension of the doctrine of the
essence of genius. It has done so by a mode of exposition carefully rounded,
satisfactorily clear, lucid, and agreeable, so that the work is made accessible
to the understanding of every educated reader and affords him not only real
instruction, but also enjoyment.” Dr. M. KRONENBERG, in Ethische Eultur

“Dr. Tiirck’s book deserves attention and careful appreciation; it may
be called one of the most 'interesting productions of modern sociological
literature.” B. M., in Sozialistische Monasshefte.

‘““Among the best portions of the book I count the study of Hamlet.
It is a very interesting fact that the author, as he declares, was inspired
with this very attractive and convincing solution of the problem by
Matthew 12, 46 8q.” Pfarrer J. HaNs, in Theologische Literaturzestung, edited
by Professor Dr. E. ScEURER and Professor Dr. A. HARNACK.

“An honest fervour and a noble zeal pervade all the disquisitions in the
book. Df. Tiirck’s total conception of the exalted subject is refreshingly sound
and unsophisticated, and his mode of exposition very subtle.” Die Post.

“Dr. Tiirck’s book belongs to those which, written with a genuine
love, afford instruct’ a and permanent enjoyment to every reader.”
Professor Dr. G. GALAND, in Die Kunsthalle.

“Dr. Tiirck has the indisputable merit of having established his own
opinion on two important literary questions, namely, his conception of the
character of Hamlet and his explanation of Faust’s blindness caused by
“Care.” The simple language that avoids all unnecessary technicalities, makes



4be bopk, although it’¢tests;of +the highest and weightiest human prob-
Jledag; intblligiblp jadd’ ebdqypble/dlso to every non-professional reader.’”
Ds. H."DONATTES, i Berliner Tageblait, N

“In every «dspdct an important book. The more thoroughly I occu-
pied myself withi'gach of these interesting questions, the clearer and the
more comprehensible the high mind and ideal striving of the author became
to me. Everywhere the high morality, the beauty, and the indescribable
idealism of the book affect the reader agreeably.” Landtagsabgeordneter
A. Bavperr, in Erfurter Tribiine.

“PDr. Tiirck’s book has its roots in Goethe’s view of the world, it ex-
hibits most brilliantly the problem of humanity as reflected in ‘Faust,”
‘Hamlet,” and ‘Manfred,’ and refutes energetically the antipodes of the

irit of Goethe (Stirner, Nietzsche, Ibsen, and Lombroso). It is to be hoped
:E]a.n the “work may find its way into every rank of society.” Professor
Dr. ALrrED BIESE, in Schleswiger Nachrichten. '

“The polemic against Lombroso belongs to the most valuable por-
tions of Dr. Tiirck’s book.” KARL V. THALER, in Neue Freie Presse.

“An extraordinary fluency of style and a noble simplicity of lan-
guage that avoids all unnecessary technical expressions, enable the reader
to follow without trouble the author’s elucidations which combine the
perspicuous mode of thought of Schopenhauer with Hegel’s dialectic
keenness.” Dr. Fr. JUNGRLAUS, in Neue Stettiner Zeitung.

“The twelve essays contain so much that is interesting, clever, and
profound, that the reading of this book is areal enjoyment, nay more, a
source of mental invigoration and absorption.” Neue Badische Landeszeitung.

“This work may be warmly recommended to every educated man, most
specially to every theologian. The book is pervaded by a noble spirit and
gentiment that affect me agreeably.” Pastor PAUL GRAUE, in Profestantische
Monatshefte. ,

“Dr. Tiirck’s book belongs to the few works of these later years, that
one must have read if one wishes to attain an independent judgment of
the intellectual currents of the present time.” Professor Dr. EverN
Worrw, in Hamburger Korrespondent.

“The reading affords a high intellectual enjoyment and is a stimulant
to serious thought on questions that are nowadays of far-reaching theoret-
ical and practical interest.”” Dr. med. F. KSHLER, in Die christliche Welt.

“In this book speaks the spirit of true humanity and a philosophy of
life that exhibits and elucidates, by the light of practical application, the dyeep
thoughts of our greatest philosophers.” Kolnische Zeitung.

““The author knowshow to present the result of his studies in a manner al-
ways interesting, and usually original, and always embodies them in a pleasing
and readable form. Dr. Tiirck belongs to the best armed champions against
Nietzsche and also against the erroneous doctrines of Lombroso.”” ALFR.
FrrraerrMeNsIv. KLARBACH, in Beilagezur Allgemeinen Zeitung in Miinchen.

“Everything written by Dr. Tiirck is written from the mind of the
idealist, every paragraph brings a revelation producing a joyful surprise.””
Hofrat Dr. FrIEDR. DURMEYER, tdem.

“The high and free standpoint chosen by the author enables him to open
many & surprising outlook on the career of all these prominent figures,
and to give many a deep insight into their mental life. Nay, even a new
light is cast on the activity of Christ, for instance on His relation towards
John the Baptist. Dr. Tiirck’s book becomes instructive and valuable by
the fact that he succeeds in combining in & clever manner historical specu-
lation with eesthetic criticism. There are few occasions on which one
disagrees with him.” Vossische Zestung. '
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NOTE

This book was translated from the sixth edition of the
German original by the late Professor George J. Tamson,
lecturer in English at the University of Géttingen. The
additions to the book in the seventh German edition, the
explanation of Ibsen’s “Ghosts” in Chapter XI and the
whole of Chapter XTI, were translated by Mrs. Elizabeth
C. Deibel. The entire English version was then thoroughly
revised by Mr. George F. Payn, reader to the Tauchnitz
Edition in Leipzig, and editor of James’s German-
English dictionary, Professor F. Sefton Delmer, lecturer
in English at the University of Berlin, and Mr. John
A. Falconer of the English Seminary at the Hamburg
Colonial Institute.

In the following lectures it is the author’s design to
develop definite trains of thought as clearly as possible.
This endeavour may be responsible for a certain amount
of repetition by which means alone, however, it was
possible to arrange the book so that each chapter
should form a complete whole which may be read
independently.






I

ARTISTIC ENJOYMENT AND
PRODUCTIVITY OF THE MAN
OF GENIUS

SCHOPENHAUER makes the statement that “genius is
simply the completest objectivity, i. e., the objective tend-
ency of the mind, as opposed to the subjective, which is
directed to one’s own self —in other words, to the” selfish
“will.” * Goethe observes: “The first and last thing that
is demanded of geniusislove of truth.” 2 No one will deny
that both Schopenhauer and Goethe are entitled to speak
with some authority in this matter, for each of them was
a genius of no mean order. How then do the statements
of these two great men stand to each other? Is it ob-
jectivity or is it love of truth that forms the essential
factor of genius? The question is not very difficult to
answer; for objectivity and love of truth are merely two
different expressions for one and the same attitude of
mind. In order to be able to judge objectively, we must,
to a certain extent, be above the thing to be judged. The
longing to ascertain the actual facts, to sift what is true
from what is untrue, must far outweigh any temptation
to present the resultant facts in some particular form cor-

1 The World as Will and Idea. Translated by R. B. Haldane & J. Kemp.
6th ed., 1907-9, vol. I, p. 240.

® QOpiticisms, Reflections, and Maxims. Translated by W. B Ronnfelds,
p. 224.



2 Artistic Enjoyment and Productivity

responding to a personal desire of our own. From the
moment that we cease to be above the thing to be judged,
we cease to judge objectively, and truth is to us no longer
of any importance. From the moment we entertain the
personal desire of seeing the matter in question reveal
itself in some particular aspect, we cease to be unbiassed
in the investigation, and, consciously or unconsciously,
we are dishonest.

Honesty, love of truth, and objectivity are therefore
identical. Everyone who has a personal interest in a matter
is, from the very outset, exposed to the suspicion of
stating the case to his own advantage, and the stronger
this personal interest is, the stronger will also be the
tendency to look at the matter in a biassed, subjective
way. The moment personal interest, subjectivity, and
self-seeking enter the field, truth is put to flight.

. And just as self-seeking, subjectivity, and falsehood are

kith and kin, so love, which is the antithesis of self-
seeking, and objectivity, which is the pure, single-eyed
interest in the thing itself, are akin to truth. If self-
seeking makes one blind, and incapable of recognising
truth, if the self-seeking man is at the same time the
narrow-minded man, then on the other hand love makes
a man clairvoyant, intuitive, a diviner of hidden
things. The man who has an interest merely in the thing
itself, who is impersonal, disinterested, loving, is the man
whom truth rushes to meet of its own accord ; the man who
is impartial and just, who observes objectively, will thus
at the same time be the man of genius; for we must agree
with Schopenhauer, that “genius is simply the completest
objectivity,” and with Goethe, that “the first and last
thing that is demanded of genius is love of truth.”

Now, as objectivity and love of truth are based on
that tendency of the will which we call love, as opposed
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to self-seeking, we may say that the degree of love in a
man is the measure of the genius he possesses, and that
the degree of his self-seeking is the measure of his narrow-
mindedness.

Other observations made by Goethe in his “Maxims
and Reflections” still further confirm these views: “In
art and knowledge, as also in deed and action, all
depends upon the object’s being clearly apprehended and
treated in accordance with its nature.”! Again: “By
ill-will and hatred a man’s observation is limited to the
surface of things, even though those qualities be accom-
panied by a keen perception. But if the latter goes hand
in hand with good-will and love, it is able to penetrate
into the heart of man and the world, and may even attain
to the supreme goal.”’* Later on: “The whole art of living
consists in giving up our existence”” — an existence self-
seeking and confined to ourselves — “in order to exist,”3
that is, all the more truly and on a higher standard.”
Further, in “After Falconet and about Falconet’’: “What
the artist has not loved, does not love, he should not
depict, he cannot depict.”

Let us now attempt to gain a clear conception of the
truth that love pervades and illumines all, and begin
with the domain of sesthetics. The first requisite for
the productivity of the artist is his enjoyment. The artist
cannot produce, unless his mind has previously received
the most manifold impressions. Goethe, who may in this
respect also be taken as an authority, states: “It is
sometimes said in praise of an artist that he has evolved
everything out of himself. Would that I might never
hear this again! Properly speaking, the productions of an
original genius of that kind are composed for the most

‘2 Criticisms, Reflections, and Maxzims, p. 163. — 2 Id. pp. 175-6. —
s Id. p. 178.
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part of reminiscences; any one who has experience will
be able to recall numbers of specific instances.”

The manner of creative production is therefore directly
determined by the nature of the impressions received
by the artist. To be able to paint with genius, one must
be able to see with genius; to compose with genius, one
must be able to hear with genius. Technical aids, talent in
execution, dexterity, and self-discipline, are naturally most
important factors in carrying out a piece of work, the part
they play is, however, but a secondary one. Lessing’s
statement is frequently quoted, that Raphael, even if he
had by some mischance been born without hands, would
nevertheless have been a painter of supreme genius. Why ?
Because even without hands, he would still have seen the
world through the divine eyes of genius, eyes through
which the world shone in bathed in the beauty of the
ideal. His hands only enabled him to represent what
he saw; for what he saw filled him with the rapture that
urges a man to create, to fix his impressions, first for
himself, and then for others.

The difference, therefore, between the genius and the
every-day man lies in their totally different manner of
receiving sense-impressions. When a bull and a Raphael
contemplate the same landscape, the landscape of course
remains the same; what is not the same, however,
is the impression received by each. The bull prob-
ably sees in the landscape only a mixture of colour-
blotches such as many of our impressionist painters
nowadays represent. A Raphael, on the other hand, sees
even the most delicate shades of colour, the finest gra-
dations of light and shadow; he traces the contours of
the objects, and follows the lines of the hills with his eye;
and all these colours, lights, and lines awaken peculiar,

1 Criticisms, Reflections, and Maxims, pp. 245-6.
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harmonious feelings in his mind; for a Raphael the whole
landscape speaks a language that the bull does not under-
stand, because the bull sees only the green spot that to
him means fodder.

To form a conception of artistic genius, we must first
of all take into consideration how the ssthetically gifted,
as opposed to the ssthetically limited man, allows sense-
impressions to affect him ; for this purpose a critique of the
senses, as Goethe calls it, is necessary. Concerning this he
says: “Kant has made us acquainted with the critique of
reason, and taughtus that this, the highest of human powers,
has need to keep a careful watch over itself. Of the great
benefit which we have derived therefrom, it is to be hoped
that every man has convinced himself. ButI should like to
suggest that we require a critique of the senses, if Artin gen-
eral, and especially German art, is ever to regain its vigour
and to advance in a satisfactory and hopeful manner.”*

How then is the mode of sensation or sense-reception
of the man of genius connected with the objectivity, which
Schopenhauer claims as the special mark of genius; how,
further, is it connected with the love of truth, which
Goethe demands of genius; and finally how is it con-
nected with that love — or intensified objective interest
as opposed to self-seeking — which is such an essential
symptom of the presence of genius?

In order to answer these questions, we mustlook a little
more closely into the psychic process of sensation or
reception of sense-impressions, bearing in mind the dis-
tinction drawn by psychologists between sensation and
feeling; by sensation being meant the mere admittance of
sense-impressions, and by feeling, on the other hand, that
psychic state of pleasure and pain, of comfort and discom-
fort, connected with every reception of sense-impressions

1 Oriticisms, Reflections, and Maxims, p. 247.
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as well as with every other psychic activity. Thus, for
example, when we meet a lady in the street who wears a
scarlet dress, a grass-green cloak, and a bright yellow
hat, the psychologist calls the mere seeing of the colours
red, green, and yellow a sensation, while he calls the
satisfaction or dissatisfaction connected with the sight
of this colour-combination a feeling.

Let us now consider a simple psychic process, such,
for instance, as takes place in a wild animal on sighting
its prey, and thus try to make clear to ourselves the
interplay of the various psychic activities, sensation,
comprehension, and resolution or desire. Suppose a hungry
lion prowling around suddenly sees a slender gazelle in a
thicket. What feeling would be combined with this visual
sensation in the lion? Would the lion become absorbed in
the contemplation of the slender limbs and graceful move-
ments of the pretty creature? Would an sesthetic feeling
of pleasure arise at the same time with the visual sen-
sation? Clearly not, and why ? Because the beast of prey,
driven by hunger, could feel no interest in the mere out-
ward looks of the gazelle. On the contrary, urged by
the wildest desire to appease hunger, the lion cannot
possibly be satisfied with merely gazing at the gazelle.
The visual sensation is for the beast of prey nothing
but a signal that sets in motion, first its primitive power
of thought, and next its desire. Simultaneously with the
visual impression, the vague idea of an object that prom-
ises satiety arises like a flash in the beast’s brain. It
is unconscious of the gazelle’s individuality and its ex-
quisite grace, and sees in it only a specimen of those animals
that serve it as food. As soon as the beast of prey has
combined this simple general conception with the visual
sensation, it has done with the sensation as such, and
hence no longer dwells upon it.
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If the visual sensation, or the auxiliary sensations of
smelling and hearing, had not been sharp and distinct
enough, the lion would at first have started, stopped
in his tracks, and scrutinized the object more keenly,
to see what kind of thing was moving in the thicket,
whether a possible victim or another beast of prey. If
thus in doubt, the lion would actually have dwelt on
the visual sensation, or on the impression made upon
him by any of the other senses, but obviously only
until, with his primitive powers of thinking, he had
decided whether he is to class the animal in question
with those that serve him as prey, or with those that
might oppose him and become dangerous to him. If
the general conception of something to kill and eat be-
comes combined, either at once or after some hesitation
and examination, with the visual impression, then this
conception will direct the animal’s instinet to satisfy his
hunger. The general idea of an object of prey, combined
with the visual sensation, forms a guide for the animal’s
instinet. The general idea, thought, or conception, is like
a switchman sending the rushing train, that is, the in-
stinct demanding satisfaction, along the right track. As
soon as the lion has decided that he has before him a
beast fit for prey, the resolution to fall on it and rend
it to pieces is at once formed.

Thus sensation, thought, and resolution- pass intc
one another. Sensation instantly becomes thought,
thought becomes resolution, and resolution leads to action.
The main point of this whole inner process remains, for
the beast of prey, the instinet to satisfy its hunger, and
this instinct presses into its service the processes of
sensation, thought and action. The visual sensation,
its collocation into the general idea of an object suit-
able for the satisfaction of hunger, and the movement
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in the direction of this object, are here only subordinate
factors, the mere means to an end, and not the end and
purpose itself. Neither in the mere contemplation of the
gazelle, nor in the mere mental operation of recognising
the gazelle as his “’kill,” nor in the mere action of leaping
forward and seizing the gazelle, does the beast of prey
take any interest whatever, its whole will being intent
golely and exclusively on satisfying its appetite. Thus
sensation, thought, and action are here entirely sub-
ordinate to the — selfish — will.

Now, does the lion behave subjectively or objectively
on perceiving the gazelle? Subjectively, it is clear.
According to Schopenhauer, by subjectivity is meant “the
tendency of the mind directed to one’s own self — in
other words, to the” selfish “will.” Subjectivity and
self-seeking are therefore identical.

It is the same with man. Every time he is subjective
and pursues self-seeking interests, he behaves like the
beast of prey. He occupies himself neither with mere
‘seeing, with mere thinking and comprehending, nor with
that pure species of action the purpose of which lies in
itself; but sensation, comprehension, and action are for
the subjectively biassed man also only means to an end,
means to accomplish his own selfish will, to satisfy his
own:-gelf-interest.

To become absorbed in the contemplation of any object,
to be able to dwell on any sensation at all with undivided
attention necessitates detachment of the mind from every
personal, subjective, self-seeking interest. In so far as self-
interest comes into play, a man as well as an animal first
seeks only to grasp the significance of the sensation for his
personal well-being, in order to regulate his conduct by it,
and when this significance has been discovered, he finds
no further use in lingering over the sensation.
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Let us imagine a timber-merchant whose whole interest
happens to consist in making as much money as possible.
He wishes to buy a forest for the purpose of clearing it,
and goes to inspect it. He will carefully examine the
condition of the forest; he will note the different kinds
of timber, will compute his probable gains, will notice
everything which has reference to his business, and when
he has done all this he will go away again. Has he seen
the forest? No, provided that he has only had a selfish
business - interest in it; he has only seen that there is
“money in it.” In looking at the forest, he dwelt upon
it only as long as was necessary for him to calculate its
possible advantage to himself. The shifting lights, the
gentle dreamy rustling of the tree-tops, the trickling
rills, the song of the birds, the graceful lizard gliding
through the leaves upon the ground, all this perhaps will
strike his eye and ear, but it will recoil without effect,
and strike no chord of sympathy in his soul. The man’s
interest is directed to an entirely different point, his eye
sees and his ear hears only things that have some
bearing on this point; all else knocks in vain at the por-
tals of his soul for admittance.

For in all our sense-perceptions we consciously or
unconsciously select, sift, and arrange. Every moment
of our waking state a host of impressions makes appeal to
_our senses. Our clothes, shoes, and hat produce friction and
- pressure on the skin; the ground on which we walk, the
chair on which we sit, the table on which we lean, call
forth sensations of pressure; the draught of air that passes
over us brings with it sensationsiboth of touch and tem-
perature; before our eyes the most various objects are
in motion; our ears ‘are struck by the most miscellaneous
sounds; and yet of many, indeed it may be said of the
« greater number of these sense-excitations we know nothing
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at all, because our attention is directed to quite definite
sensations connected with the interest that occupies us
at the moment.

Therefore among the numerous sense-stimulations that
reach us simultaneously at any given instant, we always
make a selection, particular stimulations being preferred
and admitted into the bright light of consciousness, while
others are pushed into the background and obstructed,
so that we hardly become aware of them or not at all.
But this selection among the many simultaneous stimu-
lations is directly influenced by man’s conscious or un-
conscious will, by his impulses, inclinations, interests,
by his whole character. Thus, for instance, the egotistical
man, who regards everything in its relation to himself,
will only be able to think of himself when anything ai-
fects his senses, he will see and hear only that which is
connected with his selfish interest, he becomes narrowed
and confined, therefore, in the use of his senses by his
natural selfishness. Whatever does not minister to his
self-seeking, he neither sees nor hears; it has no exist-
ence for him. He is blind and deaf to whatever lies
beyond his interest in himself.

Hence Goethe’s remark: “As in Rome there was, in
addition to the Romans, also a population of statues, so
too there is, in addition to this real world, a world of
illusion which is far more potent than the other, and in
which the majority of persons live,”* namely the narrow-
minded, self-seeking everyday-folk.

For the better understanding of these psychic processes,
a brief psychological explanation of the word “feeling”
may here be given. Sensation we call the mere reception
of sense-impressions; feeling, on the other hand, the
resultant and concomitant satisfaction or dissatisfaction,

1 Criticisms, Reflections, and Maxims, pp. 176-T.
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pleasure or pain. Of course, agreeable and disagreeable
feelings, pleasure and pain, occur not only in com-
bination with sensation, but also in close combination
with thoughts and impulses of the will, in other words,
with any psychic operation whatever. An absurd, foolish
thought awakens dissatisfaction, a sensible, wise idea
causes pleasure. A passion by which we are ruled may
under certain circumstances fill us with the deepest grief
and a good, honest resolution with the greatest joy. The
feelings of pleasure or pain, of satisfaction or dissatis-
faction in all their many gradations, are therefore con-
stant accompaniments of all psychic operations, hence
of all sensations, thoughts, and aspirations. But every
activity is directed to some end, and at the base of every
activity lies the wish to attain this end; while every
approach to this end is accompanied by the feeling of
pleasure, and every departure from it by that of annoy-
ance. If then the mind is occupied with any operation,
such, for example, as the operation of perceiving or
receiving sensations, of understanding or arranging sensa-
tions under some general idea, of willing or determining
to do something, — then pleasure will accompany an
approach towards the object of such an operation, an-
noyance a departure from it.

Usually it is said that a man desires that which causes
him pleasure. But in reality a man finds pleasure only
in the attainment of his desire, of that towards which,
consciously or unconsciously, his natural impulse is direct-
ed. The lion. is not pleased with the mere sight of the
graceful gazelle, because it is not the sight of the gazelle
he wishes for, but its flesh and blood. If he saw the gazelle
without being able to approach it, the sight, far from
filling the lion with satisfaction, would convulse him witk
rage. Similarly the sight of a beautiful forest which ¢
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rival has forestalled him in buying would not produce in
the timber-merchant a mood of ssthetic pleasure, but one
of resentment.

Therefore when we see a man take pleasure in the mere
sight of an object, we may assume that, as long as this
pleasure lasts, he desires the sight of the object only and
nothing else; that consequently he takes no material, no
subjective, no selfish, personal interest in the object, but
only an ideal, objective one; that he is in fact a man of
genius, at least during those moments of objective con-
templa.tlon A

The genius is distinguished from the ordinary, average
man only by being permanently and intensively in
this state of disinterested absorption in mere sensation,
whereas the average man is able only transiently, and
usually for some special reason, so far to forget himself
and his earthly needs, as to be carried away by con-
templation, by hearing, or by imaginative 1mpress1ons
and thus to enter into the blessedness of a god, a genius,
a pure spirit, who does not need to seek anxiously for
himself within himself, because he finds himself in
all else.

T: With reference to this Schopenhauer says: “Genius
consists in the capacity of being the pure subject of
knowledge,” that is, of being quite disinterestedly carried
away by contemplation. ‘“Yet this faculty must exist in all
men in a smaller and different degree; for if not, such men
would be just as incapable of enjoying works of art as of
producing them; they would have no susceptibility for the
beautiful or the sublime; indeed, these words could have
no meaning for them. We must therefore assume that
there exists in all men this power of knowing the Ideas
in things, and consequently of transcending their person-
ality for the moment, unless indeed there are some men
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who are capable of no ssthetic pleasure at all. The man
of genius excels ordinary men only by possessing this
kind of knowledge in a far higher degree and more contin-
uously. Thus, while under its influence, he retains the
presence of mind which is necessary to enable him to
repeat in @ voluntary and intentional work what he has
learned in this manner; and this repetition is the work
of art.”?

This' disinterested absorption in the contemplation of
the object is identical with love for the object. To say
that the mere sight of it suffices to give us enjoyment, is
to say, that we wish to have the object what it is; we do
not wish to have it destroyed, altered, or incorporated in
ourselkes, but preserved in its actual state, we rejoice in
its mere existence, in other words, we love it. “Love,”-
says Spinoza, “is joy with the accompanying idea of an
external cause.”? Love is the will which is directed to the
existence of another, selfishness the will whose only aim
is one’s own existence. We do not love an object because
it is beautiful; it appears to us beautiful because we love
it. For when we love it, we wish it to exist, and hence we
shall notice in its outward appearance that, above all,
which contributes to its power of existence and on which
jts existence depends, that is, the harmony, the vital
cooperation of its parts. But again, on this harmony of
the parts and their co-operation to produce a living
whole all beauty depends, or rather beauty is this
harmony itself, this unity in multiplicity, this order in
diversity.

In a passage in one of his esthetic essays, Schiller
speaks of those moods in which even the sand that ripples

1 The World as Will and Idea, vol. I, pp. 251-2.

2 Ethic. Translated by W. H. White; translation revised by A. H. Ster
" ling, 4th ed., 1910, p. 163. — “Amor est laetitia concomitante idea causa:
externae.”
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at our feet appears beautiful to us. And now we return to
the point from which we started when we asserted that
it is the manner of seeing and hearing, of receiving
impressions in general, that constitutes artistic genius. It
is objectivity, love, the interest merely in the thing itself,
that enables the man of genius to become absorbed in
an object, to lose himself completely in the impression
it produces¥ But the more we abandon ourselves in
this manner to things themselves, the more will they
say to us, the more will they reveal to us their most
secret nature, and- the more closely shall we approach
truth. Hence Goethe’s saying: “The first and last thing
that is demanded of genius is love of truth.” But what
is truth?

Truth is the all-unity of mind. Truth is, that all men,
all animals, all things, the whole apparent world, are
only the outward and visible expression of one single
Being Whom we call God. Men, animals, plants, and all
seemingly lifeless things, are only masks and disguises
of the Divinity. God is contained in all, and so the
division and separation among persons as well as among
things is only seemingly such. For in reality everything
is one Personality, or one spiritual Unity, whichever we
choose to call it. By their outward appearance things
and also persons are separated from each other, but truth
is ‘their unity.

Now, the further a man penetrates through this
outward semblance into the nature of things, and the
more he becomes absorbed in their inmost being, the
more will he recognise their unity, first their unity among
themselves, and next their unity with himself. He
recognises himself in them, his soul is reflected in them,
and God within him perceives Himself in His world.
Beauty is the visible expression of this relation between
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observer and observed, between subject and object. Beauty
is divine unity in sensation. The artistic genius observes
with the eyes and hears with the ears of God.

The Hindoo says, “Thou art I;” that means, my ego
lives again in you, my ego is much greater than I know
myself, my ego is not confined to my person alone, but
embraces all that exists. When I die, only this one
form of my ego vanishes, while countless other forms
remain and continually arise anew. Death does not
annihilate me, for I live in God, and God lives in all. -
Love is the expression of this relation; it unites what
is seemingly divided: it brings about the gracious
miracle that man passes beyond his finite, limited, single
personality, by expanding his ego and absorbing into
his will the existences of others too. What else is loving
but enriching, expanding, enlarging oneself by the ad-
dition of what one loves? Why do I take care of him
whom I love, why do I give him of my best, and even,
when necessary, lay down my life for him? Why do
I do all this? Because my ego has become a part of his
ego; because I live in him, just as he, if he loves me,
lives also in me. I can enlarge and expand my ego more
and more by expanding my love in ever wider circles,
until I have received within my will the existence of the
whole world.

Hence Schiller says: “Love is the noblest phenomenon
in the world of souls, the all-powerful magnet in the
spiritual sphere, the source of devotion and of the sub-
limest virtue. Yet love is only the reflection of this
single original Power, an attraction of the Excellent,
based upon an instantaneous permutation of individual-
ity, an interchange of being. When I hate, I take
something from myself;- when I love, I become richer
by what I love. '
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“There are moments in life when we are impelled to
press to our heart every flower, every remote star, each
worm, and the sublimest spirit we can think of. We are
impelled to embrace them, all nature, as we do our beloved.
A man who has advanced so far as to read off all the
beauty, greatness, and excellence in the great and small of
nature, and to find the great unity for this manifold variety,

“has advanced much nearer to the Divinity. The great
creation flows into his personality. If each man loved all
men, each individual would possess the whole world.”” 1

Such is the expression of the godlike feeling of Schiller’s
genius,

The self-seeking, subjectively prejudiced man robs him-
self of these highest goods, and therein lies his shallowness,
his narrowmindedness, in the domain of art as well as in
other fields. By loving only himself, by desiring merely
his own existence, and by regarding everything only from
the standpoint of his personal interest, he impoverishes
himself and remains blind to the boundless wealth that
surrounds him, to the divine, ideal beauty that beams
in upon him from all sides.

Objectivity, love, is the secret of all genius, hence
also of artistic intuition. The artist loves the object
that he contemplates, he desires its existence, and conse-
quently he regards it not one-sidedly, not with reference
to particular characteristics of practical interest, but from
all sides, in all directions essential to the existence of the
object itself. He does not see in the forest, as the timber-
merchant does, a mere business project, a sum of money;
he loves the thing, the forest itself. It pleases him, because
he is engrossed by the sight of it, because he sees and
hears it all. He is indeed all eye and ear, delighted by
the fragment of still-life before him that speaks in so

+ Aisthetical and Philosophical Bssays. Newly translated, 1910, pp. 3865, 387.
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eloquent a language to his heart, he seeks to give ex-
pression to his feelings, and thus there arises, according
to the special talent and to the chosen form of art of the
person in question, a poem, a song, a picture, or a marble
statue. If he has been denied the power of embodying his
feelings in an artistic form, he will try to express himself
in abstract thought or noble action.

That which the artist produces is therefore not a mere,
outward imitation of the object, but an original creation
which owes its origin to the impression made by the
object. It is impossible for the artist to make a mere
imitation serve the purpose of the beautiful reality, since
the latter must ever be far superior to any imitation. The
artist therefore creates a second reality, a second original
under the impression made by the first, and this now acts
upon us a8 the first reality acted upon him.

It is utterly ridiculous and inadmissible to demand
that an artist should keep exactly to his model and do
nothing more than counterfeit nature, that he should
not, for the life of him, idealise and compose, but only
reproduce some fragment or other of existing nature,
and this without adding to or taking from it anything
whatever. That would be not art, but a childish pastime,
for it would entirely miss its aim, seeing that a mere,
dead, spiritless imitation cannot approach the original in
its effect. The man who loves, however, sees the object
already idealised and perfected. Again and again he
becomes engrossed in the contemplation of the beauty of
each separate part, until the whole melts together into a
single harmony; it becomes a unity, a complete whole —
a finished poem, a musical composition, or a picture.

The mere cold reproduction of a fragment singled out
and torn off from the reality is an absolute impossibility
to an artistic genius. For such work a shallow, prosaic

B



18 Artistic Enjoyment and Productivity

man is required, not a man of genius. Since the former
studies the object before him without loving it, he does
not ‘penetrate into its innermost being, but notices only
its purely external characteristics. The object does not
become alive for him, it does not speak to him, because
he remains a stranger to it; for what we do not love, re-
mains for us a purely external, a secondary, a strange
and incomprehensible thing. The artistic genius finds
himself again in the beloved object —as Byron says:

“I live not in myself, but I become
Portion of that around me.”?

—the prosaic, narrow-minded man gapes at the thing and
believes that he is reproducing it, when he records a few
outward features which strike his eye. With all his
striving to be perfectly natural, such an artist becomes
quite unnatural, for no mere imitation of nature can be
nature itself, and hence will always be something quite
different. The man of genius, on the other hand, who
grasps the purposes of nature, himself creates a piece of
nature under its influence. The man of genius is always
original and natural, from the very fact that he does
not merely imitate, but creates under the influence and
impression of objects from his innermost self, from the
nature within him.

In this sense must be understood the words of Goethe:
“The very thing in works of art which strikes uneducated
persons as most like nature, is not nature (from without),
but man (nature from within).”’2

The artist of genius idealises the object he reproduces,
but does he thereby become untrue and unnatural? Is
he not rather then just to the thing when, in pursuing
the intentions of nature, he perfects, completes, idealises

1 Chglde Harold, III, 72. — 2 Criticisms, Reflections, and Maxims, p. 243.
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it, renders it more beautiful or characteristic than it
appears in fact to the prosaic eye?

We have pointed out above that from among the large
number of sense-impressions that continually stream in
upon us, our mind, influenced by our interest, makes a
selection, so that some sensations are drawn into the bright
light of consciousness, while others are forced into the
background and obscured. We saw further that a selfish
interest leads a man to see in things only certain external
characteristics of practical importance, whereas the dis-
interested man regards things for their own sake, and
hence looks at them from every point of view and notes
their essential features. But things do not exist merely
for the superficial observer, rather they are something
in themselves, they have an inner life that they reveal
only to him who is absorbed in them, whose soul goes
out to them. If therefore the artist represents only that
which is purely external, only the entirely superficial
impression things make upon him, he has not represented
the things themselves, but only his superficial, sub-
jective impression.

The narrow-minded man regards everything merely in
its relation to his own person, the object itself therefore
continues to be a thing apart from him, and only its
outward, subjective impression remains. If an artist of
this kind sees in some fragment of nature, and on the
most cursory observation, only blots of colour, he paints
merely these blots and then takes immense pride to
himself for his fidelity to nature. That things do not consist
only of spots of colour, but have an independent, firmly
outlined form, he does not, according to his ideas, require
to know, it does not concern him. It is not the things
themselves that interest him, but only the very superficial
external impression that he obtains of them. Nay, he
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sometimes actually hates the things, purposely selecting
their ugly aspects, their paltry features, all that is im-
perfect, formless and faulty in them. Of certain inferior
products of modern art one might say without hesitation:
so only could Hate paint and poetise.

The artistic genius who is not confined merely to a
subjective, external impression, but who enters into
things with all his soul, who penetrates into their
inner character, and tries to grasp, not their acci-
dental, external form alone, but rather their nature and
essence, such an artistic genius will not emphasise that
which is imperfect, formless, and faulty, but on the
contrary, that which is perfect, full of form, and charac-
teristic in them. For their nature and essence consist in
that which is perfect and not in that which is faulty,
since their existence itself depends upon the very highest
perfection, while their defects imply their destruction.
All that is faulty arises by outward disturbance, all per-
fection is the outcome of the innermost nature of the
thing itself.

To a crystal, for instance, which shapes itself out
of a cooling mass, form is absolutely essential, and this
form shows a great perfection and faultless mathematical
exactitude. Nevertheless, in reality a crystal seldom
attains to perfection of form, as it is hindered in its
development by other crystals growing on to it, or by
other unfavourable outward factors. But even in an
imperfect crystal, in a fragment, a remnant, the man
of science will still recognise the perfect form that is
an essential of the crystal in question. So also the
artistic genius sees in things, not the form that they
bear accidentally, but that form which is essential to
them, which they ought to have. He sees in things the
ideal which they strive to attain, the Idea, and represents
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this. Hence “the Platonic Idea” is called by Schopenhauer
“the Object of Art.”1

The eye of love sees what is perfect. There is a bond
between love and perfection as there is between hatred
and imperfection. This is expressed in noble words by
Schiller in his “Philosophical Letters,” where he says:
“Once we perceive excellence, it is ours. Once we become
intimate with the high ideal Unity, we shall be drawn to
one another in brotherly love. If we plant beauty and joy
we shall reap beauty and joy. If we think clearly we shall
love ardently. ‘Be ye perfect, as your Father in heaven
is perfect,” says the Founder of our Faith. Weak human
nature turned pale at this command, therefore He explained
Himself in clearer terms: ‘Love one another! > 2

Love makes perfect. To love, to desire the existence
of another, is at the same time to desire that which
belongs to such existence, the conditions of existence.
But every defect makes existence more difficult, every
perfection makes it easier. To desire a thing to exist,
therefore, is at the same time to desire that there may
be no defect in it, that it may fulfil its purpose, its idea,
that it may be perfect as far as possible. Hence when
we love a thing, we always lay stress on its perfections,
on those characteristics which realise its purpose, its idea.
When we hate a thing, we chiefly see all that excludes
or obstructs its existence, that is, everything defective,
faulty, imperfect, ugly, aimless, and stupid.

What else therefore will a Raphael, with his heart full
of divine love, see in a landscape, but all that is harmoni-
ous, in concord, coherent, and ideal ? The distant contours
of the mountains, the towering masses of cloud, the rocks
in the foreground, the meandering course of the river,

1 The World as Will and Idea, vol. I, p. 217.
2 sthetical and Philosophical Essays, p. 390.
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the dark wood, all these can be seen in their lights and
shadows, their colours and their lines, in a thousand
different ways. If thousands of artists were to look at the
same object, each one would see it in his own manner.
For no object makes one single unchanging impression,
but rather each impression made by an object is com-
posed of many single impressions that cannot possibly be
simultaneously and fully perceived. There is always a
selection made among the impressions, and this selection
is connected with the whole personality of the observer.
Every individual sees only that which is congenial
to him. )

But what is perfection? It is that state in which
all the conditions of existence are present. And what
are these conditions? On what is the existence of an
object based? It is based on the harmonious concord of
ts parts. For all things are compound, consisting of single
parts through whose co-operation alone the living whole
is formed. As soon as any one part becomes detached,
the destruction of the whole sets in, unless the deficiency
be made good. Now, the more perfectly the single parts
harmonise together, the more will the whole be capable
of existence, the more will it have reality. Hence Spinoza
could say, “By reality and perfection I understand the
same thing.”1

Let us, for example, consider a living human body,
as it is presented to the eye. Head and trunk are in
harmonious relation; we see how each single limb is
attached to the trunk, in these the members of which
the limbs are composed, and in the latter again, as in
the trunk and head, numerous muscles and ligatures, all
operating in concert to produce a harmonious whole, and
the more perfect they are, the better they answer their

1 Ethic, p.48. — “Dixi me per realitatem et perfectionem idem intelligere.”
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purpose, the more completely their movements are adapt-
ed to each other, the more will strength and grace appear
in the vigorous outward activity, in the motions of the
whole. The observer who is wsthetically, lovingly ab-
sorbed in this marvel of creation, will view with pleasure
every perfection in it, and every defect with dissatisfaction.
For every defect, every stunted limb, every stiff and
awkward movement mars the idea of the whole, dimin-
ishes the perfection of the object, obstructs its existence,
is a step towards the annihilation of the whole. But love
makes not for killing, but for helping things to live. To
love is to desire the existence of another, is to desire that
which is the essence of existence, namely, the harmonious
co-operation of all the parts towards one whole, which is
perfection.

As with the crystal, so also with the human body, it
is only accidental, external hindrances that stand in the
way of the harmonious development of the whole. If
these external, marring influences had not interfered, the
crystal, like the human body, would have developed nor-
mally; for in the thing itself lies the striving after exist-
ence, the will to live, and with it also the yearning for
the essentials of existence, for the most perfect develop-
ment of its parts. The inner truth that is grasped by that
deeper insight of the mind of genius which penetrates into
the nature of things, the inner truth in the crystal as in
the human body, is therefore not the stunted, the in-
harmonious, the defective in the whole, but that which
is arranged strictly after some design, and is perfect and
harmonious, in other words, that which gives ssthetic
pleasure to the eye. Beauty is living unity impressing
itself on us through sensation.

Just as in judging the character and actions of a
man we must in fairness take into consideration his dis-
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position also, that is, not only what he has actually done,
but also what he has hoped and striven to do, without
perhaps having succeeded, so the artist will do justice to a
thing only when he sees and represents not merely what
it has actually become under stress of unpropitious cir-
cumstances, and only when he penetrates more deeply
into the essence of the thing, and sees and gives ex-
pression to that for which the object is destined by its
inner nature. This is what is called by Schopenhauer,
Spinoza, Goethe, Plato, and other inspired poets and
thinkers the Idea of a thing, its ideal.

The ideal, therefore, is not something unnatural, some-
thing artificially constructed, on the contrary, it is nature
itself in its inmost being. If all things had only an out-
side, if they were all merely empty vessels, husks without
kernels, the extreme representatives of the naturalistic
school would be right in representing only the acciden-
tal, superficial, outward semblance. But as nature has
also a kernel, something within itself that forms its very
essence, — the real nature of nature so to say, — the name
of naturalism sounds like mockery and derision when used
in reference to a school which neglects precisely that inner
essence of nature, its striving after existence, its desire for
life, its impulse towards perfection. In like manner the
name of realism for this kind of art is wholly inappropri-
ate. For, according to Spinoza, reality and perfection in
a thing are identical, seeing that the more perfectly
shaped it is in all its parts, the more capacity for exist-
ence, the more vital truth, and the more reality it will
possess.

This false realism, in contrast to what its name is
meant to convey, prefers to see in things that only which
reduces their reality, their capacity for existence, all that
is defective, faulty, common, ignoble, or ugly. One often
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observes in life that uncharitableness notices all defects,
makes them as conspicuous and emphatic as possible,
whereas love, on the other hand, seeks out what is good,
sees and commends the beautiful. Many a blasé modern
artist approaches things with indifference, nay, with re-
pugnance and contempt, and hence his delight in de-
picting that which is awkward, ugly, jejune, common, or
clumsy. He finds pleasure in seeking out and gathering
together all the defects in nature, like the wicked man
who makes a jest of the nakedness of a beggar, instead
of finding him the wherewithal to cover it.

The same principle holds good in all provinces of the
beautiful. Whether it be a landscape we are looking at or
the characters and fates of men, whether we study the
marvellous structure of the human body, or listen to the
song of the birds, the rustling of the forest, or the music
of the human voice, it is always our hearts, our wishes
that decide the impression things produce on us.

Who has not at one time or another in his own ex-
perience, on meeting with an unhoped-for piece of good
fortune or having a long-fostered, fervent desire suddenly
realised, observed that the whole world immediately ap-
peared to him in brighter colours, that everything at once
seemed to him beautiful, good, and excellent, that he felt
more kindly disposed and more ready to excuse the faults
and failings of others; and found, on the other hand, that
misfortune made him bitter, that everything was instantly
seen in a gloomy light and appeared to him ugly and
mean? And why so? Because mankind is always in-
clined to look upon good fortune as a benefit, and upon
misfortune as an injustice. A benefit awakens love, an
injustice hatred. The happy man sees beauty everywhere,
because he sees with the eyes of love; to the unhappy man
the world is ugly, because his eye is clouded by hatred.
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We must therefore never forget that it is not only in
everyday life that love makes existence bearable and
elevates it more and more to the full consciousness of a
ctowning bappiness; it is love which even in their mere
outward appearance reveals the deeper nature of things
— that deeper nature which even under the plainest
covering shines forth in divine beauty to the seeing eye.
Genzus is love.



II.

PHILOSOPHIC ASPIRATION OF
THE MAN OF GENIUS.

“GENTUS is simply the completest objectivity,” are
Schopenhauer’s words; but objectivity is explained by
him as “the objective tendency of the mind, as opposed
to the subjective, which is directed to one’s own self —
in other words, to the” selfish “will.”1 Subjectivity and
self-seeking are identical, as are objectivity and love. Hence
artistic genius depends on the objectivity with which im-
pressions of the senses and the imagination are received,
in other words, its essence lies in the artist’s love for the
object before him.

To love is to desire the existence of a thing, to desire
that on which its existence depends, on which its being
is based. The existence of an object again is based on its
perfection, and this is identical with the harmonious
and uniform co-operation of all the various parts of
the thing. Hence to love an object is to desire its
capability of existence, its being built up of parts, per-
fectly, harmoniously, uniformly and systematically. Now,
the total external sense-impression we receive from the
harmonious organisation and purposeful arrangement of
the various parts of an object is that of beauty, charm,

grace.

3 The World as Will and Idea. vol. I, p. 240.
27
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In the contemplation of an object we see in it for the
most part what we desire to see. We always direct our
attention to those points in the object that are interesting
to us, whereas we neglect or at most only superficially
notice those features in which we take no interest. When
we love an object, we see with interest everything in it
which makes it fit to exist, which makes it perfect and its
outward appearance beautiful; when we hate an object,
those things in it interest us which malke it incapable of
existence, which make it imperfect, which make its out-
ward appearance ugly. Love sees in an object all thatis
beautiful, hatred all that is ugly.

The essence of things is not based on their imper-
fection, but- on their perfection; for in the essence of
all things lies the desire to exist, to be, to live. To all
existence, to all life, perfection is necessary, that is, a har-
monious and uniform co-operation of the parts of which
each thing is composed. But if the essence, the real
nature of all things consists in their striving after exist-
ence and therefore after perfection, the artist will the better
grasp and succeed in representing that essence and real
nature of the object before him, in proportion as he takes
the more interest in its perfection of outward expression,
that is, in its beauty, charm, and grace. The artist who
idealises real things in the right manner will become
thereby not untrue, but really true to nature.

On the other hand, the artist will the more easily fail to
appreciate the essence, the nature of the things to be re-
presented, in proportion as he is inclined to give atten-
tion and prominence to their deficiencies, uglinesses, de-
formities, and faults; and to the same degree his efforts
will be untrue and unnatural.

Artistic genius is identical with the objectivity with
which we receive impressions. The artistic genius grasps
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the essence, the nature of things as it is impressed on the
senses and on the imagination. Hence the words of Goethe:
“The first and last thing that is demanded of genius is
love of truth.”* For in all things truth is just what con-
stitutes their real essence, their nature.

Now, what is phslosophical genius? If genjus in general
is to be defined as objectivity, disinterestedness, love,
then philosophical genius must be defined as objectivity,
disinterestedness, love in thinking. But what is thinking,
and how is egotistical thinking distinguished from dis-
interested thinking, narrow-minded thinking from think-
ing that is inspired by genius?

We have already seen that a certain measure of perfec-
tion is necessary to the existence of every thing; the
more systematic and uniform the arrangement of the
parts of which a thing is composed, and the more har-
moniously those parts co-operate, the more capable of
life, of existence will the whole be, the more reality, or
actuality willit possess. Weremember the saying of Spinoza
that actuality, existence, reality, and perfection are iden-
tical. Now, the perfection, vital activity, or actuality of a
- thing can, firstly, be seen with our eyes, heard with our
ears, touched with our hands; that is, we can receive
a sense-impression of it. This actuality or perfection
which impresses our senses, we call beauty. But we can,
secondly, form a general notion, an idea, a conception of
the actuality or perfection of a thing without lettmg
the thing in question directly affect our senses or imagi-
nation. This general notion, idea, or conception is then
in itself ordered and arranged just as the sense-impression
is; that is to say, the general notion, idea, or conception is
made up of a number of component notions, ideas, or con-
ceptions in the same manner as the complete sense-im-

1 QOriticisms, Reflections, and Maxims, p. 224.
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pression of an object is made up of a number of separate
sense-impressions.

For instance, the impression produced on our sense of
vision by a living human body is composed of the many
impressions made by the various parts of that body upon
our sense of vision. Qur attention is attracted successively
by the head, the trunk, the limbs; in observing the head
again we specially notice the hair, the brow, the eyes, the
nose, mouth, ears, and chin; in the eyes, perhaps the
vivid colouring of the iris, the large pupils, or the long
black lashes may attract our notice; in short, a large
number of separate visual impressions make up the total
mmpression we receive of a human body, and the more
completely all its single parts harmonise together, the
more full of life will the whole be and the more beautiful
will it appear to us.

Similarly, the idea of the human’ body is composed
of many ideas, each of which corresponds to one of its
parts. To acquire a general idea of the human body, we
must have a large number of general ideas of its single
parts and of their co-operation, — ideas, for instance, of
the trunk, the limbs and the head. The conception of
each of these parts again demands separate conceptions of
the parts of each part. A knowledge of such a limb as the
arm involves a knowledge of the shoulder-blade, upper
arm, forearm, and hand. A knowledge of the hand again
must take into account the wrist, palm, and fingers; to
the conception of a finger belong those of its single
joints; to the conception of the last joint of a finger the
various conceptions of its nail, skin, final tendon, adipose
and cellular tissue, bone, blood-vessels, and nerves. If
we go farther, we find that to the conception of the nerv-
ous system of the hand belong the conceptions of the
sensory, motory, and sympathetic nerves, that is, of the
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nerves that regulate sensation, motion, and the vascular
system.’ The conception of a sensory nerve next involves
conceptions of the terminal organ lying under the surface
of the skin or of the tactile corpuscle and of the conductor
nerve-fibre; the conception of a conductor nerve-fibre that
of the actual nerve-substance, or axial cylinder, and of the
integument of the nerve-fibre; the conception of the actual
nerve-substance involves the conceptions of its many
constituent albuminous molecules and their chemical prop-
erties; that of each albuminous molecule again the con-
ceptions of the various intricately grouped atoms that
compose it.

Hence it will be seen that the conception of a human
body is by no means a simple affair, but is immensely
varied and complicated, exactly corresponding to the real
existence of the body, always supposing that these con-
ceptions are correctly formed.

This correct formation of conceptions, however, is the
function of science. For the prosecution of a science, a
man requires an objective, free and disinterested mind,
a mind unfettered by personal aims and considerations, —
a mind, in short, that is capable of concentrating all its
interest on the object in question and its investigation.
For a subjective interest only sees the object in the light
of some conception that has a direct, practical value for
the observer.

Is the butcher interested in the fine anatomical struc-
ture of the animal he is slaughtering? Certainly not, he
sees only what his trade demands, the amount of meat,
fat, and bone he can obtain in cutting up the animal, and
the pecuniary profit he can realise by its sale. Has he in
the exercise of his trade a true and complete conception
of the animal’s body? Evidently he has only a quite one-
sided, imperfect one, not wrong in itself, but of which it
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would be absurd to say that it coincides with a con-
ception of the essentials of the animal’s body. To the
butcher this carcase in itself is not so interesting that he
feels impelled to examine into its finest, microscopic struc-
ture; for him the interest consists only in the profit that he
may derive from its meat, and therefore he will give thought
to it only in so far as it has practical importance for him.

But the true nature of the animal does not lie in the
fact that it is a possible source of profit to the butcher
and that it may serve as an article of food for man; the
animal has an existence of its own, it is there for its own
sake, it desires to live, and not to be slaughtered and
eaten. And thisimpulse towards existence finds expression
in the whole structure of its body down to the minutest
details, in the system of bones that lends stability
and firmness to the body, in the ligatures and muscles
that connect and bind the framework of the body into
a whole, in the nervous system that receives and
classifies impressions from the outer world and sets the
muscular system in motion, in the vegetative organs,
in the vascular system, etc. Therefore, to form as clear
and as perfect an idea of the body of an animal as pos-
sible, is really to form a clear and reasonably complete
idea of its capacity for existence, of its capacity to live.
A man sets his whole mind, however, only on that which
interests him. If he takes no interest in the existence
of living creatures, it will be quite immaterial to him
what the conditions of their existence are, that is to say,
the structure of their bodies in the minutest details, the
co-operation of the parts, the activity of the various
organs, and so on.

The things of the outer world act in the first place upor
our senses, but they set to work our reasoning faculty
also. We seek to understand the things of the oute:
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world, we think about them, and try to explain them to
ourselves. Now, the more self-seeking a man is, the more
will he regard each object with reference to himself, and
think only of the possible advantage that object may
have for him. What does not affect the person of the
egoist is of no interest to him; he reflects no further on
it and therefore remains stupid and narrow-minded. The
more disinterested, on the other hand, a man is, the more
will he incline to occupy himself with things for their own
sake; not only when his personal advantage compels him
to do so, but whenever time and opportunity allow, he
will try to reach the heart of things and to understand
their relations to one another.

Such an endeavour we call a philosophical one. The
more disinterested, objective, full of genius a man is, the
more strongly-marked will this philosophical aspiration
also be in him, and it then depends only on time and
opportunity whether and in how far his desire will be
carried out. The man of genius, who takes an interest in
things themselves, to whom everything is interesting even
when his own profit is not concerned, will at any moment
be ready to acquire information. He will be quick to seize
wisdom, and sometimes grasp knowledge suddenly and
without any effort, while the subjectively interested man
only attains it by the sweat of his brow and by pro-
tracted study. The former instructs himself, because the
instruction gives him pleasure, the latter does so only on
compulsion, because the knowledge is demanded by his
business, profession, or branch of study. “Wisdom lies
only in truth,”? says Goethe, namely, in the truth and
purity of sensation, thought, and will.

_} The essence of things does not lie on the surface, on the
contrary, it lies in their innermost selves:y To attain an

1 Criticisms, Reflections, and Maxims, p. 166,

c
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insight into things we must become absorbed in them.
But a continuous energy of mind such as can only be
called forth by the liveliest interest in the object itself, is
requisite for this absorption. This is why a narrow-minded
. man is always so quick with his opinion. He has not
enough love for the object to make him take it seriously.
He observes only in so far as his personal, subjective
interest compels him to do so and any further effort of
observation is boredom to him. He therefore seeks to
come to a conclusion about the object as quickly as
possible, and is eager to have done with it.

In this connection Schopenhauer says: “The common
mortal, that factory-product of Nature which she turns
out by the thousand every day, is, as we have said, not
capable, at least not continuously so, of observation
that in every sense is wholly disinterested, as contem-
plation, strictly so-called is. He can turn his atten-
tion to things only so far as they have some relation, no
matter how remote, to his” — selfish — ““will. Since in this
attitude of mind, which never demands anything but the
knowledge of relations, the abstract conception of the
thing is sufficient, and for the most part even better
adapted for use, the ordinary man does not linger long
over the mere perception, does not fix his attention long
on one object, but in all that is presented to him hastily
seeks merely the concept under which it is to be brought,
as the lazy man seeks a chair, and then it interests him
no further. This is why he is so soon done with every-
thing, with works of art, objects of natural beauty, and
indeed everywhere with the truly significant contempla-
tion of all the scenes of life. He does not linger, only
seeks to know his own way in life, together with all that
might at any time become his way. Thus he makes topo-
graphical notes in the widest sense of the word; over the
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consideration of life itself as such, he wastes no time.
The man of genius, on the other hand, whose excessive
power of knowledge frees it at times from the service
of ” — his selfish — ““ will, dwells on the consideration
of life itself and strives to comprehend the Idea of each
thing.” 1

He who looks at a thing hastily and superficially
has no idea of its real nature. He recognises only the
casual impression that the thing makes upon him. If the
things of this world were mere empty shells, the narrow-
minded man would be right in only concerning himself
superficially about them; but they are, on the contrary,
something in themselves, they have an existence, a life of
their own, and to understand them, we must mentally
transplant ourselves into them. The whole essence of
things consists in their striving after existence, in their
desire to live. This doctrine is expressed in Spinoza’s
statement: “The effort by which each thing endeavours
to persevere in its own being is nothing but the actual
essence of the thing itself.” 2

This general striving after existence, this desire to
live, exhibits itself in different ways in different things.
One thing desires to exist in one way, another in
another way. The striving after existence remains the
same in all; only the form of existence is different. A
fish strives after existence exactly as a bird, a man, a
plant, or a crystal does, but each thing seeks to realise this
effort in a different form. This difference in the forms
of existence is based on the difference in the composition
of the parts of each object. For each single thing in this
world is composed of parts, and the manner of their

1 The World as Will and Idea, vol. I, pp. 242-3.
2 Ethic, p. 114. — < Conatus, quo unaquaeque res in suo esse perseverare
conatur, nihil est praeter ipsius rei actualem essentiam.”



36 Philosophic Aspiration

composition determines the special nature of the thing.
The more complicated this composition, the higher stands
the life of the object in question. The parts of which
a thing is composed are quite definitely related to each
other.

Now, if we can form a correct mental picture of the
parts of an object and of their relations to one another,
then we can say that we have grasped the idea of that ob-
ject. This idea, however, is not only a creation of our own
brains, but is at the same time the special nature of the
thing itself. Spinoza expresses this when he says: “The
order and connection of ideas is the same as the order
and connection of things.” 1 For every object strives not
only after existence in general, but simultaneously after
some particular form of existence. In other words, every
aspiration has some end in view, there is a direction to
every movement, and every effort of will is accompanied
by an idea of what is willed. Will is not “blind.” In every-
thing the striving after existence, the wish to live, is
based on a plan or an idea which the thing endeavours
to realise during its existence. To investigate an object
scientifically, philosophically, is to comprehend its total
idea, the plan according to which the object forms
itself out of its component parts, or to analyse it into
those partial ideas of which the whole consists; it is
to reproduce in one’s own mind that plan on which the
life and action of the object is founded, whether that
object be a molecule which is composed of atoms, or a
nation which is composed of individuals.

Since, however, no single thing can develop and main-
tain itself unhindered by disturbing influences, so also
nothing can ever fully correspond to that plan, that

1 Ethic, p. 62. — “ Ordo et connexio idearum idem est ac ordo et con-
nexio rerum.”
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idea, the realisation of which is the aim of its existence.
No single thing can in its outward actuality entirely
correspond to the idea that lies at the foundation of
its own nature; for each thing is at the same time the
product of its own inner formative impulse, and of
accidental and external circumstances which may favour
this formative impulse, but which may also retard it.
He who merely interests himself superficially in an ob-
ject, without entering more fully into its nature, will fail
to distinguish between that which is imperfect or not
in accordance with the idea, the plan, the form of its
existence, and that which is perfect or in harmony with
its actual nature.

Now, the essential mark of genius is this absorption in
the real nature of objects; genius is the spirit “who prizes
only the depths of being.” In his objective interest in
the life, in the existence of all things, the attention of
the man of genius will always be attracted by that on
which every existence chiefly depends, the idea, the plan;
and he will therefore carefully distinguish between the
healthy and the unhealthy, the perfect and the imperfect,
the normal and the perverted. For, as Schopenhauer
expresses it, ‘“the actual objects are almost always
very imperfect copies of the Ideas expressed in them;
therefore the man of genius requires imagination in
order to see in things, not that which Nature has actually
made, but that which she endeavoured to make, yet
could not because of the conflict of her forms among
themselves.”

In so much as objective interest or love lies in a
man, in so much will there be the impulse in him to do
justice to things in his thoughts of them. The philo-
sophical endeavour of the man of genius will aim at form-

1 The World as Will and Idea, vol. I, p. 241.
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ing as clear and distinct a conception as possible of the
universe in which he has his own position as a part of
an infinite whole. With the comprehension of the ideas,
of the nature of things, his own nature will become more
and more revealed to him. He will recognise the connec-
tion between all existing things, that divine unity that
is alike manifest in his own body and mind, in the life of
the plant, and in the movements of the stars. Goethe, in
his poem “One and All” (Eins und Alles), has mirrored
this feeling of the thinking man of genius:

“To find himself in boundless spaces,
Each one with joy himself effaces;
There weariness is put to flight.

Not wild desires, high aspirations,
Not irksome claims, strict obligations,
But self-surrender is delight.

Come, universal soul, inspire us!

That with the world-spirit it may fire us
To struggle, as our highest call.

Then perfect masters will instruct us,
Then kindly spirits will conduct us

To Him that made and fashioned all.

To recreate what is created,

Lest ever it become stagnated,

Forms living work that will remain.

What never was will now be moulded,

As bright-hued worlds, pure suns unfolded;
‘T may ne’er be suffered rest to obtain.

It must be stirred, act by production,
First take a shape, then reconstruction;
It only seems at times to rest.
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Eternal power in all ’s exerted;
For all to nothing is converted,
When for its life it will contest.”?

The philosophical endeavour of the man of genius will
approach ever more and more towards a comprehension
of the spiritual unity of all being, towards the great truth
which is the goal of all deeper minds. The natural sciences
have already taught us that an inviolable order reigns
throughout the universe, that an eternal obedience to law
obtains in all phenomena, and that an extraordinary uni-
formity exists in all multitudinousness throughout innu-
merable changes, and each year brings further confirmation
of thelesson. Thelatest great advance in this direction has
been made by experiments which have proved that electric-
ity is subject to the same laws as light. Electricity, mag-

1 «Im Grinzenlosen sich zu finden,
Wird gern der Einzelne verschwinden,
Da 168’t sich aller UberdruB;
Statt heiBem Wiinschen, wildem Wollen,
Statt last’gem Fordern, strengem Sollen,
Sich aufzugeben ist Genuf.

Weltseele komm uns zu durchdringen!
Dann mit dem Weltgeist selbst zu ringen
Wird unsrer Krafte Hochberuf.
Teilnehmend fithren gute Geister,
Gelinde leitend, hochste Meister,

Zu dem, der alles schafft und schuf.

Und umzuschaffen das Geschaffne,
Damit sich’s nicht zum Starren waffne,
Wirkt ewiges, lebendiges Tun.

Und was nicht war, nun will es werden,
Zu reinen Sonnen, farbigen Erden;

In keinem Falle darf es ruhn.

Es soll sich regen, schaffend handeln,
Erst sich gestalten, dann verwandeln;
Nur scheinbar steht’s Momente still.
Das Ewige regt sich fort in allen:
Denn alles muB in nichts zerfallen,
Wenn es im Sein beharren will.”
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netism, and light are all based upon the undulatory mo-
tion of the particles of that finest imponderable sub-
stance, Ether, which fills all the space of the universe.
Electricity, magnetism, and light again are only different
forms of that same force which lifts our arm and which
we recognise in ourselves as conscious energy, or will.
In the Urania Institution at Berlin there is a small
dynamo which, on being set in motion with one hand,
converts the power of our arm into electric power; this
electrical power is further conducted through the spirals
of an incandescent lamp where it is converted into
illuminating power or light. When we turn the crank of
the little dynamo vigorously, the electric incandescent
lamp radiates the brightest light. The light that reaches
our eye from the most distant fixed star, from the remot-
‘est nebula in space, as we gaze rapt in wonder on the
star-filled heavens, is naught but the very same energy
that finds expression in our own being and existence.
Hence the words of Goethe:

“Were not the eye like to the sun,

It could not look upon his splendour.
How could the godlike raise in us delight,
Did we not to God’s power surrender?”?

The glimmer of a nebula, of a world in course of de-
velopment in the realms of endless space, bears mute
witness to the fact of our being a part of that force
which permeates the whole universe. And as we ourselves
aspire to shape our life according to a plan, and not to
leave the development of our life to the despotism of
chance, so also does that world in embryo, which appears

1 « Wir’ nicht das Auge sonnenhaft,
Die Sonne kénnt es nicht erblicken.
Lag’ nicht in uns des Gotites cigne Kraft,
‘Wic konnt’ uns Gottliches entziicken?”
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to our eyes merely as a tiny luminous speck in the heavens, .
those immense masses of glowing gas, strive to assume
form and shape. The gaseous masses condense, con-
glomerate into spheres; suns and planets arise and re-
volve round one another in orbits prescribed by an im-
mutable law. But this first form is only the beginning
of a series of innumerable metamorphoses of matter and
energy. The formative impulse shows itself anew in the
generation of crystals, plants, and animals. Everything
lives and moves and presses ever onward to some higher
state of existence, to finer and still finer development
of its forms and forces. In his verses “Soul of the
Universe” (Weltseele) Goethe gives us a poetic picture of
this unceasing transformation that goes on in.all things,
and of the attitude of the man of genius who feels him-
self at one with all:

“Now from this hallowed feast part ye asunder,
Into all realms disperse,

And through the nearest zones in rapture wander,
To fill the universe!

Dreaming of bliss like gods, your pathway choosing
In distances remote,

In pairs among the stars new light diffusing,
Through luminous tracts ye float.

As mighty comets ever onward tending
Through far and farther space;

The maze of planets and of suns, unending,
Crosses the course ye trace.

Of worlds unformed swiftly ye take possession,
Shaping them with new force,

Supplying them with life in due progression
And regulated course.



42

Philosophic Aspiration

And circling through the air that moves unbidden,
The shifting veil unfold,

And to the stone prescribe, where it lies hidden,
Its never changing mould.

Now all things with a godlike bold ambition
T’excel each other strive;

The barren water even seeks fruition,

Each mote becomes alive.

Then scatter ye, in generous contending,
Night’s moist and vaporous gloom!

Now gleams of paradise the view unending,
In variegated bloom.

Soon rises up a multifarious legion,

To see the light so fair,

And wond’ring ye behold the blessed region,
As first-created pair.

Soon ceases then the limitless endeavour
In mutual happy glance.

With thanks ye gain the fairest life for ever,
The love that doth entrance.®?

Goethe himself writes of these verses to Zelter: “The

poem dates from the time when an overflowing youthful

1 Verteilet euch nach allen Regionen
Von diesem heil’gen Schmaus!
Begeistert reifit euch durch die niichsten Zonen
In’s All und fiillt es aus!

Schon schwebet ihr in ungemef’nen Fernen
Den sel’gen Gottertraum,

Und leuchtet neu, gesellig, unter Sternen
Im lichtbesd@ten Raum.

Dann treibt ihr euch, gewaltige Kometen,
In’s Weit’ und Weitr’ hinan,

Das Labyrinth der Sonnen und Planeten
Durchschneidet: eure Bahn.
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courage still identified itself with the universe, and thought
to fill its space, nay, to reproduce it in its parts.”

This feeling of being at one with the universe, this
finding of oneself again in all things, in the very forces of
nature, in all that lives and moves and has its being, is
highly characteristic of the philosophical mode of thought
of the man of genius. Schopenhauer has described the
manner in which genius views the essential equality of
all things in the following words: “If we consider the
phenomena of the inorganic world attentively, if we ob-
serve the strong and unceasing impulse with which the
waters hurry to the ocean, the persistency with which
the magnet turns ever to the north pole, the readiness
with which iron flies to the magnet, the eagerness with
which the electric poles seek to be re-united, and which,
just like human desire, is increased by obstacles; if we

Ihr greifet rasch nach ungeformten Erden
Und wirket schopfrisch jung,

DaB8 sie belebt und stets belebter werden,
Im abgemefB’nen Schwung.

Und kreisend fiihrt ihr in bewegten Liiften
Den wandelbaren Flor,

Und schreibt dem Stein in allen seinen Griiften
Die festen Formen vor.

Nun alles sich mit gottlichem Erkithnen
Zu iibertreffen strebt;

Das Wasser will, das unfruchtbare, griinen
Und jedes Staubchen lebt.

Und so verdringt mit liebevollem Streiten
Der feuchten Qualme Nacht;

Nun glithen schon des Paradieses Weiten,
In iiberbunter Pracht.

Wie regt sich bald, ein holdes Licht zu schauen,
Gestaltenreiche Schar,

Und ihr erstaunt, auf den begliickten Aucn,
Nun als das erste Paar,

Und bald verlischt ein unbegréinztes Streben

Im sel’gen Wechselblick.

Und so empfangt, mit Dank, das schonste Leben
Vom All in’s All zuriick.”
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see the crystal quickly and suddenly take form with
such wonderful regularity of construction, which is clearly
only a perfectly definite and accurately determined im-
pulse in different directions, seized and retained by crystal-
lisation; if we observe the choice with which bodies repel
and attract each other, combine and separate, when they
are set freein a fluid state and emancipated from the bonds
of rigidness; lastly, if we feel directly how a burden which
hampers our body by its gravitation towards the earth, un-
ceasingly presses and strains upon it in pursuit of its one
tendency; if we observe all this, I say, it will require no great
effort of the imagination to recognise, even at so great a dis-
tance” —from the inorganic bodies —““our own nature.”1
The words of Christ, “Whosoever will save his life shall
lose it: but whosoever will lose his life for my sake, the
same shall save it,” are equally true in the domain of phi-
losophy. He who gives up himself, he who is quite ab-
sorbed in philosophical contemplation of the world, will
find his life again in an infinite and rich variety of forms,
in a marvellous fulness and diversity; he will find his
life again in all surrounding nature, as he will find it again
in God, that indivisible and infinite Spirit, Who pervades
and rules all nature. But he who transfers the cenfre of
existence to his own tiny limited person, who in his egotism
regards himself as the point round which the world re-
volves, as the most important object in all nature, robs
himself of the recognition of the marvellous wealth sur-
rounding him. Confined to his own finite, transitory per-
son, exposed to every accident and stroke of fate, his at-
titude towards all nature is that of a stranger, nay, that
of a foe, and in his anxious concern for his own frail exist-
ence, in the constant fear and care for a life that is the
only one for him, he will be incapable of recognising that
1 The World as Will and Idea, vol. I, p. 1563.
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very intimate connection which all life, and therefore also
his own life, has with the life of nature, with the life of God.
The abandonment of self, or love, is therefore not only the
source of all beauty, but also of all wisdom and truth.

“God or Nature” Spinoza calls “that eternal and infinite
Being;”* and he adds: “The more we understand indi-
vidual objects, the more we understand God.”? But
Nature is the sum of all things, the totality of all in-
dividual beings; and God is one Spirit. How can the end-
less multiplicity of things be one and the same with this
perfect, infinite, and indivisible Spirit ?

It can be understood only on the assumption that God
has yielded himself up in infinite love, that he has de-
scended from the infinite fulness of his existence to take up
his abode in some tiny being, in an atom, a cell, a crystal,
a plant, or a man, like a king disguised in the garb of a
beggar. Now, he who regards his present form as the only
one, who in his egotistical isolation considers the life of his
finite person as alone of value, resembles a king disguised
as a beggar who really believes himself to be that beggar,
and anxiously guards as his sole possession the tatters
that he has only donned for an hour’s masquerade.

Truth sets us free, free from all the anxiety and misery
of our earthly being. But truth is the recognition of the fact
that the individual, the single ego does not exist separately,
is not isolated from all other existences, but that it lives
in the life of all else; that all existences are only various
forms, various gradations of that single primal existence
which we call God. God is a spirit, and a spirit has
ideas; but God’s infinite wealth of ideas is identical with
the infinite wealth of ideas which reveals itself in the ob-
jects of nature. We have already seen that each thing, each

1 FEthic, p. 1i7. “Deum sive Naturam.” — 2 Id., p. 270. — “Quo magis
res singulares intelligimus, eo magis Deum intelligimus.”
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being in the world is based on an idea, a plan according
to which it constructs and develops itself, and towards
the realisation of which it continually strives during its
entire existence, without ever wholly attaining it. These
ideas and plans that are the foundation of the marvellous
structure of all organisms, and which give direction to the
energy, the instincts, and the desires in every thing or being,
these ideas that are the essence of every object in nature are
also the ideas of the thinking spirit of God. Itis for the di-
vinely gifted man, the man of genius, to recognise these
ideas in things, and so in his thoughts to follow the thoughts
of God. Hence Spinoza’s statement, “The more we under-
stand individual objects, the more we understand God.”
Splendid and appropriate expression has been given
by Schiller to this relation of the man of genius to the uni-
verse. In his “Philosophical Letters” he says, “All perfec-
tions in the universe are united in God. God and Nature
are two magnitudes which are quite alike. The whole
sum of harmonic activity which exists together in the
divine substance, is in Nature, which is the image of
this substance, separated into incalculable degrees, and
measures, and steps. Nature is an infinitely divided God.
Just as in the prism, a white ray of light is split up
into seven darker shades of colour, so the divine per-
sonality or Ego has been broken into countless suscep-
tible substances. As seven darker shades melt together,
through a lens, into one clear pencil of light, so out of the
union of all these substances a divine being would issue.
The existing form of nature’s fabricis the optical glass, and
all the activities of spirits are only an endless play of col-
ours of that simple divine ray. Ifit pleased Omnipotence
some day to break up this prism, the barrier between it and
the world would fall down, all spirits would be absorbed in
one infinite spirit, all accords would flow together in one
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common harmony, all streams would find their end in
one ocean. The bodily form of nature was brought about
by the attractive force of the elements. The attrac-
tion of spirits, varied and developed infinitely, would at
length lead to the cessation of that separation or would
produce God. An attraction of this kind is love.” 1

All science is based on the endeavour to attain to the
final great recognition of the spiritual unity of all exist-
ing things; but without a love for nature there will be
no striving towards a recognition of nature. He who makes
a principle of self-seeking denies science and truth.

Valuable testimony to this effect has been afforded by
two thinkers who were insane enough to sing the praises
of crude self-seeking, and to cast contempt on love as a
sign of a weak and slavish disposition. Both direct their
venom also against science and truth, and both in doing
80 bear witness to the fact that love and truth are one,
just as love and beauty are one, and that the subversion
of either includes that of the other. Deny love, and you
deny all knowledge.

These two thinkers who denied all disinterestedness and
self-abnegation were Max Stirner and Friedrich Nietzsche.
The former declares in his book “Der Einzige und sein
Eigentum’ (The Individual and his Property), “If there is
really only one truth to which man must devote his life
and his powers because he is a man, then he is subject
to rule, to authority, to law, he is a bondsman. So long as
you believe in truth, you do not believe in yourself; you
are a servant, a mere religious man. Truth is dead, itisa
mere letter, a word, material to be made use of. Initselfit
is worthless. Truths are phrases, expressions, words. When
in combination, marshalled in rank and file, they form
logic, science, philosophy.” And Friedrich Nietzsche epit-

1 Zsthetical and Philosophical Essays, p. 389.
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omises all his wisdom in the motto of the oriental Order
 of Assassing: “Nothing is true, everything is allowed.” He
 adds, “In sooth, that was freedom of thought, that was
 taking leave of the very belief in truth.” * But“all science,”
according to him, “nowadays sets out to talk man out of
his present high opinion of himself, as though that opinion
had been nothing but a bizarre piece of conceit.” 2

We see from this that disinterestedness, self-abnega-
tion, just as it leads to beauty, leads also to truth, and
that no one can preach selfishness without at the same
time attacking truth and science. The inmost nature of
-the disinterested man, of the man of genius, demands
philosophical endeavour, the pursuit of knowledge, science,
and truth. The philosophy of the egotist is an attempt to
sign the death-warrant of philosophy, to declare all wisdom
null and void, dead, vain, a mere toying with words.

The striving after truth or science Nietzsche seeks to
combat and make contemptible as the ‘“ascetic ideal,”
because to him the joyful, disinterested devotion to an
impression, thought, or action cannot appear otherwise
than as robbery committed on one’s own personality, as
an unwarrantable self-denial or “asceticism.” “These two
phenomena,” says Nietzsche, “science and the asceticideal,
bothrest on the same basis, the basis of the same over-appre-
ciation of truth, and consequently they are necessarily allies,
so that, in the event of their being attacked, they must
always be attacked and called into question together. A
valuation of the ascetic ideal inevitably entails a valuation
of science as well. Art” — in Nietzsche’s sense of the
word — “in which lying is sanctified and the will for de-
ception has good conscience on its side, is much more fun-
damentally opposed to the ascetic ideal than is science.”3

1 The Complete Works, edited by O. Levy; vol. XIIT, p. 195 (The Genealogy
of Morals. Trans. by H. B. Samuel, 1910.) — 2 Id. p. 201. — 3 Id. p. 199.
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Away, therefore, with all striving after truth, after science,
and long life to falsehood and deception!

The absurdity of this mental attitude lies in the utter
failure to perceive that precisely what is here called ““asceti-
cism” consists in joyful devotion to the cause of truth, in
the very highest concentration of our personality, the most
intense will, and the special confirmation of our innermost
selves. Is Newton, who was entirely engrossed in his
scientific pursuits and whose reply to the question how he
had arrived at his famous discoveries, was “By ceaselessly
thinking about them,” is such a man to be called an
ascetic, because his whole interest, his whole love, his
whole life were dedicated to those very things, and not
to an antisophy like that of Stirner and Nietzsche? Does
not a Newton, precisely in this intense pursuit of definite
paths in life, of definite trains of thought, show Ass special
disposition, is he not for this very reason completely iree
and master of himself, hence utterly remote from all
asceticism, in using his life as his own strong inclination
demands? To act freely is to act according to the laws of
one’s own nature. To work out one’s destiny according to
the laws of one’s own nature by obeying a powerful impulse
either to search after truth or towards creative work in
the field of art or ethics, is that what asceticism means?
But for Stirner and Nietzsche, life and happiness consist
only in the most reckless assertion of the meanest egotism.
Such so-called philosophy, or rather antisophy, as well
as pseudo-naturalistic art has become quite the fashion
among men of narrow mind. However regrettable this
may be, there is nevertheless something instructive in it;
for it clearly shows how intimately man’s view of earthly
concerns is connected with the natural impulses of hisheart,
with his sympathy and antipathy, with his love and hate.

Schiller’s beautiful poem may fitly close this chapter:

. D
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“Lifeless masses are we, when we hate;
Glods, when we cling in love to one another,
Rejoicing in the gentle bond of love.
Upwards this divinest impulse holdeth sway
Through the thousandfold degrees of creation
Of countless spirits who did not create.

Arm-in-arm, higher and still higher,

From the savage to the Grecian seer,

‘Who is linked to the last seraph of the ring,
We turn, of one mind, in the same magic dance,
Till measure, and €’en time itself,

Sink at death in the boundless, glowing sea.

Friendless was the great world’s Master;
And feeling this, He made the spirit world,
Blessed mirrors of His own blessedness!
And though the Highest found no equal,
Yet infinitude foams upward unto Him
From the vast basin of creation’s realm.”

1 Asthetical and Philosophical Essays, p. 390, —

“Tote Gruppen sind wir, wenn wir hassen,

Gotter, wenn wir liebend uns umfassen,
Lechzen nach dem siiBen Fesselzwang.

Aufwarts durch die tausendfachen Stufen

Zahlenloser Geister, die nicht schufen,
Waltet gottlich dieser Drang.

Arm in Arme, héher stets und héher,
Vom Barbaren bis zum griech’schen Seher,
Der sich an den letzten Seraph reiht,

‘Wallen wir einmiit’gen Ringeltanzes,
Bis sich dort im Meer des ew’gen Glanzes
Sterbend untertauchen Ma8 und Zeit.

Freundlos war der groBe Weltenmeister,

Fiihlte Mangel, darum schuf er Geister,
Sel’ge Spiegel seiner Seligkeit.

Fand das hochste Wesen schon kein Gleiches

Aus dem Kelch des ganzen Wesenreiches
Schaumt ihm die Unendlichkeit.”



IIL.

CONDUCT OF THE MAN OF GENIUS IN
PRACTICAL LIFE.

GENIUS can develop in three directions, corresponding
to man’s threefold attitude towards the outer world
that surrounds him. For, in the first place, a man allows
the outer world to act upon his senses and imagination:
he perceives. Secondly, he inwardly digests the im-
pressions made upon him by the outer world by convert-
ing them into conceptions or ideas, and so suits them
to that picture of the world that he himself has formed
and that he carries with him in his mind: he thinks.
Lastly, on the basis of the impressions which he has re-
ceived and of the ideas into which he has converted them,
he forms resolutions and gives effect to them by bringing
about certain changes in the outer world: he acts. Sen-
sation, conception, and action continually pass into one
another, just as the conduct of the individual towards
the surrounding outer world changes continually.

If one assumes a merely perceptive or a merely recep-
tive attitude towards the impressions of the outer world,
if an impression on the senses, or on the imagination, is
all that one desires, and if this by itself suffices to cause
pleasure, there arises what we call sesthetic, artistic sen-
sation, the delight found in seeing and hearing alone. Our
senses are generally the scouts thrown out by our own
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interests in the service of some earnest labour or serious
need. If the activity of the senses lacks this earnest pur-
pose, such activity seems to be aimless, and becomes mere
play. When we look merely for the sake of looking,
that which we see becomes a mere spectacle to us. It
cannot, however, be truthfully said that the activity of
the senses without any practical purpose is in itself pur-
poseless, but only that it is a purpose unto iself, that it
exigts for its own sake. It is on this delight in sensation
alone, in the mere reception of the impressions of the outer
world, that all beauty is based and all art; and artistic
genius is the intensified capacity for assuming a dis-
interested, objective attitude towards these impressions,
for devoting oneself to them with one’s whole soul.

If a man maintains a purely thinking, comprehensive,
reflective attitude, if he tries ever further to deepen that
picture of the world which he has formed out of the most
varied ideas, to unify it and shape it into a whole, if he
tries to make the individual ideas or conceptions more and
more clear to himself, combining and harmonising them,
until he arrives at a coherent and consistent view of life,
if a man, in other words, takes an interest in knowledge
and understanding for themselves alone, and if these in
themselves suffice to cause him pleasure, then we have
what we call philosophical thinking. If we use our senses
chiefly as the scouts of our mere practical interests, our
thoughts become generally the strategists initiating the
attack on the outer world, the attainment of some prac-
tical advantage. Ifa man finds pleasure in reflection
and comprehension for their own sakes, his thinking ap-
parently lacks earnest purpose, it appears useless, mere
idle play. Hence the narrow-minded man with his purely
practical attitude will be just as little inclined to take a
philosopher seriously as he would an artist. But philo-
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sophical geniusis based on this exclusive interest in thought
and cognition. Whoever is not absorbed in an idea with
his whole mind and soul will never grasp it. ™.

Now, is there also a way of acting which is an end unto
itself, just as there is purely disinterested sensation and
purely objective thinking? Certainly there is, namely
that conduct which is not dictated by a subjective, one-
sided interest, but which follows out an idea conceived
by the disinterested, objective mind. If we do a thing
with only a selfish purpose in view, it will be of little or
no importance to us how the work is executed, so long
as we derive our advantage from it. If our work does not

.interest us in itself, we shall try to get done with it as
quickly as possible, and we shall occupy ourselves with
it only in so far as is absolutely necessary for the
preservation of our existence. Compulsory work is ac-
companied by great dislike on our part and will be per-
formed as badly as possible. But to whatever extent our
work is done for its own sake, to whatever extent we are ob-
jectively interested in what we do, in so far also will every
advance, improvement and completion of our work be
attended with pleasure. Work which in itself causes delight
is executed as perfectly as possible. If genius is synony-
mous with love, then the mode of action of the man of
genius will consist in doing what he does with all his soul,
with a complete devotion to the work itself, be it what it
may. The narrow-minded man is astonished at what is
apparently child’s-play to the genius, and does not see
that it is in point of fact somewhat of the nature of play,
since the man of genius takes pleasure in the work for
itself and the actual, practical purpose falls more into the
background. Anything done merely because it gives pleas-
ure, an act performed solely for its own sake, we call
play; so that, however strange it may sound, the more
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a man’s whole heart is in what he does and the more
objective, disinterested, inspired by genius a man is in
his action, the more will it acquire the nature of play,
of free activity, the aim or idea of which s centred in
atself.

The more a man, on the other hand, looks to what he
hopes to attain by his work, the pecuniary profit it may
yield, the satisfaction of his vanity, and similar ends,
the less importance will he attach to the work itself, the
greater will be the dislike combined with the performance
of it, and the more imperfectly will it be executed. Even
the convict condemned to hard labour must still take a
certain objective interest in what he is set to do, he must
be able to attach to his work some sensible meaning for
which he has an objective, disinterested sympathy, if
his aversion is not to become so unbearable a torment
that he would at once choose death rather than the
continuance of such a life.

In Dostoieffsky’s celebrated “Memoirs from a House of
the Dead” occurs the following subtle passage: “It once
occurred to me that, if one desired to stifle and destroy
a man completely, toinflict upon him so terrible a punish-
ment that even the most dreadful murderer would shud-
der and shrink from the idea of it, nothing more would
be required than to deprive his work, entirely and ab-
solutely, of any purpose and meaning. Although the
present hard labour is uninteresting and tedious to the
convict, yet in itself, as labour, it is not meaningless; the
convict makes bricks, digs up land, is employed as mason
and builder; in such work there is meaning and purpose.
The convict is even oecasionally interested in it, he desires
to work more skilfully, more quickly and better. But if
he were ordered, for instance, to pour water from one
tub into another and back again, or to pound sand, or
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to carry a load of earth from one place to another and
back again, I believe that the convict after a few days
would strangle himself, or commit a thousand crimes solely
in order to find death and an escape from such humilia-
tion, disgrace, and torment.”

The conclusion from this is that even the highest prac-
tical achievements of men of genius are founded only on
an intensification of that capacity which exists in every
human heart even though in various degrees, the capac-
ity, namely, of preserving an objective, disinterested
attitude towards one’s own actions, in such a manner
as to take pleasure in the work as such apart from the
expectation of any use, advantage, or disadvantage to
oneselj)("ln proportion to the intensity of this capacity,
the pleasure in the action itself, the energy with which
the work is entered upon, the perseverance shown in its
execution, and the prospect of a satisfactory result, are
increased.

The greater the interest in the work itself, the greater
also the interest in its perfect accomplishment. On
what then is the excellence of a piece of work in general
founded ? All labour, all action, is based upon a more
or less sensible purpose or idea. Now, the more com-
pletely the action answers this sensible purpose, the more
sensible this purpose itself is and the more perfect theidea
of the work, the higher also will be its excellence and
perfection. The more a man is inspired by genius, the
more will he be ready to sink himself in his work and
to impress upon it an increasingly perfect character by
adapting it to a more and more sensible purpose, a more
and more perfect idea.

But on what is the greater or lesser perfection of an
idea founded, on what the greater or lesser rationality
of the purpose? It is founded in the first place on its
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greater complexity, its finer development, and its fuller
purport, and secondly, on its more comprehensive and
general meaning. For instance, when a child at play piles
up stones to build something, the idea of what it wishes
to build is firstly only a quite indefinite, blurred, and
vague fancy, in which there can be no question either of
a fixed plan, or of any distinct order or arrangement;
in the second place the child’s uncertain, vague idea
conveys no meaning at all. No one takes an interest in
it except the child, and the child only for the time being.
It soon grows tired of the game and throws away the
stones. Nevertheless there can be no doubt that, in spite
of the great vagueness and slight meaning in the idea on
which the child’s play is founded, that character of men-
tal impartiality is already present, that character of free-
dom from any self-seeking purpose which gives the pro-
ductions of men of high genius the sublime stamp of divine
and unconstrained creative force.

This kinship of the child’s unbiassedness in its play
with the character and creative work of men of genius,
has been repeatedly emphasised by great philosophers.
Schopenhauer says on this matter: ‘“Really every child
is to a certain extent a genius, and the geniusis to a certain
extent a child. The relationship of the two shows itself
primarily in the naiveté and sublime simplicity which is
characteristic of true genius; and besides this it appears
in several traits, so that a certain childishness certainly
belongs to the character of the genius. In Riemer’s ‘M-
teslungen tiber Goethe’ (Communications concerning Goethe)
(vol. I, p. 184) it is related that Herder and others found
fault with Goethe, saying he was always a big child.
Certainly they were right in what they said, but they
were not right in finding fault with it. It has also been
said of Mozart that all his life he remained a child (Nissen’s
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Biography of Mozart, p. 2 and 529). Schlichtegroll's
‘Nekrology’ (for 1791, vol. IL. p. 109) says of him: ‘In his
art he early became a man, but in all other relations he
always remained a child.” Every genius is a big child for
the very reason that he looks out upon the world as upon
something strange, a play, and therefore with purely
objective interest. Accordingly he has just as little as
the child that dull gravity of ordinary men, who, since
they are capable only of subjective interests, always see
in things mere motives for their action. Whoever does
not to a certain extent remain all his life a big child,
but becomes a grave, sober, thoroughly composed, and
reasonable man, may be a very useful and capable citizen
of this world; but never a genius. In fact, the genius is
such because that predominance of the sensible system
and of intellectual activity which is natural to childhood
maintains itself in him in an abnormal manner through-
out his whole life, and thus becomes perennial. A trace
of this certainly shows itself in many ordinary men up
to the period of their youth; therefore, for example,
a purely intellectual tendency and an eccentricity sug-
gestive of genius is unmistakable in many students. But
nature returns to her track; they assume the chrysalis
form and reappear at the age of manhood, as incarnate
Philistines, at whom we are startled when we meet them
again in later years. Upon all this that has been expound-
ed here depends Goethe’s beautiful remark: ‘Children
do not perform what they promise; young people very
seldom; and if they do keep their word, the world does
not keep its word with them’ (Wahlverwandischaften,
Pt. I, ch. 10) . .. In accordance with what has been
said, as there is a mere beauty of youth, which almost
everyone at some time possesses (beauté du diable), so
there is a mere intellectuality of youth, a certain mental
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nature disposed and adapted for apprehending, under-
standing, and learning, which everyone has in childhood,
and some have still in youth, but which is afterwards
lost, just like that beauty. Only in the case of a very
few, the chosen, the one, like the other, lasts through the
whole of life; so that even in old age a trace of it still re-
mains visible: these are the truly beautiful and the men
of true genius.”’?

In my short essay on “Das Wesen des Genies” publish-
ed in 1888, I attempted to explain the deeper connection
between the nature of the child and that of the man of
genius as follows: “God is freedom absolute; the man of
genius, created in His image, is as free as God ; he is born
to rule. Now, only the free, the unmoved man can rule,
not he who himself is moved, drawn hither and thither,
now attracted and then again repelled. But such de-
pendence, such lack of freedom, sets in as soon as the
mind attaches an absolute value to outward things and
relations for the individual self, and consequently takes
relations with the outer world seriously, that is, distin-
guishes between good and evil in a narrow-minded, self-
seeking manner. The mind is then attracted by what
it regards as absolutely good for and advantageous to
the individual self, and is repelled by that which, regarded
from the same standpoint, it considers bad and disad-
vantageous, and thus, instead of standing unmoved in
the centre of things, and ruling from this point all that
lies around it, the mind will be drawn into the dizzy
whirlpool of self-seeking worldly relations, and will lose
both itself and its likeness to God; for this likeness is
based exclusively on the mind’s inward freedom from
conditions, and from every paltry and self-seeking in-
terest. This is the fall of man, which begins with his

1 The World as Will and Ides, vol. III, p. 163-4.
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eating of the tree of the knowledge of good and evil,
the knowledge of that which is to his own personal
advantage or disadvantage, that is, which begins
with his passing from the condition of childhood
into that of the adult, who stands towards the outer
world in fixed relations that serve his own self-seeking
purposes.

“But man recovers his likeness to God, his inner free-
dom when he once more becomes like a child, entirely
regardless of self-interest. In answer to the question of
His disciples, who was the greatest in the kingdom of
heaven, Christ called a little child unto Him, and set it
in the midst of them, and said: “Verily I say unto you,
except ye be converted, and become as little children, ye
shall not enter into the kingdom of heaven.” A child is
distinguished in its nature from a grown-up man princi-
pally by the fact that, though outwardly it is weak and
dependent, in its soul it is still free, because it does not
yet take its own relations to this world seriously, be-
cause it does not yet distinguish unconditionally between
what is good and what is bad for its own individual sel,
and because it resembles God in being inwardly free and
unhampered by outward relations. Hence Christ also
says of children: ‘Their angels do always behold the face
of my Father which is in heaven,” that is, the nature
of the child stands in direct relation to the nature of
God. The child only plays with things, it does not yet
fetter its soul with definite relations, its soul is unrelated
to outside things, it is free, bearing the image of God,
it is still an end unto itself, it has an existence for itself,
and therefore enjoys the blessedness and gaiety of the
childish heart. Become a child again, break the bonds
of those fixed relations which serve your selfishness,
those bonds and fetters which hold down your eternal
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soul to finite things, and you will regain your paradise,
the paradise that you vainly sought for in the things of
the outer world.

“The man of genius is a grown-up child. It is inherent
in his nature to hold fast to what for others is only a
transition period in their journey to an unhappy, hurried,
pitiful life without dignity and worth of any nobler kind.
When the man of genius attempts to follow the example
of these others, he soon feels the misery of this state so
keenly that he works his way back to his former point
of view, and then develops an activity apparently similar
to that of other men, but in which his inspired nature
inwardly assumes a totally different attitude towards what
he does or leaves undone, his actions being in truth only
play, having no reference tohis own individual self, whereas
other people are clumsily and ridiculously in earnest about
their own petty existence, an existence at the mercy of any
and every acc1dent\ Hence the calm and great courage of
the man of genius, his clear and unprejudiced outlook,
his extraordinary boldness combined with the greatest
coolness, his irresistible advance along the path he has
once traced out for himself. He shatters and builds up
empires with the same composure and calmness of mind
with which the child takes his toys to pieces and. puts
them together again; he simply does not confound his
soul with the object of his activity; what he does is done
freely, it is play.”

Schiller also, in his “Letters on the Alsthetical Edu-
cation of Man,” refers explicitly to the deeper signif-
icance of play: “For, to speak out once for all, man
only plays when in the full meaning of the word he is
a man, and ke 4s only oompletely a man when he plays.
This proposition, which”at this moment perhaps appears
paradoxical, will receive a great and deep meaning, if
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we have advanced far enough to apply it to the twofold
seriousness of duty and of destiny. I promise you thatthe
whole edifice of ssthetic art and the still more difficult
art of life will be supported by this principle.”?

To return to the point from which we started, we said
that the perfection of an idea lying at the root of any
action depends in the first place on the degree of its
complexity, on its inner development, arrangement and
order, and secondly, on the greater or smaller extent
of its significance. When a child heaps up stones in
order to build something, in the first place, the idea
that underlies this action is a perfectly vague and misty
one, without inner arrangement or order, and, secondly,
the child’s action has a meaning only for the child itself,
and even this meaning is only a fleeting one. But how-
ever vague and insignificant the child’s idea of what it
wishes to build may be, the idea that has sprung up in
the child’s own mind is yet its only standard while it is
busy building. In its play it follows only its own ineli-
nation, it acts freely, the mere action in itself causes it
pleasure, and it attaches to it no self-seeking and ul-
terior purpose.

On a much higher plane of perfection stands the funda-
mental idea of any form of sport. For here, in the first
place, are represented quite definite objects, which are to
be attained by the development of one’s physical powers,
and secondly, the attention of anyone who occupies him-
self with sport is claimed by it both permanently and in-
tensely. The idea, however, on which any kind of sport
is based is naturally of no great or wide significance.
Whether Oxford or Cambridge win the Boat Race this
year is, after all, of infinitesimal importance in the
making of the world’s history. But the pleasure with

1. Esthetical and Philosophical Essays, p. 71
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which any kind of sport is gone in for is founded on the
fact that every sport is pursued for its own sake, that
here the action in itself contains its purpose and idea.
And hand in hand with this goes the ever-increasing
degree of perfection in all forms of sport+Whatever one
enters on lovingly, with all one’s heart and soul, must
succeed. It is interesting to note that the greatest improve-
ments that have taken place in shipbuilding in recent times
are to be ascribed to the development of yachting.
* On a higher plane than that of mere sport stands,
of course, any practical occupation in life, because here,
directly or indirectly, the weal or woe of a greater or lesser
number of people is frequently affected, and because, as
a result of the many circumstances demanding consider-
ation in connection with it, the complexity of the idea
on which the action is based becomes much greater. Who-
everis a good sportsman, or a fine horseman, for instance,
is far from having thereby proved his capacity to rule a
-~people.\iBut (what may sound quite paradoxical and yet
is entirely in acecordance with truth), every practical oc-
cupation in life can attain a high degree of perfection
only when it is pursued as a game, a sport, with a love
for the pursuit itself, without petty regard for oneself or
for individuals and things that are extraneous to the plan
or the idea to be realised.

Let us take, for instance, the work of a ruler, who
stands in a thousand different relations to a great state
of which he is the central figure. The idea that he has
to realise, namely, the well-being and prosperity of that
state, is an idea at once of the greatest complexity and
of the greatest and widest significance, concerning as it
does on the one hand the infinitely manifold functions
of the state’s vast organism, and on the other the weal
and woe of perhaps many millions of human beings.
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In what manner can the ruler most readily attain his
object and realise most completely the idea on which
his work is based? Evidently by taking the deepest
possible interest in the rational aim of his activity, in
the idea on which his actions are based, the well-being
of the state itself, and by making this his highest standard
of conduct, his first law. If then he looks upon all his
duties as play to which body and soul are devoted with
undivided attention, without wishing to extract from it
any petty advantage for himself and unswayed by self-
interested motives, he will do everything that is in any
way calculated to promote the object and to realise the
idea.

Now, since the idea of the well-being of the state is
one of infinite complexity, as it must be in view of the
immense variety in the functions of state-organism and
in the people’s interests, it is impossible for any single
individual to master it in all its bearings, in all its most
minute and separate details. He needs to have under
him a number of capable and unusually gifted officials
who devote themselves to separate branches of the ad-
ministration, who thoroughly know and love their work
and in consequence are able to perform it with particular
success. And these individuals again will require others
to assist them, and so on. The greater the love the
ruler himself has for his task and the greater the ob-
jectivity and disinterestedness with which he aims only
at the realisation of his idea, the more congenial will
those men be to him who, like himself, perform their
duties with pleasure and liking, whose whole minds are
given to their work, who regard their profession as an
art and who, creative and rich in new ideas, are con-
stantly discovering new ways and means of achieving
their aims. Such a ruler with such servants can perform
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great things, and his name is handed down to posterity
as that of a great man.

A very different picture is presented to us when the
ruler’s main motive is not love for his work, but love of
" the advantages accruing to himself from it, that is, when
his work is no longer play in the higher sense of the
word, but bitter and sober earnest.

Let us suppose, for instance, the case of a ruler who
has set his mind on satisfying his personal vanity, on ex-
hibiting his power, on making himself admired and feared,
on parading his various talents, like the Roman emperor
Nero, who even appeared on the stage as a singer and had
himself applauded. Is such a ruler likely to be disin-
terestedly absorbed in the welfare of his people, indifferent
as to his own personal advantage? Will he, like Frederick
the Great, be disposed to declare himself merely the first
servant of the state? On the contrary, his individual
profit and the satisfaction of his personal vanity will be
matters of chief importance to him. The aim of his
actions will consequently not lie in the actions them-
selves, and hence there can be no question of a real
absorption in an idea which is the basis of his practical
activity. Everything, rather, will be treated as super-
ficially as possible, only the surface skimmed, so to speak,
and on the whole those things placed in the foreground
and emphasised, which are caleulated to make the man
himself most conspicuous. People who thoroughly un-
derstand their business and delight in it, will naturally
be objects of detestation to such a ruler. Their success
will wound his vanity, their wealth of ideas confuse and
vex him and seem useless ballast to him, their inde-
pendence and initiative appear as encroachments on his
power. Inshort, only those people will be congenial to him
who, like himself, do their work in a dilettante fashion,
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and consequently remain open to personal influences, —
who therefore take no delight in their work for its own
sake, but do it only with a view to personal advantage
or because ordered to. Such rulers as a matter of course
fail in the true object of their calling, which is the well-
being of the state, since their hearts are set on quite
different things. And fame, the very thing they arein pur-
suit of, eludes them. Their egotism itself defeats them.
“In general,” says Schopenhauer, “he only is great
who in his work, whether it is practical or theoretical,
seeks not his own concerns, but pursues an objective end
alone; he is so, however, even when in the practical
sphere this end is a misunderstood one, and even if in
consequence of this it should be a crime. That ke seeks
not himself and his own concerns, this makes him under
all circumstances great. Small, on the other hand, is all
action which is directed to personal ends; for whoever is
thereby set in activity knows and finds himself only in
his own transient and insignificant person. He who is
great, again, finds himself in all, and therefore in the
whole: he lives not, like others, only in the microcosm,
but still more in the macrocosm. Hence the whole inter-
-ests him, and he seeks to comprehend it in order to re-
present it, or to explain it, or to act practically upon it.
For it is not strange to him; he feels that it concerns him. -
On account of this extension of his sphere he is called
great. Therefore that lofty predicate belongs only to the
true hero, in some sense, and to genius: it signifies that
they, contrary to human nature, have not sought their own
things, have not lived for themselves, but for all.”?
Directly opposed to this opinion are the two before-
mentioned “antisophers,” Nietzsche and Stirner. In bril-
liant language, with the passion characteristic of men

1 The World as Will and Idea, vol. III, p. 150.
E
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possessed with a fixed idea, both direct their polemics
against every kind of subordination to any great idea,
against every kind of striving after any high ideal. The
joy in creative work has neither meaning nor value in
their eyes; to them the only thing that matters is the
personal satisfaction that their actions can bring them.
Their aim is the gratification of their own desire, the
fulfilment of caprice, regardless of the result even if it
spells their ruin; they have that false notion of freedom
which is in reality the opposite of all freedom, the notion
of freedom characteristic of the criminal who assumes
the right of murdering a human being merely for some
slight personal gain or to gloat over his victim’s tor-
ments. It is the freedom of bestiality. With admiration
Nietzsche speaks of “the beast of prey, the magnificent
blonde brute, avidly rampant for spoil and victory,”
and of “the blonde Teuton beast.” * According to him
“at the commencement, the noble caste was always the
barbarian caste ... .. they were more complete men, -
which at every point also implies the same as ‘more
complete beasts.’”” 2 Nietzsche speaks of the unnatural
restraint that men had to impose on themselves when
first they formed a community, a state. They could not
rend each other to pieces like brute beasts, but had to take
consideration of and bear with one another. For this
they found compensation outside the boundaries of their
country and nation. There their essentially brutal nature
came to light, then they were complete men in Nietzsche’s
sense of the word, then “they revert to the innocence of
the beast-of-prey conscience, like jubilant monsters, who
perhaps come from a ghastly bout of murder, arson, rape,

1 The Complete Works, edited by O. Levy; vol. XIII, pp. 40, 4l.
(The Genealogy of Morals. Translated by H. B. Samuel. 1910.)
2 Id. vol. XTI, p. 224. (Beyond GQood and Ewil. Translated by
H. Zimmern. 1911).
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and torture, with bravado and a moral equanimity, as
though merely some wild student’s prank had been
played.” *

In “The Master Builder” this passage is repeated in
a different form by Ibsen, and like Nietzsche and Stirner
he also extols the “robust conscience,” in other words,
the criminally disposed man, who goes his own way regard-
less of others, without scruple destroying everyone who
opposes his caprice and boundless selfishness.

The reason for this mental attitude is to be found in
an entirely false conception of the idea of freedom. The
reckless criminal looks upon himself as free, because he
apparently obeys his own will solely, despising the al-
truistic man as a weakling, because in his opinion the
latter makes himself quite uselessly dependent on things
extraneous to himself. The criminal who obeys only his
own caprice and the mood of the moment, looks on
anyone objectively interested in a thing as unfree, because
the egotist is quite incapable of understanding such an
interest. And just here lies the narrowness of the crimi-
nal mind. For, obeying as he does solely his own caprice
and passing mood, the selfish man lacks all understanding
of things and persons. Everything is regarded quite one-
sidedly and purely with reference to the possibility of its
ministering at any given moment to his wish and humour.
There can thus be no question of a truly rational and
appropriate treatment of persons and things, for the egotist
lacks the comprehension of the true connection of things,
a comprehension necessary to every sensible act. To
grasp this connection, a disinterested absorption in the
nature of things and their obedience to universal laws
is required. Consequently, the selfish man will continu-
ally come into conflict with persons and things, and instead

1 The Complete Works, vol. XIII, p. 40.
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of being able to develop his individuality freely, he will
be deprived of his dangerous freedom, expelled from
society, and rendered innocuous, as a snake is deprived
of its fangs. The criminal is in fact a lower species of
human being, and his whole nature is not far removed
from that of the senseless brute beast which fancies an
enemy in every stranger.

The more altruistic on the other hand a man is, the
more fully will genius and divinity be revealed in him,
the more will he recognise himself in everything around
him, the more lovingly will he enter into the peculiarities
of every person and thing, and the more will his conduct
be adapted to this deeper recognition, the more will the
result of all his actions be beneficial and successful, and
the more will other men be inclined to help, support, and
protect him, and to increase the range of his power. To
the altruistic, disinterested man power is given sooner or
later; he is the free man and his authority is gladly
acknowledged. The selfish man sooner or later suffers
shipwreck, his authority is borne only with resentment,
and the moment occasion offers, his tyranny is broken;
he is the real slave, and only so long as he is able to rely
on rude force is he apparently free.

The “antisophers” or philosophists of to-day try to extol
the egotist and criminal as the hero of humanity and to
fling contempt on the really free man, the man of genius,
on whom the mantle of God’s grace has fallen, and to
whom in virtue thereof and not by chance, it is given to
rule. But everything perverse and false brings its own con-
demnation in time. It cannot continue to exist, because
all life, all existence is based on union and not on isola-
tion. Whatever isolates and detaches itself from those
bonds that keep the whole together, loses touch with the
whole, and can no longer have a part in its life. The
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criminal isolates himself and is expelled, but the altruistic
man finds a field of activity, freedom, and life in the life
of the whole. The selfish man is small-minded and takes
everything personally, he is confined to his own insig-
nificant, limited personality; the disinterested man is
great, because he lives in the great whole, his individuality
is enlarged the more he becomes the centre of objective
interests. That is the meaning of Schopenhauer’s words:
“He only is great who in his work, whether it is practical
or theoretical, seeks not his own concerns, but pursues an
objective end alone.”

Christ’s words tell us what false and true freedom
are: ‘“Whosoever will save his life shall lose it: but
whosoever will lose his life for my sake, the same shall
save 1t.”

1 The World as Will and Idea, vol. IIL. p. 150.






APPENDIX.
GOD AND THE WORLD.

FOR the benefit of those readers who do not shrink from
metaphysics and who may wish for a fuller substantiation
of the author’s opinion on the relation between God and
the world and the significance of genius resulting from it,
the following passage from my essay of 1888 on “Das Wesen
des Genies” (The Nature of Genius) may be appended:
“We start from the conception of an absolute existence.
Let us imagine there existed in reality only one single
being, God. Now, a thing may exist either for itself, that
is, in its own consciousness, or for some other thing, that
is, in the consciousness of that other. If it exists neither
in its own consciousness, nor in that of anything else, it
has no being at all. Therefore God must necessarily live
in His own consciousness, for outside Him nothing exists
for which He could form a mere object of consciousness,
as a stone does for me, since God is the single existing
being, the Absolute. Now, we cannot conceive of any
consciousness that does not exhibit contrasts in itself.
(A consciousness that we cannot conceive of could not be
called by that name, for it would simply be none.) I
should have no consciousness of light if T had not at the
same time that of darkness, nor of heat, if I did not also
feel cold; and, above all, I should have no consciousness
of my own self, if there were no other things beside me
to which I found myself thrown into contrast, so that
9!
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in my consciousness I could distinguish myself from what
18 not myself. God therefore requires some such con-
trast, if He is to have consciousness, that is, a real
existence. If, for instance, He contemplates Himself in
His infinite freedom and absolute unconditionality, there
must simultaneously arise within Him the correlative idea
of absence of freedom, of complete conditionality.

“It is God Himself, however, who has both the con-
sciousness of His real absolute freedom and the conception
of the contrary, that of entire absence of freedom. On
the one hand, therefore, He is in reality the infinitely free
God, on the other, even in His own conception, a con-
ditioned and limited being; for God Himself forms the
conception of limitation, and must therefore even in His
own conception be limited.

“Here the relation between God and His creature
becomes clear. Bach single limited, finite, conditioned
being is none other than God Himself in the conception
which serves Him as a contrast with the consciousness of
His real freedom and unconditionality. Dying is therefore
nothing but the coming of God to Himself out of this
one definite conception that He has formed of an im-
perfect being and into which He has lived Himself, as
the artist lives himself into his figures. To die is the
awakening of God from a dream.

“Since, however, His freedom and unconditionality are
based on the fact that His is the only real existence,
that nothing exists outside Himself which can condition
and limit Him, then lack of freedom and conditionality
must consist in the very fact of many beings existing
side by side who, by each asserting his own existence,
condition and limit one another. Therefore God’s con-
ception of an unfree existence includes, at the same time,
the conception of many beings that condition one another.
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God in His utmost self-abasement and imagined finite-
ness becomes an atom, a being that is limited in its
existence and reduced to its smallest compass by an
infinite number of similar beings. The matter out of
which everything is built up is God Himself infinitely
subdivided, as He is only in His own conception, forming
a contrast with His real absolute unity. Multiplicity,
therefore, is only a conception, a semblance, and #ruth
lies only wn umity, in the abandonment of the particular
individual personality, and in the fusion with others to a
more exalted whole, in a word, in Love.

“Now, although God may descend from His lofty
station and, in His own conception, become a conditioned,
finite being, yet a more or less distinct consciousness of
His seli-abasement must still remain with that condi-
tioned, finite being, for God can yield Himself up, but
cannot entirely lose Himself even in the conception of an
atom into which He has lived Himself. This conscious-
ness of His self-abasement must now find its corresponding
expression, and, indeed, we see in all things, in the atom
as well as in the solar system, in the individual human
being as well as in the nations, the striving to pass from
multiplicity to unity. The force of gravitation, that is,
the tendency of bodies to approach each other and form
units with a common centre of gravity, the chemical
affinities as the result of which single atoms unite into
particular groups, the formation of crystals, the devel-
opment of organisms from cells, and numerous other
similar processes, as well as, on the other hand, the grega-
rious instinct of men and animals, love, devotion to one’s
profession, to the State, etc., can only in this way find
their true explanation. In short, all psychical and physical
phenomena can, from this point of view, be uniformly
explained and reduced to a final principle.
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“Even the union of atoms into molecules is therefore
the expression of God’s knowledge of self-abasement in
a finite being and of His striving after a return to unity,
that is, to Himself, from a conception that is painful. The
single being sees itself reduced to a minimum in its ex-
istence by an endless number of others, and so long as
it sees in them only others, that is, does not recognise
that this multiplicity is a deception, and consequently
keeps aloof from them in the hostile assertion of its ab-
solute independence, so long will this condition be a pain-
ful one, because combined with lack of freedom and a
limitation of its own existence. Hindered by the presence
of others, it is unable to live out its own life. It does not
belong to itself, but is driven and drawn hither and
thither by other beings and relations that are inherently
alien to it. As soon, however, as it sees through the decep-
tion, this painful state vanishes; it perceives in others no
longer alien, hostile beings, but itself. It more or less com-
pletely renounces that external, impracticable freedom
and independence and attains instead an snner, intellec-
tual freedom and felicity; for now it can fully and com-
pletely live out its own life; indeed it no longer lives in
itself only, but simultaneously in all other things, and if
it is conditioned and limited by these, still it is simply
itself which in these others conditions and limits itself. But
self-limitation and freedom are identical conceptions.

“As phenomena, as material things which divide and
distinguish themselves from one another, we are, accord-
ing to Kant, indeed unfree, wholly unfree. The more, how-
ever, the nous (voiic), the spirit fills us, and the more we
become noumena, spiritual beings, the more shall we recog-
nise the spiritual tie that binds all beings and makes them
a single spirit, God; in the other beings near us, we then
shall recognise ourselves and in spiritual love melt with
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them into a single being. Therefore as noumena, as spiritual
beings, which see in themselves and in all others solely
the supermundane existence that has entered into this
conception of many beings limiting one another, we
are free, entirely free. This is the solution of the prob-
lem of freedom of will. In so far as I am a being that
separates itself inwardly from the beings around me,
that is, in my individual existence, in my egoism, I am
unfree and unhappy; but in so far as I find myself again
in those beings around me and see in the limitation imposed
on me by them only a self-limitation, since it is myself
that lives in them, that is, in so far as I love them I am
also free and happy. Hence, according to the words of
Christ, the command, ‘Thou shalt love the Lord thy God
with all thy heart,’ is identical with ‘Thou shalt love thy
neighbour as thyself.’

“Nothing, indeed, can enable us to approach God
but the surrender of our egoism. The more distinct
God’s consciousness of Himself is in the mind of the
finite being, the more will He be disposed to abandon
the conception of Himself as a finite creature. And now
we can understand how Christ could come forward
and say, ‘Ye shall see the Son of man sitting on the right
hand of power, and coming in the clouds of heaven,” and
what it signifies when Christ allows Himself to be
nailed to the cross, and why the Christian religion is
called the religion of love. If the Indian sage speaks
truth in saying, ‘Thou art I,” if the chasm that separates
my ego from yours is only an apparent, imaginary one,
then in love must necessarily lie the way, the truth, and
the life; for love alone bridges this chasm, it sees its own
gelf in the other being, is absorbed into it, and is thereby
freed from its own narrow personality and the pain attach-
ing to confinement within itself. But when whatever
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is imperfect disappears that which is perfect comes to
view, as a picture becomes visible when the curtain that
covers it is drawn aside. Mortify the man within you,
and God will emerge in all His glory. For it is God
Himself who in His own conception, is this person or that
person, this thing or that thing. If then in the midst of
this conception, He comes, in the finite being, to a con-
sciousness of Himself, He abandons this conception even
before the real awakening, that is, before death occurs.
He no longer, in the earthly being, treats appearances
seriously, He inwardly frees Himself from the world of
conceptions, and becomes a disinterested, noble, ethic
personality that surrenders itself while serving all.

“Now we are able to answer the question as to the nature
of genius. In the soul of the man of genius lives the more
or less clear consciousness of his own supermundane exist-
ence, so that it defines and conditions his whole method
of thought, sensation, and volition, that is, all the mani-
festations of life within him. It is freedom from his own
individuality, superiority to his own person, that puts
quite a definite impress on all the manifestations of
genius; this it is which characterises the man of genius in
his thoughts, sense-perceptions, and actions, and by this
may be shown how consistently the whole way in which
his personality expresses itself may be deduced from his
inner free attitude towards this earthly existence and all
its relations.

“In the first place, where thought is concerned, the man .
of genius will always and necessarily look for principles.
He will never rest satistied with observing a phenom-
enon, but will always seek for the law on which it is
based, he will try to grasp the connection between different
phenomena and thus to reconstruct the unity correspond-
ing to his own nature which strives to return out of the
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multiplicity of appearances to the unity of the highest
being. Hence the thinker of genius seeks the final prin-
ciples of things, and indeed all science is founded on the
striving of the human mind after freedom. But only a
disinterested mind can have the right sense for science,
for only he who is accustomed to eliminate or abstract
his own individuality from phenomena will be willing
and able to grasp their general significance. ‘The first
and last thing that is demanded of genius is love of truth,’
says Qoethe,! and we also know that, from his whole
mental constitution, the man of genius must insist on
absolute truth, since he has no personal interest that can
lessen this insistence. The man of genius does not seek
success for his own sake, and hence is in no haste whatever
to have done with his work and receive the reward of
his exertions. Nor does he fear to lose his soul in the
pursuit of his investigations, since he is not personally
concerned; for if in his thoughts and actions he considered
his eternal salvation or perdition, he would allow himself
to be guided by personal motives, his thoughts and actions
would no longer be centred in themselves, he would be
tied down by alien considerations, he would be uniree,
his thoughts untrue, his action immoral. It is written,
“There is no fear in love; but perfect love casteth out
fear,” and this applies as well to the perfect love of truth
as to the perfect love of God. Master Eckehart® may here
also be quoted, according to whom virtuous dealing
is purposeless dealing. Even the kingdom of Heaven,
salvation, and eternal life are not justifiable purposes
of moral will. Purposeless is meant here in respect to
one’s own person.

1 QOritictems, Reflexions, and Maxims, p. 224.

* Meister Eckehart, Schriften und Predigten. Aus dem Mittelhoch-
deutschen iibersetzt und herausgegeben von H. Biittner. Bd. I. 1903.
Bd. II. 1909.



8 God and the World

“Just as the thoughts of the man of genius are philo-
sophical, directed towards principles and the compre-
hension of the particular in its general significance, so
his sense-perceptions will be altogether artistic. He will
not view things in their relation to his own person, with
regard to their advantage or disadvantage for him, but
sub specie cternitatis, in the light of eternity, that is,
asthetically, with eyes only for the beauty of their appear-
ance, their shape, colour, stature, and movement. Just
as the disinterested man eliminates his own person in his
thoughts and reflections, so will he in his sense-percep-
tions set aside his own individuality and give the object
full scope to produce its effect. In his sense-perceptions
he effaces himself, he feels not himself, but only the im-
pression created by the object. The latter thereby acquires,
as it were, an independent life, it is an end unto itself, it
exists for itself, in a word, it becomes an @sthetic object.

“Now one can understand what passed in the mind of
Jacob B6hme, when the secret of the universe was reveal-
ed to him while he was contemplating a tin dish on which
the sun was shining. He suddenly became conscious of
his sesthetic sensation, of its meaning and its connection
with the whole constitution of his inspired mind. The
most trifling, insignificant thing can become an @sthetic
object to such disinterested contemplation, as Schiller
has also explained in one of his @sthetical writings. He
calls beauty the freedom that has entered into an appear-
ance, and from the preceding explanation the reader
will be able to appreciate the full meaning of these words.
An object acquires beauty as soon as, in sense-perception,
it becomes a free one, that exists only for its own
sake. But only the man who is freed from himself can
view things thus; in his perceptions objects become free
because they are no longer contemplated with reference
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to his own person. Thus freedom enters into appearances,
it becomes visible in things, and this visibility of freedom
1s sumply beauty. So we understand how Christ found the
lily of the field more beautifully arrayed than Solomon
in all his glory, we recognise in this His ssthetic manner
of observing things and are filled with admiration at the
consistency and unity of such a mind.

“We see how logically all the manifestations of genius
may be deduced from the free attitude of genius towards
this whole world of phenomena, and understand why
Christ, in whom genius has found its purest expression,
repeatedly directs our attention to the one thing needful,
namely the freeing of the soul from the delusion that it
really is what it seems to itself and to others.1 As long
as man does not recognise the God in himself, as long as
he is fettered by his narrow, petty personality, so long
will his thoughts be confused, his sense-perception shallow
and animal-like, his will impure and sinful. But mortify
the man within you, and you will see with rapture a new
world arise, for then you will no longer behold it with the
eyes of a miserable mortal, but with those of the free
and immortal God: it is your own world you will then
see, and you can say with Leopardi, ’Tis sweet to me to
perish in this ocean.” Hence the words of Christ, ‘My
yoke is easy, and my burden is light.’ Casting away
‘what is mortal and unsure,” to use the words of Hamlet,
we gain an eternal portion; for at the moment in which
I feel as if God lived in me, to make use of an expression
similar to one in the ‘T'heologia deutsch,’* at that moment

1 According to Kant we have, in the intuitive form of space, the
outer world of phenomena as datum; in the intnitive form of time, on
the other hand, we contemplate our inner condition, we are phenomena
to ourselves.

2 Qr “German Theology”’, a tract written at the end of the 14th century
by an unknown author, and published for the first time by Luther in 1518.
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I am one with God: but since all His moments must be
simultaneously present in God’s own mind, I have, at this
one moment in which I was one with God, found my
eternal existence in God as God.

“We saw above how in disinterested contemplation the
simplest thing may become an wsthetic object. During
this contemplation the thing is detached from its surround-
ings as well as from the personality of the observer; it
becomes a thing existing for itself, superior to time and
space; it is an end unto itself, it contains its own centre
of gravity, and shows to the eye thus contemplating it an
absolute and free entity. Absolute existence, God, when
perceived and contemplated, is clothed in what we call
beauty. Only the God in us sees God, and this perception
of ourselves in the object which we contemplate finds
expression in the sensation of the beautiful.

“Only by abstraction from my own personal entity can
the object of my contemplation gain inner value, that is,
life. But as it is myself as noumenon, as spiritual being,
that exists in the particular object as well as in every
other thing, I have, by abstracting from myself and thus
giving life to this object, arrived at the recognition of
my own ego in another thing; I have found myself in
that other thing, and the feeling of joy at the self-
recognition in the object contemplated, is what we call
wsthetic sensation, or delight in the beautiful. Goethe in
‘After Falconet and about Falconet’ says, ‘By keeping
the attention fixed on a special figure in the same kind
of light, he who has an eye must in the end necessarily
penetrate into all the secrets by which the thing is present-
ed to him as it is. Now imagine the attention fixed on
one form in all sorts of light, then this thing will become
to you more and more vivid, more true, more perfect, i
will finally become yourself.
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“The thing in question may be quite shapeless, and to
other eyes may even appear distinctly ugly. In this case
everything is due to sensation alone, which by its power of
abstraction from one’s own personal entity has imparted
to the thing an independent existence. But when this
power of abstraction is not sufficiently strong, the object
itself must, through its own shape, come to the assistance
of sensation and enableit, even without an extreme effort of
abstraction, to grasp the thing as something existing in
itself. In the shape of an object we see the line of demar-
cation between it and the outer world. If this shape is
such as to present the object as a unity, as withdrawing
so to say into itself and from the outer world, it will be
infinitely easier for the observer to see it as an entity
in itself, as self-centred and self-dependent like God, as
free in its manifestation of itself, as beautiful.

“And now we come to the third form of the expression
of life, namely, to will and endeavour. Here the freedom
of the man of genius from his own personality will be
evidenced by the fact that his actions are not determined
by personal motives. The man of genius does not stand
above himself only, but also above all personal relations;
hence he has in truth neither kindred nor native country,
nor does he belong exclusively to any one party or to any
one nation. History teaches us that outward circumstances
absolutely favour this position. The Israelite Moses was
educated as an Egyptian; a Greek empire was founded,
not from Athens or Lacedaemon, but from Macedonia;
Napoleon was not a Frenchman but a Corsican; and other
- similar examples may be found. ‘Who is my mother?
And who are my brethren? said our Saviour.

“The man of genius, as has before been stated, acts
either freely, that is without personal motives, even
though his eternal salvation be at stake, or he never

F
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arrives at the action intended; for genius may perish,
but it cannot belie itself. Wherever personal con-
siderations force themselves upon the man of genius
and seek to lead him into a subjective course of ac-
tion, he is unable to follow. This is the problem of
Hamlet’s conduct: stirred up by his father to per-
sonal revenge, he failed to act, because his inspired,
free nature could only be guided by purely objective
ideas and shrank from the influence of subjective con-
siderations.

“Very similar was the psychical process that took
place in Luther’s mind when he found himself at a dead-
lock, because, in keeping with the doctrine of the Roman
Catholic church, he assumed that his salvation depended
on his actions and therefore on outward, accidental factors,
since all action consists merely in changes in the relations
that govern this world here below. From this point of
view his action was not free, it had his salvation as ob-
ject, that is, a personal motive lay at the root of it, and
hence his noble soul striving to maintain its inner, genuine
freedom, could find no rest, nor could he find any satis-
factory sphere of activity until he had fought his way
to the conviction: — I do not need to work out my own
salvation, my eternal worth does not depend on to-day
or on to-morrow, on this or on that outward factor, my
action is entirely free as far as my own soul is concerned,
for the very reason that everything I do is determined
by outward factors, by time and place and circumstance,
and is therefore unfree as regards the world. What is
eternal cannot be dependent on what is finite, the un-
conditioned on the conditioned, nor, consequently, can
my eternal salvation depend on any finite, conditioned
action of mine. — And by this conviction he was restored
to himself, his energy could develop to its utmost, and
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his activity, thus set at full liberty, was able to accom-
plish i&s gigantic work.

“The secret of the all-conquering power of genius...
lies predisely in the fact that it inwardly assumes a
free attitude towards its own conduct and consequently,
unham pexed by personal considerations, acts with extra-
ordinaxy energy and boldness. The eye of the man of
genius is always fixed on the universal and great; for
untrammelled by petty, egoistic interests, he sees clearly
what is needful to the community, and recognising at
the sarme time by what selfish motives the vast majority
of mankind are actuated, he feels himself singled out to
accompplish what is needed by his age. Devoid of all
anxiety ar regard for himself, he boldly pursues the
course le has recognised as the right one, regardless where
it mey finally lead and without halting to enjoy the
fruits of his labour. Genius does not linger on its way,
it does not fight in order to possess, it fights for the sake
of fighting only, to give full play to its powers; for life
consists only in activity, the highest life in the freest
activityy, In the boldest thought, in the intensest sensa-
tion, in striving towards the grandest goal. The activity
of genius is in the highest sense of the word play, it is
a iree acdivity, aimless for the man himself like any
other garme. For should he make an earnest thing of
what e undertakes, that is, pursue particular objects
for his own sake, so that his mind became really fet-
tered, his activity would be determined by personal
motives, it would be unfree, and the nature of genius
would thwus become untrue to itself. One can, indeed,
serve only one of two masters, God or mammon, and as
light cennot appear unless darkness vanishes, so also,
as has been shown, the man in us cannot be denied
withowt ®od in us rising in his stead. Hence a man
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cannot sever his relations to this world, cannot be
freed from his own self, cannot abjure mammon, without
God in him gaining life even though in his own mind
he may not recognise the fact. We have to take this
whole existence for what it is, a passing conception of an
unfree state, serving only as a correlate, a contrast with
the actual and eternal existence of God. As soon as we
attribute an absolute value to this present life we allow
the conception of multiplicity — a conception which only
finds justification as a contrast with the reality of the
unity of divine nature — to acquire a significance to which
it can lay no claim.

“‘Les extrémes se touchent, the saying of a man of
genius, is at the same time characteristic of the nature of
genius in general. The most perfect self-abnegation
and disinterestedness is here coincident with the greatest
self-dependence and originality, for precisely he who is so
disinterested that personal relations lose all value for
him, is at the same time self-dependent in the highest
sense, since no personal interest can fetter him. Hence
we can understand how such a man can master a world;
for himself unmoved and uninfluenced, he is enabled
to move and influence everything.? The man of genius
does not even seek like other, insignificant beings, to
play the part of Providence. Calm to his very heart’s
core, he is content to go his way, weighing only the

1 The same thought is expressed by Matthew Arnold in his poem ““Self-
Dependence” (Selected Poems. 1886, pp. 170-1):

Weary of myself, and sick of asking

What I am, and what I ought to be,

At this vessel’s prow I stand, which bears me
Forwards, forwards, o’er the starlit sea.

And a look of passionate desire

O’er the sea and to the stars I send:

“Ye who from my childhood up have calm’d me,
Calm me, ah, compose me to the end!
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main chances in his calculations, and leaving all else to
fate. Full of trust in his star, he succeeds where the
man who is anxious about his success, and afraid of
overlooking any chance that may possibly turn the scale,
misses the most essential of all, because he is too much
occupied with secondary matters. The philistine attempts
to play the part of Providence, to gather all the threads
of events into his own hands, and therefore fails igno-
miniously. In our actions we are always outwardly unfree,
since they are invariably influenced by outward factors.
The man of genius, therefore, whose nature aims only at
freedom, cannot treat his affairs with real, deep gravity;
for how could he who values only what is self-centred
and self-dependent attach any positive value to what is
so altogether conditioned and dependent as our actions,

“Ah, once more,” I cried, “ye stars, ye waters,

On my heart your mighty charm renew;

Still, still let me, as I gaze upon you,
Feel my soul becoming vast like you!”

From the intense, clear, star-sown vault of heaven,
Over the lit sea’s unquiet way,

In the rustling night-air came the answer:
“Wouldst thou be as these are? ILive as they.

“Unaffrighted by the silence round them,
Undistracted by the sights they see,

These demand not that the things without them
Yield them love, amusement, sympathy.

« And with joy the stars perform their shining,
And the sea its long moon-silver’d roll;

For self-paised they live, nor pine with noting
All the fever of some differing soul.

“Bounded by themselves, and unregardful
In what state God’s other works may be,
In their own tasks all their powers pouring,
These attain the mighty life you see.”

O air-born voice! long since, severely clear,
A ory like thine in mine own heart I hear:
“Resolve to be thyself; and know, that he
Who finds himself, loses his misery!”
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our success and failure? Only in desiring, in smvmg are
we free, not in attaining.

‘Plunge we in Time’s tumultuous dance,
In the rush and roll of Circumstance!
Then may delight and distress,

And worry and success,

Alternately follow, as best they can:
Restless activity proves the man! !

“To sum up: we have traced the nature of the man of
genins and the whole manner in which his personality
produces its effect to his complete disinterestedness and
freedom of soul. We have seen how this freedom finds
expression according to the various mental processes,
firstly, in thought as the effort to grasp phenomena in
their connection with one another and to bring them under
general laws, secondly, in sensation. as an ssthetic per-
ception which regards the object as something free,
existing for itself, lastly, in volition as a complete surrender
to higher aims, the soul of the man of genius nevertheless
remaining continually free from the object of his activity,
free from care about the result, be it success or failure.”

‘1 Goethe, Faust. Translated by Bayard Taylor. Part I, sc. 4.



IV.

SHAKESPEARE'S CONCEPTION
OF THE NATURE OF GENIUS
IN HAMLET.

GENIUS, objectivity, disinterestedness can be displayed
in three directions, corresponding to the threefold attitude
of man towards the outer world surrounding him. For
firstly, man receives the impressions of the outer world;
he perceives. Secondly, he mentally converts these im-
pressions into ideas which he fits into the picture he has
conceived of the world; he thinks. And thirdly, as a re- .
sult of the impressions received and of the ideas he has
obtained from them, he forms his resolutions and carries
them out; he acts. Genius, objectivity, or disinterested-
ness in perception leads to the conception of the beauti-
ful. Genius in thought leads to truth, and genius in action
leads to the accomplishment of what is good, great, and
of solid worth.

To those geniuses among humanity, in whom this per-
fection of wsthetic, intellectual, and moral feeling was de-
veloped in the highest degree, William Shakespeare, the
greatest dramatic poet of all times, undoubtedly belongs.
But the character into which he has infused his deepest
and most personal sensations, thoughts, and aspirations,
is his Hamlet. Shakespeare’s genius has raised an ever-
lasting monument to itself in “Hamlet.” In the character

or
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of the Danish prince, which is delineated with such max-
vellous and delicate skill, let us now attempt to bring
to light those features in which a conformity is shown
with the nature of genius, that is, those features in which
objectivity or disinterestedness of sensation, thought, and
will are clearly exhibited.

According to the order of our researches, let us first con-
sider the nature of Hamlet’s sense-impressions. How does
the outward appearance of persons and things affect his
perceptive faculties? With what eyes does he regard the
world? The answer must evidently be — with the eyes of
love, as in keeping with his nature. With what admiration,
for instance, does he speak of his father’s noble and heroic
appearance; in what magnificent words does he clothe
his enthusiasm and delight when referring to the grand
figure of the old king! It is impossible for him to con-
ceive that the difference in the mere outward aspect of
the two brothers, of the old king, his mother’s former
husband, and of King Claudius, her present consort, did
not suffice to keep her from exchanging a precious jewel
for a pebble, a god for a monkey. In his mother’s apart-
ment, in the fourth scene of the third act, he in fiery
words attempts to impress the characteristic difference
in the outward appearance of the two brothers upon her.
Pointing to the portraits of the two kings he addresses
these words to her:

“Look here, upon this picture, and on this,
The counterfeit presentment of two brothers.
See what a grace was seated on this brow;
Hyperion’s curls, the front of Jove himself,
An eye like Mars, to threaten and.command;
A station like the herald Mercury
New-lighted on a heaven-kissing hill;
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A combination and a form indeed,

Where every god did seem to set his seal

To give the world assurance of a man:

This was your husband. Look you now, what

follows:

Here is your husband; like a mildew’d ear,

Blasting his wholesome brother. Have you eyes?

Could you on this fair mountain leave to feed,

And batten on this moor? Ha! Have you eycs?
... What devil was’t

That thus hath cozen’d you at hoodman-blind ?

Eyes without feeling, feeling without sight,

Ears without hands or eyes, smelling sans all,

Or but a sickly part of one true sense

Could not so mope.”

We see from the vivid style of the description with
what intensity Hamlet becomes absorbed in the out-
ward aspect of a man, how affectionately he regards
all the perfections, and with what abhorrence all the
defects in the outer form, in direct contrast to our
naturalistic -artists, who intentionally avoid all that
is perfect and seek out all that is ugly in the figures
they represent. But to be able to value, in Hamlet’s
intense way, what is perfect in the mere outer form,
one must like him possess an unprejudiced, objective,
disinterested eye for things. Now, generally speaking,
women are of a less objective disposition than men.
Their sphere of interest is a more limited one and
therefore the purely beautiful has not for them the
significance that it has for men. A subjective, one-
sided interest makes it easier for women to entertain
liking even for what is ugly and deformed. Thus Goethe
could say in “Faust:”



90 Shakespeare’s “Hamlet”

“A stubby nose, face broad and flat,
The women don’t object to that;

For when his paw holds forth the Faun,
The fairest to the dance is drawn.”

And so with deliberate intention Shakespeare could
paint in Queen Gertrude a woman who, after belonging
to an Apollo, was capable of giving herself to a Faun.
Hamlet, the man of objective eye who is disgusted by the
mere external impression that Claudius makes — “Even
a sickly part of one true sense could not so mope —”
Hamlet is completely bewildered by his mother’s conduct.
“That it should come to this!” he exclaims, “but two
months dead! nay, not so much, not two: so excellent a
king, that was, to this, Hyperion to a satyr!”

With his intense appreciation of a perfect outward form,
however, Hamlet combines an equally great enthusiasm
for noble inward qualities, for a brave heart and loity
mind. Revolted by the mere outer shape of Claudius, he
is still more so by his evil, base conduct. Yet not everyone
shows openly what passes within his heart, and as every-
one strives to ‘place himself in his best light, so does
everyone desire to be considered an amiable, capable, and
virtuous man. Thus even a fratricide like King Claudius
habitually displays a smiling, amiable countenance, lav-
ishes promises on every side, and seeks to attach everyone
to himself by flattery and complaisance. Appearances
are deceptive. Naturally, the amiability, flattery and
complaisance of Claudius can make an impression only on
those who are rendered accessible to such pleasing civili-
ties by their subjective bias, as are the great majority of
men, and especially women. But Hamlet is not deceived
by such appearances as Claudius seeks to produce, since
our hero is not so subjectively biassed as to permit the
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arts of the crowned self-seeker to influence him. From the
very outset Hamlet continually returns short and ironical
answers to the king.

But besides the conscious, artificial deception that a
man like Claudius seeks to produce by outward amiability,
there is also an unconscious, natural deception found in the
wonderful charm that surrounds a girlish character like
that of Ophelia. Here it is much more difficult than in
the case of the smiling amiability of a scoundrel, to avoid
deducing a similarity between outer appearance and inner
qualities, to avoid imagining within the lovely figure a
noble, high-minded disposition. A man endowed with
genius, like Hamlet, who enthusiastically praises all that
is perfect, will also be deeply affected by the charm of an
Ophelia, and, full of that love which seeks perfection
everywhere, he will attribute to this perfectly beautiful
body an equally perfect and beautiful soul. He will see
in her the embodiment of his ideal, a goddess. Hence
Hamlet’s enthusiastic letter to Ophelia beginning, “To
the celestial, and my soul’s idol, the most beautified
Ophelia.”

But with all her outward perfection, with all the beauty
of her form, the celestial Ophelia is only an incomplete
fragment mentally; she also is only a weak, frail woman,
subjectively biassed, and, like Hamlet’s mother, acces-
gible to all personal influences. “Frailty, thy name is
woman!” exclaims Hamlet in his first monologue. Ophelia -
is a good daughter, who implicitly follows her father’s
directions, and who readily and willingly accepts her
brother’s precepts as to her moral behaviour towards
Hamlet; she is so good a daughter that she loses her mind
at her father’s sudden, strange, and violent death; but in
her there can be no question of a truly noble heart or
of a really great, high-thinking, free nature, otherwise she
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could not so easily have given credence to the suspicions
raised against Hamlet by her father and brother.

Polonius, toady and sneak as he is, who judges everyone
by his own base standard, could only meet with the pro-
foundest contempt on the part of Hamlet. The prince plays
his pranks upon him and ridicules him without mercy.
What a sorrow it must be to our hero that the girl in whom
he sees his ideal, the idol of his soul, his goddess, should
allow herself to be persuaded by such a father that he, Ham-
let, approached her only out of base and sensual motives.
For Polonius it is quite inconceivable that a prince should
be so foolish as to fall seriously in love with a girl below him
in rank, and really desire to make her his wife. Polonius
has also done some silly things in his time, as he relates with
a smirk, but to marry below his station, no, for this he was
too clever, and because he does not believe the prince ca-
pable of such folly, he thinks Hamlet’s intentions towards
his daughter can only be sordid ones, and warns Ophelia,
ordering her to keep aloof from the prince.

Hamlet is deeply wounded by this want of confidence,
and painfully moved by the discovery that his goddess
possesses only the outward perfection of form, and not
the inner perfection of soul, that, in fact, she is not a
goddess, but only a weak, subjectively biassed woman,
not unprejudiced enough to perceive the genuine and
noble qualities of Hamlet’s nature in spite of all insinua-
tions. We all judge others by ourselves, and with what
measure we mete, as Christ says, it shall be measured
to us again. As the popular phrase runs, we measure
other people’s corn by our own bushel. In misjudging
a man like Hamlet, Ophelia characterises herself as a
good but small-minded creature. There can be no ques-
tion of divine beauty of soul with this simple, somewhat
prosaic, practical-minded girl.
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Nevertheless, what a powerful impression the outward,
divine beauty of her form, the tender loveliness of her
appearance, her blooming, fragrant youth, produce on
Hamlet’s ssthetic mind! How his eyes are held captive
by this perfect shape, and how bitter to his feelings to
know that this perfection lies only on the surface and
does not extend within, is found in the body, and not
in the soul! And how strange this singular deception
on the part of Nature must appear to him on reflection,
since the interior is so readily deduced from the exterior,
and thus an outer is so easily converted into an inner
perfection. This explains the remarkable scene of which
Ophelia, breathless and terrified, tells her father:

“He took me by the wrist and held me hard;
Then goes he to the length of all his arm,
And, with his other hand thus o’er his brow,
He falls to such perusal of my face

As he would draw it. Long time stay’d he so;
At last, — a little shaking of mine arm,

And thrice his head thus waving up and down, —
He raised a sigh so piteous and profound,
That it did seem to shatter all his bulk,

And end his being: that done, he lets me go;
And, with his head over his shoulder turn’d,
He seem’d to find his way without his eyes;
For out o’ doors he went without their help,
And, to the last, bended their light on me.”

Indeed, Ophelia remains beautiful, ravishingly beauti-
ful, even when Hamlet recognises that she does not pos-
sess the soul of a goddess. But only her body is beautiful
and admirable, only her form; hence, holding her at arm’s
length, and with the other hand shading his eyes, he looks
fixedly at her as at a work of art, as at a picture, “as he
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would draw” her, as Ophelia expresses it. And just as we
do not converse with a lifeless image, with a work of art,
of which we enjoy only the sight, so also Hamlet has
nothing to say to Ophelia. Silently he looks at her and
silently he finds his way to the door, his eyes to the end
fastened on the lovely apparition. The “waving up and
down” of his head is the sign that he has now recognised
the disparity between the outside and the inside, between
the perfect form, the marvellously beautiful body, and
the imperfect mind, the petty, prosaic soul to which his
soul cannot speak, because, with his inexpressible longing
for the ideal, he would meet with no understanding.

= What Hamlet says to Ophelia afterwards, is only bitter
irony. She is after all but the same as other women.
“I have heard of your paintings too, well enough,” he
says; “God hath given you one face, and you make
yourselves another: you jig, you amble, and you lisp,
and nickname God’s creatures, and make your wanton-
ness your ignorance. Go to, I'll no more on’t; it hath
made me mad.”

His thorough disenchantment on recognising that the
ideal and the real do not coincide, that in this world what
is evil and mean preponderates and succeeds, has embit-
tered all his delight in the things of this world. But how
accessible his mind is to ssthetic impressions, how full
of genius his way of looking at things is, is shown by the
noble words in which he gives expression to his admi-
ration of the outer beauty of the world and man. “I
have of late,” he says to Rosencranz and Guildenstern,
“— but wherefore I know not — lost all my mirth,
forgone all custom of exercises; and indeed it goes so heav-
ily with my disposition, that this goodly frame, the Earth,
seems to me a sterile promontory; this most excellent
canopy, the air, look you, this brave o’erhanging firma-
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ment, this majestical roof fretted with golden fire, — why,
it appears no other thing to me than a foul and pestilent
congregation of vapours . . . What a piece of work is man!
how noble in reason! how infinite in faculties! in form and
moving how express and admirable! in action how like
an angel! in apprehension how like a god! the beauty
of the world! the paragon of animals! And yet, to me,
what is this quintessence of dust?”

We hear in his words the deep embitterment, the
profound, intense grief that makes everything precious
of n¢ significance to him, and yet we hear also his great
love and enthusiasm for the marvellous aspect of the
beauty of world and man, and his complete devotion to
it. “This most excellent canopy,” he says of the sky,
“this brave o’erhanging firmament, this majestical roof
fretted with golden fire. And man, the master-piece of
creation, in form and moving how express and admirable,
the beauty of the world.”

The delight in natural beauty implies of course also a
delight in artistic beauty, and hence, for instance, also in
dramatic art. How fine a taste Hamlet displays in his
conception of it, we see from the directions he gives the
actor for reciting his verses. We hear him express his
desire that the actor should treat everything with pro-
priety, that even in the torrent and whirlwind of passion
he'should acquire and maintain a certain temperance which
lends a real grace to passion; the same demand that is
made on the artist by Schiller in his Essay on the Pa-
thetic, namely that whenever passion is to be expressed,
the moral freedom of man should be preserved, that is,
the power of resistance, originating in his intelligence,
to the passion which would make him a slave. A man
so completely ruled by passion, grief, or lust that it
tosses him helplessly to and iro, is neither a beautiful
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nor a sublime, but simply a painful spectacle, and a
subject rather for the pathologist than for the artist.

How high and true an appreciation of art Hamlet pos-
sesses we see further from his remarks on the speech that
he desires to hear immediately on the arrival of the
actors; he says to one of them, “I heard thee speak me a
speech once, — but it was never acted; or, if it was, not
above once, for the play, I remember, pleased not the
million; ’twas caviar to the general: but it was —as I
received it, and others, whose judgments in such matters
cried in the top of mine — an excellent play, well digested
in the scenes, set down with as much modesty as cunning.
I remember, one said there were no sallets in the lines to
make the matter savoury, nor no matter in the phrase
that might indict the author of affectation; but call’d it
an honest method, as wholesome as sweet, and by very
much more handsome than fine.”

Here we find him extolling modest simplicity and natural
beauty as the infallible characteristics of a genuine work
of art.

Let us now pass on to consider what Hamlet’s mode of
t]nnkmg has in common with genius. In the first place,
At is in the highest degree significant that Wittenberg was
the university at which he had studied. This was in
Shakespeare’s time the chief seat of exact science. It is
therefore very significant that his hero, a man of the age
of thirty, should have come from this university and
should also desire to return to it, a proof that Hamlet
has attended the university not for mere form’s sake,
but because he has a real liking for exact science; in entire
contrast with Laertes who, on his part, goes to Paris, the
great city of pleasure-seekers, in order to acquire the
polish of a man of the world.

We will now examine how in definite individual cases
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the objective mode of thought, as inspired by genius,
reveals itself in Hamlet. Such a manner of thinking aims
at finding, in the extraordinary manifoldness of incidents
and events, the uniform law to which everything that
happens is subject. All science consists in the establish-
ment of the uniform rules and laws on which all growth and
decay are based. In the first two essays, the attempt has
already been made to show that by his mode of thought the
man of genius penetrates into the innermost character of
things, and grasps the idea, the essence, the real nature
inherent in them. Now, the idea of a thing is nothing but
thelaw of its development, the definite regularity and con-
formity to law in its construction and in the co-operation
of its parts. The endeavour to recognise the ideas, the
essence of things, is therefore identical with the endeavour
to grasp the relations that exist between things and
between their parts. The objective mode of thought of
the man of genius aims at discovering the principles and
laws which govern all that happens.

The single appearance, the single occurrence, the single
manifestation of life in a being, the single effect of a
thing, is considered not only in its relation to its immediate
surroundings, but in its relation to the whole mass of kin-
dred phenomena and effects, and these universally appli- -
cable relations find expression in a law, in a universal
truth. For instance, the fact that a man may be a
fratricide and still can smile and look pleasant and
amiable, is a single experience which Hamlet meets with
in his uncle Claudius. But for our hero this experience
does not remain unique and separate; he compares it
with kindred occurrences, for instance, with the appar-
ently boundless devotion, the apparently insatiable ten-
derness which attached his mother to her first husband,
whom yet she could so quickly forget and replace

e
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by a miserable flatterer. “Why, she would hang on him,”
Hamlet exclaims, “‘as if increase of appetite had grown
by what it fed on!” He compares the outward amiability
of the fratricide with the blandishments of women, to
whom God has given one face, and who yet make them-
selves another, who jig, and amble, and lisp, and pass
off their coquetry as childlike ingenuousness.

The individual experience, therefore, that Hamlet makes
in his uncle Claudius, that a man may be a fratricide and
yet appear outwardly amiable, he compares with similar
occurrences, and thus deduces the general rule, the truth,
that outward and inner qualities do not correspond at all
in this world, that a fair and smiling semblance hides a
wicked and corrupt mind, that a base and vulgar disposi-
tion is covered by an amiable demeanour, an evil heart
by kind words, and a woman’s earthly and feeble soul by a
divinely beautiful form and by an affectionate behaviour.
But in view of this general truth, the particular case by
which this principle of the discrepancy between outward
and inward qualities, between semblance and reality, is
so conclusively proved, namely, the amiable smile of the
fratricide, appears to him so significant that, with bitter
irony, he notes it in his tablets, just as he writes down
other striking events that claim some general and funda-
mental significance.

An ordinary, subjectively biassed man would not be
capable of forming such general views on the amiable
smile of his father’s murderer, would not be capable of
recognising the truth that the murderer, in showing him-
self outwardly in the best possible light, only does what
nearly all men do more or less by endeavouring to appear
different from what they really are. “Yes, by Heaven!”
Hamlet exclaims, after his discovery of the crime, “O
most pernicious woman! O villain, villain, smiling, damnéd
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villain! My tables; meet it is I set it down, that one may
smile, and smile, and be a villain!”

The remark that he adds, “At least I’m sure it may
be so in Denmark,” is of special interest. Unfortunately
it is not so only in Denmark, it is rather a truth of
universal application. All over the world men desire
to appear different from what they are. In every man
there is a larger or smaller fund of selfishness, vanity,
presumption, pride, spite, and thirst for revenge, and yet
everyone is on his guard against laying bare his own heart,
and revealing what passes within. Everyone endeavours
to inspire others with as good an opinion of himself as
possible, and everyone thinks only the best of himself.

_A man of genius like Hamlet grasps the truth, even
when it touches him personally and humiliates him. A
selfish man sees the failings of others, he even magnifies
them and rejoices in the weakness and imperfections of
his neighbour, but he does not perceive the beam in his
own eye. The man of genius thinks logically. He estab-
lishes no exceptions for his own person, he detects im-
perfections and weaknesses, human failings and defects
in himself as well as in others. Accordingly Hamlet says
to Ophelia, “Get thee to a nunnery: why wouldst thou
be a breeder of sinners? I am myself indifferent honest;
but yet I could accuse me of such things, that it were
better my mother had not borne me: I am very proud,
revengeful, ambitious; with more offences at my beck
than I have thoughts to put them in, imagination to give
them shape, or time to act them in. What should such
fellows as I do crawling between earth and heaven? We
are arrant knaves, all; believe none of us. Go thy ways
to a nunnery.”

The self-seeking, narrow-minded Laertes, whose father,
like Hamlet’s, has been killed, is a stranger to such & logi-
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cal sequence of thought. Starting from the fact of his
father’s murder, he is not led, like Hamlet, to lament
the general sinfulness and imperfection of the human
race, and, since he is himself a man, to look into his own
heart and with sorrow to recognise his own imperfection.
No! Laertes views the act, the murder of his father, only
in its immediate relations to himself as the son of the
murdered man. In the slayer he does not see a typically
sinful mortal, but merely an individual who has done him
a terrible injury. Of course there ean be no question of
calm consideration, of any impartial judgment of the
perpetrator’s guilt. Laertes’ mind is not sufficiently ob-
jective to enable him to reflect that Hamlet, a man of a
thoroughly noble nature, had, in pure self-defence, and
without knowing who it was, killed the person who had
concealed himself behind the arras hangings with the
malicious intention of playing the eavesdropper.

We now proceed to a consideration of the third way in
which genius reveals itself in Hamlet’s nature, namely, to
a consideration of his objective, disinterested conduct. Up
to recent times it has been a constant puzzle why Hamlet,
after discovering the crime committed on his father, does
not call the crowned murderer to account, or rather, why he
does not immediately take revenge upon him, plunge the
dagger into his heart, and have himself proclaimed king.
I believe it is Hamlet’s objectivity and extraordinary dis-
interestedness, his deep-seated conviction of the imper-
fection and sinfulness of all men, that leaves him free from
the selfish impulse to seek personal satisfaction in the
immediate execution of his revenge.

- "As soon as the man who is fettered by personal mo-
tives finds his individual feelings wounded, he knows no
question of a decision for or against revenge. It is a
matter of course for him to strive for personal satis-
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faction, and unless restrained by fear or other practical,
selfish motives, he will, in obedience to a powerful inner
impulse, fall without delay on the man who has offended
him, and, if possible, destroy him and erush him under
foot. Just as a dog bites at the stick with which he is
beaten, and as the hungry lion sees in the gazelle only
the means of appeasing his hunger, so Laertes sees in
Hamlet merely the murderer of his father, the author
of the most terrible personal injury ever done him; and
in accordance with this one-sided, subjective, narrow
view, he feels no other desire than to slay, to annihilate
the man who has done him so great a wrong, even though
it be in a hallowed spot. He is ready “to cut his throat
i’ the church.” His will, therefore, is as little capable of
an objective decision as that of the wolf which, driven by
hunger, rushes upon a lamb.

In the wild, reckless execution of revenge there is no
intelligence, because it is characterised by the absence of
iree judgment, of sensible reflection, and of all impartial
weighing of the attendant circumstances. The seli-seek-
ing man, when wounded in his personal feelings, knows
po bounds, no moderation in his revenge. A thousandfold
will he repay the man who has injured him. For this
reason no one in a well-regulated state of society is per-
mitted to take the law into his own hands and procure
personal satisfaction himself for any wrong done him,
because no one thinks with enough objectivity and dis-
interestedness to be a competent judge in his own cause.
An injured man will always overshoot his aim, unless he
be a man of genius, one who thinksobjectively, like Hamlet,
who does not regard things one-sidedly, with reference to
his own advantage or disadvantage, but who considers
them from all sides with respect to their due significance
in connection with all other worldly events.
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But when one-sided, personal impulses towards revenge
are absent, there is no reason why revenge should be im-
mediately taken. The man moved by such egotistical
impulses rushes without deliberation upon what he wishes
to obtain or to destroy. At most he will consider ways
and means to his end, but as to this end itself, he is not
a moment in doubt. The disinterested man, on the other
hand, whose aims are mainly objective, does not blindly
yield to all selfish impulses, though to these also he is
naturally not a stranger; his selfish impulses are more
or less counterbalanced by his impartial, objective in-
terest in persons and things, and consequently he is led
to calm consideration of them and to a more or less
sensible decision.

A man like Laertes, who is actuated by a blind and
mad desire for revenge, acts in opposition to honour and
conscience and thus rushes to his own ruin. A man
like Hamlet may also, for a time, be violently excited,
but he quickly regains his moral balance, and then views

“things objectively and justly, and, above all, remains en-
‘:tirely free in forming his resolutions. When he perishes,
it is not by his own fault, but by the knavery of others.
‘Moreover, if he had actually desired to save himself, he -
could have done so; but the burden of life was heavy on
him, he allowed things to take their course, and was
too proud to keep carefully out of danger. “We defy
augury,” he says shortly before the catastrophe, ‘“there
is a special providence in the fall of a sparrow. If it be
now, ’tis not to come; if it be not to come, it will be
now; if it be not now, yet it will come: the readiness is
all. Since no man knows aught of what he leaves, what
is't to leave betimes?”

The baseness of men excited his loathing, what was evil

and imperfect in his own heart filled him with grief; so



Shakespeare’s “Hamlet” 103

he died willingly. When Horatio wishes to follow him in
death, he begs him to live on and bear witness to him.
“If thou didst ever hold me in thy heart,” he says to him,
‘““absent thee from felicity awhile, and in this harsh world
draw thy breath in pain, to tell my story.”

A man like Hamlet, on whom, in consequence of his
great objectivity, no person or thing can permanently exert
any determinative influence, must simply be measured
by another standard than that of other people, than
that, for instance, of Laertes who, urged by his desire for
revenge, knows no limits in his hatred, no honour and
no conscience in his actions.

Most finely has Shakespeare worked out the contrast
between Hamlet, the man of objective mind, and the
subjectively biassed Laertes; Hamlet, the man of genius,
with his grand nature, in all situations preserving his
inner freedom and repose, and Laertes, the average man
with commonplace views, who is raised above the crowd
solely by outward circumstances and who is absolutely
ruled by persons and events.

We hear how Hamlet, though in the greatest excitement,
immediately after the apparition of the ghost by whom
he is informed of his father’s murder, invokes heaven and
earth, but not hell. “And shall I couple hell? O, fie!”
he exclaims, when involuntarily the thought of it occurs to
him. Even when most profoundly affected, Hamlet pre-
serves so much mental freedom and self-dependence that
he does not confound heaven and hell, supreme goodness
and utmost depravity.

Very different is the case of Laertes, with his moral
limitations. On his return from Paris, where he was to
acquire the manners of a man of the world, he is to such
an extent beside himself and in so great a fury at his
father’s death and obscure burial, that he breaks into
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the palace at the head of a band of rebels and, rushing
into the very presence of the king, sword in hand, de-
mands satisfaction. How completely his passion domi-
nated him on that occasion and deprived him of all calm
reflection, appears especially in the fact that, in direct
contrast with Hamlet’s morally exalted nature, Laertes
confounds heaven and hell, and no longer recognises
either justice, conscience, loyalty, or humanity. Thinking
at first that the king is his father’s murderer, he calls
out’ furiously to him:

“How came he dead? I'll not be juggled with:
To Hell, allegiance! vows to the blackest devil!
Conscience and grace, to the profoundest pit!
I dare damnation: to this point I stand,

That both the worlds I give to negligence,

Let come what comes; only I'll be revenged
Most throughly for my father.”

And this egoist breathing revenge, who will not be de-
terred from his vengeance by the whole world, how easi-
ly he soon afterwards lets himself be led on by that other
great egoist King Claudius and suffers himself to be used
as a tool by him. Whereas Hamlet, in keeping with the
independence of his character, considers it a punishment

.inflicted on him by fate, that it should have used him as
an instrument to chastise that old sneak Polonius, Laertes
afterwards in the words he addresses to King Claudius
actually begs to be used as another man’s instrument:
“My lord, I will be ruled; the rather, if you could devise
it so, that I might be the organ.”

When a man of objective disposition, like Hamlet, acts,
he is not guided by selfish motives, such as by desire for
personal satisfaction and similar feelings, but solely by
objective motives, by independent ideas, by reasonable
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aims and purposes. If, as the result of a great sorrow, of a
complete disenchantment, he has lost for a time all delight
in the free, creative activity of the man of genius, he will
not act at all; he remains, in fact, passive, unless roused
to self-defence by some momentary compulsion. Such is
the case with Hamlet. In two earlier writings of mine,
“Hamlet ein Gene,” 1888, and “Das psychologische Pro-
blem wn der Hamlet- Tragodie,” 1890, I have already
presented at greater length this solution of the Hamlet
problem. The following passage occurs in the latter:
/_:The Hamlet tragedy is the tragedy of idealism, and hence
its great importance. The hero is a man of ideal aims,
a man endowed with genius, who passes through the same
stages of development which every other idealist and true
genius has to pass through, only it is his misfortune that
certain things are sprung upon him at the very time when,
in consequence of a crisis in his mental growth, his energy
has been completely arrested, and, so to speak, forced back
" upon itself except for a few isolated outbursts resulting
sfrom an immediate outer impulse, — things he could
under other circumstances have successfully coped with,
but which now become fatal to him by surprising him
during this crisis that monopolises all his thoughts and
endeavours,/ x
“Now, in what does this crisis consist? Hamlet, like a
true idealist, and as usually happens with such people, had
begun by forming a totally false conception of the world
and its character; for, himself disposed by nature to cham-
pion what he recognised as good and noble even at the
sacrifice of all personal interests, he had lived, until his
father’s death, in the belief that people, in general, thought
and felt as he did, and that, like himself, they loved
what is noble for its own sake. For instance, he imagined
that the courtiers served his father so readily, not be-
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cause his father was king and their service gratified their

own vanity and brought them profit, but because he was-
a noble and gallant gentleman who aimed at promoting

the best interests of the country and would even hazard

his life in doing so. Similarly Hamlet thought that his

mother clung to her first husband with such extraordi-

nary tenderness out of her full appreciation for his noble

character.

“Hamlet would never have thought it possible that a
worse man than his father could be the object of equal
respect from men, and of equal tenderness from a wife.
For every man is inclined to judge of others first of all
by himself, and the prince, the son of a highhearted
hero and king, must have been specially liable to this
self-deception by virtue of the disinterested love he
had in his heart for what is good and noble. Ever since
he was old enough to think rationally, he had, seen
the two qualities of goodness and power combined in the
person of his noble father; how easily, nay, in his affec-
tionate heart, how necessarily would these two notions
become inseparable, so that his entire ideal view of life
came to be based on the assumption that in reality
disinterested love of what is good dwells in all human
hearts, and that goodness in the world also possesses
power, simply because it is good and therefore deserves
power. How joyfully he was ready to toil and labour
at his part of the work in conjunction with those who
like himself, as he imagined, took a disinterested delight
in all that was noble and beautiful, and who like him-
gself were willing to give up everything in order to
promote real good!

“Evidence of this characteristic side of Hamlet’s nature,
the ungrudging, joyful recognition of another’s merits
and disinterested love of what is noble, is found in pas-
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sages like the following, where he says to good, honest
Horatio:

‘Since my dear soul was mistress of her choice,
And could of men distinguish, her election

Hath seal’d thee for herself: for thou hast been
As one, in suffering all, that suffers nothing;

A man that Fortune’s buffets and rewards

Has ta’en with equal thanks: and blest are those
- Whose blood and judgment are so well commingled
That they are not a pipe for Fortune’s finger
To sound what stop she please. Give me that man
That is not passion’s slave, and I will wear him
In my heart’s core, ay, in my heart of heart,
As I do thee.’

“With what respect and admiration Hamlet speaks of
his father!

‘So excellent a king; that was, to this,
Hyperion to a satyr.’

And shortly after:

‘He was a man, take him for all in all,
I shall not look upon his like again.’

With what esteem and sympathy he is filled for the bold,
grand character of young Fortinbras, this

‘delicate and tender prince;
Whose spirit, with divine ambition puff'd,
Makes mouths at the invisible event;
Exposing what is mortal and unsure
To all that fortune, death, and danger dare,
Even for an egg-shell. Rightly to be great
Is not to stir without great argument,
But greatly to find quarrel in a straw
When honour’s at the stake.’
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“If we recognise from this that Hamlet is a man of ide-
alistic tendency and disinterested mind who loves what is
noble, excellent, and capable for its own sake, and goodness
because it is good, that he is & man who is ready to stand
up for his ideals even at the sacrifice of all personal ad-
vantages, then we shall understand how he must have been
affected by certain experiences that he passed through
after his father’s death. For now we come to the crisis in
Hamlet’s spiritual life. In Wittenberg he receives the
news of his father’s decease; he hastens home, and—what
a strange spectacle is here presented to his eyes! The most
incredible thing, a thing which he has not conceived to be
even remotely possible, has happened and confronts him
as an accomplished fact. On the throne, that his noble
father, a man characterised by the highest virtues of a
ruler and hero, had occupied for so many years with such
conspicuous honour, by the side of the wife who for thirty
years had enjoyed the love of the tenderest of husbands,
he now beholds his uncle, a boastful, sensual, thoroughly
egotistical hypocrite who, thinking only of his own
advantage, and completely ruled by his own appetites,
seeks to attach men to his service by flattery. Hamlet is
amazed to see the incredible happen, to see the courtiers,
and even his own mother treat this “Vice of kings,” who
in every respect is the complete opposite of the late ruler,
in exactly the same manner as they had but recently
treated his noble father, with the same officious zeal on
the part of the courtiers, with the same tender devotion
on the part of his mother.

“What he sees is more than sufficient at a single blow
to subvert the optimistic view of life, which had sprung
from his idealistic bent. With deep sorrow he recognises
that the majority of mankind do not think and feel as he
does, that in their minds the two ideas of power and good-
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ness are far from being so closely connected as in his own,
rather that power alone is sufficient to dazzle people and
to dispose them, out of vanity or for their own advantage,
to serve the most depraved of men if he but have power;
nay more, power is the very idol which people worship in
their hearts. Indeed, those who used to make mouths at
his uncle while his father lived, give twenty, forty, filty,
a hundred ducats apiece for a miniature of his uncle
now that the latter has become the most powerful man in
the country. ‘’Sblood,” Hamlet exclaims, ‘there is some-
thing in this more than natural, if philosophy could find
it out’ This ‘something more than natural’ is just the
fact that people serve mere power not only because they
expect advantage from it, which would, after all, be quite
natural, but because in their hearts power has usurped the
place of the chief good and thus has become their idol.

“With what grief and bitterness he is filled at this over-
throw of his ideal world is already evident from his first
soliloquy:

‘0, that this too-too solid flesh would melt,
Thaw, and resolve itself into a dew!

Or that the Everlasting had not fix’d

His canon ’gainst self-slaughter! O God! O God!
How weary, stale, flat, and unprofitable

Seem to me all the uses of this world!

Fie on’t! ‘0, fie! ’tis an unweeded garden,

That grows to seed; things rank and gross in nature
Possess i’g merely. That it should come to this!’

“Hamlet feels sorrow and indignation not only at single
events, such as the death of his father or the hasty mar-
riage of his mother; he is above all profoundly agitated and
beside himself on recognising the dreadful truth as to the
real nature of this world. This is evident from passages
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like those just quoted, and is also a natural result of his
high and noble mind.

“Complete man that he is in every sense, Hamlet is also
complete, that is, inexorably logical, in his manner of re-
flection. Every superficiality, every deceptive outward ap-
pearance, is repugnant to him, his thoughts therefore do
not dwell on the single fact, but constantly seek to discover
its inner, fundamental cause, that general law which re-
veals itself in each individual case. The want of principle
in the courtiers, the faithlessness of his mother, the ina-
bility of men to appreciate and honour true merit, hateful
and ignominious as these moral defects are in themselves,
are after all for Hamlet only examples of the general ego-
ism, want of moral freedom, and narrow-mindedness of
mankind. The profoundly painful experiences, therefore,
that he has passed through after his father’s death, have
not only filled him with indignation at single persons
from whom he had expected different conduct, but have
utterly deprived him of all joy and delight in this world
and thus also in life itself. Faith in the real goodness
of men, which had hitherto been for him a spur and
impulse to productive activity, is for him annihilated
and lost.

“Entirely altruistic by nature, and hence incapable of
being impelled to action by egotistical motives, Hamlet,
now that he has lost disinterested joy in working hand
in hand and in a common cause with his fellow-men,
lacks all motive for employing his great latent talents
and powers. But since a life without aim or purpose, an
existence without activity, is no life at all, it is only too
natural that the deadly feeling of the soul’s paralysis
during this crisis should directly suggest to Hamlet, as it
would at such a juncture to all other young men of genius,
the idea of death. Hence his monologue: :
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‘To be, or not to be, — that is the question:
Whether ’tis nobler in the mind to suffer

The slings and arrows of outrageous fortune,

Or to take arms against a sea of troubles,

And by opposing end them. To die, — to sleep, —
No more; and by a sleep to say we end

The heart-ache, and the thousand natural shocks
That flesh is heir to, — ’tis a consummation
Devoutly to be wished.’

“Now, the further course in the development of highly
gifted natures is this, that once having arrived at a re-
cognition of the true condition of this world, they no
lenger seek to accommodate themselves to the world, but
rather the world to themselves. A man like Hamlet, who
. 18 too disinterested to act from selfish motives, but who
has also, through his recognition of the real character of
men, lost all his joy in co-operating with them, will, as
soon as he has passed through the crisis during which
he must mentally assimilate his new experiences, and has
finally been spurred into renewed activity by life itself,
develop an activity of a kind not like, but entirely con-
trary to that of other men.

“If most men in their actions commonly pursue some
practical purpose which serves their personal interests, if,
in general, they work only for the sake of that purpose, if
they only labour in order to enjoy the reward of their
labours, then the actions of men of genius may be said,
in a certain sense, to be without purpose, to be mere play.
Great men look down upon the world. Itisnot the success
of their activity which affords them their reward, it is in
the activity itself rather that they find their highest en-
joyment; hence the grand, bold manmer of acting that
characterises men of genius, whose delight is not in pos-
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session, but in the struggle for it. Hence also the sym-
pathy of Hamlet, the one great man for the other great
man, the ‘delicate and tender prince, whose spirit, with
divine ambition puff’d, makes mouths at the invisible
event,’ and who exposes ‘what is mortal and unsure to all
that fortune, death, and danger dare, even for an egg-
shell.” ‘Rightly to be great,” Hamlet adds further, ‘is not
to stir without great argument, but greatly to find quarrel
in a straw when honour’s at the stake.” Therefore it is
also Fortinbras whose election Hamlet prophesies, adding,
‘be has my dying voice.” It is Fortinbras who finally
occupies the position that Hamlet should have filled. The
grand and bold nature of Fortinbras is only another side
of Hamlet’s own character. '

“As soon as Hamlet, therefore, should have passed
through the intermediate stage of his inner development
— and he could not for ever have remained in it, since life
itself, after all, forces one into action and decision —as soon
as he should have assumed a definite attitude towards the
world in accordance with his newly acquired knowledge
and with his own nature, his actions would at once have
become great and distinguished. But no time for this
was to be granted him; before he could ‘make a pro-
logue to his brains,” that is, before his future line of
conduct had become clear to him, and before he had re-
adjusted his relations in general towards the world as
he now knew it, his enemies had begun the play, pressing
it to a finish,

“Ever since Goethe’s elucidations on the subject in ‘Wil-
helm Meister,” too'much stress has been laid on the diffi-
culty of the task imposed on Hamlet. Either the task was
explained as very difficult in itself, if not as altogether
impracticable, or the difficulty was transferred to the
character of the hero himself, who, by pursuing two differ-
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ent aims, revenge for his father’s murder and preser-
vation of his own moral purity, finally failed in both.

“In refutation of the view, that the execution of Ham-
let’s revenge is prevented by his moral scruples, we lay
_prarticula.r stress on his peculiar conduct after he has
killed Polonius as well as on his behaviour towards Ro-
sencrantz and Guildenstern and his later utterances on
the subject. From all this, indeed, as well as from his
general character, it is quite evident that Hamlet is
anything rather than a moralist anxious not to lay him-
self open to blame by his actions. Such considerations
are quite foreign to his bold and free nature. After he has
killed Polonius in his mother’s apartment and has dis-
covered his mistake, he does not appear at all crushed on
becoming aware of what he has done; it hardly affects
him. For, recognising Polonius, he exclaims:

‘Thou wretched, rash intruding fool, farewell!
I took thee for thy better: take thy fortune;
Thou find’st to be too busy is some danger.’

And immediately proceeding in what was his original pur-
pose, passing as it were to the order of the day, he says
to the queen: -

‘Leave wringing of your hands: peace! sit you down,
And let me wring your heart: for so I shall,

If it be made of penetrable stuff;

If damnéd custom have not brass’d it so,

That it is proof and bulwark against sense.’

“That this is not the behaviour of a moralist who anx-
iously weighs the right and wrong of each matter, must
forcibly strike every unprejudiced person. Not until he
has finished with his mother does he again turn to the

H
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dead Polonius, with words that express sorrow, it is true,
but that are far from indicating deep remorse: -

‘For this same lord,
I do repent: but Heaven hath pleased it so,
To punish me with this and this with me,
That I must be their scourge and minister.
I will bestow him, and will answer well
The death I gave him.’

“Rosencrantz and Guildenstern, his two companions
on the journey to England, he sends to their destruction
by means of a substituted letter, and to Horatio’s re-
mark, ‘So Guildenstern and Rosencrantz go to’t,” Hamlet
replies:

‘Why, man, they did make love to this employment;
They are not near my conscience; their defeat
Does by their own insinuation grow:

"Tis dangerous when the baser nature comes
Between the pass and fell-incenséd pomts

Of mighty opposites.’

“This tendency of Hamlet’s to make light of his own
actions reminds one vividly of Goethe’s saying: ‘The man
who acts is always devoid of conscience. No one has
any conscience except the man who pauses to reflect.’?
In fact Hamlet remains inactive, not because he desires to
keep himself morally pure, but for quite different reasons.
He is far too little of an egoist to be always thinking
about his spotlessness; for the more disinterested a man
is, the less will he weigh the results to himself of what he
does, and the more exclusively will he keep in view any
purpose which he has once determined on. The greater

" 1 Criticisms, Reflections, and Mazims. Translated by W. B. Ronn-
feld, p. 166. :
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a man is, the less importance will he attach to his own
self, and the more boldly and consistently will he direct
his doings towards a particular aim without any second-
ary considerations.

“Of course he who is afraid of fouling his hands will
never set a dirty house in order; but our hero is not a
man to be deterred from consistent action by anxious
moral considerations merely. This appears from those
passages already quoted in proof of his inherent bold-
ness and sternness, and must be evident to every
impartial judge from his demeanour towards each in-
dividual in the drama. Goethe is undoubtedly right
when he says that ‘the man who acts is always devoid
of conscience.” Indeed, no act, however unimportant,
can be performed in this world of countless existences
without in some way damaging the interests of others.
He who would be absolutely just to everyone would have
to remain entirely inactive, and anxious consideration for
details and individuals would make any great action per-
formed for the benefit of humanity quite impossible.
Therefore even Christ Himself said to the man who ad-
dressed Him as ‘good master,” “Why callest thou me good ?
None is good, save one, that is, God.’

“The nobler a man is, the less will he think of himself
in all he does, the less will he be influenced by petty and
selfish interests, and the better will he be able to do great
and important things; he will keep his great object stead-
ily in view, while lesser natures will be turned aside by
considerations of fear or profit. )

“In truth Hamlet is a man of eminently energetic char-
acter, whose decision, when demanded by circumstances,
is swayed neither by moral reflections nor by any irrele-
vant considerations. The cause of Hamlet’s inaction is

_not that the task imposed on him is too difficult in itself
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or personally for him, but must be sought solely in his-
temporary mental depression. Our hero’s native bold-
ness, sternness, brusqueness, nay, even unscrupulousness,
without which great actions are impossible, are plainly
evident in passages like that in which, in answer to
Horatio’s urgent prayer not to follow the ghost, the
prince says:

‘Why, what should be the fear?
I do not set my life at a pin’s fee;
And, for my soul, what can it do to that,
Being a thing immortal as itself?
It waves me forth again; I’ll follow it.’

“When his friends attempt to hold him back by force,
he tears himself free with the words:

‘My fate cries out,
And makes each petty artery in this body
As hardy as the Némean lion’s nerve.
Still am I call’d. Unhand me, gentlemen;
By Heaven, I'll make a ghost of Lhim that lets me!
I say, away! — Go on; I'll follow thee.’

“The grim independence of his nature is also proved by
the way in which he addresses his father’s ghost when
the latter calls upon Hamlet’s friends to swear. In an-

swer to the subterranean voice commanding ‘Swear,” he
exclaims:

‘Ha, ha, boy! say’st thou so? art thou there, truepenny ?
Come on, — you hear this fellow in the cellarage, —
Consent to swear.’

“To the same harsh features in his character are attrib-
utable the way in which he treats Ophelia, and his
hehaviour after he has slain Polonius. In the fight with
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the pirate, Hamlet is the first to board the enemy’s ship.
But in the scene at Ophelia’s grave we have the most
significant outburst of Hamlet’s energy, which had only
been temporarily checked by his mental depression. At
Laertes’ boastful exclamations of grief, Hamlet becomes
fully conscious of his own worth and real energy, and this
it is which determines him to step forth with the words:

‘What is he whose grief
Bears such an emphasis? whose phrase of sorrow
Cénjures the wandering stars, and makes them stand
Like wonder-wounded hearers? This is I,
Hamlet the Dane!’

And immediately after, with reference to Laertes’ bragging,
he exclaims:

“Swounds, show me what thou’lt do:

Woo’t weep? woo’t fight? woo’t fast? Woo’t tear thyself?
Woo’t drink up eisel? eat a crocodile?

I'll do’t. Dost thou come here to whine?

To outface me with leaping in her grave?

Be buried quick with her, and so will I.

“In truth, the cause of Hamlet’s hesitation is found
neither in the difficulty of his task as such, nor in the
hindrances presented by his own character, that is to say,
in fear or moral considerations; for on other occasions, as
has been proved, he by no meansshows himselfa man whose
actions are determined by such motives. Itisrather because
his whole mental life is engrossed and all his desires and
endeavours are arrested for the time being by the recogni-
tion of the fundamental error that has so long influenced
all his views of the world and man, that every decision
and purposeful activity in themselves become hateful to
him. This mental crisis claims all his thoughts and aspira-
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tions, and paralyses his natural energy in so far as
systematic action is concerned. If we wish to arrive
at a real understanding of the play, it cannot be too
strongly emphasised that such a crisis has occurred in
the hero’s mental life, and in fact we see that, even before
the appearance of the ghost that urges him to revenge as
a duty, he is already filled with the same despairing grief
at the moral weakness of man that affects him so deeply
afterwards. We have only to listen to the despondent words
of his first soliloquy above quoted.

“In characterising Hamlet’s true attitude towards the
task imposed on him by his father it must be noted thatit
falls on him as any other task laid on a man most deeply
engrossed by an entirely different object, in this case the
attainment of a new view of life, would do. Impelled by
outward circumstances as well as by passionate excitement,
which occasionally possesses him, he certainly sometimes
feels himself urged to perform this task, butis not forced in
his innermost soul to do so. He fitfully makes attempts
to fulfil his obligations, but, as these are too foreign to his
innermost nature, he again and again delays the execution
of revenge; nay, sometimes he forgets his task, till he is
reminded of it by peculiar ocourrences. For instance, after
the actor’s speech in the second act Hamlet exclaims:

‘O, what a rogue and peasant slave am I!

Is it not monstrous, that this player here,

But in s fiction, in a dream of passion,

Could force his soul so to his own conceit,
That from her working all his visage wann’d;
Tears in his eyes, distraction in’s aspéct,

A broken voice, and his whole function suiting
With forms to his conceit? and all for nothing!
For Hecuba!
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What’s Hecuba to him, or he to Hecuba,

That he should weep for her? What would he do,
Had he the motive and the cue for passion
That I have? He would drown the stage with tears,
And cleave the general ear with horrid speech;
Make mad the guilty, and appal the free,
Confound the ignorant, and amaze indeed

The very faculties of eyes and ears. Yet I,

A dull and muddy-mettled rascal, peak,

Like John-a-dreams, unpregnant of my cause,
And can say nothing; no, not for a king,
Upon whose property and most dear life

A damn’d defeat was made.’

Afterwards, thinking of Fortinbras’ bold action, Hamlet
says:
‘How stand I then,

That have a father kill’d, a mother stain’d,

Excitements of my reason and my blood,

And let all sleep? while, to my shame, I see

The imminent death of twenty thousand men,

That for a fantasy and trick of fame

Go to their graves like beds.’

“When Hamlet really proceeds to action in his father’s
cause, he merely injures himseli: we need only call attention
to the play by the performance of which Hamlet shows
the king his hand without taking the necessary measures to
protect himself against the crowned murderer’s probable
desperate attempts on his life. The whole case would ap-
pear under a different aspect if Hamlet were a selfish,
morally and mentally biassed man like Laertes for in-
stance, whom the poet, with deliberate intention, has
confronted with a similar task, and who, thirsting for re-
venge, in complete contrast with the morally free and
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noble character of Hamlet, falls upon the immediate au-
thor of his misfortune, like a dog upon the stick with
which he is beaten. A selfish man is driven to blind fury
and revenge by every insult or injustice that he considers
a personal wrong. The man of moral inferiority looks
upon every injustice done him as a disgrace not to be
suffered without loss of dignity in his own eyes and in
those of others. The morally great character of Hamlet,
on the other hand, is superior to every personal insult.
The strongest motive, nay, the only real motive of all
revenge, that of personal injury, is not wanting in our
hero, but it governs his mind too little to influence him
permanently in his actions.

“It is only natural that the story told by the ghost in
the first act and subsequently the representation of the
murder by the players should awaken with the greatest
vividness also in Hamlet’s mind a conception of what
had taken place, and should in him too, though only for a
short time, fan to a mighty flame that passion for revenge
which slumbers in every human soul; and so, immediately
after the play, when on his way to answer his mother’s
summons he finds the king in prayer, he is actually ready
to strike him down. But the strong feeling of revenge
that really governs him af that moment prevents the deed.
For Hamlet himself, in fact, death would be a deliverance;
it seemed therefore to him no revenge to kill the king at
the very moment when the murderer is purifying his soul
by prayer. No, if Hamlet seeks revenge, he must have a
real revenge; mere death is ‘hire and salary,” not punish-
ment, to him to whom life is a burden.?

1 See Montaigne’s Hssayes, translated by John Florio, London 1603,
B. II, Ch. 3; London 1897, vol. IV, pp. 228—30: “Every man seeth, it
is more bravery and disdaine for one to beat his enemie, than make an

end of him; and to keep him at a bay, than make him die. Moreover,
that the desire of revenge is thereby alayed: and better contented; for,
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“The opinion has frequently been expressed that Hamlet
forgetting his own weakness or his moral scruples deceives
himself when he thinks that he here again lets the moment
for action pass only intending to find one more favourable
to a really effective revenge. But when we judge his
character according to the preceding estimate, such a view
is entirely out of the question, for, on the one hand, he
is capable of displaying the most uncompromising and
fearless energy, and on the other, he is perfectly true to
himself as well as to others; so that it is idle to speak of
cowardice, of excessive sensitiveness, or of self-deception
in connection with him. The most satisfactory way, there-
fore, of dealing with this point is to take the scene as the

it aymeth at nothing so much as to give or shew a motion or feeling of
revenge onely of her self. And that’s the reason we do not challenge a
beast, or fall upon a stone, when it hurts us, because they are incapable
to feele our revenge. And to kill a man, is to shelter him from our
offence. . . .

So ought revenge to be moaned, when he on whom it is inflicted,
looseth the meanes to endure or feele it. For, even as the revenger. wil
see the action of the revenge, that so he may feele the pleasure of it,
so must he on whom he is revenged, both see and feele, that he may
hereby receive both repentance and griefe. He shal rew it, say we. And
though he receive a stab or a blow with a pistoll on his head, shal we
think he will repent? Contrariwise, if we marke him wel, we shal per-
ceive that in falling, he makes a moe or bob at us. Hee is farre from
repenting, when he rather seemes to be beholding to us: In asmuch as
we affoord him the favourablest office of life, which is to make him dye
speedily and as it were insensibly. We are left to shift up and downe,
runne and trot, and squat heere and there, and al to avoyd the officers,
or escape the Magistrates that pursue us; and he is at rest. To kill ¢
man, is good to escape a future offence, and not revenge the wrongs past.
It is rather an action of feare, than of bravery: Of precaution, than of
courage: Of defence, than of an enterprise. It is apparant, that by it,
we quit both the true end of revenge, and the respect of our reputation:
If he live we feare he wil or may charge us with the like. It is not
against him, it is for thee, thou riddest thy selfe of him. . . .

If we thought by vertue to be ever superiors unto our enemy, and
at our pleasure gourmandize him, it would much grieve us he should
escape us, as he doth in dying: We rather endevour to vanquish surely
then honourably. And in our quarrels we rather seeke for the end, then
for the glory.”
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poet has given it. In order to understand it fully we must
remember that the treacherous murder of the noble and
heroic king has just been acted by the players in all its
details, so that even a callous sinner like Claudius is touched
to the quick and seeks to recover his calmness of mind by
prayer. How much more powerfully then must the per-
formance have acted upon the excitable feelings of a man
like Hamlet; indeed, he himself gives expression to the
excitement produced by the play in the words:

‘Now could I drink hot blood,
And do such bitter business as the day
Would quake to look on.’

“A single drop would suffice to make the cup run over,
the slightest hostile move on the part of Claudius and
he would be lost. Then Hamlet finds him kneeling in
prayer, in an attitude which is furthest removed from all
hostility. Cool reflection in Hamlet’s mind thus escapes
the danger of being surprised and overmastered by a gust
of passion, and cool reflection tells him that the burning
rage within him would by no means be satisfied by merely
slaying the villain. So he goes on his way, leaving the
king unharmed. After this Hamlet’s anger evaporates
again and his mind becomes once more imbued with the
profounder sorrow for all that is base and evil in human
. nature generally. In this mood the king is to him nothing
more than an instance of the universal corruption of
humanity, merely ‘a thing — of nothing.” His indignation
is quickly replaced by that contempt and indifference
which are the king’s best protection: Claudius is, after all,
merely food for worms:

‘Hamlet. A man may fish with the worm that hath eat
of a king, and eat of the fish that hath fed of that worm.

King. What dost thou mean by this?
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Hamlet. Nothing but to show you how a king may
go a progress through the guts of a beggar.’

“Although Hamlet in fact has the intention of avenging
the murder of his father, yet this intention possesses no
impelling interest for him, his mind is not filled with it,
and it is eclipsed by that fundamental significance which
Hamlet attaches to the events which have occurred. That
a man could act thus, and towards his own brother, fills
him with a horror called forth by the contemplation of the
evil that lies hidden as a germ in every human soul. He
says to Ophelia, ‘T am myself indifferent honest; but
yet I could accuse me of such things, that it were better
my mother had not borne me.’

“If in removing Claudius he could remove all evil out
of the world, he would strike at once. But as it is, Clau-
dius is for him only a representative of this wicked world.
‘The king is a thing — of nothing.” That which has most
profoundly hurt and wounded Hamlet is not the one man
Claudius, it is the baseness of the whole world, nay, the
baseness that he discovers as a potential agency in his
own heart, as is plainly shown by his words to Ophelia
above quoted. In a word, the question for Hamlet does
not turn at all on his carrying out his revenge or not,
for the matter in itself is of far too little significance
for him, it even, at times, slips entirely from his memory.
He may perform the deed or leave it undone, without
this making any essential difference in his inner state of
mind, for the existence or non-existence of Claudius
depends on accidental outward circumstances and has
nothing to do with Hamlet’s real grief. ‘The body is with
the king,’ the king carries his body about with him,
that is, his mortality. Whether Hamlet stabs him to
death to-day, or whether the king dies naturally to-
morrow, what does it matter to the prince!
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“It is primarily this indifference that protects Claudius
so long, especially as the latter is careful not to cross
Hamlet’s path in a directly hostile manner. As soon ag
he does so he is lost, as is proved by Hamlet’s sudden
action in his mother’s apartment; for there Hamlet sup-
posed that the eavesdropper behind the arras hangings
was the king listening to the conversation between the
prince and his mother. This danger is also recognised
by Claudius, and therefore he resolves to remove Hamlet
from his presence. With reference to the death of Polonius
the king says:

‘O heavy deed!
It had been so with us, had we been there.

“When Hamlet in calm moments too desires to carry
out his revenge, it is more in the sense of an obligation
than from any deeper impulse; he looks upon it as a
duty, because his judgment is still influenced by the
opinion of the world, and not because the deed is inwaxrdly
impressed upon him as & necessity. Something of his
earlier view of life still remains, from which he has not
yet completely detached himself, as his mind is still mid-
way towards the conception of the new one. In the opinion
of men revenge is requisite to wipe out an indignity; and
as Hamlet had been previously gladly inclined to con-
form to the requirements of the world, since he had looked
upon these as right and reasonable, so even now some
remnant of this regard for the judgment of the world still
clings to him, and he considers himself bound to take
revenge, because to do so is universally held to be neces-
sary for the restoration of one’s honour. Hence his words:

‘Am T a coward?
Who calls me villain? breaks my pate across?
Plucks off my beard, and blows it in my face?
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Tweaks me by th’ nose? gives me the lie i’ the throat,

As deep as to the lungs? who does me this, ha?
’Swounds, I should take it.

“What the world thinks in this respect, his father’s spirit,
still in purgatory and not yet perfectly purified, also
thinks. But Hamlet, although he loves and reveres his
father, not merely because he is his father, but because
he is so noble and gallant a man — Hamlet, the man of
genius, remains uninfluenced by relationship in itself and
will not be driven to revenge even by the sincere piety
he feels towards his father. Even the will of a loved and
revered parent is not to be simply adopted by Hamlet
as his own will, and, in fact, he regards the task imposed

upon him as a heavy burden because it is foreign to his
innermost soul:

‘The time is out of joint: O curséd spite,
That ever I was born to set it right!

“The closest connection exists between this standpoint
and his peculiarly grim and bluntly independent attitude
towards the ghost, immediately after he has been pro-
foundly agitated by the latter’s revelations. For up to
the moment when the dreadful phantom appears to him
Hamlet had preserved his inner freedom and mental
repose, as is evident from his lengthy, purely objective
comments on the intemperate habits of the Danes. But
immediately after thé apparition which had produced
such a profound impression on him, the reaction sets in-
in Hamlet’s mind, and he shakes the powerful impression”
that has less influenced his will than given olearness to his
thought off again. While he is requesting his friends on
their oath to keep the matter secret, not because he wants
to elaborate any plan 6f revenge, but because, in accord-
ance with his natural impulse towards freedom, he wishes
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to be entirely unhampered in his resolutions, the ghost
calls out ‘Swear!’ from below, thinking that his son is
acting as he does only in the ghost’s own interest in order
to carry out the father’s express desire. The contrast
between the two quite different intentions, the son’s
when he makes his friends promise silence, and the
ghost’s when by calling out ‘Swear!’ he supports what he
supposes to be his son’s purpose in his own, the father’s,
interest, this contrast it is that causes Hamlet, in his des-
perate mood, in a kind of grim humour, to call out laugh-
ing, ‘Ha, ha, boy! say’st thou so? art thou there, true-
penny 2’ He draws his friends away to another spot, as if
to remove himself from the ghost’s influence. ‘Come on,’
he exclaims, ‘you hear this fellow in the cellarage, — con-
sent to swear.” But when the ghost, in this new spot, again
calls out ‘Swear!” Hamlet, in his self-dependent manner,
and averse as he is to being influenced by others, says,

‘Hic et ubique? then we’ll shift our ground. —
Come hither, gentlemen,

And lay your hands again upon my sword,
Never to speak of this that you have heard:
Swear by my sword.’

“And when the ghost’s ‘Swear!’ is heard once more,
Hamlet answers him, as if giving an unwilling attention
to a stubborn opponent who will not be pacified:

‘Well said, old mole! canst work i’ the ground so fast?
A worthy pioneer! — Once more remove, good friends.’

“So the act in itself, the slaying or the deposition: of
Claudius, is not in contradiction with Hamlet’s nature.
He could trample under foot this ‘Vice of kings,’ who
for him is only a ‘body,” a ‘thing,” a ‘thing of nothing,’
under given circumstances, as one would trample upon
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a noxious insect, without feeling himself an avenger. But
certain commentators have also suggested that our hero
should have assumed the functions of a judge, without
considering that it is impossible for a man possessed of
so clear a perception of the original moral weakness in-
herent in every human soul, and rooted in all human
nature, to set himself up as a judge. Exactly in this sense
we hear him express his sorrow for the death of Polonius.
He looks upon it as a chastisement that heaven has laid
upon him, to have the punishing of the insidious old
fellow entrusted to him, in direct contrast with Laertes,
who even begs King Claudius to allow him to be the in-
strument of vengeance.

“There is, indeed, something dangerous in Hamlet’s
nature, as he himself calls out to Laertes while grappling
with him in Ophelia’s grave. But he is of too noble,
superior, and chivalrous a nature lightly and without
further consideration to punish a man for an injury
however great, unless he be directly attacked. But had
he again got a definite purpose to pursue, had he
again found a place for himself in this world, a work
to do, a sphere of action, he would at once have removed
King Claudius had he stood in his way, as lightly as he
would have pushed aside a stone that barred his passage.
Hamlet would have destroyed Claudius just as one kills
a poisonous insect, not for the sake of revenge or in the
capacity of its judge, but merely to render it innocuous.
But for the pessimism which had arrested all Hamlet’s
creative impulses, but for his despairing want of faith in
the reality of things, but for his grief at the glaring contrast
between fair outer semblance and hidden inner corruption,
but for all these things which had deprived him for a
time of all pleasure in existence, and destroyed in him all
desire for a continuance of labour in this world of decep-
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tive appearances, he would have set up some aim for
himself, imposed upon himself some task, and then have
carried it out with that indefatigable energy, with all
that contemplative calm, which characterised his great
nature. Hamlet’s talents are those of one born to rule,
and thus he was obviously the man to take possession
of the throne; for, as Fortinbras says at the conclusion
of the play, ‘he was likely, had he been put on, t’have
proved most royally’ But pessimism excludes all
assumption of a mission, for in a world in which every-
thing appears vain and hollow, the motive for activity
directed towards any definite purpose cannot be found.
Such pessimism in its extreme form is, however, but a
natural consequence of the overthrow of the youthful
optimism that belongs to an idealistic disposition.

“In course of time nature, of its own accord, applies its
curative process, and such a mental crisis gives birth to
that virile maturity that looks upon the world neither as
a consummation of all that is perfect, nor as a prison full
of tortures, but as a field for the employment of one’s
own creative power. There is nothing to prevent us from
assuming that, sooner or later, Hamlet also would have
fought his way to a life of conscious aim and purpose,
if only time had been granted him to assume a well-
considered attitude towards life in general, and to regain
what is the primary condition of all systematic action,
namely, calmness of mind.

“To sum up our previous remarks briefly: he who wishes
really to understand Hamlet must constantly bear in
mind that his nature is that of a man of genius, in which
extremes meet and call each other forth. In him are com-
bined the humblest unpretentiousness with the fullest self-
dependence of character, the most perfect modesty of de-
meanour with an eminent boldness in action, the nicest
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considerateness towards others with inexorable candour,
a mode of thought which pursues things to their utter-
most consequences with the greatest distrust of his own
judgment, the most uncompromising condemnation of
the evil deeds and moral weaknesses of men with the
most intense and profound love for mankind, the highest
idealism of disposition with the keenest eye for the true
relations of life, a most tender conscience that even re-
cognises and condemns the potential elements of all evil
in himself, with the untrammelled actions of the real hero
who trusts in God alone. His is a personality indomitable
in its energy and yet softened by the most delicate feel-
ings; he is a whole man, an intellect of the highest rank,
in a word, a genius.”

NOTE.

For years the questions: What kind of man was Hamlet?
‘What passed in his mind? Why did he behave sostrangely?
weighed upon my mind as a “dark problem,” as Goethe
called it in his later years. One day, on contemplating afresh
the wonderful figure of the Danish prince, that remarkable
passage of the Bible occurred to me which must touch every
deeply thinking man, the passage which is found in all
the first three Gospels, and in Matthew xii.46 runs as
follows: “While he yet talked to the people, behold, his
mother and his brethren stood without, desiring to speak
with him. Then one said unto him, Behold, thy mother
and thy brethren stand without, desiring to speak with
thee. But he answered and said unto him that told him,
Who is my mother? and who are my brethren? And
he stretched forth his hand toward his disciples, and
said, Behold my mother and my brethren! For whosoever
I
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shall do the will of my Father which is in heaven, the
same is my brother, and sister, and mother.”

I asked myself, does not Hamlet perhaps take an atti-
tude towards his father, similar to that of Christ towards
His relations? Is not Hamlet also a great man, a man of
lofty genius, who in his striving after the highest per-
fection, with his exalted sense for the universal and world-
wide, feels himself unduly fettered by the claims of the
particular and limited circle to which he accidentally be-
longs? What if Hamlet, indeed, vaguely feels this connec-
tion with the eternal as one peculiar to his innermost
nature, but has not yet become fully conscious of its
existence? What if he still believes himself bound by per-
sonal considerations, obliged to satisfy the claims of his
own narrow circle, whilst his innermost soul struggles to
soar far above it? Is not the impulse to revenge in that
case perhaps only a superficial and occasional one, so that
furious retaliation for a dreadful wrong by no means
springs in him from a deep need as with Laertes? If
his soul is in truth fixed only on the chief good, the
summum bonum, does not the personal relation to his
father then altogether lack the compelling, authoritative
significance that it would have for an ordinary mortal,
for one “born of woman” and not of the Spirit? But
if it is not sorrow for the loss of his father, however
great this may be, that puts him beside himself, nor the
question whether or how he shall carry out his revenge,
what then is it that so moves him, that to him the earth
seems only “‘a sterile promontory ?”’ Is it not rather his
deep grief at the destruction of his fair ideal of the world,
the overthrow of his optimistic view of life, that, for the
time being, paralyses his energy, and temporarily makes
him unfit for any action on a grand scale according to
those plans which he might himself have originally con- -
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ceived? Too greatly moved by his longing for the highest
form of existence, impelled towards the eternal, he is un-
able to attach his soul to what is petty and personal,
and to allow himself to be influenced by family relations
or by regard for the opinion of the world. But not
having, as yet, attained to a complete and clear con-
sciousness of his own nature, and of his attitude to-
wards his near and far surroundings, and still completely
taken up with grief for the loss of his fair ideal of
this world, he exposes an unarmed side to the assaults
of fate, and falls, because just at this decisive moment
he is overwhelmed by the unscrupulous rascality of his
enemies.

In the light of the words of Christ, whose soul was de-
voted to the highest good and who was therefore free from
narrow family bonds, I had solved the problem of the Ham-
let tragedy, even before I had become acquainted with
the hundreds of previous explanations. Not till after some
time did Hermann Baumgart’s book “Die Hamlet-Tra-
godie und thre Kritik,” 1877, first come into my hands, and
much later still, after I had already worked out my theory
in all its details, I saw August Doring’s interesting book
“Shakespeare’s Hamlet seinem Grundgedanken und Inhalte
nach erldutert,” 1865, that has since appeared in a new
form under the title of “Hamlet. Ein neuer Versuch zur
dsthetischen Erklarung der Tragidie,” 1898. Both these
noteworthy works of Baumgart and of Déring I went
into minutely in my dissertation on “Das psychologische
Problem in der Hamlet- Tragodie,” 1890, and specially
pointed out the merit of Déring as one of the first who
drew attention to the change of the hero’s optimistic
view of life to a profoundly pessimistic one. In the same
place I showed how far, nevertheless, Déring went astray.
Above all he commits the mistake of representing Ham-
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let’s deep sorrow for the corruption of human nature, which
is exactly a proof of the prince’s high and idealistic dis-
position, of his noble, healthy, and inspired sentiments, as
a morbid, altogether blameworthy trait, and a fatal aber-
ration. In the next place, Doring, it is true, uses the
words “Genie” and “genial” with reference to Hamlet, but
without entering, as I did, into a psychological exposition
of the essence of genius, and without clearly and intelli-
gibly connecting it with the character of the Danish
prince. “Genie” and “gental” remain in Déring’s work
expressions of quite general purport, to which any or no
meaning may be attached. In my essay on “Hamlets
Alier,” in Shakespeare Jahrbuch for 1900, I pointed out
the fact that, in the churchyard scene, Shakespeare
lays such pronounced stress on Hamlet’s being thirty
years of age, because he wished to exclude the pos-
" sibility of certain features in Hamlet’s character being
attributed to his youthful immaturity instead of to his
genius. Even at a mature age, as has been shown in our
previous exposition, genius still possesses all the ingenu-
ousness, freshness, and daring, all that “purely intellec-
tual tendency” and that “eccentricity suggestive of genius”
that are usually connected only with the age of childhood
and youth. “Every genius is even for this reason a big
child,” says Schopenhauer; “he looks out into the world
as into something strange, a play, and therefore with
purely objective interest.” !

But Déring is so far from recognising that Hamlet’s na-
ture is that of a man of genius, that he can only explain
these features in the prince’s character by making him,
in spite of Shakespeare’s own express statement, a youth
of nineteen. He even goes the length of asserting, “we

* The World as Will and Idea. Translated by R. B. Haldane & J. Kamp.
6th ed., 1907-9, vol. IIT, pp. 163-4.
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must defend the play from the thoughtless trespasses of
the poet himself.”

Of all that is either right or wrong in Déring’s book,
Friedrich Paulsen (“Hamiet,” Deutsche Rundschau, 1889,
re-cast in “‘Schopenhauer, Hamlet, Mephistopheles,” 1900)
has adopted only what is wrong. In Déring’s opinion it
is a morbid disorder of the mind that places the hero “in
hatred and scorn in opposition to the world,” and that
hinders the prince from taking appropriate action. Ac-
cording to Paulsen’s conception, “the famous hesitation
is produced by a mental state in Hamlet which borders
on the morbid.” Hamlet is “morally pmsoned . Nat-
ural, healthy instincts are withered in him, he can no
longer feel anger, hatred, or grief, still less can he feel
healthy joy and love.” He calls himself “a dull and muddy-
mettled rascal,” and according to Paulsen justly so. Ham-
let’s deeds are “misdeeds and not merely from the point
of view of the penal law.” He is also a sensual man, and
“Ophelia does not seem to have fared better with Ham-
let than poor Gretchen with Faust.” In his essay in the
“Deutsche Rundschaw” (XV, 8, p. 243) Paulsen thought
he detected Hamlet’s sensuality in the fact that when
the players introduce themselves to him, “his eye was at
once directed to the feet of the aciress.” Hamlet, namely,
notices that the young actor, who according to the custom
of that time took female parts, had grown taller, and
refers to this with the words, “your ladyship is nearer to
heaven than when I saw you last, by the altitude of a
chopine,” addressing him jocosely as a woman. This led
to Paulsen’s mistake; he forgot that in Shakespeare’s
time the players were all men. Hamlet means to say
that the young man will soon have outgrown his female
parts, and moreover as his veice is likely to break, he
adds, “Pray God, your voice, like a piece of uncurrent gold,
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be not erack’d within the ring,” that is, have not lost
the right sound.

Just as Paulsen misses the meaning of this passage,
when he tries in this impossible manner to prove Ham-
let’s sensuality, so he altogether misses the real, deep
import of the Hamlet tragedy.

For a fuller exposition I may refer the reader to my
collected Hamlet studies, “Hamlei ein Genze,” 1902, —



V.

GOETHE’S SELF-REPRESENTATION
IN FAUST.

LIKE Shakespeare in his “Hamlet,” Goethe has erected
an everlasting monument to himself in his “Faust.” In
this unique drama the poet has mirrored his own @msthet-
ic perceptivity, his own philosophic mode of thought,
his own creative activity, and has given expression
to all that touched his inmost soul. Let wus, firstly,
consider Faust’s ssthetic perceptivity. How deep and
heartfelt is his feeling for beauty, how readily he loses
himself in the contemplation of the outward splendour
of the world, how thirstily his eyes, on his walk with
Wagner, drink in the light of the setting sun that with
its golden radiance illumines and transfigures all the
surrounding landscape. He longs for wings to carry him
in the path of the great luminary, and so to absorb ali-
the glory which its brilliance conjures up:

“But let us not, by such despondence, so
The fortune of this hour embitter!
Mark how, beneath the evening sunlight’s glow,
The green - embosomed houses glitter!
The glow retreats, done is the day of toil;
It yonder hastes, new fields of life exploring;
Ah, that no wing can lift me from the soil,
Upon its track to follow, follow soaring!

135
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Then would I see eternal Evening gild

The silent world beneath me glowing,

On fire each mountain-peak, with peace each valley filled,

The silver brook to golden rivers flowing.

The mountain-chain, with all its gorges deep,

Would then no more impede my godlike motion;

And now before mine eyes expands the ocean

With all its bays, in shining sleep!

Yet, finally, the weary god is sinking;

The new-born impulse fires my mind, —

I hasten on, his beams eternal drinking,

The Day before me and the Night behind,

Above me heaven unfurled, the floor of waves beneath
me, —

A glorious dream! though now the glories fade.”’?

How extraordinarily susceptible he is also to the beau-
ty of the human form, to what ecstasy he is transport-
ed by the first glimpse of the exquisite charm of woman’s
shape seen in the magic mirror in the Witches’ Kitchen,
the following verses show:

“What do I see? What heavenly form revealed
Shows through the glass from Magic’s fair dominions!
O lend me, Love, the swiftest of thy pinions,

And bear me to her beauteous field!

Ab, if T leave this spot with fond designing,

If T attempt to venture near,

Dim, as through gathering mist, her charms appear! —
A woman’s form, in beauty shining!

Can woman, then, so lovely be?

And must I find her body, there reclining,

Of all the heavens the bright epitome?

Can Earth with such a thing be mated?”

1 Bayard Taylor’s Translation is used throughout.
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It is of the greatest interest, and was probably so de-
signed by the poet with full intent, that Faust should
show this rapture at the sight of a perfect female form
even before he had taken the witch’s rejuvenating potion.
The draught, therefore, rejuvenates only his body; his
soul and mind were already previously capable of feeling
the greatest enthusiasm for the beauty of the world and
of the human form. It is true, indeed, that the younger
a man is, and the more vitality and strength he still
possesses, the greater will be the joy, the delight, the
amorous passion with which he views everything around
him, and the more beautiful will everything appear to
him; for love beautifies and irradiates all things. Hence
it is that Mephistopheles expects that the rejuvenated
Faust will soon fancy he recognises, in some one of
the women brought in contact with him, the paragon
among women, the fairest of the fair. “Thou’lt find, this
drink thy blood compelling, each woman beautiful as
Helen,” Mephistopheles says to himself sarcastically. In a
similar manner, Shakespeare, in “A Midsummer Night’s
Dream,” makes Theseus say, “The lover, all as frantic,
sees Helen’s beauty in a brow of Egypt.” In reality
it is not the classic beauty of form of the Greek Helen,
but the naive, charming innocence of the fair German
Gretchen that first delights Faust on regaining his youth:

“By Heaven, the girl is wondrous fair!
Of all I’ve seen, beyond compare;

So sweetly virtuous and pure,

And yet a little pert, be sure!

The lip so red, the cheek’s clear dawn,
T’ll not forget while the world rolls on!
How she cast down her timid eves,
Deep in my heart imprinted lies:



138 Goethe’s “Faust’

How short and sharp of speech was she,
Why, ’twas a real ecstasy!”

Afterwards it is the classic beauty of form that Faust
turns to; the place of the naive German Gretchen is
taken by the ideal of female beauty, typified in the figure
of the Greek Helen, the symbol of the highest art in
Goethe’s sense. Faust descends into the empire of the
Mothers, the eternal Ideas, to conjure up the fair shape,
and when it appears he exclaims rapturously:

“Have I still eyes? Deep in my being springs
The fount of Beauty, in a torrent pouring!

A heavenly gain my path of terror brings.

The world was void, and shut to my exploring, —
And, since my priesthood, how hath it been graced!
Enduring °tis, desirable, firm-based.

And let my breath of being blow to waste,

If I for thee unlearn my sacred duty!

The form, that long erewhile my fancy captured,
That from the magic mirror so enraptured,

Was but a frothy phantom of such beauty!

*Tis Thou, to whom the stir of all my forces,

The essence of my passion’s courses, —

Love, fancy, worship, madness, — here I render!”

/ That Faust descends to the Mothers, into the empire of
eternal Ideas, in order to conjure up the shape of Helen,
the consummation of all beauty, is of profound significance
and points to the doctrine to which we too have endeav-
oured to draw attention, namely, that what we call the
beauty of a thing is nothing but the idea of