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PREFACE.

“TIn proportion a8 we love “truth move and vietory less, we shall become anxious to know
what it is which leads our opponents to ehink as they do.  We shall beyin to suspect that the pertinacity
of belief exhibuted by them nst result from @ perception of something we have not perecived.  And we
sl ain to supplement the portion of frutk we have found with the portion found by thon.”—~
Hewsrrr SpENCER, First Principles, part of § 3.

HIS volume is published in respomse to requests from

numerous friends who desired to have,in a permanent form,
the Lectures delivered on Sunday Afternoons at South Place
Institute, during 1888-89, on “Centres of Spiritual Activity”
and “Phases of Religious Development.”

These Lectures were first designed to explain and illustrate
the different Religious Movements of the day, for though most
thinking persons are fully persuaded of their own belief they are
-often unable to understand the standpoint of others equally
carnest, and thus fail to do justice to men of different creeds.
After the current divisions of Christianity and Modern Ethical
*Philosophies had heen treated, it was thought that Ancient
Religious Systems might also be profitably studied in the same
manner, especially as the general public have very little opportunity
of becoming acquainted with them, and not unfrequently mistake
their mere accidents, or outward observances, for their spirit and
substance.

It has not been possible, unfortunately, to reproduce the whole
of the Lectures, some having heen given exlempore, and the
publication having only been decided upon towards the close of
the series.

Some of the lecturers have been o kind as to re-write their
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Lectures expressly for this volume, whilst, in the case of one
or two, recourse has been had to The Inquirer report, for the
substance of the Lecture. The article on “The Quaker Refor-
mation” has been specially written for this publication; and
thanks are due to Messrs. Hodder and Stoughton for permission
to use Canon Rawlinson’s Lecture.

Mr. B. F. C. Costelloe wishes it to be understood that he had
not the opportunity of revising the final proof sheets of “The
Mass;” and that in consequence certain errors have crept in.
A note of these will be found in the Appendix, p. 561.

The willingness with which the yarious lecturers came forward,
without fee or reward, to speak on his or her special topic, to
audiences not always sympathetic; and in some cases at the risk,
almost certainty, of offending their own co-religionists; and the
sympathy expressed by several eminent men, who from various
causes were unable to take a personal part in the course, have
been very encouraging to those who made the arrangements.

It is hoped that the larger reading public to whom this volume
is now offered will appreciate as highly as the audiences to
whom the Lectures were originally addressed the catholic spirit
which devised the scheme, and the ability with which it was
carried out.

WILLIAM SHEOWRING, Hon Secs
CONRAD W. THIES, } Conmit

Commuttce
SOUTH PLACE INSTITUTE.
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RELIGIOUS SYSTEMS OF THE WORLD.,

S G—

THE COMMON GROUND OF THE RELIGIOUS
SENTIMENT.

BY EDWARD CLODD.'

A GLANCE at the syllabus of lectures to which the present is
designed as introductory, still more at the schedule of sects in
Whitaker's Almanack, numbering about two hundred and forty—
all of whom, the Jews excepted, from “ Adventists ” to “ Wiggan’s
Evangelistic Mission,” profess and call themselves Christians—may
remind usof Voltaire’s famous taunt that there are thirty religions
in England, but only one sauce.

Closer analysis, however, will show that these sects have certain
essential elements in common, into which, “for we have this
treasure in earthen vessels,” other elements have intruded, defiling
their purity and obscuring their nature, but giving to each sect
its rasson d’étre. Thus it is that the varions theological parties
have been so anxious to justify their existence, with lamentable
waste of effort, in striving to prove one another in the wrong,
that the larger question of “ things commonly believed among "
them has been too often ignored. If the world, especially that
vast area of it which is printed in black on the missionary maps, is
in such parlous state as the preachers tell us, they might well sink
their differences and join their forces against the common enemy
of souls.

In looking down the list of lectures? thus far announced, we
may take credit for sufficient acquaintance with the doctrines and

! As the notes of this lecture were not kept, the substance of it has been written
from memory with the help of & brief report which appeared in the # Daily Chro-
nicle,” January 2nd, 188%.

# This list was afterwards much extended to include lectures on past and present
non-Christian religions, and on certain systems of philosophy.

1
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polity of each religious body to assume what the several exponents
have to say, and therefore to dissever fundamentals from accidentals.
And it may be no profitless task to seek amidst overlying material
for some common principle, to ask whether Newton Hall is or is
not entitled to be included, with the Brompton Oratory and
Mr. Spurgeon’s Tabernacle, in the list of “Centres of Spiritual
Activity ;- and whether Mr. Frederic Harrison, who, under
less favourable circumstances for the healthy discipline of his
emotions, might have been a Methodist local preacher or even a
captain in the Salvation Army, is not entitled to be classed with
Mr. Lilly and Mr. Spuigeon as a spiritually-minded man.

It is clear that that title cannot be grapted in common on the
ground of the submssion of such men to the same authority. The
majority of the lecturers will appeal to the Bible. Now, apart
from the difficulty that the miscellaneous writings which make up
that book are of uncertain authorship and date, and, as the many
sects evidence, of disputed and unsettled meaning, the modern
Berean is troubled by this further difficulty, that the essence of
Revelation lies in its making known what man otherwise could
not have known, and that it tells it in language so clear—a kind
of Volapiik which. all of any age and any race may read—that
there cannot be two opinions about its meaning. That Bible,
Koran, Vedas, Tripitaka, Adi-Granth, or any other sacred litera-
tures fulfil these conditions may be contended by their several
official expounders, and may win the assent of the indolently
credulous, but to men of sane and lucid soul the assumption is
really astounding. And the pity of it is that the genuine and
abiding value of these venerable books is obscured by the fictitious
value imparted to them, because their priceless worth is in the
experience of “men of like passions with ourselves” which they
embody, and in the light which they throw on the high-water
mark of knowledge reached by the ages in which they were
written. They are the materialists who thus make these records
of man’s speculations and strivings ¢ of none effect,” under whose
hermeneutic scalpel the spirit escapes, and the letter, dead and
useless, remains. The Church of Rome offers refuge from the
dilemma created by the varying deliverances of the sects by con-
stituting herself the interpreter of Revelation. Vox Ecclesice vox
Dei, and be her major premiss granted the further course of the
believer is untroubled. But as her claim rests on the interpreta-
tions which she gives to certain passages of Scripture, and on one
or two marvellous assumptions behind them, it has no weight with
those who reject Revelation. For those who accept it the fact
should not be blinked that there is no logical standpoint short of
entering her communion. But even the rigidity of which she makes
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boast, as the vicegerent of Him “ with whom is no variableness
neither shadow of turning,” is a fiction. Like the lesser organiza-
tions—all of them direct or indirect seceders from her—she has
maintained her hold from time to time by politic concessions, and
by ingenious adaptations to new conditions brought about through
-advance in knowledge. TUntil our own time no positions of fresh
importance have had to be yielded. The abandonment of the
statements of Scripture as to the earth’s supreme position in the
universe, and as to its rapid creation in time, at the demand of
astronomy and geology, did not involve the surrender of any
fundamental dogma. The Church did not thereby, to quote
part of the witty epitaph on Lord Westbury’s famous judgment,
“ deprive the orthodox believer of his sure and certain hope of
eternal damnation.”

But the demands of paleontology and anthropology are more
serious. They have not brought peace, but a sword. No inge-
nuity of reconcilers, fertile as this has shown itself in resource,
can harmonize the statement in Genesis, emphasized in the Pauline
Epistles, that pain and death came into the world as the punishment
-of Adam’s transgression, with the evidence which the rocks supply
as to the existence of strife and death ages before man appeared.
No such ingenuity can harmonize the statements in Genesis, as to
man’s pristine purity and relatively advanced condition, with the
teeming evidence furnished by every part of the earth as to his
primitive state being one of savagery, from which favourable con-
-ditions have enabled a minority to emerge. With thisrefutation of
the theory of the fall of man, the scheme of his Redemption through
Jesus Christ, which is the fundamental part of Christian Theology,
vanishes into thin air.

“ The cusses an’ the promerses make one gret chain, an’ ef
You snake one link out here, one there, how much on’t *ud be lef’ ?

It is this which the Churches have to face; which none of them
have yet faced with frankness. Diddogmasand outworn beliefs die
because evidence and argument have done their best, this would
have died forty years ago, when M. Boucher de Perthes unearthed
his flint implements in the Somme valley. But beliefs: do not
perish thus. They perish under the slow and silent operation of
-changes to which they fail to adapt themselves. The atmosphere
is altered, the organism cannot respond, and therefore it dies.
Thus has perished belief in witcheraft, thus is slowly perishing
belief in miracles, and, with this, belief in the supernatural
generally, as commonly and coarsely defined.

All these changes the age notes with sympathetic eye. For
it is not a flippant, but an earnest, age. It has no sympathy with
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criticism that is destructive only, or with ridicule or ribaldry
as modes of attack on current beliefs It knows that they have
a necessary place in the evolution of ideas, that they are capable
of explanation, and traceable from birth to full development
by the scientific method which is applied to every historical
inquiry. Hence we have the modern science of comparative
theology, with its Hibbert Lectures, Gifford Lectures, which are
critical, as opposed to Bampton Lectures and Hulse Lectures,
which are apologetic. It sees that just as man in a savage or
barbarous state made use of like materials for the supply of his
bodily needs, so his mental processes are identical, his explanations
of phenomena very much the same at, corresponding levels of
culture. Hence it'is that as we find traces of a Stone Age all the
world over, so we find traces of fetichism underlying animism,
all the world over.

Thus much has been said in endeavour to show that the Bible
and other sacred books do not afford the common ground of
which we are in search.

Does Theology ? defining this as including man's notions about
god or gods, and his relations with them, amongst every race, and
throughout all time, since man had faculty of thought upon such
matters. To trace the history of the evolution of ideas of spiritual
beings is to trace the history of man’s jintellectual development.
Primitive theology is primitive science ; it is the outcome of man’s
first efforts to explain the nature of his surroundings, and of the
divers influences which affect him for good, and, still more, for
ill, as the malignant character of deities amongst lower races
shows. His gods have been, still largely are, projections of him-
self ; he details their shape and size, their parts and passions,
their daily life, advancing in his conception or presentment
of them from crude animism to the higher spiritualism as his own
ideas have become loftier and purer. But, hide them as we may,
the differences between the gods of the lower and the higher
culture from the polytheistic stage to the so-called monotheistic
stage are differences of degree and not of kind, the common
element in them being the ascription of personality with resulting
human qualities. The reproach of old may be addressed to Theist
and Tri-theist to-day: ¢ Thou thoughtest that I was altogether
such an one as thyself.” And with truth says Epicurus: “ The
impious man is not he who denies the existence of gods like those
commonly worshipped; the impious man is he who asserts the
gods to be such as the vulgar conceive them.”

Well, the more a man considers these things and sees that
neither sacred books nor theories of deity afford common ground
of agreement, while at the same time he notes what abounding
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zeal and earnestness the various religious denominations manifest,
the more anxious is he to find some basis of unity between those
whose aim is the same—to make men good and unselfish, noble
and gentle.

In what, then, does the religious sentiment consist? Many
definitions of Religion have been attempted, with as little success
as attempted definitions of Life. Well that this is so, for that
which is capable of analysis has the seeds of dissolution within.
Still, some general meaning may be attached to a term which
designates what must remain fluent and uncrystallized. Mattheéw
Amold, in his revolt against anthropomorphism, disentangled
religion from all dogma, and defined it as ‘ morality touched by
emotion.” This is good as far as it goes, and it"will be hard to find
a better definition, if under the word ¢ emotion” we include that
feeling of mystery and reverence which is awakened by perception
of our limitations; and the conception of an ideal highest and
best, the striving after which quickens man’s sense of duty and
moves him to action.

Let us then see whether it be feasible or not to find ultimate
ground of unity in reverence deepened, and right conduct made
possible, by knowledge.

Science does not empty the universe of mystery, but only of the
pseudo-mysteries which are the product of ages when any con-
ception of orderly relation was impossible. Its main concern is
to interpret the facts which man gathers from observation and
experience, and to abstain from assertion or denial respecting any-
thing beyond its ken. Since it can throw no light on the genesis
of matter or motion ; on the beginnings of life, which to it is not
one whit less mysterious than the beginnings of the crystal, the
ultimate causes which quicken the corpuscles into pulsation being
as unknown as those which lock the dead atoms in angular embrace ;
or on the connection between thought and its accompanying
changes in nerve-tissue; it brings us face to face with the deep
secret of the universe, before which, if a man feel not awed and
silenced, no legends of speaking asses, floating axeheads, and
dead restored to life can move him.

“ Imagination is, after all, but a poor matter when it has to part
company with the Understanding, and even front it hostilely in
flat contradiction,” says Carlyle ; and with such admissions of
ignorance on its lips, Science is the more insistent on the
necessity of disciplining the imagination which it in no wise seeks
to repress. This discipline can be effected by knowledge alone,
so that the sum-total of effort to make men better be turned to
useful purposes. For so undisciplined are the emotions, so largely
are they the sport of intermittent gush or panie, with resulting
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bungling in method and haziness in aim, that the misdirection and
waste of energy is frightful.

How can it be otherwise when every orthodox worker starts with:
a priori theories of human nature which both research and expe-
rience have disproved ? He is as an engineer who builds without
knowledge or test of the materials which he uses. How can it be
otherwise when the churches teach the innate depravity, yet,
withal, full responsibility, of man ; his powerlessness to do aught
that is good, yet, withal, his certain doom if he accept not the
conditions as to his eternal bliss which were determined in the
Councils of the Trinity before the foundation of the world ?

In opposition to this empirical view of the nature of man,
Science will have entire revision of what constitutes sin and
salvation, and of the basis of morals. It can give no place to
codes of ethics which rest solely on the assumption of their super-
natural origin, although admitting that such assumptions, by
appealing to threats and promises of the gods, did useful work in
rude and rough ages. It sees that morals are imperilled when made
dependent on doctrines which are liable to be discredited or dis-
proved. It appeals to history and to facts around in proof of the
origin of moral codes in man’s social needs. For where there is
no society there is no sin. Therefore the bases of right and wrong
lie in conduct towards one’s fellows ; the moral sense or conscience
is the outcome of social relations, themselves the outcome of the
need of living. The common interests which impel to combination
involve praise or blame of the acts of each individual in the degree
that they aid or hinder the well-being of all—in other words, add
to their pleasure or their pain ; and this praise and blame constitute
the moral code, the collective or #rébal comscience. Society,
like the units of which it is made up, has to fight for its life, and
all primitive laws are laws of self-preservation. Tribal self-pre-
servation is based on sympathy between the several members, and
it is therefore the ultimate foundation of the moral sense; what-
ever is helpful to it is right, whatever is a hindrance to it is wrong.
There is, therefore, no fixed standard of right and wrong by
which the actions of all men throughout all time are measured.
The moral code advances with the progress of the race ; conscience
isa growth. That which society in rude stages of culture approves,
it condemns at later and more refined stages, although such is the
power of custom in investing the antique with sanctity, such the
persistence of authority, and so deep its interest against change,
that moral qualities are often grafted upon acts apart from any
question of their bearing upon character.

Sin is, therefore, neglect of duty, or commission of wrong, to our-
fellow-man. To him who is guilty of it we do not say, “God is
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angry with thee, seek His forgiveness,” but, “ Thou hast wronged
thy fellow, and through this done wrong to man everywhere, nor
can the thing done be undone. But sin no more.” For the
forgiveness of which the Churches talk, by which, through what
is called an “act of faith,” sin is transferred from a sinner to a
Divine Being, whose self-immolation appeases Almighty anger, and
secures the sinner’s pardon, is an artificial sensation. It is a
transaction as fictitious as an accommodation bill which passes
current in so far as the transaction it pretends to represent, and
the names which it bears, deceive the unwary. There is no
forgiveness of sin. The effects of what is done Omnipotence
cannot undo, and “ forgiveness” can be only a showing forth of
the charity of the wronged. ¢OQur deeds,> says George Eliot,
¢“are like the children born to us: they live and act apart from our
own will. Nay, children may be strangled, but deeds never.”

It is in lifting us to a higher realm of ethics, where no illusions
of “imputed sin” and *imputed righteousness” have place, that
Science shows itself a preacher of righteousness. In proving the
unvarying relation between cause and effect in the spiritual as in
the material, in proving that we are what our ancestors made us,
plus the action of circumstances on ourselves, and that in like
manner our children inherit the good and evil, both of body and
mind, that is in us, it throws upon man the responsibility of
working out the salvation of man, with even deeper ¢fear and
trembling.” It shows that self-conquest—in other words, the
suppression of the over-self, which is the root of sin—lies in
obedience, and that obedience lies in knowledge, itself the outcome
of study of the history of man. And if to know that it rests with
man to make or mar the lives of others be not sufficing stimulus
to learning the true that he may do the right; if to be moved by
the thought of the one human heart beating beneath all phases
of life ; of common hopes, needs, and destinies, of which this earth,
speeding through space, spinning “like fretful midge,” is the
theatre ; if to have some ideal of a better humanily, justified by
its advance thus far—if these be not incentives to the service of
man, what else can avail ? Whatever power the belief in a God
who “is angry with the wicked every day,” and who will punish
them for ever, may have had in the past, has to-day practically
decayed. He makes no sign; still do the wicked flourish, as in
the time of the Psalmist, like green bay-trees, and the thief fears
only the policeman.

Emerson says, “Every man takes care that his neighbour
shall not cheat him. But a day comes when he begins to care
that he do not cheat his neighbour. Then all goes well. He has
changed his market-cart into a chariot of the sun.” Herein lies
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a bit of practical ethic, giving foothold for ascent to higher
things. That the ideal lies ahead, that it enlarges, and yet
recedes, as we advance towards it, is no reason for relaxing, but
rather for quickening, effort. The conception of it is sufficing
spur to the pursuit, though the goal be never reached.

“ That low man seeks a little thing to do,
Sees 1t and does it ;
This high man, with a great thing to pursue,
Daes ere he knows 1t.”

What dead weight of care do morals, thus regarded, lift from
the heart of man! what new energy is given to effort ! Thought
becomes fized on the evolution of goodness instead of on the
origin of evil; time is set free from useless speculation for
profitable action; evils once deemed inherent in the nature
of things, and therefore irremovable, making all labour become
despair, are accounted for, and shown to be within man’s power
to extirpate. Surely in all this there is nothing vague, nothing
unsubstantial, nothing that can be affected by decay of dogmas
or modifications of confessions of faith, but common ground for
reverence, for labour, and for hope, wherein lies nutrition for the
religious sentiment.

And, in truth, the Churches are with us. They are finding
themselves strong in the degree that they are taking in hand
social questions, playing the part of social reformers, and as they
see that their only hold upon people lies in their humanitarianism
they will cease to obtrude their speculative doctrines. Many
of these, one notes, have fallen to the rear, as, e.g. doctrines
of eternal punishment and forensic theories of atonement. By
and by, others will be dropped, and the Quicunque wult give
place to an older and humaner creed, older than the book which
containg it, and wide as the family of those who have served their
generation and “ fell on sleep:”—* Of a truth I perceive that Grod
is no respecter of persons: But in every nation he that feareth
Him, and worketh righteousness, is accepted with Him.”



THE RELIGION OF THE ASSYRIANS.
BY (ANON GEORGE RAWLINSON.

Or all the nations of réemote antiquity—of tkose, I mean, which
flourished before the rise of the Greeks and Romans into a con-
spicunous place—there is none which occupies a higher position,
or more deserves to have a share in our thoughts and attention,
than the nation of the Assyrians. ¢ The Assyrian was a cedar in
Lebanon,” says the prophet Ezekiel, ¢ fair of branches, and with
a shadowing shroud, and of an high stature ; and his top was
among the thick boughs , . . nor was any tree in the garden
-of God like unto him in his beauty” (Bzek. xxxi. 3, 8). The
Assyrian Empire, if we regard it as continued in the later
Babylonian, lasted eight hundred years, and extended, at its
acme, from the Persian Desert to the Zgean Sea and the Sahara.
It included in it Persia, Media, Susiana, Babylonia, Assyria
Proper, Mesopotamia, Armenia, great part of Asia Minor, Syria,
Pheenicia, Palestine, Idumea, and Egypt. It was the first
example of a really great empire. It consolidated all Western
Asia under a single head. It broke the power of the Egyptians.
It made great advances in the arts. At a time when Rurope was
sunk in barbarism it had reached a degree of civilization far
from contemptible—in most points equal, in many superior, to
the boasted civilization of Egypt.

Besides the general interest attaching to Assyria from its
power and position among the nations of the ancient world, a
‘special interest must always attach to it in a Christian land from
the part which it played in the history of the ¢ chosen people ”—
of that ¢ Israel of Ggd ” whereof the Christian community is the
-continuation and the representative. Assyria was the fated
instrament in Gtod’s hand for the destruction, first of the kingdom
of Samaria, and then of the kingdom of Judees, and so for the
elevation and purification of later Judaism by the “ sweet uses of
.adversity.” The names of Shalmaneser, Sennacherib, Nebuchad-
‘nezzaT, must always remain ‘“ household words ”’ in every land in
‘which the Bible is read; end among Bible readers of any
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intelligence, as well as among students of history generally, there
must always be a desire to know what manner of men they were
whom those great chieftans led from the banks of the Euphrates.
and the Tigris to those of the Jordan and the Nile, to Damascus,
Samaria, Jerusalem, Mempbhis.

The most important element in the thought of a people, the
chief influence by which their character is formed, and their inner
and even their outer life determined, is their religion. If we
would possess more than a superficial knowledge of the real
history of nations, we must study carefully—not only the records
of their external deeds, and the monuments that they have
left behind them, but—principally and above all else—their
religions. !

With these few preliminary remaarks on the importance of the
subject assigned to me in this Course of Lectures, I shall proceed
to grapple with the task allotted me, and endeavour to set before
you, as simply and plainly as I can, the true nature of the
Assyrian Religion—or, at any rate, its leading characteristics.

First, then—the Assyrian religion was a polytheism—a system
in which the unity of the Godhead was broken up into fragments,
and a large number of deities were presented as objects of adora-
tion to the worshipper, each being regarded as distinet from all
the rest, each having his own form, his own attributes, his own
emblems, his own temples. So far as appears, there was no
esoteric religion, or secret teaching, by which the gods were
identified one with another, and explained to be mere aspects of
a single deity. This was the case in Egypt, but not, so far as I
can see, in Assyria, or Babylonia. There each god was a really
distinct personage. The gods, like men, formed a community, in
which councils were held, disputes took place, quarrels even
might break out, one god might injure or oppress another ; each
acted as he pleased, according to his “ own sweet will,” and wills
might conflict ; and so there might even be “ war in heaven,” as
indeed there was upon one occasion, of which I shall speak at
more length further on.

Secondly, there was not even among the gods a single acknow-
ledged chief ruler. There were certain gradations of rank,
generally, though not always, observed; but no authority was
exercised ; many gods are called “chief of the gods,” “king of
the gods,” even “ god of the gods.” Xach seems to be supreme
in his own sphere. Any one of many may be taken by a wor-
shipper as /s peculiar god, and worshipped almost exclusively of
the others. There is no povapyia—rather what the Greeks
would have called dvapyla—* an absence of government.”

Thirdly, the polytheism is not very multitudinous. We hear,



THE RELIGION OF THE ASSYRIANS. . 11

indeed, in certain passages, of “the 4,000” and even‘gfwthe:
5,000 gods ;” but, practically, only some twenty distinct déities
obtain frequent mention in the inscriptions. There are, indeed, a
pumber of local divinities, river gods, country gods, town gods,
and village gods—but these are suspected to be in many cases
the great gods of the Pantheon, disguised under rustic appella-
tions, while in other cases they are obscure and insignificant
personages, known to few, and scarcely worshipped by any. It is
not my intention to call your attention to these minor deities,
but rather to ask you to concentrate your thoughts for the present
on the nineteen or twenty ‘“great gods” of the Assyrian and
Babylonian Pantheon,

At the head of the Pantheon in either country stood a god,
not the origin of the others, not in any real sense the fountain of
divinity, but of higher rank and dignity than the rest—¢the first
among equals "—-ordinarily named first, and assigned the titles of
greatest honour, forming thus the principal, or at least the highest
object of worship, both to the kings and to the people. This
deity is, in Assyria, Asshur; in Babylonia, Il (or Ra). Some critics
are of opinion that the two great gods are essentially one, the
Assyrian Asshur being neither more nor lessthan Il (or Ra)localized,
and regarded as the special god of Assyria, the protector of the
Assyrian territory, and the tutelary divinity of the Assyrian
kings. But this view is not generally accepted, and seems to
rest upon no sure foundations. There is a marked difference of
character between the Babylonian Il and the Assyrian Asshur.
I1, in the Babylonian system, is dim and shadowy ; his attributes
are, comparatively speaking, indistinct ; and his very name is not
of frequent occurrence. Asshur in the Assyrian system is, of all of
the gods, by far the most pronounced and prominent figure. No
name occurs so often as his; no god has attributes so clearly
marked and positive. On these grounds it has been generally
held that the two are not to be identified, but to be kept distinct,
and to be regarded as respectively peculiar to the two countries.
I shall, therefore, speak of them separately.

Il (or Ra) was, as I have already said, a somewhat shadowy
being. There is a vagueness about the very name, which simply
means “god,” and cannot be said to express any particular
attribute. His form is never represented on the monuments, and
his name is omitted from many lists, as if he were too holy to be
spoken of. He does not appear to have had any special temples,
and his name is rarely made an element in the personal appella-
tions of individuals. He must, however, have been originally the
tutelary deity of Babylon, which was named after him. Bab-il,
or ““the gate of IL”
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Asshur, the Assyrian substitute for 1l, was primarily and
especially the tutelary deity of Assyria, and of the Assyrian
monarchs. The land of Assyria bears his name without any
modification ; its inhabitants are “ his servants,” or ¢ his people ; ”
its troops, “the armies of the God Asshur;” its enemies, “ the
enemies of Asshur.” The kings stand connected with him in
respect of almost everything which they do. He places them
upon the throne, firmly establishes them in the government,
lengthens the years of their reigns, preserves their power, protects
their forts and armies, directs their expeditions, gives them victory
in the day of battle, makes their name celebrated, multiplies their
offspring greatly, and the like. To him they look for the fulfil-
ment of all their wishes, and especially for the establishment of
their sons, and their sons’ sons, on the Assyrian throne to the
remotest ages. Their usual phrase, when speaking of him, is
¢ Asshur, my lord.” They represent themselves as passing their
lives in his service. It is to spread his worship that they carry
on their wars. They fight, ravage, and destroy in his name.
Finally, when they subdue & country, they are careful to “set up
the emblems of Asshur,” and to make the people conform to his
laws.

The ordinary titles of Asshur are : “ The great lord,” ¢ the king
of all the gods,” * he who rules supreme over the gods.” He is
also called occasionally “ the father of the gods,” although that is
a title which belongs more properly to another deity. He is
figured as a man with a horned cap and often carrying a bow—
issming from the middle of & winged circle, and either shooting
an arrow from the bow, or stretching forth his hand, as if to aid or
smite. The winged circle by itself is also used as his emblem,
and probably denotes his ubiquity and eternity, as the human
form does his intelligence, and the horned cap his power. This
emblem—the winged circle—either with or without the human
figure, is an almost invariable accompaniment of Assyrian royalty.
The “great king ” wears it embroidered upon his robes, carries it
engraved upon his seal or cylinder, represents it above his head in
the rock tablets whereon he carves his image, kneels or stands
in adoration before it, fights under its shadow, under its protection
returns victorious, places it conspicuously upon his obelisks and
other monuments ; and, in all these representations, it is re-
markable how, by slight modifications, he makes the emblem
conform to the circumstances of his own employment at the
time. When he is fighting, Asshur, too, has his arrow upon the
string, and points it against the monarch’s adversaries. When
he is returning home victorious with the disused bow in his left
hand, and his right hand outstretched and elevated, Asshur has
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the same attitude. In peaceful scenes the bow disappears alto-
gether. If the king worships, the god holds out his hand to aid ;
if he is engaged in secular acts, the divine presence is thought to
be sufficiently marked by the circle and the wings without the
human figure.

In immediate succession to Asshur in Assyria, and Il (or Ra) in
Babylonia, we find in both countries a Triad, consisting of Anu,
Bel, and Hea (or Hoa). These three are called in some places
specially and distinctively the great gods.” In execrations,
where curses are invcked on those who shall do certain acts, they
are separated off from all the other deities, and placed together
in a clanse, which stands at the head of the entire list of ana-
themas. In invocations their names follow, for the most part,
immediately after the name of Asshur; and this is their usual
and proper place in all complete lists of the chief gods. Anu and
Bel in the Babylonian system are brothers, both of them being
sons of Il (or Ra) ; but this relationship is scarcely acknowledged
m Assyria. Hea, in both countries, stands apart, unconuected
with the other two, but still their equal, and joined with them in
a Triad, wherein he occupies the third place.

It has béen conjectured by M. Francois Lenormant that in this
triad we have a cosmogonic myth, and that the three deities
which form it represent—Anu, the primordial chaos, or matter
without form ; Hea, life and intelligence, considered as moving
in and animating matter ; and Bel, the organizing and creating
spirit, by which matter was actually brought into subjection, and
the material universe evoked out of chaos and settled in an orderly
way. But it may be questioned whether the veil which hides the
inner meaning of the Assyrian religion, if it had an inner mean-
ing, is as yet sufficiently lifted to entitle mere conjectures on 1ts
true import to much attention. For my own part, I believe that
Anu, Bel, and Hea were originally the gods respectively of the
earth, of the heavens, and of the waters, thus corresponding 1n
the main to the well-known Pluto, Zeus or Jupiter, and lgoseidon or
Neptune, of the Greeks and Romans, who divided between them
the dominion over the visible creation. But this early belief
became, in course of time, overlaid to a great extent with other
notions ; and though Hea continued always to have, more or less,
the character of a water deity, Anu and Bel ceased to have
peculiar spheres, and became merely ¢ great gods,” with a

eneral superintendence over the world, and with no very marked

ifference of powers.

Anu is commonly spoken of as “the old Anu,” ¢ the original
chief,” “ the king of the lower world,” and “the lord of spirits
and demons.” There is one text in which he seems to be called
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“the father of the gods;” but the reading is doubtful. We
cannot identify as his any one of the divine forms which appear
on the Assyrian or Babylonian cylinders or other monuments ;
nor can we assign to him any distinct emblem, unless it be that
of the single upright wedge, which represents him on the
Chaldean numeration tablets. This single upright wedge has
the numerical power of ¢ sixty;”’ and sixty appears to have been
assigned to Anu as his special number. Though a  great god,”
he was not one towards whom much preference was shown. His
name is scarcely ever found as an element in royal or other
appellations ; the kings do not very often mention it, and only
one monarch—the first Tiglath-pileser (about B.c. 1130)—speaks
of himself as Anu’s special votary.

The second god of the first Triad—the god Bel—familiarly known
to us by the mentions of him which occur in the canonical Scrip-
tures and in the Apocrypha, is one of the most marked and
striking figures in the Pantheon alike of Babylonia and of
Assyria. Bel is “ the god of lords,” “the father of the gods,”
“the creator,” “the mighty prince,” and “the just prince of the
gods.” He plays a leading part in the mythological legends,
which form so curious a feature in the Babylonian and Assyrian
religion. In the History of COreation we are told that Bel
made the earth and the heaven; that he formed man by a
mixture of his own blood with earth, and also formed beasts, and
that afterwards he created the sun and the moon, and the five
planets. In the War of the Gods we find him contending
with the great dragon, Tiamat, and after a terrible single combat
destroying her by flinging & thunderbolt into her open mouth.
He also, in conjunction with Hea, plans the defence when the
seven spirits of evil rise in rebellion, and the dwelling-place of
the gods is assaulted by them. The titles of Bel generally ex-
press dominion. He is ““ the Lord ” par excellence, which is the
exact meaning of his name in Assyrian; he is “the king of
all the spirits,” “ the lord of the world,”” and again “the lord of
all the countries.” Babylon and Nineveh are both of them
under his special care, Nineveh having the title of ‘“the city of
Bel ” in some passages of the inscriptions. His chief temples
were at Babylon, at Nipur, at Calah (now Nimrud), and at
-Duraba (now Akkerkuf).

Hea (or Hoa), the third god of the first Triad, ranks immediately
after Bel in the complete lists of Assyrian deities. He is empha-
tically one of the “great gods,” and is called “the king,” ¢ the
great inventor,” and ¢the determiner of destinies.”” I have
already remarked that he is especially connected with the element
of water, and hence he is “the king of the deep,” “ the king of
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rvivers,” “the lord of fountains,” and to a certain extent ‘the lord
of the harvest.”” In the legend of Creation he is joined with
Bel in the office of guardian, and watches over the regularity of
the planetary courses. In the War of the Gods he and Bel
plan the defence, after which Hea commits the execution of the
plans made to his son, Mesodach. In the Flood legend Hea
naturally plays an important part, since water is his element. It
is he who announces to Hasis-adra, the Babylonian Noah, that
a deluge is about to destroy mankind, and commands him to
build a great ship, in order that he may escape it. It is he again
who opposes the wish of Bel to make the destruction complete,
and persuades him to let Hasis-adra and his family come out safe
from the ark. In the tale of Ishtar’s descett into Hades, Hea’s
counsel is sought by the moon-god ; and by a skilful device he
obtains the restoration of the queen of love to the upper world.
Indeed, throunghout the whole of the mythology we find all clever
inventions and well-laid plans ascribed to him, so that his history
quite justifies his title of ‘“‘lord of deep thoughts.” Hea is
probably intended by the O& of Helladius, and the Oannes of
Berosus, who came up out of the Persian Gulf, and instructed
the first settlers on the Lower Tigris and HEuphrates in letters,
science, religion, law, and agriculture.

In direct succession to the three gods of the first Triad—Anu,
Bel, and Hea (or Hoa), we find a second still more widely recog-
nized Triad, comprising the moon-god, the sun-god, and the god
of the atmosphere. There is much difference of opinion with
respect to the name of the last god of these three, which is never
spelt phonetically, but only represented by a monogram. He has
been called Iva (or Yav), Vul, Bin, Yem (or Im), and recently
Rimmon. It does not much signify which of these names is
preferred, as all rest upon conjecture ; but, since convenience
requires that he should be spoken of by a single definite appella~
tion, I shall adopt that of * Vul,” which was originally given to
him by my brother. The second Triad then is one consisting of
Sin, Shamas, and Vul, the gods respectively of the moon, the
sun, and the atmosphere.

It is very noticeable that in Assyria and Babylonia the moon-
god took precedence of the sun-god. Night was probably more
agreeable to the inhabitants of those hot regions than day ; and
the cool placid time when they could freely contemplate the
heavens, and make their stellar and other observations, was
especially grateful to the priestly astronomers, who had the
superintendence and arrangement of the religion. Sin, the moon
—the first element in the name Sinakhirib (Sennacherib), is thus
one of the leading deities. He is called *the chief of the gods of
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heaven and earth,” ¢ the king of the gods,”” and even “the god of

the gods.” These seem, however, to be honorific expressions, used
by his votaries in the warmth of their hearts, with some touch .of
Oriental hyperbole. Sin was more properly the illuminator,”

“he who dwells in the sacred heavens,” ¢ he who circles round -

the heavens,” and ¢ the lord of the month.” Further, for some
recondite reason which is not explained, he was selected to preside
over architecture ; and, in this connection, he is ‘¢ the supporting

architect,” “ the strengthener of fortifications,” and ¢ the lord of .

building.” A close bond of sympathy united Sin with the two
other members of the second Triad. When the seven spirits of
evil made war in heaven, and directed their main attack upon
Sin, as the chief ®ader of the angelic host, Shamas and Vul
instantly came to his aid, withstood the evil spirits, and, fighting
firmly side by side with Sin, succeeded in repulsing them. The
three gods are frequently conjoined in invocations, anathemas,
and the like. In offerings and festivals, however, Sin is united
with Shamas only, the place of Vul being taken by a goddess
who is entitled ¢ the divine mistress of the world.”

Sin was among the gods most widely and devoutly wershipped,
both in Babylonia and Assyria. He had temples at Ur,
Borsippa, Babylon, Calah, and Dur Sargina. The third month
of the year, called Sivan, was dedicated to him. In another
month not so dedicated, we find sacrifice to him prescribed on
nine days of the thirty. His name was widely used as an element
in royal and other appellations, as in Sennacherib, Sin-iddina,
Sin-gasit, Naram-Sin, Sin-taggil, Sin-shar-uzur, and the like.
A crescent moon is the ordinary emblem of Sin, but sometimes
he is represented in & human form, with a long robe about him,
and a triple crown upon his head, the crown being surmounted
by a crescent.

Shamas, the sun-god, occupies the middle position in the
second Triad, which is either ¢ Vul, Shamas, Sin,” or “Sin,
Shamas, Vul,” but more commonly the latter. His titles are
either general or special. In a general way he is called “the
establisher of heaven and earth,” “the judge of heaven and
earth,” “the warrior of the world,” apnd “the regent of all
things ;” while, with direct reference to his physical nature, he is
¢ the lord of fire,” “the light of the gods,” “the ruler of the
day,” and “he who illumines the expanse of heaven and earth.”
The Assyrian kings regard him as affording them especial help
in war. He is “the supreme ruler, who casts a favourable eye
on expeditions,” ‘the vanquisher of the king’s enemies,” “ the
breaker up of opposition.” He “ casts his motive influence ” over
the monarchs, and “causes them to assemble their chariots and
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‘their warriors ;” he “ goes forth with their armies,” and enables
them to extend their dominions; he chases their enemies before
them, causes opposition to cease, and brings them back with
victory to their own country. Besides this, 1n time of peace he
helps them to sway the sceptre of power, and to rule over their
subjects with authority. It seems that, from observing the
manifest agency of the material sun in stimulating all the
functions of nature, the Assyrians and Babylonians came to
the conclusion that the sun-god exercised a similar influence over
*he minds of men, and was the great motive agent in human
history.

Theyworship of Shamas was universal. The seventh month,
Tisri was dedicated to him, and, in the secord Elul—the inter-
calary month—he had, like the moon-god, nine festivals. His
emblem appears upon almost all the religious cylinders ; and in
almost all lists of the gods, his name holds a high place. Some-
times he is a member of a Triad, composed of himself together
with Sin and Asshur. In the mythological legends, however, he is
ot very frequently mentioned. We find him, indeed, defending
the moon=god, in conjunction with Vul, when the seven spirits
make their assault upon heaven ; and in the Deluge tablets we are
told that it was he who actually made the Flood. But otherwise
the Assyrian mythology is silent concerning him, offering in this
respect a remarkable contrast to the Egyptian, where the sun is the
principal figure.

Vul, the god of the atmosphere, who completes the second
‘Triad, has, on the whole, a position quite equal to that held by
Sin and Shamas, whom he even, occasionally, precedes in the
lists. Some kings seem to ‘place him on a par with Anu, or even
with Asshur, recognizing Anu and Vul, or Asshur and Vul, as
especially “ the great gods,” and as their own peculiar guardians.
In a general way, Vul corresponds with the Indra of the early
Hindoos, or the ‘‘ Jupiter Tonans” of the Romans, being “ the
Jrince of the power of the air,” the lord of the whirlwind and
tempest, and the wielder of the thunderbolt. His most common
-titles are, ¢ the the lord of the air,” “the minister of heaven and
earth,”” and “he who makes the tempest to rage.” He is re-
garded as the destroyer of crops, the rooter up of trees, the
scatterer of the harvest; famine, scarcity, and even their conse-
-quence, pestilence, are ascribed to him. He is said to bold in
‘his hands a “flaming sword,” with which he effects his ravages ;
and this “flaming sword,” which probably represents lightning,
seems to form his emblem on the tablets and cylinders, where it
is figured as a double or triple bolt. But Vul has also a softer
«character. As the god of the atmosphere, he gives the rain;

9
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and hence he is “ the careful and beneficent chief,” ¢the giver
of abundance,” and “the lord of fecundity.” In this capacity he
is naturally chosen to preside over canals, the great fertilizers
in Mesopotamia ; and thus we find among his titles ¢ the lord of
canals,” and * the establisher of works of irrigation.”

Next in succession to the eight gods already described, may be
placed six goddesses, closely connected with six of them. It is
a general rule of Oriental mythologies, that each muale principle
shall have a female counterpart. From this rule, in the Baby-
lonian and Assyrian mythology, the highest of the gods, Il and
Asshur, are exempt; but otherwise almost all the principal
deities are united m pairs, of whom one is male and the other
female. Anu hasea wife called Anat or Anata, who 1s a pale and
shadowy personage, the mere faint reflection of her husband,
whose name she receives, merely modified by a feminine termina-~
tion. Bel cr Bil has a wife, Bilat, known to the classical writers
as Beltis or Mylitta—a term standing to Bil as Anat to Anu,
but designating a far more substantial personage. Beltis is
‘“the mother of the gods,” “the great goddess,” ¢ the great lady,”
“the queen of the lands,” and “the queen of fecunﬁity.” She
corresponds to the Cybelé of the Phrygians, the Rhea of the
(reeks, and the “Magna Mater” or ¢ Bona Dea” of the Romauns.
Occasionally, she adds to this character the attributes of Bellona,
and even of Diana, being spoken of as presiding over war and hunt-
ing. The wife of Hea has been called Dav-kina, Nin-azu, and Nin-
ki-gal. She is called “the queen of Hades,” and “ the lady of the
house of death.”” She was the mistress of the realms below, while
on earth she had the special office of watching and sootking the last
hours of the dymmg. To the wife of Sin, no proper name is given ;.
but she is frequently associated with her husband under the
appellation of “the great lady.” The wife of Shamas is Gula
or Anunit. She was, like Beltis, a “ great goddess,” but had
a less distinctive character, being little more than a female sun.
Finally, Vul had a wife called Shala or Tala, whose common
title is sarrat, “ queen,” but who is a colourless and insignificant
personage.

We now come to a group of five deities, who are connected
together by the fact that they have, all of them, an unmistakably
astral character. There are Nin or Ninip, Marduk or Merodach,
Nergal, Ishtar, and Nebo, who correspond respectively to the
planets Saturn, Jupiter, Mars, Venus, and Mercury.

Nin (or Ninip), who presided over the most distant of the visible-
planets, Saturn, was more an object of worship in Assyria than in
Babylonia. He has been called “the Assyrian Hercules ;”’ and
uo doubt he in many respects resembles that hero of the classical
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nations. Among his titles are the following : “ The lord of the
brave,” “the warlike,”” ¢ the champion,” ¢ the warrior who sub-
d#ies foes,” “ the reducer of the disobedient,” *the exterminator
of rebels,” “the powerful lord,” “the exceeding strong god,”
and “he whose sword is good.”” He presides in a great measure
both over war and hunting. Most of the Assyrian monarchs
represent themselves as going out to war under his auspices, and
ascribe their successes mainly to his interposition. He is espe-
cially useful to them in the subjection of rebels. He also upon
some occasions incites them to engage in the chase, and aids them
strenuously in their encounters with wild bulls and lions. It is
thought that he was emblematically portrayed in the winged
and human-headed bull which forms so striking a feature in the
architectural erections of the Assyrians.

As Nin was a favourite Assyrian, so Merodach was a favourite
Babylonian, god. From the earliest times the Babylonian
monarchs placed him in the highest rank of deities, worshipping
him in conjunction with Anu, Bel, and Hea, the three gods of the
first Triad. The great temple of Babylon, known to the Greeks
as the “Temple of Bel,”” was certainly dedicated to him ; and it
would, therefore, seem that the later Babylonians, at any rate,
must have applied to him the name of Bel, or “lord,” which
in earlier times had designated a different member of their
Pantheon. Merodach’s ordinary titles are “the great,” ¢the
great lord,” “the prince,” “the prince of the gods,” and ¢the
angust god.” He is also called “the judge,” ¢ the most ancient,”
“he who judges the gods,” “the eldest son of heaven,” and, in
one place, “the lord of battles.” Occasionally, he has still higher
and seemingly exclusive designations, such as “the great lord of
eternity,” ‘“the king of heaven and earth,” “the lord of all
beings,” “ the chief of the gods,” and “the god of gods.” But
these titles-do not seem to be meant exclusively. Merodach is
held in considerable honour among the Assyrians, being often
coupled with Asshur, or with Asshur and Nebo, as a war-god,
one by whom kings gain victories and obtain the destruction of
their enemies. But it is in Babylonia, and especially in the later
Babylonian Empire under Nebuchadnezzar and Neriglissar, that
his worship culminates. It is then that all the epithets of the
highest honour are accumulated upon him, and that he becomes
an almost exclusive object of worship; it is then that we find
such expressions as—“1I supplicate the king of gods, the lord
of lords, in Borsippa, the city of his loftiness ;" and “O god
Merodach, great lord, lord of the house of the gods, light of the
gods, father, even for thy high honour, which changeth not, a
temple have I built!”
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In his stellar character Merodach represented the planet
Jupiter, with which he was supposed to have a very intimate
connection. The eighth month (Marchesvan) was dedicated to
him. In the second Elul, he had three festivals—on the third,
on the seventh, and on the sixteenth day.

Nergal, who presided over the planet Mars, was essentially a
war god. His name signifies ¢ the great man,” or “the great
hero;” and his commonest titles are *the mighty hero,” ¢ the
king of battle,”” “the destroyer,” * the champion of the gods,”
and “the great brother.” He “ goes before ” the kings in their
warlike expeditions, and helps them to confound and scatter their
enemies. Nor is he above lending them his assistance when they
indulge in the pleasures of the chase. One of his titles is “ the
god of hunting ; ” and, while originally subordinated to Nin in
this relation, ultimately he outstrips his rival, and becomes the
especial patron of hunters and sportsmen. Asshur-bani-pal, who
is conspicuous among the Assyrian kings for his intense love of
field sports, uniformly ascribes his successes to Nergal, and does
aot even join with him any other deity. Nergal’s emblem was
the human-headed and winged lion, which is usually seen, as it
were on guard, at the entrances of the royal palaces.

Ishtar, who was called Nana by the Babylonians, corresponded
both in name and attributes with the Astarte (or Ashtoreth) of
the Pheenicians and Syrians. Like the Greek Aphrodité and
the Roman Venus, she was the queen of love and beauty, the
goddess who presided over marriage, and even over the loves of
animals. He own frailty was notorious. In one of the Izdubar
legends she courts that romantic individual, who, however,
decimnes her advances, reminding her that her favour had always
Eroved fatal to those persons on whom she had previously

estowed her affections. There can be little doubt that—in
Babylon at any rate—she was worshipped with unchaste rites,
and that her cult was thus of a corrupting and debasing character.
But, besides this soft and sensual aspect, Ishtar had a further
and a nobler one. She corresponded not to Venus only, but also
to Bellona, being called “the goddess of war and battle,” “ the
queen of victory,” “she who arranges battles,” and “she who
defends from attack.” The Assyrian kings very generally unite
her with Asshur in the accounts which they give of their military
expeditions, speaking of their forces as those which Asshur and
Ishtar have committed to their charge, of their battles as fought
in the service of Asshur and Ishtar, and of their triumphs as the
result of Asshur and Ishtar aiding them and exalting them above
their enemies. Ishtar had also some general titles of a lofty but
vague character ; she was called “the fortunate,” “the happy,”
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“the great goddess,” “the mistress of heaven and earth,” and
“ the queen of all the gods and goddesses.” In her stellar char-
acter she presided over the planet Venus; and the sixth month,
Elul, was dedicated to her.

Nebo, the last of the five planetary deities, presided over
Mercury. It was his special function to have nnder his charge
learning and knowledge. He is called “the god who possesses
intelligence,” “he who hears from afar,” “he who teaches,” or
“he who teaches and instructs.” The tablets of the royal library
at Nineveh are said to contain *‘ the wisdom of Nebo.” He is
also, like Mercury, the minister of the gods, but scarely their
messenger—an office which belongs to a god called Paku. At
the same time, as has been noticed in the case of other gods,
Nebo has a number of general titles, implying divine power,
which, if they had belonged to him alone, would have seemed to
prove him to be the Supreme Deity. He is “the lord of lords,
who has no equal in favour,”” “the supreme chief,” “the sus-
tainer,” “the supporter,” “the ever-ready,” ¢ the guardian of
heaven and earth,” “the lord of the constellations,” “the holder
of the sceptre of power,” “he who grants to kings the sceptre of
royalty for the governance of their people.” It is chiefly by his
omission from several lists, combined with his humble place
when he is mentioned together with the really ¢ great gods”
that we are assured of his occupying a (comparatively) low
position in the general pantheon.

The planetary gods had in most cases a female counterpart.
Nebo was closely associated with a goddess called Urmit or
Tasmit ; Nergal with one called Laz, and Merodach with Zir-
panit or Zir-banit. Nin, the son of Bel and Beltis, is sometimes’
made the husband of his mother, but otherwise has no female
counterpart. Ishtar is sometimes coupled with Nebo in & way
that might suggest her being his wife, if it were not that that
position is certainly occupied by Urmit.

The Assyrians and Babylonians worshipped their gods in
shrines or chapels of no very great size, to which, however, was
frequently attached a lofty tower, built in stages, which were
gsometimes as many as seven. The tower could be ascended
by steps on the outside, and was usually crowned by a small,
but richly adorned, chapel. The gods were represented by
images, which were either of stone or metal, and which bore the
buman form, excepting in two-instances. Nin and Nergal were
portrayed, as the Jews perhaps portrayed the cherubim, by
animal forms of great size and grandeur, having human heads
and huge outstretched wings. There was nothing hideous, or
even grotesque, about the representations of the Assyrian gods.
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Tho object aimed at was to fill the spectator with feelings of awe
and reverence; and the divine figures have, in fact, universally
an appearance of calm placid strength and majesty, which is
solemn and impressive.

The gods were worshipped, as generally in the ancient world,
by prayer, praise, and sacrifice. Prayer was offered both for
oneself and others. The  sinfulness of sin” was deeply felt, and
the divine anger deprecated with much earnestness. “0O my
lord,” says one suppliant, “ my sins are many, my trespasses are
great; and the wrath of the gods has plagued me with disease,
and sickness, and sorrow. I fainted, but no one stretched forth
his hand ; I groaned, but no one drew nigh; I cried aloud, but
no one heard. O Lord, do not thou abandon thy servant. In
the waters of the great storm do thou lay hold of his hand. The
sins which he has committed do thou turn to righteousness.”
Special intercession was made for the Assyrian kings. Praise
was even more frequent than prayer. Hymns to the gods are
numerous.  Sacrifice almost always accompanied prayer and
praise. Every day in the year seems to have been sacred to some
deity or deities ; and some sacrifice or other was offered every
day by the monarch, who thus set an example to his subjects,
which they were probably not slow to follow. The principal
sacrificial animals were bulls, oxen, sheep, and gazelles. Liba-
tions of wine, and the burning of incense, were also parts of the
recognized worship ; and offerings might be made of anything
valuable.

It is an interesting question how far the Assyrians and
Babylonians entertained any confident expectation of a future
life ; and, if so, what view they took of it. That the idea did
not occupy a prominent place in their minds, that there was a
strong contrast in this respect between them and the people of
Egypt, is palpable from the very small number of passages in
which anything like an allusion to a future life can be even
suspected. Still, there certainly seem to be places in which the
continued existence of the dead is assumed, and where the hap-
piness of the good and the wretchedness of the wicked in the
future state are indicated. In one passage the happiness of the
king in another world seems to be prayed for. In two or three
others, prayer is offered for a departing soul in terms like the
following :—¢ May the Sun give him life, and Merodach grant
him an abode of happiness!” Or, “ To the Sun, the greatest of
the gods, may he ascend ; and may the Sun, the greatest of the
gods, receive his soul into his holy hands!” The nature of the
happiness expected may be gathered from occasional notices,
where the soul is represented as clad in a white radiant garment,
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as dwelling in the presence of the gods, and as partaking of
celestial food in the abodes of blessedness. On the other hand,
Hades, the receptacle of the wicked after death, is spoken of as
“the abode of darkness and famine ”—the place “ where earth is
men’s food, and their nourishment clay ; where light is not seen,
but 1n darkness they dwell ; where ghosts, like birds, flutter
their wings; and on the door and the doorposts the dust lies
undisturbed.” Different degrees of wickedness seem to meet
with different and appropriate punishments. There is one place
—apparently a penal fire—reserved for unfaithful wives and
husbands, and for youths who have dishonoured their bodies.
M. Lenormant seems, therefore, to be in error when he says that
“ though the Assyrians recognized a place of departed spirits,
yet it was one in which there *was no trace of a distinetion of
rewards and punishments.”

Among the sacred legends of the Babylonians and Assyrians
the following were the most remarkable. They believed that at
a remote date, before the creation of the world,ithere had been
war in heaven. Seven spirits, created by Anu to be his
messengers, took council together, and resolved to revolt.
“ Against high heaven, the dwelling place of Anu, the king, they
plotted evil,” and unexpectedly made a fierce attack The moou-
god, the sun-god, and Vul, the god of the atmosphere, withstood
them, and after a fearful struggle beat them off. Then there was
peace for a while. But once more, at a later date, a fresh revolt
broke out. The hosts of heaven were assembled together, in
number five thousand, and were engaged in singing a psalm
of praise to Anu, when suddenly discord arose.  With a loud
cry of contempt” a portion of the angelic choir “broke up the
holy song,” uttering wicked blasphemies, and so ‘ spoiling, con-
fusing, confounding, the hymn of praise.” Asshur was invited
to put himself at the head of the rebels, but “refused to go forth
with them.” Their leader, who is unnamed, took the form of a
dragon, and in that shape contended with the god Bel, who
proved victorious in the combat, and slew his adversary by eans
of a thunderbolt, which he flung into the dragon’s gaping mouth.
Upon this the entire host of the wicked angels took to flight, and
was driven to the abode of the seven spirits of evil, where they
were forced to remain, their return to heaven being forbiddeu.
In their room man was created.

The Chaldeean legend of Creation, according to Berosus, was the
following : “In the beginning all was darkness and water, and
therein were generated monstrous animals of strange and peculiar
shapes. There were men with two wings, and some even with
four, and with two faces, and others with two heads, a man’s and
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a woman’s ; and there were men with the heads and horns of
goats, and men with hoofs like horses ; and some with the upper
parts of a man joined to the lower parts of a horse, like centaurs ;.
and there were bulls with human heads, dogs with four bodies and
with fishes’ tails ; men and horses with dogs’ heads ; creatures
with the heads and bodies of horses, but with the tails of fish ;
and other animals mixing the forms of various beasts. Moreover
there were monstrous fishes and reptiles and serpents, and divers
other creatures which had borrowed something from each other’s
shapes, of all which the likenesses are still preserved in the
temple of Bel. A woman ruled them all, by name Omorka,
which means ¢the sea.’” Then Bel came forward and split the
woman in twain; and of the one half of her he made the heaven,
and of the other half the earth ; and the beasts that were in her
he caused to perish. And he split the darkness, and divided the
heaven and the earth asunder, and set the world in order, and
the animals that could not bear the light perished. Bel, upon
this, seeing that the earth was desolate, yet teeming with pro-
ductive power, commanded one of the gods to cut off his head,
and to mix the blood which flowed forth with earth, and form
men therewith, and beasts that could bear the light. So man
'was made, and was intelligent, being a partaker of the divine
wisdom. Likewise Bel make the stars, and the sun and moon,
and the five planets.”

The legeund of the descent of Ishtar into Hades runs as follows :
“To the land of Hades, the land of her desire, Ishtar, the daughter
of the moon-god Sin, turned her mind. When Ishtar arrived at
the gate of Hades, to the keeper of the gate she spake: ‘O
Keeper of the entrance, open thy gate! Open thy gate, I say
again, that I may enter in! If thou openest not thy gate, if then
dost not let me in, I will assault the door, the gate I will break
down, I will attack the entrance, I will split open the portals. I
will raise the dead to be the devourers of the living! TUpon the
living the dead shall prey !’ Then the porter opened his mouth
and spake, and thus he said to great Ishtar: ¢Stay, lady, do-not
shake down the door ; I will go and inform Queen Ninkigal.” So
the porter went in, and to Ninkigal said: ¢Curses thy sister
Ishtar utters; yea, she blasphemes thee with fearful curses.’
And Ninkigal, hearing his words, grew pale, like a flower when
cut from the stem. Like the stalk of a reed she shook. And she
said, ‘I will cure her rage; I will speedily cure her fury. Her
curses I will repay. Light up consuming flames! Light up a
blaze of straw! Be her doom with the husbands who left their
wives ; be her doom with the wives who forsook their lords ; be
her doom with the youths of dishonoured lives. @o, porter, and
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open the gate for her ; but strip her, as some have been stripped
ere now.’” The porter went and opened the gate. ¢Lady of
Tiggaba, enter,’ he said ; enter, it is permitted. The Queen of
Hades to meet thee comes.” So the first gate let her in ; but she
was stopped, and there the great crown was taken from her head.
¢ Keeper, do not remove from me the crown that is on my head.
¢ Excuse it, lady, the queen of the land insists upon its removal.’
The next gate let her in, but she was stopped, and there the
earrings were taken from her ears. ‘XKeeper, do not take off
from me the earrings from my ears’ ‘Xxcuse it, lady, the
queen of the land insists upon their removal’ The third gate
let her in, but she was.stopped, and there the precious stones were
taken from her head. ¢ Keeper, do not take off from me the gems
that adorn my head’ ¢Excuse it, lady, the queen of the land
insists on their removal.” The fourth gate let her in, but she was
stopped, and there the small jewels were taken from her brow.
¢ Keeper, do not take off from me the small jewels that deck my
brow.” ¢Excuse it, lady, the queen of the land insists upon their
removal’ The fifth gate let her in, bat she was stopped, and
there the girdle was taken from her waist. ¢ Keeper, do not take
off from me the girdle that girds my waist.’ ¢Excuse it, lady,
the queen of the land insists upon its removal’ The sixth gate
let her in, but she was stopped, and there the gold rings were
taken from her hands and feet. ¢ Keeper, do not take off from
me the gold rings of my hands and feet” ¢Excuse it, lady, the
queen of the land insists upon their removal.” The seventh gate
let her in, but she was stopped, and there the last garment was
taken from her body. ¢Keeper, do not take off, I pray, the last
garment from my body.” ¢Excuse it, lady, the queen of the land
insists on its removal.’

“ After Mother Ishtar had descended into Hades Ninkigal saw
her and derided her to her face. Then Ishtarlost her reason, and
heaped curses upon the other. Ninkigal upon this opened her
mouth and spake: ‘Go, Namtar, and bring her out for punish-
ment. Afflict her with disease of the eye, the side, the feet, the
heart, the head.’

“The divine messenger of the gods lacerated his face before
them. The assembly of the gods was full. The Sun came, and
with him the Moon his father, and thus spake he weeping unto
Hea, the king, ¢Ishtar has descended into the earth, and has
not risen again; and ever since the time that Mother Ishtar
descended into hell the master had ceased from commanding, the
slave had ceased from obeying.” Then the god Hea in the depth
of his mind formed a design ; he modelled for her escape the
figure of a man in clay. ‘Go and save her, Phantom,’” he said,
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¢ Present thyself at the portal of Hades; the seven gates of
Hades will all open before thee. Ninkigal will see thee and take
pleasure because of thee. When her mind has grown calm, and
her anger has worn itself away, awe her with the names of the
great gods. Then prepare thy frauds. On deceitful tricks fix
thy mind. Use the very chiefest of thy deceits. Bring forth
fish out of an empty vessel. That will astonish Ninkigal, and to
Ishtar she will restore her dress. Thy reward—a great reward—
for these things shall not fail. Go, Phantom, save her, and the
assembly of the people shall crown thee! Meats, the best in the
city, shall be thy food! Wines, the most delicious in the city,
shall be thy drink,, A royal palace shall be thy dwelling—a
throne of state thy seat. Magician and conjuror shall kiss the
hem of thy garment.’

“Ninkigal opened her mouth and spake; to her messenger,
Namtar, command she gave: ¢ Go, Namtar, the temple of justice
adorn! Deck the images! Deck the altars! Bring out
Anunnak, and let him take his seat on a throne of gold! Pour
out for Ishtar the water of life ; from my realms let her depart.’
Namtar obeyed; he adorned the temple, decked the images,
decked the altars ; brought out Anunnak and set him on a throne
of gold ; poured out for Ishtar the water of life, and suffered her
to depart. Then the first gate let her out, and gave her back the
garment of her form. The second gate let her out, and gave her
back the jewels for her hands and feet. The third gate let her
out and gave her back the girdle for her waist. The fourth gate
let her out and gave her back the small gems she had worn upon
her brow. The fifth gate let her out and gave her back the pre-
cions stones that had been upon her head. The sixth gate let
her out and gave her back the earrings that were taken from her
ears. And the seventh gate let her out, and gave her back the
crown she had carried on her head.”

So ends this curious legend. There are many others, especially
an account of the Deluge, which is of great interest. But the
inexorable march of time warns me that I must not trespass
longer upon your patience, but must thank you for your kind
attention, and make my bow.
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THE RELIGION OF BABYLONIA.
BY W. ST. CHAD BOSCAWEN.

IN coming before you-this aftermoon, to lectyre on the Religion
of Babylonia, I feel that I stand in a different position from the
lecturers who have preceded me. TUnlike the learned scholars
who have spoken to you regarding the teachings, creeds and
ceremonies of Buddhism, Hinduism, or Mohammedanism, I
can bring before you no sacred canon of books upon which to
base my analysis of this ancient religion. Among the sacred
writings of the land of Chaldea—we find no class of works which
can be studied in the same systematic manner, or submitted to
the same analysis as the Vedas, the Sutras, or the Quran. There
is another difficulty which we encounter upon the threshold of
the exposition of the principal features of the history of religions
development in Chaldea. It carries us back to so remote an
antiquity, before the birth of the most ancient of the religions
with which we are familiar, and which have formed the data
wupon which the students of the science of comparative religious
have formulated the laws governing the growth of religions in
general, that it is extremely difficult to trace its growth and
development in accordance with those laws which are applicable
‘to the Aryan and other systems.

Our earliest inscriptions from the cities of Southern Chaldea
carry us back to a period certainly long prior to B.c. 3800, and
yet these inscriptions prove that religion had already passed
‘through more than one of the earlier stages of development.
Animism or Shamanism, the crude cultus of the magician and
sorcerer, ever in contact with the evil opponents in nature, the
spirits which waged war against man had passed away and given
place to the worship of the Creator God (Dimmera). While,
however, this progress had been attained, and a crude theocracy
formulated, yet the older creeds still lingered on and intermingled
with the religion of the period; and fragments of their litanies
and liturgies are still preserved to us.

It is in this mixed character of the religion in the inscriptions
that one of our chief difficulties is found.
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The sacred literature is by no means scanty; thousands of
tablets exist in our museums, which contain prayers, litanies,
and liturgical texts. Our difficulty lies rather, however, in the
fact that these tablets present no regular arrangements, as to
clags, date, or authorship ; and this is still further complicated by
the fact that many of the tablets are rather to be regarded as
scattered pages of lost works than complete works in themselves.

Fragmentary, varied in date and character, as most of these
tablets are, the patient study and research of such able scholars
as the late M. Frangois Lenormant in France, and the Rev. Professor
A. H. Sayce in England, have done much to introduce system and
order where chaos formerly existed ; and toenable us to ascertain,
with some degree of approximation, the oldest of the religious
books of Chaldea. Among these tablets are a large number whose
religious teaching centres round the ancient city of Eridu. This
ancient city, the older name of which was Eri-dugga (“ the Holy
City '), was the Jerusalem, the Umritzsa, the Mecca, of Chaldea.
Situated on the shores of the Persian Gulf, which at that remote
period came much farther inland® than at the present day, it was
the sacred city of Ea, the all-wise god of the sea. Ea was the god
not only of the mateiial watery sea, but also of the mystic deep,*
the Oceanos which surrounded the earth like a serpent, and which
was his symbol.

Here then grew up the creed of the worship of the sea-god.
They heard his voice in the murmur of the waves, and in the
ebbing and flowing tide.’, They saw his anger in the stormy
waves, which lashed themselves with fury, and made the sea wild
with tossing billows. In the deep depths of its coral caves he
dwelt—invisible to men, yet knowing all things.

It is difficult to trace the origin of this cult; it is, perhaps, to
be attributed to a tribe who entered Chaldea from the sea, or who,,
at any rate, were a race of navigators, as shown by the epithets
of their god: “lord of the boatment,” “lord of ships,” “lord
of sea and rivers,” all of which are those of a seafaring people.
We have certainly a trace of this early school of religious teaching
preserved in the legend of Oannes, recorded by Berosus. This
strange fish-man rose day by day from the waters of the Erythreean
Sea, to teach men the first elements of civilization. In this

! The site of Eridu is now marked by the mounds of Abu Shahrein on the east
bank of the Buphrates, about twenty miles south of Mughim, or Ur. Calculating*
the growth of alluvial at a similar proportion to that of the present day, about
six feet per annum, it must have been earlier than B.C. 3000, considerably, when.
Endu was an open port on the shores of the Gulf.

* This region was called Absu or Apsu, the Apagon of Damascius, and is explained
by Bit nemeks, © the house of deep knowledge.’

* W. A. 1., ii, 18-30-35.
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tradition the epithets found on the tablets : ““the wise one,” ¢ the
intelligent,” “the one who knows all things,” are evidently
embraced in the character of the instructor applied to Oannes.
In these older tablets, partially magical, we find the devotee in his
trouble turning to Ea to aid him to remove his sickness or drive
away 2 malevolent foe—but the holy one, while being the supreme
god and father of all, holds no direct communication with men.
They hear his voice in the waves, they feel his presence and his
breath in the cool breeze at eventide. ¢ Inthe innermost recesses
we have smelt his pure breath,” says one of the hymns.. Thus he
made himself manifest like Yaveh to Adam in the garden, in the
cool of the evening, but they saw him not. A mediator was
found!! Day by day; as they looked towarde the eastern horizon
bounding the sea, they saw a bright being rise from the sea.
Each day he rose from it, bringing with him light and brightness,
and driving away the dread darkness, and all day long he
remained with meu, casting over them his all-seeing eye; when
once again at even he sank to rest in his western home on the
border of the far-distant sea. Surely this bright being must be
a child of the sea-god. Each day he left his father’s house and
came forth in his character of ¢ protector of good men” (Silik-
mulu~-dugga), and each night he returned to his father’s house
in the mysterious region of the Absu, “the house of deep
knowledge.” * Surely,” they said, “ he must be our messenger to
the all-wise divine father.” Thus, through all these older hymns,
we find the teaching of the worship of Ea and his communion
with men by the meditation of his son, Murdugga, “the holy
son,” which was afterwards corrupted into Marduk or Merodach.
The epithets applied to Merodach in these hymns, dating from
the third millennium before the Christian Era, are very remarkable,
and show a high development of anthropomorphism ; ¢ Merodach,
substance of myself;” ¢ Merodach, firstborn of the deep (aps?),
thou canst make pure and prosperous;” * Merodach, the son of
Eridu.” It was Merodach who bore to his father the plaint
of the sick and sinful : “ To his father he approached, his message
he repeated, O my father, the disease of the head is fallen upon
the man.’” It is from his father that he receives the instruction
to heal : “ () my son, what cost thou not know? What shall I
tell to thee more? What I know thou knowest. Go, my son
Merodach, take the man to the house of purification, and remove
his ban and expel his curse.”

The “ protector of good men” (Silik-mulu-dugga) became him-
self the god of good men, the god of goodness, the good god.

Here, then, the element of dualism was introduced, and its
appearance in Chaldean mpythology 'is most interesting and
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extremely valuable to students of the religious developments of
surrounding nations.

Darkness and night were to the early myth-maker the repre-
sentatives of evil. It was at night that the demons, the vampires,
and ghoul-like foes of man came forth to war against him. The
demon of chaos, the bis-bis tiamat or dragon of the sea, was
the queen of primseval night, and the ruler of the powers of evil.
Between the powers of evil and darkness, and Merodach, the holy
son, the offspring of his all-wise father Ea, the good god, there
was a never-ceasing war—a dread struggle waged morn after morn
and eve after eve.

Each morning the bright one rose from his home, the dark
serpent of night, tke serpent with seven heads and seven tails,
the hebdominal serpent, coiled round the earth holding it in
* bondage. Through the darkness darts the ‘ first ray of light,” the
arrow of the god, like the arrow of Apollo or the spear of Michael.
The serpent is wounded—the wound grows wider and wider,
the edges are tinged with golden red, the blood of the dragon,
who slowly uncoils. Through the broken coil comes the con-
quering bright Sun-god, clad in glistering armour, ana armed with
all the panoply of war. His curved sword or sabre, his mace, his
sacred bow made of the wood of the tree of the gods, and his
quiver full of death-dealing arrows. Like Mithra, Michael, or
Apollo, he comes forth as the warrior of the gods to crush the
evil one.

The serpent, defeated, sinks slowly away, and her allies, the
black storm-clouds, lie in heaps on the horizon like flies. The
victor ¢ crushes the brain of the serpent with his mace.” The
head of the serpent is bruised, and victory rests with goodness
and right.

Eventide draws near, the vietor of the morn has made his triumphal
progress o’er the azure field of heaven, and now sinks to his home
in the west, where the gates of the setting sun guarded by the
Scorpion Kerubim open to receive him. Scarce has he reached
the threshold, when there creeps slowly on his heel the reborn
serpent of night, and the vietor, like Achilles, is wounded in his
vulnerable part. Thus, day by day, the prophecy in Grenesis finds
its repetition in nature. The head of the serpent is crushed and
bruised, yet night by night he comes upon the path of the victor
to bruise his heel.

Thus we find in the old mythology of Chaldea, as in those of
the Aryan and Semite, the myth of the daily recurring war
between light and darkness, between good and evil, with its
beautiful native poetry. It is the teaching of this school of Eridu,
¢ the holy city,” with its almost monotheistic worship of Ea and
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his divine son, that exercised a most powerful influence on the
fature developments of the national religious life.

In tracing the growth and development of religious belief in
Babylonia, we must remember that religious progress synchronizes
with social progress. The weird creeds, animism, fetish worship,
etc., with their liturgies of magic, belong to the family and early
tribal stages. With the settlement in cities came the rise of the
city god, the temple and the local school of theology. Ur became the
centre of the worship of the moon-god. Erech became the centre
of the cultus of Nana, Larsa and Sippara, the Northern and
Southern Heliopoli ; and Kutha or Tigabba the “city of the
bowing down of the head,” the great centre of eschatological
teaching, and the wotship of Nergal, the “great devourer,” the
god of death. One of the most ancient religious centres was that
of Sergul, the city of the fire-god, contemporary with Eridu.

The local centres of religious life in Chaldea were most im-
portant features in the intellectual progress of the people; for
each became the seat of a school of prophets and teachers, and
much of the learning and wisdom, which in after time made
Babylon the Alma Mater of Western Asia, was first elaborated in
these local schools. There grew up, therefore, in Babylonia, as
early as the twenty-fifth century before the Christian Eru, a series
of local educational centres. The local priests and doctors were
most jealous of the teaching of their school, and the rights and
privileges of their temple; and like the Brahmins in India, and
the priests in Egypt, were by far the most influential caste in the
land. The king often was by birth, and always by right of office,
a khattest, or * high priest,” and as such head of the church and
state. It is these local centres like the local polyarchies, that is
one of the most characteristic features of Babylonian religious
life, and which exercised a great power in its subsequent
developments.

It would require more time than is at my disposal this after-
noon to describe the nature and character of the teaching in these
various temple collegesy two, however, deserve more than a mere
passing notice. The first of these is the city of Ur, in which the
Semites first make their appearance, a city of especial interest
as being the birthplace and early home of Abram, the ancestor
of the Hebrew people. The characteristic feature here was the
worship of the Moon-god in his temple “ of the great light,”
under the names of Aku, “the disk ; ” Nannar, “ the bright one;”
or Sin, “the bright.,” A name which is preserved in the names
of Sinai and the wilderness of Sin.

The worship of the moon has always preceded that of the sun
among nomad races, so here we see the Moon called the father
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of the Sun-god, and represented as an aged man with bright horns
and a crystal beard.

Father, longsuffering and full of forgiveness, whose hand upholds the life of all
mankind :

Lord, Thy divinity fills the far-distant heaven and the widespread sea with
reverence. .

On the surface of the peopled earth, he bids sanctunaries be placed, and proclaims
for (each) its name.

Father, creator of gods and men, who causes the shrine to be founded, who
establishes his offering, :

In Heaven who is supreme? Thou alone art supreme!

In Karth who is supreme? Thou alone art supreme !
; As for thee, thy will is made known in heaven, and the angels bow down their

aces.

As for thee, thy will isgnade known in earth, and the spirits kiss the ground.

As for thee, thy will 1s spread on high as the wind, the stall and the fold bring
forth. . '
As for thee, thy will is declared on earth, and the green herb grows.

As for thee, thy will 18 made known in the resting-place, and the sheepcote, and
all iving things increase.

As for thee, thy will has created law and justice, in that man by it has made
a law.,

As for thee, thy will is as the far-distant heaven and the innermost parts of the
earth, no man hath known 1it.

As for thee, who can explain thy will ; what can rival it ?

These hymns exhibit considerable advance on the cruder
thoughts of the older Turanian magic songs and litanies; and it
must, to a large degree, be attributed to the influence of a purer
and more poetic thought inspired by the desert life of the Semitic
people. It is curious in these hymms, dating back certainly to
the twenty-fifth century before the Christian era, to find phrases
and expressions almost similar to those used by the Hebrew
psalmists. The discovery of these fragments of the liturgy of the
temple of the * great light,” in which the ancestors of Terakh and
Abram worshipped, is a very important one, for the monuments now
show that the city of Kharran in North Mesopotamia, to which
Abram emigrated, was a colony from Ur of the Chaldees, and its
“temple of brightness” an adjunct of the mother-temple of Ur.
Perhaps in these hymns.and psalms we may trace the first inspira-
tions of the songs of Zion.

The second centre of religious life to which I would call your
attention is the dual city of Sippara, the Sepharvaim of the Old
Testament (2 Kings xviii.), a city from which the Samaritan
colonists were taken. It was one of the oldest cities of the
Chaldean Empire, being by Berossus attributed to antediluvian
ages—the city in which Xisuthrus, the Chaldean Noah, placed the
records of pre-diluvian history. The explorations upon the site
now marked by the mounds of Abbu Hubba prove it to be a city
whose temple, dedicated to the sun-god, had grown old and
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decayed, at as remote a period as B.C. 3800, and some archaic in-
scriptions from the site may be ascribed to an even more remote
antiquity. Here there grew up a most powerful temple, with its
schools, libraries, observatories; and supporting a vast number of
priests, doctors, and scribes. The cultus located here was that of
the worship of the bright sun-god under his name of Barbar or
Samas, and the legends and myths of his wars and loves are most
poetic, and valuable to the student of comparative mythology.
According to the fragments which have been recovered from the
library of this temple, the hymns are full of the most beautiful
poetry. The sun, in a morning hymn, is described as opening
the great gates of the rising sun and coming forth upon the world
“like a wife pleased and giving pleasure,” an expression which
finds its equivalent in the Hebrew Psalms (xix. 5 ef seq.): “The
Sun which as a bridegroom cometh out of his chamber, and re-
joiceth as a strong man to run his course.” Spreading bright
light, he looks upon all nations, and all nations turn their face to
him ; “his name is in all mouths; ” “thou art a banner,” a rally-
ing point, “to all the wide earth.” In another hymn we read of
the beautiful, all-seeing eyes of the sun, ‘“the judge of men.”
His strength, like that of Samson, is in his bright golden locks
and beard, which represent his rays of light shorn and marred by
the cold, cutting winter. He dies to rise again in all his youthful
beauty. In the temple were his sacred chariot and horses, such as
those of the Greek Apollo or the Syrian sun-god, which were
destroyed by Josiah (2 Kings xxiii. 11). These are two of the
chief centres of religious life which were in contact with the
Hebrew people in pre-captivity times, and are therefore of more
interest to us than some of the others, of which time does not
permit me to speak.

In tracing the growth and development of religious life in
Babylonia we must always maintain a synchronism with the social
progress of the people, and thus we shall be able to establish a
regular sequence in the progressive stages.

The age of polyarchy and the varied local schools of religious
thought was terminated by the period when the various city
kingdoms became amalgamated into one, and the empire was
consolidated under the government of one powerful ruler. Such
partial consolidations had taken place at various times, as, for
example, in B.c. 3800, when Sargon I., of Agade or Akkad, became
ruler of the land, or later, about B.c. 2500, when the kings of
Ur, Urbahu and Dungi, had founded a united empire in South
Babylonia.

But the grand and final consolidation took place about B.C. 2200,
when a powerful prince, Kammurabi, proclaimed himself king of

3
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Sumir and Akkad, namely, North and South Babylonia, and assumed
the epithet of *builder of the land,” namely, founder of the empire,
and made Babylon his capital. Babylon had before this been but
a second-rate city. It is true that dynasties from Dintir-Ki, or
Babylon, had from time to time held sway, but it was not until
this period that Babylon became the religious and secular capital
of the empire. Its central position, its accessibility from all
parts, made it an excellent site for the national capital, and, once
established as such, it remained so for more than two thousand
ears.

d ‘With the establishment of Babylon as the national capital came
the elevation of the local god of Babylon into the position of the
national god.

A similar change followed the conversion of the old Canaanite
fortress of Jebus into the Hebrew capital of Jerusalem. By the
removal of the Ark, the Hebrew palladium, to the new capital, it
formed a species of compact between Yaveh and the royal house,
and Yaveh of Jerusalem became the national god. This change
was only gradual, taking, as M. Renan remarks, nearly four
centuries to reach its full development. In this centralization of
religious as well as secular authority in one common centre lies
the great secret of Babylonian national prosperity, and as long
as the alliance was maintained the power of the empire was
unbreakable.

The local god of Babylon was Marduk, or Merodach, but on his
elevation to the position of national god he assumed many of the
attributes of his father Ea, and also of Bel, ‘“ the lord of the world,”
andbecame known as Bel-Merodach, the Belus of the Greek writers.
Khammurabi restored and beautified his great temple called by
the name of E-Sagilla, “ the house of the lofty head,” and every
monarch from this period until the days of Cyrus added his
quota to its adornment and wealth. It became the metropolitan
cathedral of Babylonia, the centre of all religious life throughout
the vast empire. The dynasty of Khammurabi lasted over two
centuries, and thus the work begun by the founder was cemented
and made firm, and although there were numerous temples of far
greater antiquity and of more impressive religious associations,
yet for all time this edifice became the national temple of Babylonia,
and one of the wonders of the world.

It was, however, during the important period of the Neo-
Babylonian Empire, founded by Nabupalassar in B.C. 625, and
his successors, that this great national religion was at the zenith
of its glory.

This is the period upon which we are now getting a flood of
light by the recent discoveries in Babylonia ; is one of the most
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important in the history of religious development in Western
Asia; and one which throws an extremely important light upon
the post-captivity aspect of Judaism. For it is upon this period,
from B.C. 586 to B.C. 538, that the Jewish people were in the
closest contact and relationship with their captors—a contact
almost amounting to an absorption by their captors. Merodach
now occupied almost the same position in regard to the affairs of
Babylonia that Yaveh occupies in the writings of the later Jewish
prophets. He is the national god. Babylon is ¢ spoken of as his
chosen field or land ”—Babylon as his chosen city which he loves,
while Bit Saggil is the abode which he loves. The enemies of the
nation are his enemies. This is notably shown in case of the
overthrow of the Medes. Prior to B.C. 549, the’ Medes, growing in
power, had been a serious danger threatening the empire—as
enemies of the empire they are also enemies of the national god.
Thus, in the inseription : “ Merodach, the great lord caused Cyrus,
his little servant, to go up against Astyages, the king of the
Barbarians ; he overthrew him, his city Ecbatana he captured, and
his spoil he carried away ;” Cyrus is here spoken of as the little
servant of the national god, because he is doing his work.
Nabonidus himself is the greater servant. Here, then, Merodach
occupies exactly the same position that is assigned to Cyrus by
Yaveh in Isajah xlv. 28, xIvi. 1, where he is spoken of as * Cyrus,
my prince.” Kings and princes do his work in destroying these
foes, and he applies to these enemies the same epithet as the
Hebrew god, “the unrighteous (la magar:), who shall be utterly
swept off the face of the earth.” Ie is a jealous god, and, as such,
brooks no interference with his sovereignty. This is shown in
the progress of events which led to the fall of the Babylonian
Empire. Nabonidus, the last of the native Babylonian kings, who
-ascended the throme in B.C. 555, was a vacillating ruler, caring
rather for pleasure, and especially apparently for antiquarian
researches, than for the duties of state. In the valuable chronicle
‘tablet we read the often-repeated phrase : “ Bel came not forth ; ”
denoting that the annual processions of the gods were not cele-
brated. In addition to this neglect of the worship of Merodach,
the king, actuated perhaps by his antiquarian zeal, gathered
together in the temple of Bel the statues of all the gods from the
various great temples of the land. This, naturally, had a most
serious effect on the priest caste. The priests of Bel-Merodach
were offended, and ergo the god himself also, at being brought in
contact with these local divinities; and the priests of the various
local temples, many of them older than Babylon itself, were
naturally incensed against the king, who deprived them of their
local palladia. The action of the king, naturally produced a



36 RELIGIOUS SYSTEMS OF THE WORLD.

religious revolution in the land, and a powerful opposition to the
king.

T%e sole controlling element in the land was found in Belshazzar,
the king’s son, who seems to have been most punctilious in his
religious duties, as well as an active and able soldier. But the
gods, as represented by the priests, were against him, and his fate
was certain. The Babylonians, like the Jews, were at this time
looking to the same source for deliverance. Cyrus, the Persian,
was hailed alike by Jew and Babylonian as the one who would
restore the capital—and restore the national temple, and restore
the national religion—and bring peace to each alike. There was
a very rich and pgwerful Jewish element in the population, and
it is very probable that they took the popular side in this national
crisis. The great banking firm) who lent money to kings and
princes, and farmed the Babylonian revenues of both temples and
state are now admitted, by almost all Assyrielogists, to be of
Jewish origin. Their name, Egibi, or Ikibi, is the exact equivalent
of the Hebrew Yakob, or Jacob. One strong argument that these
people sided with the Babylonians in welcoming Cyrus as the
deliverer is shown in the fact that their commercial transactions,
of which we possess thousands of documents, are only interrupted
for a few days by the events of the fall of Babylon. It is not,
therefore, to be wondered, with these elements in his favour, that
Cyrus entered city after city, and lastly Babylon itself, without
fighting. It was on the evening of the 15th of the month
Tammuz, the great festival of the marriage of Ishtar and Tammuz
Adonis, in the year B.C. 538, that Babylon fell, Belshazzar was slain,
and the empire fell.

¢ That night they slew him on his father’s throne,
The deed unnoticed, and the hand unknown ;
Crownless and sceptreless Belshazzar lay,
A robe of purple round a form of clay.”

Cyrus was hailed as a deliverer, a messiah. He freed the
Babylonians from the eccentricity of an unpopular man, and
afforded to the Jews the prospect of a deliverance. He is hailed
by the national god as his servant, his viceroy, and the inserip-
tions from the temple of Merodach clearly reveal this. Thus is
the Persian ruler spoken of : ¢ Merodach, the great lord, restorer
of his people, beheld with joy the deeds of his vice-regent, who
was righteous in hand and heart. To his city of Babylon he
summoned his march, like a friend and a comrade he went by
his side ; without fighting or battle he caused him to enter his
city of Babylon. The lord god, who in his mercy raises the
dead to life and who benefits all men in difficulty and prayer ; has
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in favour drawn to him and made mighty his name. Merodach,
the great lord, freed the heart of his servant, whom the people of
Babylon obey.” These passages are sufficient to show Cyrus was
welcomed by the ‘Babylonians, and the short tine in which he
assumed and established here in his new empire proves the will-
ingmess of the people to submit to him. The policy of Cyrus in
thus recognizing the religion of Babylon, and becoming a prayer-
ful servant of Nebo and Merodach, would seem to directly contra-
dict the statements of the Hebrew prophet Isaiah (ch. xlv. 1),
where he is attributed with the most iconoclastic tenets, but it is
only in perfect accordance with the subsequent action of Cambyses
and Darius in Egypt, where the former conformed to the worship
of Neit, and the latter to the adoration of Arfimon, to whom he
he built a temple in the oasis of 1 Kargeh.

It was remarked by the late Emanuel Deutsch how remarkable
was the change wrought in the Hebrew people during the period
of the captivity. They entered the land a people ever falling
into idolatry, and falling from the service of the national god. In
no way were they centralized, either in national or religious life,
with no great national ambition, with only a law applicable to
desert life, and no code suitable to civic life. Yet in the short
period of about sixty years they return from their captivity a new
people.

We can see, perhaps, some of the forces which produced this in
the perfectly systematized social and religious codes of Babylonia
with which they came so intimately associated. The national
temple was the centre of all religious life, as the second temple
became to the Jews. The great temple was fed by the local
temples, which existed in all towns and villages and which cor-
responded to that important post-captivity institution, the Syna-
gogue. The Babylonian festivals corresponded to the Hebrew
great festivals almost day for day. In Nisan the feast of the
spring or opening, which varied from the first to the eighth or
fifteenth of Nisam according to the period of the equinox cor-
responded to the Passover. In Tisri there came the harvest feast,
the feast of tabernacles; while the strange festival of darkmess
and weeping on the fifteenth of Adar, which preceeded ¢ the great
day when the destinies of all men were forecast,” bears a strange
resemblance to the Jewish feast of Purim. The temple of the
Babylonians was essentially the same in name and construction
and arrangement as that of the Jews. The Hekal, the ‘holy
Place,” literally the “ palace,” was separated as in the Jewish
temple from the holy of holies, by a veil. This latter was called
by the name of parakku, the ¢ shut-off portion,” a word cognate
with the Hebrew paroketh, ¢ the veil,” Within it were the most
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precious records of the people or city, similar to the Jewish ark,
placed in stone cists, as in the temples at Ballawat and Sippara.
Immediately above them was the throne of the god, covered by a
species of baldachino, corresponding to the mercy seat, and sup-
ported by Kerubim or composite figures. Most of their imstitu-
tions which distinguished them from the Gentile (goim) nations
are to be found in Babylonia. The Sabbath, called by the Baby-
lonians the white day, “ or the day of the rest of the heart,” was
kept on the seventh, fourteenth, twenty-first, and twenty-eighth
days with a strictness as great as that of the most Pharisaic Jews.
No food was to be cooked, no fire to be lit, the clothes of the body
might not be changed, it was even unlawful to wash. The king
might not ride in his chariot or exercise any act of judgment or
royalty. Sacrifice must not be offered until after sunset, when
the Sabbath was over. One remarkable restriction was, that no
medicine should be taken. ¢ Medicine for the sickmess of his
body he shall not apply,” which, no doubt, gave rise to the
Pharisaic question to Jesus, “Is it lawful to heal on the Sabbath
day ?” In addition to this, even that distinctive ceremony which
the Jews regarded as characteristic of their people, the rite of cir-
cumecision, we now know was a Chaldean custom long before Abram
left his Chaldean home. With these remarkable resemblances it
is not astonishing that in so short a time the Samaritan colonists
from Babylonia became assimilated to Judaism. The laws
which had been sufficient for the Hebrew people in the early
nomadic stages of their life, in the first settlement in Palestine
under the patriarchs and their wanderings in the desert, was
totally inadequate for the new life of the city and town dweller.
We now find the captivity producing that wonderful compendium
of laws, entering into the minutest details of civie, domestic, and
social life, the Talmud, and when we examine these laws, it i
perfectly apparent that the whole is based upon the precedents of
Babylonian laws.

The captivity was truly the renaissance of the Jewish people.
Broken into divers factions, disintegrated in all their nationa
affinities ; with no common bond, no common aim, with a half-
developed religion confined almost exclusively to the schoo
of Jerusalem prophets. We find them returning from a shori
captivity of less than seventy years, a changed and new people
Zealous of the worship of the national god—impregnated witt
a national love and spirit, so deeply ingrained into their nature
that the severest precautions to which any body of people has
been subjected have failed to eradicate it from the hearts of ever
the poorest and the weakest. Entering Babylon with arx
incomplete law, they emerge with a religious and secular code
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perfect in all its branches. With these facts before us we cannot
too highly estimate the influence of Babylonia as a centre of
religious development and influence.

In my lecture this afternoon, I have been able to deal with
only one section in the vast mass of Babylonian literature—but
certainly I believe the most important section. The material
is ample, the work has been the result of the labour of a few
patient students, but the time will come—is rapidly drawing
near, when no student of the science of religion will feel his work
complete without a careful study of these ancient tomes which for
centuries have lain hidden in the treasure-houses of antiquity.
From them we learn that not only was Babylon the motherland
of culture and civilization, of arts, science, and letters, but also
that in her temple schools were taught the first principles
of many of the great doctrines of religion, which we hear at the
present day set forth from our pulpits.



40 RELIGIOUS SYSTEMS OF THE WORLD.

CONFUCIUS THE SAGE AND THE RELIGION
OF CHINA.

BY PROFESSOR JAMES LEGGE.

T subject which®I have undertaken to bring before you is,
you perceive, twofold: Confucies the Sage and the Religion
of China. I purposely worded it so. Two errors are frequently
fallen into about Confucins. Some writers represent him as the
author of what I may call the State religion of his country ;
while others contend that his teaching is merely a system of
morality, without the element of religion. I have thought it
would be well if I constructed my lecture this afternoon so as
to correct both those errors, and give you, so far as the time
will permit, some information as to who and what Confucius
was, and what was the nature of that religion which was his
by inheritance. We shall thus see how the two errors about
him-have arisen, be able to form an opinion as to the service
which he did for China and the world, and also to pass a
judgment as to the religious beliefs and practices which have
obtained among the Chinese people from time immemorial.
First, then, let me speak to you of Confucius, giving you a
brief sketch of his history, character, and teachings, without
bringing in the subject of religion. I need hardly tell you that
the name Confucius is merely the Latinized form of the three

Chinese words K'ung Fa-tsze (F|, ¢ ), meaning “ The Master
K’ung,” equivalent in the mouths of his disciples to “Our
Master K'ung,” and accepted generally as the denomination
of him as the most distinguished, or among the most dis-
tinguished, of all human teachers. He was emphatically a
teacher. He was not a hero, whose history can be made inter-
esting by a record of his military prowess, nor a man of science,
who enlarged the boundaries of knowledge, and opened the way
to new triumphs of man over nature. He was the sage, the
man of calm and practical wisdom, inspired by the love of
mankind, and inculeating the lessons of human duty. ‘

His surname, as I have just intimated, was K'ung ; and his
birth took place in the year B.c. 551, in what was then the
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feudal state of Lf, a portion of what is now the province of
Shan-tung, on the eastern seaboard of China. But though he
was born in Lf, his family had migrated thither from the
.duchy of Sung, in the present province of Ho-nan. The K’ung
clan was a branch of the ducal house of Sung, which itself was
descended from the kings of the dynasty of Shang, who had
roled from B.c. 1766 to 1123, and who traced their lineage back
to Hwang Ti, the first year of whose reign is said to have been in
B.C. 2697. There are tens of thousands of K'ungs now living, who
boast of being descended from Confucius, and who have thus an
ancestry going back into the mists of antiquity for more than four
thousand five hundred, years. Between the K’ungs and another
more powerful clan of Sung there was a hereditary enmity ; and
the great-grandfather of our stbject fled in consequence to the
marquisate of L, and settled there. Confucius’ father is known
to us as sustaining an honourable position, and an officer of
-extraordinary strength and bravery. In his old age, for reasons
into a detail of which I need not go, he divorced his wife, and
contracted a second marriage with a young lady of the family
of Yen, of whom Confucius was born in B.0. 551, as I have said.
The old father died soon afterwards, when the boy was in his
third year; and his mother and he were left in straitened
circumstances. The lad developed early the tendencies of his
.character. He has left us a very brief account of his mental
growth, saying that at fifteen his mind was set on learning,
and that at seventy he could do whatever his heart prompted,
.confident that it was right. When his mother died, in his
twenty-third or twenty-fourth year, he raised the coffin in which,
probably on account of her poverty, she had buried her husband
near the place where they lived, and took it and her coffin to
the place in which the K'ungs had first found refuge in La,
and laid them there in the same grave. Before his mother’s
-death he had married himself, and he appears to have lived
with his wife happily enough for about fifty years. There is no
sufficient evidence that he divorced her, as has been alleged,
.or ever introduced a concubine into his family. So far as his
own practice is concerned, Confucius was a monogamist. His
«children were not many. He had one son, merely an ordinary,
average man, but who left a son superior to himself, and to
whom we are indebted for the most complete and philosophical
account of his grandfather’s teachings. Probably in his twenty-
second year Confucius commenced his labours as a teacher in
hus native village. But he was not what we call a schoolmaster,
teaching boys the rudiments of education. His house was the
resort of young and inquiring spirits, whose attention he directed
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to the ancient monuments of the nation’s history and literature,
unfolding to them at the same time the princi;l)les of human duty
and of government. This was the work of his life. His disciples,
first and last, amounted, it is said, to three thousand; and among
them there were between seventy and eighty whom he highly
valued, and praised as ¢scholars of extraordinary ability.” From
the time that he thus comes before us on the stage of public
life, and especially during the long period of wandering among
different states that subsequently befell him, he always appears-
attended by companies of his disciples. These must have sup-
ported him. In his earlier school he received all who came
to him for instruction, and did not refuse.the smallest fee; but
he required from all an ardent desire for improvement and
a good measure of capacity. It‘is difficult for us, however, to
understand this feature of his course: how, while dependent
on the sympathy and support of his followers, he yet maintained
among them the most entire authority and independence. When
Mencius, who is styled ‘“a secondary Sage,” came after him, about
a century and a half later, and went about the country in the
same way, enforcing the lessons of “the Master,” he accepted:
the gifts of different princes to an extent that startled even his
disciples. But Confucius never did so. He would not demean
himself to receive help from a ruler whom he disapproved, and
who would not carry out his principles in the government of his
people. Confucins must have been supported by the free-will
contributions of his disciples. This point in the study of his
course has often suggested to me the passage in the Gospel of
Luke where it says (chap. viil 1-3) that Jesus ¢ went about
through cities and villages, preaching the good tidings of the
kingdom of God, and with Him the twelve and certain women.
that had been healed of evil spirits and infirmities : Mary Mag-
dalene and Joanna, the wife of Chuza, Herod’s steward, and
Susanna, and many others, which ministered to them of their
substance.”

A noble by descent, and soon widely known for his attainments,
Confucius might have expected to be called to a position in the
government of the State. But the time was one of great corrup-
tion and disorder. The general government of the kingdom was.
feeble, and every feudal state was torn by contentions between
its ruler and the Heads of the clans in it, as well as by collisions
hetween those clans themselves. It was not till he was over
fifty that Confucius was made governor of one of the towns of
Lo. There his administration was so successful that he was
soon raised to higher dignities, and at last became Minister of
Crime for the whole State. ‘ He strengthened,” we are told,.
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“the ruling house, and weakened the usurping chiefs. A trans-
forming government went abroad. Dishonesty and dissoluteness
were ashamed, and hid their heads. Loyalty and good faith
became the characteristics of the men, and chastity and docility
those of the women. Confucins became the idol of the people,
and flew in songs through their mouths. The people of other
states flocked in crowds to L, to enjoy the blessing of its good
order.” But this sky of bright promise was soon overcast. The
other states became jealous of the prosperity of Li, and afraid of
the influence of its Minister of Crime. The Marquis of Ch’i, the
nearest of them, succeeded, by a most scandalous scheme, in
alienating the mind of, the ruler of Lt from his wise counsellor.
Confucius became convinced that it was unbecoming his character
to continue longer in the Staté. Slowly and sorrowfully he left
it, and in B.c. 496 went forth, with a company of his disciples, to
thirteen years of homeless wandering, trying to find a ruler who
had ears to hear his instructions and goodness and wisdom to
follow them. The quest was in vain, but the record of his
experiences during that long and painful time is full of interest.

X}ii{[ore than once he and the faithfol few who would not leave
him were in danger of perishing from want, or at the hands of
excited mobs. On one occasion, when they were surrounded by
an infuriate multitude and the disciples were alarmed, he calmly
said to them, “ Heaven produced the virtue thatis in me. What
can these people do to me ?”’ This was always the way in which
Confucius spoke in his highest utterances about himself. He
never claimed to be anything more than man; but he felt that
he had a divine mission. He knew the Way ;—the way for the
individual to perfect himself and the way for governors to rule
80 a8 to make their people happy and good. To teach this was
his mission, and he would be faithful to it to the last. In the
midst of his disciples, famishing and frightened, he was always
calm, and cheered them, singing to his lute.

The wanderers occasionally came across recluses, men who had
withdrawn from the world in disgust, and derided him, always
striving, and striving in vain, with his plans of reformation.
¢ Than follow one who withdraws from this ruler and that, had
you not better follow those who withdraw from the world alto-
gether ?”* said one of those recluses to a disciple. When his
words were reported to the master, he said, ¢ It is impossible to
associate with birds and beasts. If I associate not with the
peo;})lle, with whom shall I associate ? If the right way prevailed
in the world, there would be no need for me to change its state.”

At length Confucius was recalled to L in B.c. 483, but he
was now in his sixty-ninth year. Only five years more remained
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to him. He hardly re-entered public life, but devoted the time
to completing his literary tasks. His son died in 482, but he
bore that event'with more equanimity than he did the death of
his favourite disciple in the year following. His own death took
place in the spring of 478. The account which we have of it is
the following :—Early one morning he got up; and with his

hands behind him, and trailing his staff, he moved about by the
door, crooning over—

“The great mountain must crumble,
The strong beam must break,
And the wise man wither away like a plant.”

After a little he entered the house, and sat down opposite the
door. The disciple Tsze-kung, who was in attendance on him,
had heard the words, and said to himself, “I am afraid the
master is going to be ill.”” With this he hastened into the house,
when Confucius told him a dream which he had had in the night,
and which he thought presaged his death, adding, “No intel-
ligent monarch arises ; there is no ruler in the kingdom who will
make me his master ; my time has come to die.” So it was.
He took to his couch, and after seven days expired.

Such was the death of the great sage of China. His end was
1ot unimpressive, but it was melancholy. He uttered no prayer,
and be betrayed no apprehension. ¢ The mountain falling came
to nought, and the rock was remcved out of its place. So death
prevailed against him, and he passed. His countenance was
changed, and he was sent away.”

I have thus given you a very condensed outline of the events
of Confucius’ life. Of his personal appearance, his habits, and
his sayings we have abundant details in the records of his
disciples. He was tall, and methodical, doing everything in the
proper way, time, and place. He was nice in his eating, but not
9 great eater. He was not a total abstainer from spirituous drink,
but he never took too much. To confine myself to what they
tell us of him as a teacher :—They found him free from foregone
conclusions, arbitrary determinations, obstinacy, and egoism ; he
would not talk with them about extraordinary things, feats of
strength, rebellious disorder, and spiritual beings; he frequently
discoursed to them abont the books of poetry and history and
the rules of propriety ; there were three things, he said, in
which the greatest caution was required : fasting (as preparatory
to sacrifice), going to war, and the treatment of disease; he
insisted on their cultivating letters, ethics, leal-heartedness, and
truthfulness; and there were three things on which he seldom
dwelt : the profitable, the decrees of Heaven, and perfect virtue.
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He held that society was made up of five relationships : those
of husband and wife, of parent and child, of elder and younger
brother or generally of elders and youngers, of ruler and minister
or subject, and of friend and friend. A country would be well
governed when all the parties in those relationships performed
their parts aright, thongh I must think that he allowed too much
to the authority of the higher party in each of them. I do not
mean to say that there was no such moral teaching in the litera-
ture of China. before his time. There was much, but he invested
it all with a new grace and dignity. His greatest achievement,
however, in his moral teaching was his inculcation of the Golden
Raule, which he delivered at least five separate, times. Tsze-kung
once asked him whether there were any one word which might
serve as a rule of practice for all one’s life. His reply was, “TIs
there not sk ?” that is, reciprocity, or altruism ; and he added
the explanation of it : “ What you do not want done to yourself,
do not do to others.” The same disciple on another occasion
saying that he observed the rule, Confucius simply remarked,
“Ah%you have not attained to that!’ He tells us, indeed, in
one important passage—and we do not think the worse of him
for the acknowledgment—that he was not able himself to follow
the rule in its positive form in any one of the relationships.

Many of his short sayings are admirable in their pith and
sagacity. What could be better than these ?—

“ Learning without thought is labour lost; thought without
learning is perilous.”

Tt 1s only the truly virtuous who can love or hate others.”

“Can there be love which does not lead to strictness in the
training of its object ? Can there be loyalty which does not lead
to the instruction of its object ?”

“To be poor without murmuring is difficult ; to be rich without
being proud is easy.”

There was nothing he liked to set forth more than the character
of his superior or ideal man. I will give you one specimen, and
only one : “The scholar considers leal-heartedness and good faith
to be his coat of mail and helmet, propriety and righteousness
to be his shield and buckler ; he walks along bearing over his
head benevolence ; he dwells holding righteousness in his arms
before him ; the government may be violently oppressive, but he
does not change his course: such is the way in which he main-
tains himself.”

It may occur to you that, notwithstanding all I have said,
Confucius does not appear to you in any other character but as
an ethical teacher of great merit ; but I did not wish in this part
of the lecture to exhibit him in any other. Wherein we must
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attach to his teachings a religious sanction will be seen in the
other part to which I will immediately proceed.

Certain failures in his character and writings, moreover, have
been pointed out, and by no one so much as myself. He enun-
ciated, for instance, as we have seen, the Golden Rule ; but he did
not, or would not, appreciate the still higher rule, when his atten-
tion was called to it, that good should be returned for evil, and
that the evil will thereby be overcome. While he taught truth-
fulness, moreover, there are many passages in the Spring and
Autumn which he claimed especially as his own work, that
awaken doubts as to its historical veracity. But, after all, these
charges are not very heavy; and he would have recked little of
them himself. When he was once charged with slighting an
important rule of propriety, all tlat he said in reply was, “ I am
fortunate. If I have any errors, people are sure to know them.”
You will not be sorry to hear the magnificent enlogium which his
grandson pronounced on the 1deal sage and king, being understood
to have had Confucius in his mind :—

“Possessed of all sagely qualities, showing himself quick in
apprehension, clear in discernment, of far-reaching intelligence
and all-embracing knowledge, he was fitted to exercise rule ;
magnanimous, generous, benign, and mild, fitted to exercise
forbearance ; impulsive, energetic, firm, and enduring, fitted to
maintain a strong hold ; self-adjusted, grave, never swerving from
the mean, and correct, fitted to command reverence ; accomplished,
distinctive, concentrative, and searching, fitted to exercise dis-
crimination. Therefore his fame overspreads the Middle Kingdom
and extends to all barbarous tribes. Wherever ships and car
riages reach, wherever the strength of man penetrates, whereve
the heaven overshadows and the earth sustains, wherever the sur
and moon shine, wherever frosts and dews fall, all who have blooc
and breath unfeignedly honour and love him.”

Secondly, let me pass on now to consider what is the nature o
the religion of China, what it was in the very earliest times, anc
what it continues substantially to be at the present day. As wi
succeed in the study and exhibition of this, we shall discove
more clearly the deep foundation of the moral teaching of Con.
fucius, and wherein the religion itself fails to supply to th
Chinese people all that is necessary for the nourishment of thei
spiritual being and the making of them what they ought to be

There have been from time immemorial two sacrificial service:
in China: one addressed to the supreme Being and the othe
to the spirits of the dead. I call them sacrificial services i
accordance with the general usage of writers on the subject; bu
we must not import into the words sacrifice and sacrificial al
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the ideas which we attach to them. The most common term
for sacrifice in Chinese is #si (£%), and the most general idea
symbolized by it is an offering whereby communication and
communion with spiritual beings are effected. The offerings, we
are told, and the language employed in presenting them, were for
the purpose of prayer, or of thanksgiving, or of deprecation. Our
meaning of substitution and propitiation does not enter into the
term, excepting in the sense of making propitious and friendly.

I will speak first of the former service.

The earliest name for the supreme Being among the Chinese
fathers appears to have been 1"ign, or “ Heaven.” When the
framers of their characters made one to denotes “ Heaven ” (FR),
they fashioned it from two already existing characters, represent-
ing “one” (—) and “great” (K), signifying the vast and
bright firmament, overspreading and embracing all, and from
which came the light, heat, and rain which rendered the earth
beneath fruitful and available for the support and dwelling of
man and all other living beings on its surface. But their minds
did not rest in the material, or I might almost say the immaterial,
sky. The name soon became symbolical to them of a Power and

Ruler, a spiritual Being, whom they denominated 7% (§§),

“God,” and Stang Tt (_| 55*), « the supreme God.” I cannot
render these terms in English in any other way. The Chinese
dictionaries tell us that 7% represents the ideas of lordship and
rule.

So it was that the name for the sky which they beheld became
to the earliest Chinese personal as the denomination of their
concept of God. The same. process of thought must have
taken place among our own Early Fathers, though the personal
name has displaced the material and symbolical term among us
much more than it has among the Chinese. The name Heaven
for God, however, has not altogether disappeared from our
common speech. Witness such phrases as “ Heaven knows,”
“ Please Heaven.” I find the same significance in the words of
Daniel to the Babylonian Nebuchadnezzar, “ Thou shalt know
that the heavens do rnle,” and in the penitent language of the
returning prodigal, “ Father, I have sinned against Heaven and
in thy sight.”

The worship of God was associated with a worship of the more
prominent objects of nature, such as heaven and earth, the sun
and moon, the starry host, hills and streams, forests and valleys.
It has been contended from this that the most ancient religion of
the Chinese was a worship of the objects of nature. I do not think
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it was so, and I am supported in my opinion by the express
testimony of Confucius that “by the ceremonies of the sacrifices
to heaven and earth they served God.” The words supply an
instance of his unfrequent use of the personal name, which he
employed, I suppose, to give greater emphasis to his declaration.
If it was so in the worship of those greatest objects of nature,
much more must it have been so in that of the inferior objects.
Even though the presidency of those objects may be 1gnorantly and
superstitiously assigned to different spiritnal beings, the prayers
to them show that the worship of them is still & service of God.
In a prayer, for instance, to the Cloud-master, the Rain-master,
the Lord of the Winds, and the Thunder-master, it is said, ¢ It is
yours, O spirits, to superintend the clouds and the rain, and to
raise and send abroad the winds, as ministers assisting the
supreme God.” To the spirits of all the hills and rivers under
the sky, again, it is said, “It is yours, O Spirits, with your
Heaven-conferred powers and nurturing influences, each to preside
over one district, as ministers assisting the Great Worker and
Transformer.”

Thus then I may affirm that the religion of China was, and is,
a monotheism, disfigured indeed by ignorance and superstition,
but still a monotheism, based on the belief in one supreme Being,
of whom, and through whom, and to whom are all things.

Very soon that -religion became a state-worship, and in doing
80 it took a peculiar form. The only performer allowed in it is
“the One Man,” the sovereign of the nation himself. Its
celebration, moreover, is limited to a few occasions, the greatest
being that at the winter solstice. Then the service is, or ought
to be, an acknowledgment by the Emperor, for himself, his line,
and the people, of their obligations to God. It is said of this
ceremony that it is “the utmost expression of reverence” and
“the greatest act of thanksgiving.” It may have degenerated
into a mere formality, but there is the original idea underlying it.
It grew probably from the earliest patriarchal worship, though
there is no record of that in Chinese literature. The sovereign
stands forth in it, both the father and priest of his people. I do
not term him the 4igi-priest, for there is mo other priest in all
the empire. No one is allowed in the same direct manner to
sacrifice to God. There never has been in China a priestly class
or caste, and I cannot consider this a disadvantage. The restric-
tion of the direct, solemn worship of God has been unfortunate,
excluding the people generally from communion with Him,—the
highest privilege of man and the most conducive to the beauty
and excellence of his whole character ; but better this even than
a priestly class, claiming to stand between men and God, them-
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selves not better than other men, and in no respect more highly
gifted, and yet shutting up the way into the holiest that is open
to all, and assuming to be able by rites and performances of
theirs to dispense blessings which can only be obtained from the
great God with whom all have to do.

Only on one other point in this part of my lecture will I touch :
the relation between men and God as their Governor and the
connection between the religion and morality. King T’ang, the
founder of the Shang dynasty in B.c. 1766, thus spoke :—¢ The
great God has conferred even on the inferior people a moral
sense, compliance with which would show their nature invariably
right. To make them tyanquilly pursue the cousse which it would
indicate is the work of the sovereign.,” Much to the same effect
spoke W1, the first king of th¢ Chan dynasty, in 1122 :—“ He
even, to help the inferior people, made for them rulers, and
made for them instructors, who should be assisting to God, so as
to secure tranquillity throughout the nation.” Thus government
is from God and teaching is from God. They are both divine
ordinances. The king and the sage are equally God’s ministers,
having their respective functions ; and they have no other divine
right to their positions but that which arises from the fulfilment
of sheir duties. The dynasty that does not rule so as to securse
the well-being of the people has forfeited its right to the throne.
An old poet, celebrating the rise of the dynasty of which he was
& scion, thus sang :—

“Oh! great is God ; His glance on earth He bent,
Scanning our regions with severe intent
For one whose rule the people should content.
The earlier lines of kings bad practised 1ll,
And ruling, ruled not after God’s just will ;
He therefore 'mong the states was searching still.,”

So it was with the sovereign ; and as for the teacher, if he did
not set forth aright the will of God, he had no fanction at all.
See the application of all this to the case of Confucius and the
religious character which it imparts to his moral teachings. The
treatise of his grandson, to which I have already alluded, com-
mences with this sentence :—* What Heaven has conferred >’ (on
man) “is called his NATURE ; an accordance with this nature is
called the paTe " (of DUTY) ; “the regulation of this'path is called
the sysTEM OF INSTRUCTION.” Now who ever sought to regulate
the path of duty by his instructions as our sage did? In doing
80, he taught man indeed to act in accordance with his nature ;
but accordance with that nature was the fulfilment of the will
of Heaven. The idea of Heaven or God as man’s Maker and
Governor was fundamental to the teachings of Confucius, and

4
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on this account I contend that those who see in him only a moral’
teacher do not understand him. What he said was with a divine
sanction ; and they who neglected and disobeyed his lessons were-
as he said, “ offending against Heaven, and had none to whom they
could pray.”

And farther the account which I have given of the state
religion supplies probably the true reason why Confucius gene-
rally spoke of Heaven, and seldom used the personal name God.
We ought to find the expressions of a devout reverence and
submisgion in such utterances as the following :—* Alas! there is
10 one that knows me. But I do not murmur against Heaven,
nor grumble againgt men. There is Heaven ; that knows me.”

But I hasten on to speak, next and finally, of that other
worship—if we should call it so—the sacrifices to ancestors and
to others not of the same line as their worshippers.

How this worship took its mse I am unable to say. Herbert
Spencer holds that ¢ the rudimentary form of all religion is the
propitiation of dead ancestors who are supposed to be still
existing, and to be capable of working good or evil to their
descendants.” This view is open to the criticism which I made on
the Confucian sacrifices generally: that our idea of propitiation.
is not in them. It is not found either in those to the supreme
Being or in those to the dead.

Of course sacrificing to the dead involves a belief in the
continued existence of the souls or spirits of men after their life
on earth has come to a close, and also that they continue in the
possession of their higher faculties, so as to be conscious of
the services rendered to them, and to be able to exercise
an influence on the condition of their descendants and others in
the world. ,

Sacrificing to the departed great, who were not of the same
line as their worshippers, admits of an easy explanation. It
is a grateful recognition of the services which they rendered
to their own times and for all time. In the Record of Ritual
Usages we read, ‘“ According to the Institutes of the Sage
Kings, sacrifices should be offered to him who had given laws
to the people, to him who had persevered to the death in the
discharge of his duties, to him who had strengthened the State
by his laborious toil, to him who had boldly and successfully
met great calamities, and to him who had warded off great
evils. Only men of this character were admitted to the sacrificial
canon.” Such a sacrificial service has little that is objectionable
in it. It is little more than the tribute which a historian pays
to the virtnes of those whom he commemorates in his writings,
and in which his readers cordially join. Nor does this worship.
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interfere with the monotheism of the Chinese religion. The
men are not deified. I will give you an instance in point from
a hymn which was employed in sacrificing to a very ancient
worthy styled Hau-chi, who was honoured as the father of
agriculture, It says,—
% O thou accomplished, great Hau-chi.
To whom alone ‘twas given
To be by what we owe to thee
The correlate of Heaven,
On all who dwell within our land
Grain food didst thou bestow ;
* Tis to thy wonder-working hand
This gracious boon we owe.
God hed the wheat and barley meant”
To nourish all mankind ;
None would have fathomed His intent
But for thy guiding mind.”

Confucius has a distinguished place in this sacrificial service,
and I used to think that he received in it religious worship, and
denounced it. But I was wrong. What he received was the
homage of gratitude, and not the worship of adoration. There
is a danger of this worship being productive of evil and leading
to superstition and idolatry. The most remarkable instance of
this that occurs to me is the exaltation for the last three
centuries of Kwan Y, an upright, likable warrior of our third
century, to be really, so far as the title is concerned, ¢ the god
Kwan,”—the god of war.

But I return to the worship of ancestors. That is insisted on
in the Confucian teaching as the consummating tribute of filial
piety, the virtue which occupies the first place in the scale of
human excellences. A great virtue it is undoubtedly, but it is
exaggerated by the Chinese ; and the exaggeration has been on
the whole perhaps injurious to the prosperity and progress of the
nation.

Certain sayings of Confucius have often been pointed out as
showing that he was not satisfied in his own mind as to the
continued existence of the dead, or that their spirits really had
knowledge of the sacrificial services rendered to them ; but I
will not enter now on a discussion of them. We are not certain
how we should understand them, and he was himself strict in the
performance of the services. ¢ He sacrificed to the dead,” we are
told, “ as if they were present, and to the spirits as if they were
there.”  If he were prevented from being ;{resent at such a
service, and had to employ another to take his place, he considered
his absence to be equivalent to his not sacrificing.

At the sacrifice small tablets of wood with the names of the
deceased to whom they were dedicated written on them were set
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up, and called the spirit-tablets, which the spirits were supposed
to take possession of for the time. They were ordinarily in an
apartment behind the sacrificial hall, and brought out for the
occasion. They were returned to their place when the service
was over, and the spirits were supposed to have left the temple
for their place. But where was their place? Where and in what
condition do the spirits of the departed exist?

For one thing, they are believed to be in heaven, and in tke
presence of God. A very famous name in China was that of
king Win, whose career led to his son’s becoming the first
sovereign of the Chau dynasty; and of him after his death it

was sung,—
“ The royal Win now rests on high,

In dignity above the sky;
Chau as a state had long been known ;
Heaven’s choice of it at last was shown,
1ts lords had gained a famous name ;
God kinged them when the season came.
King Wén ruled well when earth he trod ;
Now moves his spirit near to God ”

In the same way the emperors of the present Man-cht line
speak of their departed fathers. The concluding hymn for the
worship of them in the ancestral temple in the canon of 1826
may be thus rendered :—

% Now ye confront, now ye pass by,

Unbound by conditions of place;

Here ye descend, there ye ascend,
Nor leave of your movements a trace.

8till and deep is the chamber behind ;
How restful and blessed 1ts space !

Their home have your spirits in heaven,
The shrines there their tablets embrace.

A myriad years their course shall run,
Nor e'er our filial thoughts efface.”

For another thing, the spirits of the departed become tutelary
guardians of their posterity, dispensing blessings on them if
they pursue the course of well-doing and punishing them if they
do wrong, subject, however, in both cases to the will of God.

Time will not permit me to adduce instances in confirmation of
this statement, which could easily be done from the records of
Chinese history. They are all cases, however, of good sovereigns
and men, who, because of their virtuous course on earth, attained
at death to heaven and the presence of Gtod, and had the charge
there of watching over the interests that had occupied them and
been dear to them in life. But what does the Confucian religion
of China teach concerning the future state of bad sovereigns
and bad men generally ? I may almost reply to this question,
“ Absolutely nothing.” Its oracles are dumb on this interesting
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and important point. There is no purgatory and no hell in the
Confucian literature.

"There had grown up even before the time of the Sage a doctrine
that the retribution of good and evil takes place in time, and he
himself derived no little benefit in his own career from it. The
distinction between good and evil is never obscured, nor the
different issues of the one and the other. Every moralist writes
as if he had been charged, like Isaiah, to “say of the righteous
that it shall be well with him, for the reward of his hands shall
be given him, and of the wicked, Woe unto the wicked! it shall
be 11l with him, for the reward of his hands shall be given him.”
Similar proclamations.resound all along the line of Chinese
history ; but the good to the righteous, and the ill to the wicked,
are only the prosperity of the one class and the overthrow and
tuin of the other in their worldly estate. The retribution of
both cases takes place, not in the persons of the good or the bad,
but in those of their descendants. I have said that this view of

rovidence had arisen in China before the time of Confucius.

here is a distinct enunciation of it in one of the appendixes to
the Yi-King, the authorship of which is generally, though not, I
think, correctly, ascribed to the Sage himself. It is said,  The
family that accumulates goodness is sure to have superabundant
happiness ; the family that accumnulates evil is sure to have
superabundant misery.”” The same teaching appears in the
second commandment of our Decalogue. An important and
wholesome truth it is that the good-doing and ill-doing of parents
are visited on and in their children ; but do the sinning parents
themselves escape the curse ? It is in this form that the subject
of futare retribution appears among the literati of China, the
professed followers of Confucius, at the present day. They do
not deny the continued existence of the spirit after death, and
they present their sacrifices or offerings to their ancestors, but it
is with little or no consideration of whether their lives were good
or bad. Those offerings have become nnmeaning forms.

One of the most interesting ceremonies conducted at the capital
of China is that in which the emperors perform a sacrificial
service twice a year to the spirits of the emperors of all the
dynasties before their own. In the canon of 1826, the sovereigns
sacrificed to, from Fu-hsiin the thirty-fourth century before Christ
down to the close of the Ming dynasty in 1643, amount to a hundred
and eighty-eight. These are not nearly all the sovereigns that
have reigned during the long period of five thousand years or
thereabouts. What names are admitted and what are rejected
depends on the reigning emperor and on the members of the
Board of Rites. Skik Hwang Ti of Ch’in, the great enemy of
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Confucianism, does not appear, nor sovereigns who proved the
ruin of their dynasties. Success seems to be the chief considera-
tion ensuring a place. The second and greatest of the reigning
line laid it down as a rule for his canon-makers that the character
of the sovereigns whom they admitted was not to be too critically
examined.

Thus the entire silence of the religion of China with regard to
the future of the bad is an unsatisfactory feature in it. The only
evil issue of an evil course which it intimates, and that not very
distinetly, is to be excluded from sharing in the sacrifices to the
dead, the force of which ag a motive to virtuous conduct I am
unable to appreciate. .

I have done, having fulfilled the task which I undertook as
well as T am able at present to attain to. I think you will judge
of Confucius pretty much as I do. His appearance well deserves
to be commemorated as an era in the history of his nation; and
whatever there is of good and strength in it 1s mainly due to him.
That there is no little of both may safely be inferred from the
long continuance of its national history and the growth of its
population. It is what it is, politically, socially, and morally,
through the teachings of its Sage. It would have been better if
those had been allowed to have the sole occupancy of it. But
Taoism before Confucius and since, and Buddhism since our first
century, have been sowing their tares in it. I say so with defer-
ence to those who think more highly of those systems than I am
able to do. And now in this later time our religion, our
commerce, our science and arts, our manners and customs, have
all found their way to the empire. Will it be to improve and
regenerate it, or to weaken and ruin it? The former will be the
case if we act to it according to the golden rule of Confucius,
and do to the Chinese as we would have them do to us, and
according to the still loftier maxim of Lao-tsze, and overcome
their evil by our good. I look forward to the future of China
with considerable anxiety, but with more of hope.
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TAOISM.
BY FREDERIC H. BALFOUR.

Ir is, as you are no doubt aware, a commonplace of our school
geographies that in China there are Three Religions; or, to speak
more accurately, Three Doctrines. In fact, I do not think it can
be said that China has ever produced a genuine Religion, in the
strictest sense of the term ; unless, indeed, we admit as an
historical fact that primitive Monotheism associated with the
prehistoric and semi-mythical Emperors who are said to have
flourished between one and two thousand years before the birth
of Confucins. Of that eminent man, and the system of which he
was the founder, you heard last Sunday from the mouth of the
greatest living exponent, among Europeans, of Confucianism.
It is not, of course, either my intention or my province to trench
upon another man’s domain ; but it is necessary for my present
contention to record the opinion which, erroneous or well-founded,
I very strongly hold, that Confucianism is less a religion than a
code of social and political morality. Buddhism, on the other
hand, ¢s a religion, in & very important sense ; but then it is a
foreign importation, like Mohammedanism or Christianity, and
has become imbued with no more than a local colouring from its
prolonged establishment in China. Taoism, with which we have
to deal to-day, bears, it is true, many of the outward and visible
signs of a religious system ; but this is a mark of degradation,
and is due in a very large measure to the contaminating in-
fluences of its contact with those grosser developments of popular
Buddhism which flourish so rankly among the lower classes of
Chinese. At present Taocism is a base and abject superstition, a
religion in the worst and lowest sense, a foolish idolatry sup-
ported by an ignorant and venal priesthood commanding the
Tespect of no single class in the community; a system of un-
reasoning credulity on the one hand, and of hocus-pocus and
imposture on the other. This is not the Taoism of which I am
going to speak to you to-day. It has its students among
Kuropean scholars, but I confess that the subject has little or ne
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interest for me. What I am going to tell you of is not Taoisnr
the degenerate and idolatrous mythology which exists at present,
but Taoism the pure and lofty philosophy which arose two
thousand years ago, when a wave of inspiration seems to have
swept over the entire civilized world, bringing with it that rest-
lessness and vague though earnest expectation of something
better yet to come, some epoch-making discovery or revelation of
which the previous agitation was a harbinger, that is ever present
in periods marked by great intellectual upheavals, and when
schools of learning were in process of establishment under
Socrates, Plato, and Aristotle, destined to exert an influence
upon the world, npt for that age merely, but for all time. The
great movement which took place in Europe five hundred years
before Christ was accompanied by a corresponding movement,
almost as great, almost as far-reaching, in a country whose very
existence was a dream to the scholars of Greece and Rome; and
foremost in time, if not in speculative and metaphysical power,
among the leaders of thought in China, was the Old Philosopher
who, wearying of official cares, devoted the best portion of his
life to the study of abstract ideas, and became the acknowledged
founder of Taolsm, or the Doctrine of the Tao.

Now, in order to find out what Taoism really is, we must
devote our attention to the word, or character, “Tao” itself.
This is composed of two parts, meaning respectively “head ’’ and
“to0 go.”” I do not think that this analysis will help us very far.
As regards its meaning, we find that it is susceptible of several
translations, according to the context and the sense in which the
word is used. Primarily it means a Road or Way. It is also
employed in composition as the verb “to speak.” Thirdly, it
signifies Principle, or Doctrine. The trifling fact that it is sus-
ceptible of at least half-a-dozen other meanings, none of which
are cognate to the present inquiry, need not delay us here. It
is used in the Classics in the sense of the Right Path in which
one ought to go, while many European scholars have boldly
translated it Reason, thereby identifying it with the Platonic
Logos. What is the truth about the matter, and how shall we
be best able to find it out?

Well, the position we take up is a very simple one. To put it
algebraically, Tao is the z, or unknown quantity, that we have
to find. And the first thing to be done is to see what is pre-
dicated of this mysterious Thing ; how it is described; with
what attributes it is credited ; where it is to be found; whence
it sprang, how it exists, and what its functions are. Then we
may find ourselves in a position to discover what it is that
answers to these particulars, and profanely to give a name to
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that which its preachers themselves declared must be for ever
nameless.

We are told that it has existed from all eternity. Chuang-tzi,
the ablest writer of the Taoist school, says that there never was
a time when it was not. Lao-tzi, the reputed founder of Taoism,
affirms that the image of it existed before God Himself. It is
all pervasive; there is no place where it is not found. It fills
the Universe with its grandeur and sublimity ; yet it is so subtle
that it exists in all its plenitude in the tip of a thread of
gossamer. It causes the sun and moon to revolve in their
appointed orbits, and gives life to the most microscopic insect.
Formless, it is the source of every form we seg; inaudible, it is
the source of every sound we hear ; invisible, it is that which lies
behind every external object “in the world; inactive, it yet
produces, sustains, and vivifies every phenomenon which exists
in all the spheres of being. It is impartial, impersonal, and
passionless; working out its ends with the remorselessness of
Fate, yet abounding in beneficence to all. “What 18 Tao?”
asks Huai-nan-tzii, another eminent writer on the Taoist philo-
sophy. ¢ It is that which supports heaven and covers earth ; it
has no boundaries, no limits ; its heights cannot be measured, nor
its depths fathomed ; it enfolds the entire universe in its embrace,
and confers visibility upon that which of itself is formless. . . .
It is so tenuous and subtle that it pervades everything just as
water pervades mire. It is by Tao that mountains are high and
abysses deep ; that beasts walk and birds fly ; that the sun and
moon are bright, and the stars revolve in their courses. . . .
When the spring winds blow, the sweet rain falls, and all things
live and grow. The feathered ones brood and hatch, the furry
ones breed and bear ; plants and trees put forth all their glorious
exuberance of foliage, birds lay eggs, and animals produce their
young; no action is visible outwardly, and yet the work is
completed. Shadowy and indistinct, it has no form. Indistinct
and shadowy, its resources have no end. Hidden and obscure, it
reinforces all things out of formlessness. Penetrating and
permeating everything, it never acts in vain.”

Such are a few of the attributes ascribed to the nameless
Principle we are considering. What ideas do they suggest
to our mind? Such, I believe, as can scarcely be expressed in
any single word. Lao-tzii and his followers recognized the fact
that for this mysterious entity there can be no name, and so,
as Lao-tzli himself says, they were forced to speak of it simply
as Tao. We in the West have practically arrived at the same
conclusion. What is it that maﬁes flowers grow up and water
flow down, which causes the showers to fall and the sun to shine,
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which guides the stars in their flaming courses, regulates the
seasons, endows the butterfly with its radiant hues, makes heat
expand and cold contract, gives one man black hair and another
red, and, in a word, is the cause of every phenomenon around us,
the mainspring of the huge machine of which we form a part?
We, too, have failed to find a name for it, and so we call it
Dature. Translate Tao, as used in this sense, by our common
word Nature—or, if you prefer it, Principle, Course, or Way of
Nature—and I think we shall have discovered the key to Taoism ;
using the word, of course, not as applied poetically to the visible
Universe, the mafura naturate, but in the sense of natura
naturans, the abstract Cause, the initial Principle of life and
order, the hypostatic quiddity which underlies all phenomena,
and of which they are a manifestition only.

Tao, then, is Nature; Taoism is the philosophy of Nature ; and
Taoists are in the fullest sense of the word Naturalistic philoso-
phers. Let us proceed now to consider the developments and
adaptations of the great Naturalistic theory, in its relation to
speculative cosmogony, in the first place, and afterwards to the
more practical details of social and political life.

The Taoists have a good deal to tell us about the Evolution of
the visible Universe. “There was a time,” says Chuang-tzi,
“when all things had a beginning. The time when there was
yet no beginning had a beginning itself. There was a beginning
to the time when the time that had no beginning had not begun
There is existence, and there is also non-existence. In the time
which had no beginning there existed Nothing—or a Vacuum.
When the time which had no beginning had not yet begun, then
there also existed Nothing. Suddenly, there was Nothing ; but
it cannot be known, respecting existence and non-existence, what
was certainly existing and what was not.”

Now I dare say that that sounds to you so much empty
nonsense. But I will ask you to compare it with the following
atterance of no less a writer than the late lamented Mr. Proctor,
who traverses the same ground as this old Chinese philosopher
of two thousand years ago, though he speaks in rather clearer
language : —

“Those,” he says, “who can, may find relief in believing in
absolutely void space and absolutely unoccupied time before some
very remote but not infinitely remote epoch, which may in such
belief be called the beginning of all things; but the void time
before that beginning can have had no beginning, unless it were
preceded by time not unoccupied by events, which is inconsistent

with the supposition. We find no absolute beginning if we look
backwards.”
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In the first chapter of the works of Lieh-tzl, another very
prominent writer of this school, we find & more definite speca-
Tation about the origin of life and motion, conveyed in very
striking terms :—

“ There is a Lafe that 15 uncreated :
There is a Transformer who is changeless,
The Uncreated alone can produce life ;
The Changeless alone can evolve change.
That Lafe cannot but produce ;
That Transformer cannot but transform,
Wherefore creations and transformations are perpetual,
And tﬁe@e perpetual creations and transformations contimue through
me.
Theyaa.relsezn, in the Male and Female Pringiples of Nature
They are displayed in the Four Seasons.
The Uncreated stands, ag 1t were, alone ;
The Changeless comes and goes ;
His duration can have no end,
Peerless and One—His ways are past finding out.”

In the same book we have a very interesting discussion,
between an Emperor and his Minister, about the extent and
eternity of matter. The Emperor begins by asking whether
matter existed from the beginning of all things ; and the Minister
replies by asking how, if it did not, it came to exist at present,
and whether their descendants would be justified in denying that
matter existed in his Majesty’s own day. The Emperor naturally
enough rejoins that, by this argument, matter must have existed
from all eternity—a remark that his Minister parries by saying
that no records remain of the time before matter existed, and
that all such knowledge is beyond the scope of humanity. To
the question of the Emperor whether there is any limit to the
expanse of the Universe, the Minister replies by avowing his
entire ignorance; and when the Emperor presses the matter
‘home by urging that “ where nothing exists that is the Infinite,
but where there is existence there must be finality,”” the Minister
says plainly that nobody knows anything about the Infinite.
But we know this much : Heaven and Barth are simply contained
in the great whole of the infinite Universe ; and how can we tell
whether there may not be an Unseen Universe, above and beyond
that smaller Cosmos that is within the range of our perception ?

At this point it may be useful to deal very briefly with a
question which has, no doubt, occurred to many of you already,
namely, Does the Taoist system include a Personal Creator and
Moral Governor of the Universe ? 'Well, the question is one more
eagily asked than answered. It is true that there are frequent
references in the Taoist Classics to some Being, Influence, or
Power, who is spoken of asthe Creator. There are also }i;ssages,
here and there, in which the word ¢“Ti,” or God, occurs. But such
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allusions are very obscure, very vague, very indefinite ; while the
term which is generally nsed for the verb “to create ” implies
less creation, as we understand it, than transformation or meta~
morphosis. Nor is there, as far as my own researches teach me,
any definite statement as to the relations existing between this.
very shadowy Creator and the Tao. Some persons have hazarded
the theory that Tao and the Taoist Creator are identical; that
the Tao, in point of fact, is God. But this will not hold water.
Tao is impersonal and passionless, and in one sentence of what
we may call the Taoist Bible is spoken of in direct antithesis to
God. Then, again, the workings of Tao explain everything, so
that there is neither the room nor the necessity for a Personal
Creator. In fact, the Taoist theory of Creation appears to me to
foreshadow in a very remarkablé manner the latest conclusions
arrived at by scientific men in the present day. The nebulous
haze which Professor Tyndall regards as the source of all material
things, had a place in the philosophy of the ancient Taoists, who
spoke of the primordial aura that eventually underwent conden-
sation and concretion, and finally emerged in the form of solid
matter, with definite and various shapes. Evolution lay at the
root of Taoist cosmical science, and we find passages in Haeckel’s
Hustory of Creation which might have been written, word for
word, by any of the Taoist authors, passages which I would read
to you did the time at my disposal permit. The Taoist theory,
however, cannot be more ably or concisely summed up than in
the words of Lucretius: ¢ Nature is seen to do everything of
herself spontaneously, without the meddling of the gods.”

Now according to the Taoist theory, man is to be regarded as
simply a part of the Universe, an offshoot of creation, & mani-
festation, like everything else, of the universal and inherent Tao.
And this, be it remarked, is not a scientific or speculative opinion
merely. It is a powerful moral factor, inducing a resignation to
destiny and a submission to the laws of Nature which deserve our
respectful attention. Listen, for instance, to the following utter-
ances on the subject of Death. To the Taoist, Death was no King
of Terrors, but rather an inevitable and welcome change, a turn
in the wheel of the Universe, an event as natural as the fad-
ing of an autnmn leaf or the succession of the Four Seasons.
“Poverty,” says Lieh-tzii, “is the common lot of scholars, and
death is the end of us all. 'What cause for sorrow is there, then,
in quietly fulfilling one’s destiny and awaiting the close of life? ”
“Death,” he says, in another place, “is to life as going away is to
coming. How can we know that to die here is not to be born
elsewhere ? How can we tell whether, in their eager rush for life,.
men are not under a delusion? How can I tell whether, if I die
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to-day, my lot may not prove far preferable to what it was when I
was originally born?” “Ah! men know the dreadfulness of
death ; but they do not know its rest.” ¢ How excellent is it,
that from all antiquity Death has been the common lot of men!
It is repose for the good man, and a hiding-away of the bad.
Death is just a going home again. The dead are those who have
gone home, while we, who are living, are still wanderers.”

So far, I think you will agree with me that the teachings of
Taoism are not devoid of much spiritual force and beauty. What,
however, do they mainly inculcate in practical, everyday life?
Spontaneity, simplicity, purity, gentleness, and, in a word,
goodness. . <

Let me explain what I mean by spontaneity. The original
constitution of every man beilg the direct gift of Nature—or
rather, an actual part of Nature itself —it follows that it should
be jealously preserved intact, in all its pristine purity. This is
the grand and primary object of the true Taoist—the preservation
of his Heaven-implanted Nature. And how is this to be accom-
plished? By imitating the great Mother. Nature is spontaneous
in all her works ; therefore the Sage should be spontaneous too,
not acting from design, but following the natural promptings of
his heart in accord with his surroundings. Nature never strives ;
therefore the Sage should guard against striving too. Nature is
ever passive; therefore the Sage should let things take their course,
and be content with following in their wake. Ambition, scheming,
passion, desire—any attention to external objects of whatever
kind—are all so much disordering, or spoliation, of the original
nature of man, and as such should be utterly discarded. Kven
the active cultivation of virtnes, such as benevolence, rectitude,
and propriety, is condemned ; Nature requires no effort to stimu-
late her growth, and all the Sage has to do is to bring himself
into per?ect conformity with her. All such passions, accom-
plishments, and attributes, being phases of disturbance or strife,
are called, in Taoist phrase, the Human nature of man, in con-
tradistinction to that Heavenly or Inherent nature with which he
is endowed. ¢ Wherefore,” says Chuang-tzii, “ do not develop
this artificial, human, or engrafted nature ; but do develop that
Inherent or Natural nature which 1s the inheritance of you all.”
Huai-nan-tzii, to whom I have already referred, brings out this
point with admirable lucidity. ¢ What is it,” he asks, “ that we
mean when we talk about the Natural or Inherent? It is that
which is homogeneous, pure, simple, undefiled, ungarnished,
upright, luminous, and immaculate, and which has never un-
dergone any mixture or adulteration from the beginning. And
what is the Human or Artificial? It is that which has been
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adulterated with shrewdness, crookedness, dexterity, hypocrisy, and
deceit ; which bends itself into compliance with the world, and
defers to the customs of the age. For instance : the ox has horns
and a divided hoof, while the horse has a dishevelled mane and a
complete hoof ; this is the Heavenly, or Natural. But if you put
a bit into the horse’s mouth, and pierce the nose of the ox, this
is the Human, or artificial.” In other words, all attempts to
improve upon, or interfere with,.things as they are in their natural
state, are violations of Nature, and to be condemned accordingly.
Nor is this theory difficult of application to many institutions in
our own day. We may be sure that if any of these old Taoists
were to appear gmong us now, they would tell us boldly, “If
Natare has given you black hair, don’t try to dye it yellow ; if
you have a sallow or a pale complexion, don’t daub it with pink
paint ; if your waist measures five-and-twenty inches round,
don’t try and squeeze it into eighteen. All such attempts are
violations of Nature, and are sure to bring their own punishment
along with them.”

But to bring himself into conformity with Nature, it is impera-
tive that the Sage should be always and completely passive.
This is expressed by a Chinese formula which may be variously
rendered ¢ not-doing,” ‘“non-exertion,” ¢ inertia,” ¢ absolute
inaction,” or, perhaps best of all, “masterly inactivity.” In
addition to the idea of undisturbed quiescence it embraces also
that of spontaneity and designlessness; so that even the rigid
adherence to an inactive policy is robbed of its virtue if it be
adopted with intent. The very effort to obtain possession of
Nature, says Chuang-tzii, defeats itself, and for the simple reason
that it 4s an effort. A man must be passionless as well as
motionless ; he must be content to leave himself to the influences
which surround him, and discard all idea of helping on the work ;
he must banish all desire from his heart ; he must concert no
schemes and form no plans ; he must never anticipate emergencies,
but simply mould himself according to any circumstances that
may arise. And especially is this of importance in the world of
politics. Here the formula I have referred to must be rendered
“non-interference,” that wise and far-sighted policy the world is
so slow to learn. The Taoist condemns over-legislation, and justly
points to the peddling, meddling systemx of a so-called paternal
government as the caunse of anarchy and ruin. Leave the people
alone, is the wise maxim of Taoism ; don’t harass them with
perpetual interference, and vexatious efforts at protection. Let
things take their course and find their level; let the people
develop their resources in a natural and spontancous way.
Charles Kingsley and Herbert Spencer are here anticipated by a
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couple of thousand years. Never do anything, says the Taoist
politician, for the mere sake of doing it ; never do anything that
18 not absolutely necessary ; never forget that the great end of
legislation is to render legislation itself superfluous. Let Nature
work unimpeded in social and political life as well as in the
sphere of physics or of morals; then your subjects will be
contented with their lot, and your kingdom free from conspiracies,
dissensions, and disaster. Above all, do nothing to disturb their
primitive simplicity. Do not seek to replace their rough instru-
ments of labour by complicated machines. Such refinements
lead to luxury, to scheming, to ambition, and to discontent.
The very exercise of ingenuity displayed in the production of
labour-saving and delidate apparatus implies & scheming mind.
Therefore discourage artificial innovations. The secret of happi-
ness is to be found in quiescence, simplicity, and content, and
the only way to attain these is to bring body, passions, intellect,
and will into absolute conformity with Nature.

It would be strange, indeed, if such teachings as these had not
borne fruit in inducing many persons to retire altogether from the
world and embrace a life of seclusion. In fact, the list of Taoist
hermits is a pretty long one, and many were those who, retiring
to some mountain cave, and devoting themselves to abstract
contemplation, received urgent appeals from kings and princes to
come and assist them with their wisdom in the task of govern-
ment, only to reject the petition. They generally chose for their
retreat some rocky glen shut in by mountains, sheltered from
the burning sun by the thick foliage of trees, and surrounded by
every natural feature which makes a landscape lovely. There
they passed their lives in that mental abstraction and freedom
{rom 1interest in mnndane affairs which is the nearest approach
to the summit of bliss and virtne. Their idea of happiness was,
after all, a very pure one. Perfect indifference to love and hate;
the annihilation of all passions, desires, and even preferences ; no
striving, or wishing to strive ; nothing but profound apathy and
absolute insensibility to those things which, painful or pleasurable,
wear out the lives of men: such is the Taoist Ideal. Itis a
return to the pure, original, sclf-existent nature of man, which
has been despoiled and injured by contact with worldly matters.
And there are a few of these Taoists yet to be found, here and
there—men who are almost entirely uncontaminated by the
follies and impostures of modern popular Taocism, and who
may be said to represcnt the true Apostolic Succession in the
Taoist Church. In certain instances, some old worthies, who have
been dead and gone for centuries, are believed by the simple
mountaineers of China to be still alive. Far away in the
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mountain range which stretches from Peking across the provinces
of Chih-1i and Shav-tung, there is one very sacred peak called the
Mount of a Hundred Flowers. It is covered with wild flowers,
and its bosky dells are said, and with some truth, to be the
lurking-places of wolves and panthers. There, according to the
legend, live, partly embedded in the soil, certain ancient Taoist
hermits. By a long course of absolute conformity with Nature
they have attained to immortality, and are now in the enjoyment
of unearshly bliss. To use a Taoist phrase, their faces are washed
by the rains of heaven, and their hair combed by the wind. Their
arms are crossed upon their breasts, and their nails have grown
so long that thev curl round their necks. Flowers and grass
have taken root in their bodies and flourish luxuriantly ; when a
man approaches them they turn their eyes upon him, but do not
speak. Some of them are over three hundred years old ; some,
not much over a century; but all have attained to immortality,
and some day they will find that their bodies, which have been
s0 long in wearing out, will collapse from sheer withdrawal of
vitality, and their spirits be set free. All this is fanciful and
fabulous enough ; and when I ascended this mysterious moun-
tain a few years ago I certainly did not come across any of these
very interesting old persons. But it is undeniable that that in-
difference or aversion to vulgar objects of desire that characterizes
the true Taoist has laid China under many a debt of gratitude.
The votary of the Naturalistic philosophy does not always become
@ hermit any more than a Christian always becomes a clergyman.
He is often in the world, and occupies high offices of State. But
circumstances make no difference in his character. He is always
the same, while living in a mean and dirty lane and drinking from
a gourd, as he is in the palace itself, the trusted Minister of a
monarch. In this position he retains the same incorruptibility,
the same indifference to power, that he has when living in obscurity.
‘China has had many such Ministers, and she is rightly proud of
them. Emperors and princes are said to have gone in person to
solicit the services of some stern recluse whose fame had reached
their ears, and to have been unsuccessful in their suit. The
delineation of such characters forms a bright page in many a
volume of dusty Chinese lore, and they are now held up to the
reverence and imitation of the statesmen of to-day.

I now wish to give you some idea of the moral teachings of
Taoism, as exemplified in the classical and popular works of
Taoist authors. And the first extract I have to place before you,
from the book of Lao-tzii himself, is an aphorism which, I am
sure you will agree with me, is on a level with the highest teachings
 wof Christianity. It is short, and to the point: “ Recompense
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injury with kindness.” We say, “ Return good for evil.” And
it is worthy of remark that when this sublime doctrine was
submitted to the judgment of Confucius he at once condemned
it. “With what, then, will yon recompense kindness?’ he
replied. ¢ Recompense kindness with kindness, but injury with
justice.”” Confucius, excellent man as he was, was too narrow
and formal in his views to rise to the height of the Taoist Sage.
“Tao,” says Lao-tzli elsewhere, ‘“is the jewel of the good man,
the guardian of the bad.” “He who knows others is wise ; he
who knows himself is enlightened. He who overcomes others is
strong ; he who overcomes himself is mighty. He who knows
when he has enough is rich. He whose memory perishes not when
he dies lives for ever.”” “There is no sin greater than giving
rein to desire ; there is no misery greater than discontent ; there
is no calamity more direful than the greed of gain. Therefore
the sufficiency of contentment is an everlasting sufficiency.”
“There are three things which I regard as precious, which I
grasp and prize. The first is Compassion ; the second is Moder-
ation ; the third is Modesty.” ¢ The weakest things in this
world subjugate the strongest.” ¢ There is nothing under Heaven
weaker or softer than water; yet it overcomes the hardest and
strongest things.” “The highest form of goodness resembles
water, which 1s beneficial to everything, and that without
struggling.”” “When there are many prohibitive enactments
in the Empire, the people get poorer and poorer. When the
people accumnlate excess of wealth and goods, both State and
families become demoralized. 'When men are over-skilful, the
use of fantastical or curious things arises. When punishments
are overdone, malefactors increagse in number. Wherefore the
Sage says, I do nothing, and the people reform of their own
wccord ; I love quietude, and the people become spontaneously
ipright ; I take no measures, and the people enrich themselves ;
[ have no desires, and the people naturally become simple.”
¢The Sage dwells in the world with a timid reserve; but his
mind blends in sympathy with all. The people turn their eyes
and ears up to him, and the Sage thinks of them as his children.”
““ He who bears the reproach of his country shall be called the
Lord of the Land ; he who bears the calamities of his country shall
be called the King of the World.”

I have already referred to Chuang-tzii, a philosopher who lived
two hundred years after his great master—the ablest, boldest,
and most andacious of the Taoist writers. It is one of his greatest
glories that he protested, with all the eloguence and satire at his
command, against the exaggerated reverence paid to books, to
tradition, and to authority, by the Confucian school ; and that he

5
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claimed and exercised the fullest and completest liberty of thought
and argument. There are some striking sentences scattered up
and down his fascinating but most difficult pages. ¢ Wherever
one’s treasure may be,” he says in one place, “thither will the
heart of man follow it.” I need not remind you of a corresponding
passage in the Sermon on the Mount. ‘Those who dream about
the pleasures of the wine-cup,” he says again, “weep and lament
at sunrise. Those who weep in their dreams will go a-hunting
when the dawn breaks.” A sanguine man who jumps too hastily
at conclugions is compared to one who expects to hear an egg
crow at daybreak, or thinks he can shoot a bird by looking at a
crossbow. “ For the Pure Men of old,” he tells us elsewhere,
“Jife had no attractions, and death no terrors. Living, they
experienced no elation ; dying, they offered no resistance. Being
born, they accepted the fact ; when the oblivion of death came,
they just returned to what they had been before. Thus it was that
their hearts were free from care, and they preserved a condition
of absolute inactivity.” And I must not forget a characteristic
story told of Chuang-tzii himself upon his deathbed. His last
injunction to his weeping relatives was to leave his corpse unin-
terred. “I will have Heaven and Earth for my sarcophagus,”
he said ; “the Sun and Moon shall be the insignia where I lie in
state, and all Creation shall be mourners at my funeral.” His
friends implored him to forego this strange request, pointing out
that the birds would mutilate his corpse ; but he replied, ¢“ What
matters that? Above are the birds of the air, below are the
worms and ants ; if you rob one to feed the other, what injustice
is there done ? 7

Chuang-tzii was nothing if not paradoxical, and one of his
favourite theories was the utility of uselessness. A friend of his
once complained that he had a tree, the wood of which was so
coarse, viscous, and full of knots, as to be perfectly worthless ;
its leaves were fetid, and its branches gnarled and crooked, so that
no carpenter would cast a glance at it as he passed by. Chuang-
tzii replied that it was to its very uselessness that the tree owed
its prolonged existence ; for just as the beautifully marked skins
of the leopard and the tiger led to their being slain, so do the
fine properties of superior wood lead to the destruction of a tree.
In fact, a coarse and inferior tree, on account of its unfitness to
be used for timber, lives out its natural term of years, while one
of the monarchs of the forest falls a speedy prey to the woodman’s
axe ; wherefore it is better to be an unlearned and ignorant man,
left to the enjoyment of a retired and simple existence, than a
clever, pushing, ambitious person, liable to be led into the dangers
of public life, where his career may be cut short, either by the cares
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and responsibilities of his position, or by the vicissitudes and
intrigues that will beset him. ¢ Men understand the use of useful
things,” says Chuang-tzii, “ but they have yet to learn the use
of things that are useless.”

Lieh-tzii does not hold so high a place in the Taoist hierarchy
as Chuang-tzi, but he is, nevertheless, an author of great merit
and no small originality. He is principally remarkable for the
collection of racy and entertaining stories which his book contains ;
and, as my lecture has, I am afraid, been a rather dry one hitherto,
I will give you some specimens. The first one inculcates a lesson
akin to Chuang-tzii’s theory of uselessness, and may be called
“ Moderation is the Best Policy.” An elderly man lay dying,
and as he felt his end drawing near he called his son to him, and
said, “ The King has sought to foad me with honours, but I have
consistently declined them. When I am dead he will seek to
bestow honours upon you ; but mind what I say—accept no land
from him that is worth anything. Now between the States of
'‘Ch‘u and Yueh there is a bit of ground that is of no use to any-
body, and has, moreover, a bad reputation, for many people
believe it to be haunted. This is a kind of property that you
may keep for ever.” Soon after this the man died, and the King
offered a beautiful piece of land to his son. The youth, however,
declined it, and begged for the bad piece. This was granted to
him, and he has never lost possession of it to this day.

At the time when Lieh-tzli wrote, the petty Kings of China
were for ever neglecting the welfare of their own States in order
to attack their neighbours ; a policy which naturally provoked
the indignation of the Taoist Sages. The following anecdote,
headed ¢ Guard your own Frontier,”” conveys the gentle though
cutting rebuke of Lieh-tzii. A certain Duke once started to
attend a Conference of Feudal Princes, the object of which was to
organize an attack upon one of the States of the Empire. He was
accompanied by an armed force and by one of his principal
Ministers, who was observed, during the journey, to cast up his
eyes and laugh. “ What are you laughing at?” demanded the
Duke. ¢TI was laughing,”” replied the Minister, “ about a certain
neighbour of mine. He was escorting his wife on her way to pay
a visit to her parents, when he espied a very pretty girl picking
mulberry leaves for silkworms. Delighted at the rencontre, my
friend stopped to talk to her, when, happening to turn his head,
he saw somebody else paying attention to his wife. That was
what I was laughing to myself about.”” The Duke understood
the hint. He did not proceed any farther, but led his soldiers
back. It was, however, too late; for they had not arrived
in their own .country when news reached them that an enemy
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had come during their absence and attacked their northern
frontier.

One more story, and I have done with Lieh-tzii. The Taoists,
as you are aware, despised the Confucianists, and were never
tired of poking fun at Confucius. Here is a specimen of their
humour. One day, as Confucius was on a journey, he came upon
two small boys quarrelling, and asked what was the matter. The
first replied, ““ I contend that when the sun rises it is near to us,
and that at the zenith it is a long way off.” “And I,” said
the other, 4 say that it is farthest when it rises, and nearest in the
middle of the day.” “It isn’t,” protested the first. * When the
sun rises it looks as big as the tent of a cart, while in the middle
of the day it is only the size of a sancer. Isn’t it clear that
when it is farthest it looks small, and when nearest it looks big? ”
Then the second rejoined, “ But when the sun rises it is quite-
chilly and cold, while at midday it is broiling hot! Doesn’t it
stand to reason that itis hottest when it is near,and coldest when
far off?” Confucius confessed himself unable to decide between
them ; whereupon both the urchins mocked him, saying, “ Go to ;
who says that you are a learned man? ”

I now pass on to the consideration of two more popular works,
which embody a development of Taoism almost entirely untainted
with that superstitious element which so soon began to corrupt
the purity of the primitive philosophy. The first to which I ask
your attention is the S# Ské, or Book of Plain Words, a
tractate supposed to date from the year 245 B.c. or thereabouts.
It constitutes an application of the Taoist doctrines to political,
social, and individual life, and, making allowance for differences
of time and place, presents a remarkable resemblance to the
Jewish Book of Proverbs. The writer is addressing, first and
foremost, a statesman; and whatever may be thought of the
trustworthiness and incorruptibility of Chinese mandarins at the
present day, it is unquestionable that the standard here set before
them is & very high one. The public man, we are told, should
be one whose conduct is a pattern for others to imitate, whose
wisdom enables him to give just judgments, whose personal
sincerity causes sincerity in others, who can incur hatred and
suspicion without deserting his post, and who never takes advan-
tage of his position to secure benefits for himself. ¢ There is
nothing,” continues our author, *that will enable you to pursue
your course in greater peace than the patient bearing of insult.”
“There is no deeper source of joy than the love of goodness ;
nothing that will give you a profounder insight into hidden things
than perfect sincerity in word and deed ; but nothing more certain.
to bring ruin upon you than partiality or injustice.”
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You must understand that these aphorisms, while applicable
to individuals, were primarily intended for the gunidance of the
governing classes, and that at a time when the disordered con-
dition of the country demanded the exercise of special tact and
absolute incorruptibility on the part of magistrates and states-
men. This point is brought out with even greater clearness in
the quotations which follow, the shrewdness and knowledge of
human nature displayed in which is very marked. ¢ Those whose
commands are at variance with their consciences,” says the
author, “will meet with failare. If a man is angmy without
insprring awe, the delinquency which has irritated him will be
repeated. It is dangexous, first to treat a man with contumely,
and afterwards entrust him with responsibility. The man who
hides an alienated heart behind a friendly face will be shunned.
The sovereign who loves flatterers, and holds aloof from the honest
and true, will soon see his kingdom fall. To make little of one’s
own faults, and be severe on those of others, is not the way to
govern. He who bestows rewards with a grudging face will
receive a grudging service. He who is niggardly in bestowing,
and yet looks for a large return, will get no return at all. He
who employs people without regard to their peculiar capabilities,
will incur the evil results of his carelessnes. He who, in a
position of honour, forgets the friends of humbler days, will not
enjoy his honours long. If you have no confidence in yourself,
you will be distrustful of others; but if you can trust yourself,
you will not suspect the people. If you drive a carriage in the
ruts of another carriage that has been overturned, you will
meet with the same disaster ; so, if you follow the example set by
a State that has been already ruined, yours will be ruined too.”

So much for the Book of Plain Words, a manual of much

ractical and moral value, intended for the gnidance of governors.

et us now turn to a more popular treatise, called the Book
of Recompenses, addressed more particularly to the governed.
This work, the Chinese name of which is the Kazn Ying Pien, is
read almost universally in China, and exercises much influence
over millions of lives. In it we are brought face to face with the
great doctrine of rewards and retributions; and the bulk of the
book consists of one tremendously long sentence, containing in
my translation of it no fewer than one thousand four hundred
words, enumerating the various crimes and misdemeanours which
bring the judgment of Heaven upon the perpetrators. The exhor-
tations with which the book opens are singularly beautifol :—

“ Advance in all that is in harmony with good ; retreat from
all that is opposed to it. Walk not in the paths of depravity, nor
_ deceive yourselves by sinning in the dark where none can see you.
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Accumulate virtue and store up merit ; treat all with gentleness
and love ; be loyal, be dutiful ; be respectful to your elders and
kind to your juniors ; be upright yourselves in order that you
may reform others ; compassionate the fatherless and widow ;
reverence the aged, cherish the young ; do not injure even little
insects, or grass, or trees. Pity the wickedness of others and
rejoice at their virtues ; succour them in their distresses, and rescue
them when in danger ; when a man gains his desires let it be as.
though his good fortune were your own ; when one suffers loss,
as though- you suffered it yourself. Never publish the failings of’
another, or make a parade of your own merits ; put a stop to
evil, and afford every encouragement to goodness ; be not grasp-
ing, but learn to content yourself with little. When you are
reviled, cherish no resentment ; ‘when you receive favours, do so
as deprecating your deserts; be kind and generous without
seeking any return, and never repent of anything yon may give
to others. This,” concludes our author, “is to be a good man;
one whom heaven will guard, whom all will respect, whom
blessings and honours will accompany, whom no evil will touch,
and whom all good spirits will defend.” 1t may, indeed, be
questioned whether even Christianity itself affords a higher or
more touching portraiture of “the good man ” than is sketched
in these beautiful sentences. Then follows the long catalogne
of sins, any one of which is sufficient to evoke calamities of the
direst nature. Among them are enumerated the worrying of
dumb creatures, accepting bribes, slanghtering enemies who have
tendered their submission, attributing other people’s misfortunes
to their sins, borrowing money and then longing for the lender’s
death, mocking another’s physical deformities, going to law,
forsaking old friends for new, making mischief between relations,
and returning evil for good. Finally, we are implored to read
and study the book with earnestness and singleness of heart.
The first requisite for profiting by its admonitions is unquestioning
faith ; the second, diligence in self-cultivation ; the third, deter-
mination, or perseverance; the fourth, complete sincerity. ¢ To
attempt to put away the vice and depravity of a lifetime when
the sun of life is setting, is like trying to extinguish a blazing
waggon-load of hay with a cup of water.,” If faith be small, the
blessing will be small ; if great, the blessing will be great ; while
if faith be mixed with doubt, self-injury and self-loss will be the
inevitable result. In conclusion:—¢* Honoured reader,” says the
author, “I urge you to advance swiftly, fearlessly, and with your
whole heart in the course I have here laid down. Know that we
are surrounded on all sides by a multitude of spiritual beings,
who take note of all we do. Therefore, be watchful, and examine
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yourself strictly ; act in accordance with these admonitions at all
times ; then you will never fail to do justice to your real self.”
“The connection between actions and their consequences is the
mysterious law of God—the changeless decree pronounced by
the Judge of the unseen world.”

It would seem, from this last remarkable expression, that, at
one stage in Taoist development, belief in a Personal God or
Supreme Judge had grown up. The book I have been quoting
from is the most popular religious work in China, and naturally
affords a marked contrast to the philosophical and abstract ideas
contained in the primitive classics. As I have already told you,
pure Taoism knows nothing of what we understand by God, and
the theistic conception seems to have been imported into it at &
much later date. In all other réspects, however, the development
of Taoism has been one of hopeless degeneracy. The lofty
asceticism inculcated by Lao-tzil became vulgarized into a means
by which to achieve the sublimation of the body. Speculative
research into the mysteries of Nature was degraded into an
attempt to transmute the baser metals into gold; aspirations
after a pever-ending life beyond the grave sank into the meaner
pursuits of prolonged temporal existence ; and communings with
the spiritual intelligences of Nature were resolved into a base
belief in witcheraft, by proficiency in which the Taoist priest
arrogated to himself the power of exorcism over evil spirits.
I happen to be acquainted with the present Pope, High Priest,
or Grand Wizard of Tacism. His name is Chang, and he is com-
monly spoken of as Chang T4en Shih, or Chang the Heavenly
Teacher. He claims, and is believed, to be the direct lineal
descendant by metempsychosis of a celebrated sorcerer named
Chang Tao-ling, who lived early in the Christian era. He
possesses the secret of immortality, and is regarded with the
utmost veneration by the more uneducated classes in China. He
is a great exorcist, and is believed to wield dominion over all the
spirits of the Universe and the unseen powers generally, by means
of a magic sword. His Palace is situated in the province of
Kiang-hsi, where he mimics imperial state, has a large retinue
of courtiers, confers ranks and honours among ghosts, spirits,
and minor deities with all the dignity of an actual Sovereign,
and keeps a long row of jars full of captured demons, whom he
has disarmed and bottled-up from doing further mischief. When
I saw him several years ago he appeared to be about forty years
old, of middle height, smooth face, and very oily manners ; and
he was good enough to write, and present me with, the remark-
able scroll that you are now looking at. It is a charm to ward
~ off evil spirits.
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But my time is up, and I do not want your last impressions of
Taoism to be connected with any such superstitious folly as is
represented by Pope Chang. Let your thoughts revert, rather,
to the pure, wise, deep, philosophy of Nature ; to those calm and
unworldly sages who are associated with all that is best in
Taoism ; to their quietism and passionlessness, their profound
insensibility to all those desires, attractions, schemings, pleasures,
and ambitions which injure and destroy the pure, original nature
of men; and to the beautiful teachings which those old patri-
archs have left behind them. When you think of Taoism, don’t
think of the Taoist Pope, with his army of ignorant and juggling
priests ; think of it rather as a pure and fine philosophy, the
moral outcome of which finds its expression in some of the
words I have already quoted to you :—

“ Recompense injury with kindness.”
« Resent it not, when you are reviled.”

+ Nothing will give you greater peace than the patient bearing of insult.”
« He who overcomes others is strong : he who overcomes himself 1s mighty. ”
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THE ORIGIN OF THE SPIRITUAL ACTIVITY
DEVELOPED IN BUDDHISM AS IT EXISTS
IN CHINA.

BY PROFZSSOR SAMUEL BEAL

THE spiritual activity of which I am going to speak is evidenced
in the literature produced, and the energy displayed, by the
Buddhist community in China, through many centuries of neglect
and persecution. We wish to find out the secret of this energy,
resulting in the activity alluded to.

The Chinese people are naturally sluggish in their ways of
thought, and tenacious of old customs. Confucius, their national
teacher, and the example they hold up for all ages, was strictly
speaking a preserver of old thoughts and doctrines ; he originated
very little. There was nothing spiritual in his teaching; he
avoided all reference to Religion ; he regarded Life, existing Life,
as the right object of study; he looked on man as a member of
society ; and his aim was to show that man by complete sincerity
may give full development to his Nature and become the equal
of Heaven and earth. It is plain he rather retarded than pro-
moted the spiritual activity of which the mind of man is capable,
when set free from the trammels of artificial restraints.

Taouism, the teaching of Laou-tseu, the old philosopher, who was
born perhaps fifty years before Confucius, or about six hundred
years B.C., is an obscure system of transcendental philosophy. Its
founder no doubt was a great awakener of thought, but the
activity which he developed was more of a philosophical or mystic
character. His systemn has been called a purely politico-ethical
one. Confucius tried to reform the Empire by the imposition of
forms and artificial Rules, Laou-tseu tried to go back to the
state of primitive society before forms were, and before regu-
lations existed. He held fast to three precious things—com-~
passion, economy, humility; and by these he taught the people
that they might return home to Taou; that is, as it seems, the
original and simplest principle of Purity and Wisdom. He was,
strictly speaking, a Reformer, not after the type of Confucius,
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who went back to the condition of things in times of Yaou and
Shun, and took those times as the model for imitation ; but he
boldly recurred to the time when the sovereigns possessed Taou,
and ruled over a peaceful and contented empire ; he opposed what
has been called educational activity, and settled down to find out,
already in himself, the ideal of man’s perfection in the unalloyed
simplicity of an original perfection.

There had been a good deal of material activity in China,
down to the time of the building of the Great Wall, in the reign
of the first. Universal Emperor She-hwang-ti, about 209 B.c. The
great Yu had drained off the waters of the Yellow River, and
redeemed a vast area from the condition of a swamp to the
richest land of the Empire; the Great Canal, seven hundred
miles in length, with its embankments, flood gates, and bridges,
is a marvel of engineering skill ; the system of tillage and irriga~
tion of their high-level fields exhibited not only the ingenuity of
the people but their mechanical skill; whilst the crowning work
—the building of the Great Wall—was a gigantic and successful
undertaking, showing us what such a people can do when rightly,
or rather doggedly, directed by a mind capable of econceiving
such a scheme.

I need not refer to the intellectual activity of the great mass of
the people, in their wonderful development of a mative literature.
It would oceupy too much time even to glance at this feature of
their character. I may only say that there is wanting in all this
exhibition of material and intellectual progress any sign of
spiritual life or aspiration ; the sight is that of a people strug-
gling forward on one uniform line of social development, bent only
on the happiness of the greater number, careless about the eleva-
tion of the race or the cultivation of the latent powers of our
spiritual Nature.

A knowledge of Buddhism and its origin was arrived at by
the Chinese in the following way :—There had been an irruption
of some barbarous people, bordering on the north and north-
west of China, about the year 200 B.C., on the territories of
another people known as the Yue-ti, or Yue-chi, who had by
steps and degrees advanced from the mountainous region of
Central Asia, towards the borders of China. These latter
people were driven back by the Northern barbarians, who now
became a terror to the Chinese themselves. Accordingly in
the reign of Wu-ti, of the Han dynasty, 140 B.C., a celebrated
minister called Chang-ki’en, was sent to the far west as an envoy tc
the Yue-ti, with a view to arouse them to resist the advance of the
victorious Tartars on the West, whilst the Chinese attacked then
on the East. His mission was unsuccessful, but after variow
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adventures he returned to his country, having been the first native
of China, so far as is known, to penetrate to the Caspian Sea, on
the West. Shortly after this, viz. B.c. 123, a celebrated general,
Ho-ku-ping, was sent by the same Emperor Wu-ti to operate
against the barbarians before alluded to, over whom he gained
brilliant victories, and in B.C. 121 he penetrated with his army one
thousand /%, i.e. some two hundred miles, beyond the borders of
Turkestan, into probably the Kashgar or Yarkand territory, or
perhaps so far as Baktra, from which place he brought back as a
trophy a golden image, as it is said, of Buddha. This was the first
intimation, as it seems, of the Religion of Buddha in China.

This golden or gilded image was, however, to lead to great
consequences—for, after the lapse of some fifty years, i.e. in the
year 65 A.D., a mission was sent’to the Western world, to find out
more of the subject. The Emperor Ming Ti had, as related,
seen a vision during his sleep, in which he beheld a golden
messenger flying through space and entering his palace. There
are two versions of this story: the first tells us that the Emperor
in his dream saw a golden image about nineteen feet in height,
resplendent and with a halo bright as the Sun, enter his palace.
This vision the literati interpreted as referring to Buddha, a
thought doubtless suggested by the golden image brought back
by Ho-ku-ping. A second version says that the golden spirit
itself spoke to the Emperor, and said: *“Buddha bids you send to
the Western countries and search for him, with a view to obtain
books and images.”

Be this as it may, I observe that this story has a non-Chinese
origin ; the idea of an angel or messenger flying from heaven, and
revealing itself by & dream, is evidently of Persian extraction.
The Chinese at this time had gained a knowledge of Persia ; the
astrology and astronomy of that country had already penetrated
so far; and now the intervention of heavenly messengers for the
first time is heard of. There was a nascent sense of the super-
natural in mundane things beginning to be developed, leading to
active results; and its origin I take to be in the growing inter-
course of China with the West, and especially the borders of
Media and Persia. In consequence of the vision he had seen, the
Emperor immediately sent Ts’ai Yin, Tsing King, and Wang Tsun,
with fifteen others, as envoys to India, to search for and bring
back books, and, if possible, Buddhist priests from India.
They reached the land of the Yue-ti, i.e. the Vajjis, and after
some years’ absence returned home with books and images or
pictures from the frontier of India, accompanied by two teachers
or priests, called respectively Saddharma, and Kasyapa Matanga.
These foreign teachers took up their residence at Loyang, and
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translated several books, or at any rate compiled them, among
which were two I will name—i.e. the Sétra of Forty-two Para~
graphs and the Life of Buddha.

The Stitra of Forty-two Paragraphs is an epitome of Buddhist
Ethics. It was a compilation, not a translation. Its teaching is
purely practical: to avoid evil to do good; to banish lust and
impure desire from the heart ; to progress in the path of righteous
doing—these and other duties are named, and the authority of
Buddha in each case is quoted ; thus :

“Puddha said : ¢ A man who rudely grasps or longs for wealth and
pleasure is like a child coveting honey surrounding a knife—
scarcely has he had one taste of its sweetness before he perceives
the pain of his wounded tongue.’”

“ Again, Buddha said: ¢ A Religious person, or a person practising
Religious duties, should regard himself as an ox carrying a load
through the mud—tired out with his exertions he presses onward,
not daring to turn either to the right hand or the left, till he
escapes from it and finds Rest. So the Religious man regards his
passions and bodily desires as worse than the mud, and bends his
whole soul to the pursuit of the Path, and so longs to escape from
sorrow.” ”

The form of these paragraphs is perhaps borrowed from the
usual style of the Confucian books, which generally begin, at least
in the Analects, with the phrase: “The Master said "—meaning
Confucius. And so here each of the forty-two paragraphs begins
with the words: ‘“Buddha said.” There is no such method, as far
as my reading goes, known in the original works of Buddhism,
so that we must presume the style was borrowed from the native
literature of China, with a view to commend it to the people.
But on the other hand we may notice that this style of composi-
tion is the usual one in the edicts of Darius. Thus, in the
Behistun inscription we read :—

“Thus says Darius the King : ¢ My father was Hystaspis,” etec.

“ And says Darius the King: By the grace of Ormazd I am
King’” ete.

“And says Darius the King: ¢ These are the countries which
are called mine,”” ete.

“ And says Darius the King : ¢ Within these countries whoever
was pious, to them I afforded protection; whoever was impious I
have punished,’ ” ete.

I only quote these clauses to show the general agreement in
composition betwixt the paragraphs of the Buddhist Sééra, and
the paragraphs of the edicts of Darius.

But I trace also a parallel between the moral or ethical doctrines
laid down in this early Buddhist compilation, and the morality
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or system of morals which characterizes the Iranian or Persian
system derived from the primitive teaching of Zoroaster.
« Zoroaster (we are told by Mr. Mills, the latest exponent of his
teaching) was only a link in a far-extended chain of Teachers,
who had risen at various times to reform or instruct the Nations.
His system, like those of his predecessors and successors, was a
growth. His main conceptions had been surmised, though not
spoken, before. The world was ripe for them, and when he
appeared he had only to utter and develop them. I would not
call him a Reformer ; he does not repudiate his predecessors ; the
old Aryan Gods retire before the Spiritual Ahura, but I do not-
think he specially intended to discredit them. But the great
Benevolence, Order, and Power, together with their results in
the human subject, i.e. Ahura’s Piety, incarnate in men, and
their weal and immortality in consequence, crowd out all other
thoughts.”—(Sacred Books of the East, vol. xxxi. Prefuce.)

Again, the same writer says, with regard to the Zoroastrian
doctrine, that “it includes this fundamental principle: There
can be no happiness undefined by Sorrow, and no goodness which
does not resist Sin.  Accordingly, the evil principle is so necessary
that it is represented by an Evil God. His very name, however,
is a thought or a passion.”—(Ibid.)

The same truths or principles are distinctly laid down in the
Buddhist system, as it is exhibited in Chinese writings; Buddha
was the enlightened ome; “the Wisdom and Piety which may
become Incarnate in men” was engendered in him as it was in
Zaratushtra. He expressly taught that he was only one in a
succession of Enlightened Teachers, he was the Tathigata, i.e.
the One who came as his predecessor, the Rightly Come. He
did not reject the old gods of the people, Brahmi Sahampati,
Indra the Ruler of Heaven (or, of Devas), and so on; but
he superseded them by the spiritual conception of a perfect
Righteousness incarnate in each Buddha. The great Benevolence,
Order, and Power are leading thoughts in his system; several
temples in China are called the Great Benevolence or Loving-
kindness Temples.! The “ Order ” or “ Divine Order ” is exhibited
in the very name of Dharma, and the regular constitution of the
Community ; and the Power of the all-powerful one, the Dasabila,
or the tenfold strong one, is constantly attributed as one of the
Buddha’s attributes. Then again, as to the results in the human

1 And so in § 7 of the Sitra we are consdering, Budidha says: “ The man
who foolishly does me wrong, to him I will return the protection of my ungrudging
Love.” Where in the original the expression ungrudging Love poinis to the
four elements of Bencvolence, i.e. love, pity, sympathy, and equanimity (or,
impartiality). ,
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subject, their weal and immortality, Buddha’s teaching expressly
points to an ultimate good or deliverance, and consequent happi-
ness—e.g. in § 13:—Buddha said, “Who is the good man?
The religious or pious man only is good. And what is goodness?
First and foremost, it is the agreement of the will with the
conscience, or Reason. Who is the great man? He who is
strongest in the exercise of Patience; he who patiently endures
wrong and leads a blameless life ; he is a man indeed. And who
is the truly enlightened? A man wholly freed from the power
of sin, possessed of perfect knowledge, sees and hears all things;
such a man is, indeed, possessed of the highest good.” And such
a man, Buddha teaches, has obtained already Eternal rest—to
use his own phrase, has tasted the ‘sweet dew” that is the
Nectar of immortality. An immortality, however, independent
of the trammels of individual existence, but yet real and sub-
stantial—the immortality which attaches to the Being of one
who having had no birth cannot die.

Again, the Zoroastrian doctrine asserts that there can be no
happiness undefined by Sorrow—that is, that Sorrow is wrapped
up with all human sources of happiness, a doctrine fully developed
i Buddlusm. And in the 8%ira before us—e.g. in § 35—Buddha
says: “ A Religious man has his griefs and sorrows like the rest
of the world, for from birth till old age, and from this through
disease to death, the sorrows to be endured are endless; the
world is encompassed with Sorrow.”

This, too, is the first of the four great Truths which lie at the
foundation of the system, that Sorrow exists, ever increases, but
may be escaped by the Way of the Master’s Teaching.

And once more the Evil Principle, or the Evil or Wicked One,
MAéra or Pisuna, is common both to the Iranian and the so-called
Indian system. We are «ll, like Buddha himself, subject to the
‘temptations or fascinations or bewitchments of this Evil Principle ;
he is represented as ‘““the Lord of this world,” i.e. this loka ; and,
what is stranger still, in a curious S##ra well known in China,
he is represented as coming to Upagupta, one of the early
Apostles of Buddhism, as an angel of light, in the shape of
Buddha himself, by which Upagupta was so fascinated that he
fell down and worshipped him. .

It is also a legend known everywhere that Ananda himself, the
bosom companion and attendant of Buddha, was so bewitched by
the fascinating influence of this Evil One that he failed to ask
his Master to continue in the world for the entire age, and ip
consequence the Buddha died.

* The name of the Iranian Evil Principle, however, is a though
or a passion—he is called ‘“the Angry Mind;” and so in the
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scene of the Great Temptation of Buddha, the three daughters
—i.e. the abstract qualities of the Evil Principle—are: Concu~
piscence, Lust, and Anger; and the prevailing sentiment in the
entire episode is, that Méra represents the thought of unbridled
Rage. He is the passion thought that opposes the good thought.

I contend, then, that as we find nothing of all this in the pre-
Buddhist literature of India, we must seek its origin elsewhere
than in that country; and, from long study, I feel scarcely any
doubt that the great outline of the Buddhist system was brought
to India by perhaps the very first settlers in the country; that
it was repressed and hidden under the paramount authority of
the first Aryan invasion; and that after a time there was an up-
heaval of old beliefs, as the new doctrine was corrupted ; and by
the personal influence of the great Master himself, the system he
taught superseded the old one, and reigned dominant in India for
a thousand years.

It may be as well to point out some broad and general reasons
for disconnecting the origin of Buddhism with any supposed
development of Indian doctrine in that direction.

In the first place, let us take the worship of relics. In China
this 1s a common superstition, where the sariras of Buddha,
whether a bone or a hair, are religiously preserved. One of the
greatest of the liferati in the Tang dynasty was banished for
protesting against the worship of a decayed bone. This form of
.worship is coeval with the rise of Buddhism ; but in Brahmanism,
though the word stfipa is used, yet there is no mention whatever
of relic worship. It is of pre-Aryan origin, and may be traced
back to the world-wide custom of tombs erected over the in-
cinerated remains of some famous hero or chieftain in the early,
if not. earliest, days of the world’s history.

Max Miiller states that Buddhism starts with a denial of the
sacred character of the Vedas—(India,p. 180.) Again, Oldenberg
has this remark: “In training of nobles in those lands which
were but slightly attached to Brahmanism more attention was
paid to martial exercises than to the Vedas. Buddhists have not
attributed Vedic knowledge to their Master.”—(Buddhism, p. 100.)

Again, the same writer says: “ Vedic culture has not had its
home, originally at least, amongst these stocks of the East—
ie. the Sakyas and Magadhas.”—(Zbid., p. 411.)

Again, he says the Sakyas and their neighbours were little
affected by Brahmanic influences. In fact the whole of the
Magadha territory, where Buddha first taught, (although he was
born and trained in Kapilavastu), was never wholly Brahmanized,
and Buddha did not speak Sanskrit; and he questions whether the
Magadhas were Aryans—(Ibid., pp. 400, 403.)
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It is true, Oldenberg remarks that “during Buddha’s lifetime,
there was a union of Teacher and Master, after the Brahmanical
model.”— (Ibid., p. 237.)

But why after the Brakhmamical model; there were other
Teachers and disciples besides the Brahmans in India; and the
model may be sought far afield; there were Schools of the
Prophets in Israel; the Magi had their initiated followers in
Persia or Media; the followers of Pythagoras and the early
Greek schools might show us a model. In fact it is an elemental
arrangement, resulting from the very nature of the thing, that
a Teacher must have followers. And we do not wonder then that
it was so with the Buddha. Only in his case the disciples were
won by the exercise of spiritual control, the activity of the
Order was spiritual—i.e. not so much logical or disputative, as
authoritative over the conscience. It was a spiritual activity that
now began to work in India, and was transferred to China as a
part of the System inaugurated by the Master.

We have a striking example of this spiritual influence in the
very first account of Buddha’s career. He had gained illumination,
and was a Supreme Buddha. Oldenberg would tell us he was
“g converted man.” He had hesitated for a time whether the
world was prepared for his Doctrine, but, at last, was persuaded
by Brahmé Sahampati to go forth and preach. I say preach,
because he had a message to the conscience, and not to the
intellect only. He prepared, therefore, to begin his work. His
old friends, who were not necessarily Brahmans, were dead, and
so he went to Benares to seek for and convert the five men who
had been sent by his Father to watch him and track his steps.
These five men had left him, disappointed because, after a six
years’ fast, the Teacher had discovered that Right Wisdom did not
result from extreme asceticism, as it certainly did not from
unrestraint. They had left him partly in anger, but more in
distrust, and had gone to Benares. He went on his way thither:
on the road he met a young Brahman called Upaka; the youth
was arrested by the strange appearance of the Master, so self-
possessed, so noble in his gait, and unaffected in his deep purpose.
There was, as Mrs. Jameson says of the expression of Christ’s face,
in his face a sort of divine sympathy towards the human race;
they spoke together, and the young man, overwhelmed with the
feeling that he had been in contact with some one greatly
superior to himself, hesitated, halted as he went om, looked
Yack, but finally separated himself from the fascination of this
strange Presence. -

The Master went on—came to Benares, and advanced to the
Park of Deer, where the five men were practising their religious
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duties. When they saw him, strong in his purpose, recovered
from his exhausting fast, commanding in his person—they declared
they would not move nor greet him as he came. The Master
approached still nearer, and then, strange to say—drawn by an
jrresistible charm, beyond control—the five men rose, saluted
him as he advanced, prepared him a seat, bathed his feet, and
by the first Sermon he preached were converted. This Sermon,
on the four great Truths, is well known. “Sorrow ane deliverance
from Sorrow ~ is the ¢ Text ;” the « Sermon,” how to find deliver-
ance and arrive at Rest. And the consequence, as the Chinese
version of the Mahdkavya charita says, was this:—
« The great Lord Buddhz now has moved the World.
He turns the Religious Wheel of perfect Purity.
The stormy winds are hushed, the*clouds dispersed.

Down fall from space the heavenly flowers.
The Angels revel in celestial joys—filled with unutterable gladness.”

This idea of angels rejoicing in worldly concerns is entirely non-
Indian or un-Brahmanic; it has the ring of other teaching, and of
people far removed from any Indian centre.

But I will pass on to observe proofs of the spiritual activity
excited in China by the Introduction of Buddhism.

Let us allude to the vast body of Buddhist Literature produced
in that country. 'When the entire copy of the Buddhist Tripitaka
in Chinese, was sent to this country a few years ago, I was
instructed by the Secretary of State for India to catalogue and
report upon it.

As it came to us in several huge boxes, I calculated that, if
one packet were placed on another in an upright position, the
whole pillar of books would be something like one hundred and
twenty feet in height.

Now this literature is principally a body of translations—trant,
lations from various originals—made by foreign priests or teachers,
who were constrained by a desire to propagate their religion, to
travel to the Fast. As I have already noticed, the first Teachers
who came to China arrived there about 73 A.p., and brought with
them books—some of which, as they translated them, still survive.
Temples were founded for their accommodation—and the Emperor
and the court were their Patrons.

Following them, in rapid succession, other foreign teachers
reached the country : some were Parthians, some were Huns, and
some Indians. They all brought books and went on translating ;
and the Chinese went on building temples and monasteries,
till the whole country was covered with them. There were
intervals of persecution and reaction, but there was a spiritual
activity abroad, which had scarcely ever been equalled before in

6
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the country. Now what was the origin of this? Partly, no doubt,
it resulted from an enthusiasm derived from the foreign teachers
themselves, but principally from the System.

The secret of the power of the Buddhist doctrine lies in this,
that it is an utterly unselfish one; it teaches us from Buddha’s
example that the greatest good and happiness 2 man can egjoy is
to do good to others. The thought of self is evil. The love of
others than ourselves is the end of Religion. Hence the example
of Buddha is constantly quoted ; e.g. Fa-hien, the Chinese pilgrim
to India, tells us he heard the following announcement made by
an eloquent man in Ceylon. This man, mounted on a gaudily
caparisoned elephant, and clad in royal, apparel, spoke thus:
“ Qur Bodhisattva—i.e. Buddha in a previous condition—during
endless ages, underwent every kind of austerity for the sake of
delivering all flesh. He spared himself no personal suffering, he
left his home and country, he gave up wife and children, he tore
out his eyes to heal the blind, he cut his flesh to feed the dove,
he gave his head in alms, he sacrificed his body to feed a tiger,
he grudged neither his marrow nor his brain. Thus he endured
every sort of anguish for the goods of others. After he became
a Buddha he lived in the world forty-nine years to teach and
convert men. He gave rest to the wretched—he saved the lost;
then he died—the eyes of the world were put out, and all living
things were filled with sorrow. After ten days his relies will be
brought forth, let all persons come and do them reverence.”

Now here lies much of the power of the Buddhist Teaching—
this idea of unselfish thought for others—and it is this which led
to the spiritual activity of which I am speaking, and to the
diffusion of the vast literature in which these instances of self-
denial are recorded. It was all strange to the Chinese, but it
cormnmended itself to their consciences.

Take again the profound doctrine embodied in Buddhism, and
developed in China. I mean the vast consequences of rightly or
wrongly formed character. This character is formed by conduct.
The Buddhists, we are told, do not acknowledge a human * soul.”
I think Butler in his works does not use this word ; he speaks of a
vital principle, but not of the soul. Itis difficult todefine the word
—we might understand the independent existence of spirit, but
the word “ soul” as a living personal identity is difficult to define.
Anyhow, it was not understood in the way we understand it by
the Buddhists. They spoke of the soul in the eye, in the ear,
and in the different organs or entrances of the body. They
denied that the sight was, or contained, the soul; or the
hearing ; or the smelling; whatever was apprehended by the
senses, even down to “mind,” i.e. the cognitive faculty—all these
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were unreal, vanishing, and delusive; in this way they denied
the existence of any monad like our conception of soul. But
they affirmed the re-productive power of character, and also what
is called Salvation by character. Now I maintain that this word
“ character” and what is called soul are identical. I will quote
from a little tract before me that some one sent me yesterday
morning. It is entitled The Theology of the Future, by Dr.
James Freeman Clarke. I may say I know notﬁing of this
gentleman, or his Publishers; but I am bound to say there is
much to recommend his tract. The fourth section is headed
¢ Salvation by Character,” and he proceeds to say Salvation means
the highest peace and joy of which the soul is capable. But here
the writer runs counter to the Platonic doctrine, which is taken up
by Butler : if the soul has a character it isnot a simple entity, simply
soul; it is soul plus character, and being compound it cannot be
-eternal. So that it seems soul and character must be identical
and simple. And here I cannot but notice the marked agreement
between the teaching of Budda and Plato on this point of “simple
being ;7 the Buddhists say whatever is compounded is temporary—
the word is Sumkhdra, which Mr. Rhys Davids translates ¢ confec~
tion;” exactly the same word is used by Plato when he speaks
of compounded things being transitory; he says they are ctwfera
(Pheedp, cap. 25), which is very much like the Buddhist Sam-~
Jkhara ; but, he argues, the soul—where he does not mean the
individual soul, but the part of the universal soul, separated for a
time but destined to return—is a simple essence, and therefore
immortal ; so, with the Buddhists, character is immortal—not the
same identical character, but the result of conduct in character—
good or bad—ever tending to the ultimate character of unalloyed
and simple goodness; or, to use other words, the character of
Grod, besides whom there is none Good.

Now what I want to say is, that there is a power in this thought
which must result in activity. We are forming our character;
it is in our own hands; it is a noble work; we are building up
gold, silver, hay, stubble—the fire will try us. Here I repeat
18 the secret of the power of Buddhist doctrine : whether he was
-right or wrong in details the Master laid down in this (as in the
former case of vicarious suffering) a principle that commends
Jitself to the Conscience and the untrammelled Reason. We are
building ourselves up, shaping ourselves—i.e. our characters—for
-the future; the responsibility is great, but the perfect daylight
and the freedom in which we bask, the nobility of thought,
‘the high resolve, the steadfast purpose—all these as active or
motive powers are the spurs that urge us on to a virtuons Life.
I cannot allow myself, although encroaching on your time, to
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pass by the identity of belief, or fancy, if you will, on this point,
between the Greek and Buddhist definition of this all-potent
element. The Buddhist says that Karma, which the Chinese
translate as “building up” or “structure” (in the sense of creating),
is the supreme Arbiter. Now Karma simply means the formation
of character, which is in fact the power that decides our future
destiny ; the Greeks have the same word, almost identical in root
formation—I"mean x7p or destiny ; and precisely asin the Buddhist
stories, which I might read if there were time, the Divine
Sékra asserts that he can do nothing against the consequences
of Karma, so the Greek Zeus confesses he is impotent to resist
Fate or np.

The two thoughts are identical ; the idea of Karma, so far from
being only Indian, lies embedded in the earliest stratum of
human speculation ; and, so far, is worthy of our consideration in
tracing the origin of these beliefs.

Thus we may trace the influence of Buddhism in China back
to the original conception of Reward and Punishment.

I suppose this thought lies at the root of popular Religion.
We need not try to define the character of the Reward or
Punishment, but simply state that there are consequences
accruing from the practice of virtue, or the contrary, which must
certainly overtake us.

I pass on to observe some facts connected with the cosmogony
of the Buddhists, as it has been developed in China. The
influence of what is called the Lotus School has resulted in some
extremely interesting speculations. The great problem before
the world had been to account for the origin of things. You
remember, I daresay, the remarkable passage in the tenth book of
the Rig Veda, in which the originator is spoken of as “breathing,”
“breathless.”

The search after this first cause ended in the symbolism of the
Lotus, which floats in its loveliness on the surface of the Lake,
but comes from an unknown source. So the Lotus was used as
the emblem of what we should call creation. 'Whence come these
worlds around us ? who is the First ? where His abode ? The answer
was: “ We cannot tell ; the Lotus floats upon the Water—that is
all we know.”

Now let us trace the active growth of this conception.

The first and earliest idea was, that all things spring from
Water; hence the world, or the four quarters of the world, are re-
pﬁeselnted as floating on the universal Ocean, placed symmetrically,.
thus.

In the centre is the Divine Mountain, the Olympus of the

! Diagrams were here shown.
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Greeks, the Zagros of the Iranians, the Meru of the Indians;
around this mountain are the rock girdles which prevent approach
by mortal man to the abode of the Gods; beyond the outer girdle
of Rocks, in the salt sea, are the four quarters of the world, denoted
by the figures and the accompanying islands.

Here we have the earliest thought of a central inaccessible
mountain, and the four quarters, or the four winds, into which the
world is divided as it floats on the Sea.

At the base of the central mountain are the four guardians, who
keep the way and guard the Residence of the Gods. This idea is
also a primitive one, denoted in Homer by the Horz or Seasons,
who keep the gates of Olympus.

On the summit of the Divine Mountain are the abodes of the
Gods, or the thirty-three Gods, 6ver whom Sakra the Powerful One
reigns supreme. These are the Olvumia dwuarta ; the number
thirty-three is known in the Vedas, incorporated therein, doubtless,
from the old tradition, which may be traced back to the period
when Time or Chronos was the Supreme Ruler, and when the
year, the four seasons, and the twenty-eight days made up the
thirty-three. Above this Paradise are the three tiers of higher
Heavens:—The Kama Heavens,in which there are earthly pleasures;
the Rupa Heavens, in which there are Forms but no earthly
pleasures’; and the Arupa Heavens, in which there are neither
Forms nor human conceptions. This was the extended idea of the
‘One System of worlds. Buddha taught in agreement with the
oldest beliefs that all the denizens of these worlds are subject
to decay and death; just as Homer makes Nectar a condition
of prolonged life 1o the Gods, without which they would perish ;
Buddha, therefore, would have nought to say about such a
Heavenly State ; he sought after a condition of Being that hnever
began and never will perish. An Eternal state of Existence, and
he called this Nirv@na, a non-breathing state, like that of Him
before His breath went forth upon the Waters. \

Before passing on to notice the extension of this system of
worlds, I will notice that underneath the earth, the Buddhists,
and especially the Chinese Buddhists, place the various prisons
in which the wicked are confined for vast, but not endless,
periods of time; they are called earth prisons, and the sufferings
endured in each are supposed to be material. The lowest prison
is a burning one, surrounded by an iron wall—it is the Tartarus
of Homer (cf. Iliad, viii. 15), with its iron gates and brazen walls,
‘the deepest underneath the earth. The lowest place of punish-
ment is called Avichi, which the Chinese translate  without
interval ;” there is no cessation of pain here, literally the fire is
not quenched, but yet there is Hope of Escape.
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And now, under the persuasion of the infinity of the Universe,
the Buddhists began to multiply their systems of worlds in this
way : they supposed a repetition of mountains and heavens,
extending through space; over which, however, there was but
one Buddha; they then supposed these extended systems to be
multiplied one over the other, the whole springing from a Lotus,
denoting their confessed Ignorance of the Originator; advancing
still, they placed this complex system of worlds in the centre,
and other similar systems to the number of ten surrounding it.
These systems were ruled over by other Buddhas.

Advancing yet, they place ten such chiliocosms, ruled over by
different Dhy&ni Buddhas; and finally, in sheer despair, they
multiply these systems, each one so inconceivably vast, indefi-
nitely, till they become as numerous as the sands of countless
Rivers Ganges.

Now the origin of this cosmogony was doubtless, in the first
stages of it, inherited from primitive time. The surrounding
streams of ocean, the central mountain and the abode of the Gods
—these are fables common to all nations; but the expansion of
the belief or system is doubtless Buddhistic, and the introduction
of the Lotus peculiarly so. But whether matured in the valley
of the Ganges, or on the high lands of Asia abounding with
lakes, or even in Egypt, we can hardly say. This much, however,
appears likely, that the final stage, where the worlds and systems
are made as numerous as the Ganges sands, was reached in the
dreamy land of Eastern India, and thence carried to China, where
it now finds acceptance, and has led to a similar state of dreamy
philosophical speculation.

I must hasten to point out one more feature in the Buddhist
development in China. I mean the belief in a Western Paradise,
with which is connected the worship of Amitdbha, and Kwan-yin.

The idea of a place of happy Rest in the Western regions of the
world is an old and well-known one. The sight of the glorieus
region of the setting sun, so peaceful, so lovely, so full of quiet
hope, may have given birth to the thought. We cannot tell. But
at any rate, so early as 149 a.n., a Parthian prince, who would
have been probably Vologases III. of Parthia, if he had not
become a Buddhist monk, came to China and translated the
Sitra of boundless years, i.e. of Amitdbha or Amitiyus. This
gives us an account of the Western Paradise; it isa place beautiful
to ‘behold, its golden streets and lovely tanks, the flowers and
birds and palaces, all so exquisite; and the happy people who
.dwell there, worshipping the eternal and all-glorious Amita—
this was the fable that excited the wonder and drew out the
active spiritual powers of the Chinese converts. Let me only
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give one example. It is that of a poor Chinese Pilgrim, whose
brief history is given us by I-Tsing. His name was Shang-tih.

The narrative is this: “ Shang-tih, a contemplative priest, of
Ping-chau. He longed for the joys of the Western Paradise, and,
with the view of being born there, he devoted himself to a life
of purity and religion (reciting the name of Buddha). He vowed
to write out the whole of the Prajna-Sitra, occupying 10,000
chapters. Desiring to worship the sacred vestiges, and so by this
to secure for himself the greater merit, with a view to a birth in
that heaven, he travelled through the nine provinces (of China),
desiring wherever he went to labour in the conversion of men
and to write the sacred,books. Coming to the coast, he embarked
in a ship for Kalinga. Thence he proceeded by sea to the Malaya
country, and thence wishing td go to Mid-India, he embarked
in a merchant-ship for that purpose. Being taken in a storm,
‘the ship began to founder, and the sailors and merchants were
all struggling with one another to get aboard a little boat that
was near. The captain of the ship being a believer, and anxious
to save the priest, called out to him with a loud voice to come
aboard the boat, but Shang-tih replied, ‘I will not come; save
the other people.” And so he remained silently absorbed, as if
a brief term of life were agreeable to one possessed of the heart
of Bodhi. Having refused all help, he clasped his hands in
adoration, and looking towards the west, he repeated the sacred
name of Amita, and when the ship went down these were his
last words. He was about fifty years of age. He had a follower
unknown to me, who also perished with his master, also calling
on the name of Amita Buddha.”

‘We cannot doubt that this idea of the Eternal One was, in
the first place, borrowed from the boundless Time of the Zoroastrian
belief, and became merged in the idea of Mithras, the glorious
light; and so the Amita of the Chinese is both the eternal and
the altogether glorious.

The worship of Kwan-yin or Avalokiteshvara, the looking-
down God, the personification of Mercy, is equally common in
China. This Being is sometimes represented as a Female with a
child on her knee, at other times as a youth or a God. The
Chinese everywhere invoke her aid. There is a Liturgy, as complex
as any Western manual of the same sort, used for her worship:
and the Ritual itself is very imposing.

I presume this idea of Kwan-yin was introduced into China
with that of Amita Buddha, and that both were derived from the
Persian. The worship of Mithras and Anahita, the pure Goddess
of the Waters, was a favourite one in the times of Artaxerxes
Mnemon ; and, from his patronage, is said to have extended from



88 RELIGIOUS SYSTEMS OF THE WORLD.

East to West. The Buddhists, owing to its popularity, incor-
porated it in their system; and in China, now, the invocation of
Amita and aspirations for mercy and protection at the hands
of Kwan-yin form the staple part of the worship and belief of the
majority of the people.

All this has created a spiritual activity, the origin of which
must first of all be sought in the fundamental thoughts of the
gystem itselfr TIts unselfishness, its appeal to the conscience, its
vast scope, its future hope, its belief in the Mercy of the Merciful
One, the Glory and Eternity of the All-Glorious and Eternal One,
and the Future Rest in Paradise.

These thoughts are not Chinese, they.are not Indian. They
must be looked for in that neighbourhood where in the early
beginning there was a knowledge of Truth as it came from the
Source of Truth, and which, though dimmed by the accretions of
time and perverted by fond inventions, still survived to give some
faint light and hope to Nations that sat in darkness and under
the Shadow of Death.
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SHINTOISM.
BY ISABELLA BIRD (MRS. BISHOP),

OF the “ spiritual centres’ of which these lectures treat, Shintd,
which has fallen to my lot, is certainly among the feeblest ; and,
never a religion in the highest sense of the word, it has come to
be the most frivolous of superstitions, * ready to vanish away,”
and only deserves our notice as being up till to-day the national
religion of the Japanese, one of the most acute, progressive, and
materialistic peoples on the face of the earth.

Scholars hesitate to decide whether Shintd is or is not “a
genuine product of Japanese soil.” The Japanese call their an-
cient;religion Kami no micki (“ The way of the gods”) ; foreigners
adopt the Chinese form of the same, and call it Shinté. By
Shint6 is meant the religion which was found spread over Japan
when the Buddhist propagandists arrived in the sixth century
A.D., and which at the restoration of the Mikado (the so-called
Spiritual Emperor) to power in 1868, became the State religion,
or, to nse our own phraseology, the Established Church. By the
term pure Skintd, as exhibited in the shrines of Isé and
-elsewhere, is meant the ancient faith as distinguished from that
mixture of it with Buddhism and Confucianism known as Reigdbu
Skintd, which encounters the traveller everywhere in the shape
of gaily decorated lacquer temples, swarming with highly coloured
and grotesque divinities carved in wood.

Japanese Shintd cosmogony and mythology are one, and in
both Japan is the universe. Shinté has three legendary mythical
periods, during which the islands of Japan and many gods came
mnto being. In the third period Amaterasu, the sun-goddess,
was supreme. This “heaven-lighting” divinity, finding that
Japan was disturbed by the unending feuds of the earthly gods,
among whom Okuniushi, their ruler, could not keep order,
despatched Ninigi, a heavenly god, to Higa in central Japan, and
.compelled the former incompetent divinity to resign his dis-
«orderly rule into his hands, permitting him, however, the easier
task of ruling the Invisible, while Ninigi and his successors, the
Mikados, have continued to rule the Visible. The struggles for
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supremacy between the gods and their offspring continued to
afflict the Visible till 660 B.c., when Jimmu Tenno, the fifth in
descent from the sun-goddess, overthrew the Kiushiu rebels,
subjugated a large portion of the main island, and settled there
with his warriors. This legendary event is the dawn of Japanese
history, and the starting point of Japanese chronology. The 7th
of April is fixed as the anniversary of Jimmu Tenno’s accession
to the throne, he is deified and worshipped in a thousand shrines,
and from him the present Mikado claims direct descent through
one hundred and twenty Mikados who have preceded him, the
“divine right extending yet farther back through five generations
of terrestrial gods, and seven of celestial to the great sun-goddess,
from whom he inherits the Japanese regalia—the Mirror, the
Sword, and the Stone. The Mikado is the lineal descendant of
the gods—nay, he is himself a god, and his palace is a temple.
His heavenly origin has been through all historic days the
foundation of Japanese government, and it and the duty of
unquestioning obedience to his commands have been the highest
of Shintd dogmas.

Between 97 and 30 B.c., Sugin, the reigning Mikado, and of
course a demi-god, appeared as a reformer, called on the people
to worship the gods, performed a symbolic purification for the
nation, built special shrines for the worship of some of the
divinities, removed the mirror, sword, and stone from the palace
to a shrine built for their custody, and appointed his danghter
their priestess. This mirror rested, at least till 1871, in the
shrines of Isé, of which I shall speak presently.

In the middle of the sixth century B.c., as is supposed, a great
tide of religious change passed over Japan, which has never
wholly ebbed, for Buddhist missionaries from Korea proselytized
so successfully in high quarters that a decree was issued in the
eighth century ordering the erection of two Buddhist temples,
and a seven-storied pagoda in every province. The singular
supremacy of Buddhism, however, is due to a master-stroke of
religious policy achieved by a Buddhist priest now known as
K6bo-daishi, who, in the ninth century, in order to gain and retain
a hold for his creed over the mass of the people, taught that the
Shinté gods were but Japanese manifestations of Buddha, a
dogma which reconciled the foreign and native religions, and
gave Buddhism several centuries of ascendency over both Shints
and Confucianism, till it was supplanted about two centuries ago
in the intellects of the educated by the Chinese philosophical
system of Choo He, which in its turn is being displaced by what

is known in Japan as the “ English Philosophy,” represented by
Mill, Herbert Spencer, and others.
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The Buddha-izing the old gods, and incorporating the ancient
traditions of the divine ancestors and early heroes of the Japanese
with the ethical code and dogmas of Buddhism much watered
down, produced that jumble before referred to, on which the
reigning Mikado bestowed the name of Reigdbu Skints, or « two-
fold religious doctrine.” From that time Buddhist ‘and Shintd
priests frequently celebrated their ceremonies in the same
temples, the distinctive feature of Shintd, the absepce of idols,
effigies, and other visible objects of worship disappeared, and the
temples became crowded with wooden images of the Shinté hero
gods, alongside of those of Buddha and his disciples, only a
very few shrines retaining the simplicity of the ancient faith.
In the eighteenth century an attempt was made by a few
learned and able men to revive-“pure Shint6,” and adapt it to
those cravings of humanity which Buddhism had partially met,
but it failed, and has resulted mainly in affording materials
for the researches of Mr. Sataw, Mr. Kemperman, and other
European scholars.

At the restoration of the Mikado to temporal power in 1868,
Buddhism was practically ¢ disestablished,” and Shintd rein-
stated as the State religion owing to its value as a political
engine, but it was impossible to re-introduce many of its long
abandoned usages alongside of Western civilization, and the
number of those who regard its divinities with anything like
religious reverence is very small.

Since that year the images and the gandy and sensuous
paraphernalia of a corrupted Buddhism have been swept out
of many of the temples, but the splendour of the lacquér
and arabesques remains, as in the temples of Shiba at Yedo
and the shrines of Nikko; and the primitive simplicity of
the plain wooden structure with the thatched tent-roof and
perfectly bare interior, is only seen in the Isé shrines and in
some other places.

Three thousand seven hundred gods are known to have shrines.
Each hamlet has its special god as well as each shrine, and each
god has his annual festival or merry-making, while many have
particular days in each month on which people visit their shrines.
Every child is taken a month after birth to the shrine of the
district in which he is born, and the divinity of the shrine is
thenceforward his patron.

On certain occasions the priests assemble in the larger temples
and chant certain words to an excruciating musical accompani-
ment, but this is in no sense “public worship ;”’ and indeed
worshippers are seldom if ever admitted within Shintd temples.
The god is supposed to be present in the temple dedicated to him,
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and the worshipper standing outside attracts his attention by
pulling the cord of a metal globe, half bell, half rattle, which
hangs at the open entrance. The act of worship usually consists
in clapping the hands twice and making one or more hasty
genuflexions, and people make pilgrimages of several hundred
miles to the most celebrated shrines to do no more than this, to
cast a few of the smallest of bronze coins down upon the temple
threshold, amd to buy a relic or charm. The festival days of the
gods of the larger temples are occasions of much gaiety and
splendour. They are celebrated by music, dancing, and proces-
sions, in which huge and highly decorated cars take part, on
and in which are borne certain sacred emblems covered with
gorgeous antique embroideries, which at other times are kept in
the temple storehouses. Ancient classical dancings or posturings
are also given on covered platforms within the temple grounds,
and in these & maiden invariably appears, dressed in white, and
bearing a wand in her hand. The modern Japanese are ignorant
of the meaning and history of nearly all the public Shintd
ceremonies.

In travels extending for several months in the interior of
northern Japan, during which time I lived altogether among the
people, I had many opportunities for learning what Shinté is as
2 household religion. Easy and unexacting as it is in publie, it
is not less so in private. It has no penances, no deprivations,
and no frequent and difficult observances. Certain ceremonies,
however, are invariably attended to. In every Shint6 house,
there is a Kami-dana or god shelf, on which is a miniature
temple in wood, which contains tablets covered with paper, on
which are written the names of the gods in which the household
places its trust; and monumental tablets, with the posthumous
names of the ancestors and deceased members of the family.
Fresh flowers, and specially the leafy twigs of the cleigera
japonica are offered there, together with saké (or rice beer)
water, and a minute portion of the rice boiled for the good of the
household. The glow-worm glimmer of the small lamps which
are lit at sunset in front of these shrines, is one of the evening
features of the cities of Japan.

Forms of ({)rayer have been published even as late as 1873, but
it is regarded as enough to frame a wish without uttering it, and
most Shintdists content themselves with turning to the sun in
the early morning, rubbing the hands slowly together, and bow-
ing. The directory for prayer is, “ Rising early in the morning,
wash your face and hands, rinse out the mouth, and cleanse
the body. Then turn to the province of Yamato (which containg
the shrines of Isé), strike the palms of the hands together, and
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worship,” i.e. bow to the ground. It may interest this audience
to hear a specimen of one of the most enlightened of the old
Shinté prayers, translated by Mr. Sataw from a book put forward
by the Mikado Jimtdku in the thirteenth century, and which is
still used on rare occasions by a few more earnest Shintoists.
“ From a distance I reverently worship with awe before Ameno
Mi-hashira, and Kuni no Mi-hashira (the god and goddess of
wind), to whom is consecrated the palace built with stout pillars
at Tatsuta no Tachinu in the department of Heguri, in the
province of Yamato. I say with awe, Deign to bless me by
correcting the unwilling faults which, heard and seen by yom, I
have committed, by blowing off and clearing away the calamities
which evil gods might inflict, by causing me to live long like the
hard and lasting rock, and by répeating to the gods of heavenly
origin and the gods of earthly origin the petitions which I present
every day along with your breath, that they may hear with the
sharp-earedness of the forth-galloping colt.”” It may be remarked
that Shint6, unlike most systems, does not inculeate the practice
of any df'orm of bribery with the view of securing the good will of
the gods.

Sﬁinté has four distinctive emblems, familiar to every traveller
in Japan—the forii, the gokei, the mirror, and the rope. The
torii, though sometimes made of stone, properly consists of two
barked, but unpainted tree-trunks planted in the ground, on the
top of which rests another tree-trunk, with a horizontal beam
below. The name means “birds’ rest,”” for on it the fowls
offered, but not sacrificed, to the gods were accustomed to rest.
This emblem stands at the entrance of temple grounds, in front
of shrines and sacred trees, and in every place specially associated
with the native divinities. In the persecution which was waged
against the Romish Christians some time ago, the token of
recantation required was that they should pass under the tordi.
In some places, as at the great Temple of the Fox at Fushima,
there are avenues composed of several hundreds of these, and
whether large or small, the torii is a favourite ex voto.

The goke: is a slim wand of unpainted wood, with two long
pieces of paper notched alternately on opposite sides depending
from it. These represent offerings of rough and white cloth,
which were supposed to have the effect of attracting the gods to
the place where they were offered, but have come to be popularly
regarded as gods themselves. Indeed, they seem td resemble the
white wands with dependent shavings, which are worshipped by
the Ainos of Yezo, who are by many regarded as the remnant of
the aborigines of Japan.

In many Shintd temples a circular steel mirror is the only
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objeet, and even this is only exposed to view where sometime
Shintd has been jumbled up with Buddhism. Much ingenious
rubbish has been devised to account for the presence of this
emblem, and a few fancifal Western writers have chosen to regard
it as symbolizing Truth, but the plain fact is that every such
mirror is a copy of that which has rested at Isé for nearly two
thousand years, which the sun-goddess presented to Ninigi as an
emblem of Merself when she sent him down to govern the world.
The polished surface is neither a mirror of truth nor of the
human soul, but is simply a very intelligible symbol of a
rude compound of nature and myth worship, of nature as the
sun, deified and personified as the my*h Amaterasee, or the
“gsun-goddess.” .

The last emblem, also of legendary origin, is a rope of riee
straw, varying in thickness from the heavy cable which often
hangs across a forii, or temple entrance, to that no thicker than
a finger, which is suspended across housedoors or surrounds
sacred trees, and which has straw tassels or strips of white paper
dangling from it.

The true Shintd temple, or shrine, is of unpainted wood, and
the tent-like roof is thickly thatched. The floor is covered with
thick rice-straw mats, let into wooden frames. There are no
ornaments, idols, effigies, or ecclesiastical paraphernalia of any
kind. Plain gofei and minute offerings of saké, rice, and other
vegetable food on unlacquered wooden trays, and some sprigs of
the evergreen cleigera japonica. alone denote the mnse of the
barren temple of a barren creed. In a receptacle behind there is
2 case only exposed to view on the day of the annual festival, and
this is saild to contain the spirit of the deity to whom the temple
is dedicated, “the angust spirit substitute.”

There are about ninety-eight thousand Shinté shrines in Japan,
and twenty thousand priests or shrine-keepers, who may be
regarded as paid officials of the government. These are allowed
to marry, and do not shave their heads. There is an appropriation
of £58,000 annually for the Shint6é religion. In the restored
order the department which dealt with the affairs of the earthly
and heavenly gods held the highest place in the scale of official
precedence ; but in 1877, or in less than ten years, it sank by
“leaps and bonnds ’ to the indignity of being transferred to a
sub-department of the Ministry of the Interior !

The traveller in Japan meets continually with bands of
pilgrims on. their way to Isé, the centre of Shinté, in the province
of gannato in Central Japan. Dismiss from your minds the
idea of austerity, penance, privation, worship, sanctity, and vows,
which the word pilgrimage conjures up. A pilgrimage” to
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1sé is the greatest frolic and holiday of the year or the lifetime,
a prolonged picnic, a vast merry-making. In spring the roads
are thronged with bands of girls and companies of men in holiday
costume, singing and laughing ; bowing to every high hill and
every large tree, visiting theatres and shows; and after throwing
their coins on the white cloth in front of the Isé temples, sur-
rendering themselves to the pleasures of Jamada, a city abounding
in vicious attractions.

The two temples of Isé, the Gektt and the Naiku, caued by a
name which signifies ¢ the two great divine palaces,” are the cradle
and kernel of Shint6; and are to Shintdists, even in the irreligious
present, in a slight degree something of what Mecca is to Mussul-
mans, and the Holy Places of Jerusalem to Greeks and Latins.
There is no time of the year in which there is an absolute cessation
of pilgrims, and though the artizans of T6kiy6 now think it pos-
sible to gain a livelihood without beseeching the protection of the
Isé deities, and the shopboys of the trading cities no longer beg
their way to Jamada in search of the Isé charms ; the credulous
and siniple peasant cannot yet feel safe without the paper ticket
inseribed with the name Ten-shoko-daijin (the principal diety of
Isé), which is obtainable only at the Isé shrines. Relics of Isé
are in every house ; the Isé deities are at the head of the national
Pantheon ; the pilgrimage to Isé is an episode in the life of
every Shintdist ; and from north to south, thousands of heads
are daily bowed in the direction of “ The Divine Palaces of the
most holy gods of Isé.

Allusion has been previously made to the fact that in every
Japanese household there is a ¢ shelf for gods,” on which is a
shrine containing paper tickets, on which the names of various gods
are written, one of which isalways Ten-shoko-daijin. This special
ticket is supposed to contain between two thin slips some shavings
of the wands used by the priests of Isé at the two annual festi-
vals, and is able to protect its possessor from misfortune for half
a year, at the end of which time the o-4arai, as it is called, ought
to be changed for a new one ; but modern carelessness is content
to renew the charm once in two or three years or longer. The old
tickets ought to be burned or cast into a river or the sea, but are
usually employed to heat the bath used by the maiden priest-
esses, so-called after their posture dances at the annnal festival
of the patron god of any locality. The fact of the universal
distribution of these o-harai, connects every family in Japan with
the Isé shrines and Shinté superstition. Up to 1868, the o-kara:
were hawked about Japan, but the government subsequently pro-
hibited the practice, and now they can only be obtained at the Isé
shrines themselves, or at certain accredited agencies.
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The two groups of shrines are three miles and a half from each
other,at Furnichi and Jamada, which towns are, for Japan, marvels
of solid and picturesque building, and are made up chiefly of inns,
tea-houses, shops for the sale of ex wofos and Shinté toys and
relics, and places of vicious attractions. The shrines are exact
copies of each other, and both stand in the midst of ancient crypto-
meria, each stately tree in Shintd faney worthy to be a god;
but it is the camphor groves, the finest in Japan, covering the
extensive and broken grounds with their dark and unique magni-
ficence, which so impress a stranger as to make him forget for a
moment the bareness and meanness of the shrines which they
overshadow. .

The grand entrance to the Gekti shrine 1s reached from Jamada
by crossing a handsome bridge *over the river Izuzu, in which
the pilgrims wash their hands before going to the temple. On the
other side is a wide space enclosed by stone-faced banks. On the
right there is a building used by the temple attendants, where
fragments of the wood used for the shrines, packets of the rice
offered to the gods, and other charms are sold. The entrance to
the actual temple grounds is under a massive foréi. These grounds
are of great extent, and contain hills, ravines, groves, and streams.
Broad and finely-gravelled roads with granite margins and massive
stone lanterns intersect them, and their toriz stone bridges, stone
staircases, and stone-faced embankments are all on a grand scale
and in perfect repair. Within the entrance are some plain build-
ings, one of which is occupied by several temple attendants dressed
in white silk, whose business it is to sell the o-haraz to all comers.
Heavy curtains with the Mikado’s crest upon them, draped over
the entrance, may be taken as indicating that Shintdé is under
“State” patronage.

Passing through stately groves by a stately road, and under
another stately toré, the visitor reaches the famous Geki shrine
but to be stricken by a pang of intense disappointment, for he is
suddenly brought np by a great but utterly unimposing oblong
enclosure of neatly planed wood—the upri%ht posts, which are
nine feet high, being planted at distances of six feet, and the in-
tervals filled up with closely fitting and very heavy planking laid
horizontally. The enclosure rests on a platform of broken stone
raised on a stone embankment three feet high. It measures
247 by 339 feet. It has five entrances, four of which are always
closed by solid gates, while the fifth is-a foréz, with a high wooden
screen at a distance of seventy-six feet from it in front. Within
the zordi is & wooden gateway with a thatched roof, but a curtain
with the Mikado’s crest conceals all view of the interior court.
It is in front of this gateway that the pilgrims from every part
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of Japan throw down their copper coins upon a white cloth.
Then they bow a few times, and depart satisfied.

Three courts with foré{ and thatched gateways are contained
within this outer enclosure, the central one, an area 134 feet by
131, being surrounded by a very stout palisade. It must be
observed that there is no access, except on the festival day, even
into the first enclosure, but a good view is obtained from a bank
on the west side. This innermost enclosure contains’the sidden
or shrine of the gods, & building thirty-four feet long by eighteen
wide, mounted on a platform raised on posts six feet high. A
balcony three feet wide runs round the building, and is covered
by the eaves of the roef, which is finely thatched with bark to
the depth of a foot. This shdden, like all else, is of planed wood,
without ornament. It contains’ four boxes of unpainted wood,
furnished with white handles and covered with what is said to be
white silk. In each box is a mirror wrapped in a brocade bag.
This is all, the kernel of the Shint6 “Holy of Holies.” These
mirrors are never seen, and even the boxes which contain them
are covered with curtains of coarse silk when the shrines are
opened on festival days. Two treasures stand on the right and
left of the shdden, and contain silken stuffs, silk fibre, and saddling
for the sacred horses, which are usunally albinos. The impression
produced by a visit to Isé is akin to that made upon the minds
of those who have made the deepest researches into Shinto—that
there is nothing ; and all things, even the stately avenues of
the Gekd shrine, lead to—NoTHEING! Glorious are the camphor
groves of Isé, and bright the skies of Yamato ; but no sunshine
«can light the awful melancholy of the unutterable emptiness of
the holiest places of Shintd.

Having briefly traced Shinté from remote antiquity to the
Isé shrines, its claims to be a religion and a  spiritual centre ”
remain to be as briefly considered. It must be remembered that
Bhinté has been for twelve centuries in close contact with
Buddhism ; and, corrupt and degenerate as Japanese Buddhism
is, the lotus blossom in its temples still symbolizes righteousness;
and the pictured torments of its many hells still assert that
moral evil perpetuates itself beyond the grave. Christianity
also, which promises to be an important element in the religious
picture of Japan, has touched Shintd at many points during
many years with its lofty teaching that “pure religion before
‘God and the Father is this, to visit the fatherless and the widows
in their affliction, and to keep oneself unspotted from the world.”
It does not appear, however, that either Buddhism or Christi-
anity has, in an ethical sense, influenced the native faith, “Sin”
is stated on high authority to be “the transgression of the law ”

7
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and “where no law is there is no transgression.” Shinté has no
law, and consequently no sin. It has no ethical code. Naotaore,
its modern exponent and revivalist, emphatically states that ¢ to
have acquired the knowledge that there is no michs (ethics) to be
practised and learned is really to have learned to practise the way
of the gods.” This lack of moral teaching makes 1t powerless as a
religion, even among a people of such easy morals as the Japanese.
Mr. Mori, the late enlightened Japanese minister to England, gives.
it as his opinion that “the leading idea of Shintd is a reverential
feeling towards the dead.” Kaempfer, one of the most painstaking
and accurate of observers wrote thus, after elaborate investiga—
tions : “ The whole system of Shinté is-sqQ mean and simple, that
besides a heap of fabulous and romantic stories of their gods,
demi-gods, and heroes, their divihes have nothing wherewithal to
satisfy the inquiries of curious persons about the nature and
essences of their gods, about their power and government, about
the future state of the soul, and such other essential points whereof”
other heathen systems are not altogether silent.”

There is no teaching concerning a future state, no hell or
purgatory for bad men, or heaven for good men. A vague as-
sumption of the immortality of the soul arising out of a vague
belief in the immortality of the gods, and a rude Valhalla of
victories and feasting in the company of ancestors and heroes of”
the past, constitute the vague future of the Shint6ist. Shint6 has
no worship properly so called, no sacrifices, no idol worship, and
no priesteraft. The intervention of a priest is not ordinarily
needed, for there are no specially merciless deities to propitiate,
no terrors of hell to avert, and both sexes are capable of offering
prayers. Such is the negative side. Its claim to be a religion
rests almost solely on its deification of heroes, emperors, and’
great men, and of sundry forces and objects in nature; on its.
inculcating reverence for ancestors and imitation of their worthy
deeds; and on its recognition of certain national ceremonial defile-
ments and forms of purification.

The number of its deities is practically unlimited, or “eight
millions,” and includes heroes, rivers, mountains, waterfalls, and
big trees. There are gods of all things—of learning, happiness,
protection of human abodes, of harvest, of horse-shoes, of the gate,
the well, the kitchen fireplace, and everything else to which
superstitions of unknown origin are attached by the ignorant ;.
but to none of these gods are high or noble qualities attributed,
far less any of those which we regard as the “attributes” of
deity. The best which can be said of the Shinté gods is that
their worship has never been associated with bloody sacrifices or-
cruel or immoral rites. Of the gods of this vast Pantheon, many
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are merely local divinities, but the worship of the gods of Isé,
the “goddess of Food " and the “sun goddess ” of the ¢ Thou-
. sand-armed Kaanyon,” the “goddess of Mercy,” whose cultus was
brought from China by the Buddhist propagandists; of Daikoku,
the god of wealth; and of Binzuru, the medicine god, is universal
in the empire. Binzuru, the medicine god, is usually a red
lacquer figure of a man seated, and much defaced by the rubbings
of centuries. To any specially celebrated image of Binzuru the
afflicted make pilgrimages, rub the afflicted part of their own
persons and the corresponding part of the god, and then rub
themselves again. Daikoku is the prince of household gods.
No family in Japan is without his image. This god, who leads
all men, and possibly fools most, is represented as jolly and
roguish-looking. He is short ahd stout, wears a cap_hke the cap
of Liberty, is seated on rice-bags, holds a mallet in his right
hand, and with his left clutches the mounth of a sack which he
carries over his shoulder. All who have their living to make
incessantly propitiate Daikoku ; he is never without offerings and
incense, and if there be a shadow of intensity in Shint6 devotion,
it is thrown into his worship.

Infallibility on the part of the head of a State, in virtue of his
divine descent, was a convenient doctrine for political purposes in
Japan, but cannot stand as an institution‘of government against
the rapidly spreading tide of political ideas from Europe. I am
almost inclined to speak of Shintd as the State religion in the
past tense, for to-morrow the hundred and twenty-first Mikado
will voluntarily abdicate his absolute sovereignty, the gift of the
sun-goddess, and, in promulgating a constitution for the Japanese
Empire, descend into the ranks of constitutional rulers. In this
descent Shint6 will receive its deathblow. As a religion, anyhow,
it is nearly extinct. Western science has upset its cosmogony,
and Western philosophy its mythology; it survives as a bundle
of harmless superstitions, a fading folk-lore, fondly clung to as
such by the unenlightened peasantry. Without a ritual, a moral
code, or the rudest elements of a creed ; with its lack of sensuous-
ness, a8 well as of teachings regarding a future state, it never
had power as a spiritual centre, and yielded easily to the ascend-
ency of Buddhism. It is hollow and empty, it has nothing: in it
to stir man’s deepest nature. It appeals to no instincts of good
or evil, and promises no definite destiny, and all attempts to
resuscitate it, either as a bulwark against Christianity or as a
substitute for Buddhism, must nevitably fail. In the words of
a poet—

“ It shall pass as a camp that is struck, as a tent that is gathered and gone,
From the sands that were lamp-lit at eve, and at morning are level and lone.”
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These notes are the merest outline of Shints, but the most
elaborate treatise could do no more than successfully demonstrate
its utter emptiness of all that to our ideas constitutes religion,
and excite surprise that it should still retain even a nominal
place among a people so quick-witted as the Japanese.

This easiest and least exacting of religions is vanishing away;
and now—what will satisfy the spiritual cravings which Buddhism
and Christi#nity have awakened, and who will mould the religious
fature of Japan? Will it be the ascetic and philosophic Sakya~
muni, dead for two thousand years, and serene for ever in his
golden shrine, offering a passionless nonentity as the goal of
righteonsness ? or will it be Jesus the crugified Nazarene, holdin
in His pierced hands the gift of an immortality of unhindere
and consecrated activities, the Vest hope of the weary ages—to
whom, as the Crowned and Risen Christ, through centuries of
slow and painful progress, all Christendom has bent the adoring
knee, and who shall yet reign in righteousness, King of kings
and Lord of lords ?
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THE RELIGIONS OF JAPAN.

BY (. PFOUNDES (late of Japan).

(Momber Royal United Service Institution s Hon, Corresponding Member Geographical Society,
Japan ; *Hon. Fell. Soc. Sc. Int & Art, Lond.)

THE religions of Japan present to the intelligent inquirer and
industrions student an inexhaustible fund of valuable material,
especially so to those engaged in ethical culture ; and of the
many interesting phases of Oriental thought, none will better
repay the time and labour.

The lecturer’s claim to treat upon this subject, is based on the
fact of some years’ residence in Japan, mostly in temples, during
the most critical and momentous period of its modern history,
and, with knowledge of the vernacular, he discussed such matters
with intelligent natives and priests of varions sects.

He was much impressed by the great amiability and innate
courtesy of all classes, their high sense of duty and patriotism,
and neighbourly good qualities, as well as the broadness and
liberality with which all sach subjects were discussed, having
regard to the feelings of others, even when dissenting from them
in opinion.

The geographical position of the group of islands forming
the Japanese Empire is an important factor in its condition
of intellectnal and religious thought and development, and
the unique stability of its chief political institutions is another
element of moment. -

Learned persons have been in all times most welcome in
Japan ; and the gifted natives who travelled far and wide re-
turned with vast stores of knowledge. To understand the religious
life of a nation, the alien, not always welcome, must get at the
inner life, achieve the entire confidence, learn the language
and modes of thought and the sources from which they are
derived. The reticence of the natives—not to be surprised
at, their confidences having been so often, alas! betrayed—has
precluded exhaustive information being afforded to all comers.

For a lucid and concise exposition, it may be well to deal with
the questions chronologically, so far as the annals of Jawn.
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confirmed by other sources of knowledge, aid us for the earlier
periods.

It is perhaps most convenient to divide the subject into in-
digenous and alien cults ; but they are so very closely interwoven
that it is not easy to separate so complicated, though not at all
homogenous, a whole.

The most important section will be dealt with by another
lecturer, who will speak on Shintéism—so that will not be
trespassed upon further than is absolutely essential.

The origin of a people, or at least the sources whence they
derived their radical religious ideas, and, if possible, also the
eras when such were received, will necessarily have to be entered
upon. .

pJa,pan may have been peopled from several widely separated
sources, from north to south. It certainly has been visited by
ancient scholars from far-distant parts of the continent.

The survivals of natural religion yet to be found are highly
interesting to the more advanced student; but it is the first
development of the ethical ideals, through superstitions, religions,
and philosophy, that chiefly concerns us.

About the time of the early days of Rome, a highly intellectual
race appeared on the arena of Japanese history; and the first
few centuries appear to have been fully occupied in reducing the
very barbarous autochenes to something like peaceful order ; and
teaching the primitive arts. Since then, in unbroken descent, we
have had, unique in history, a long line of rulers, the present
being the hundred and twenty-third in the course of the twenty-
five and a half centuries; and Japan’s is the oldest imperial
dynasty existent, chief of the civil and religious life of the
empire : and on this the national cultus is founded. Spiritual
activity is therefore very ancient, and is undoubtedly the develop-
ment of far earlier teaching. :

Chinese and Indian literature, philosophy, metaphysics, and
science were introduced, and are to Japan what Greek and Latin
classics are to ourselves.

The classics, of which Confucius is the best-known collator
and editor, the philosophy of the Taoists, and later the Indian,
followed by Budhism, entered into Japanese education, and
influenced thought and conduct.

In passing through China, Indian dogma became materially
leavened, so that we shall find many sects in Japan, but all quite
as harmonious as, and quarrelling no more than do, sectarians
nearer home. There are more than a dozen sects of Buddhism
now in Japan, several of which have numerous sub-sects.

The Chinese and Indians who arrived from time to time in



THE RELIGIONS OF JAPAN. 103

Japan, as well as the Japanese who returned from India, China,
etc., founded many distinct sects, and taught much that diverged,
sometimes conflicting with the transcendental Budhism of
Aryavata.

Budhism was resisted strenuously for a long time at first by
the custodians of the shrines of the indigenous cultus ; and it was
not till the fifth century, a thousand years after the Budha,
Gautama Shaklya Muni, that it obtained a foothold.~ One of the
imperial family took up the cause, like Asoka of India, and
became the « Constantine” of Japanese religion.

Whatever Christianity may or may not owe to earlier Bud-
hism, there can be liftle doubt that later Budhism contains
elements of Christianity as of other beliefs.

From time to time efforts were made, more or less successful,
to revive the pure Skintd, or Kami no Micki, divine way, or
spiritual doctrine; and this must have greatly influenced
Buddhism, and enforced some reform within itself, and purified
it of the demoralizing influences a sacerdotal class always permits
to flourish. The growth of power of a theocracy here, as in all
time, had its evils ; and Budhism is no exception in history.

The various sects that arose each based their doctrine on some
special portions of the great body of teaching as received from
India, leavened and modified by Chinese and Japanese philo-
sophies and modes of thought.

The original eight sects, some offshoots from those established
in China duoring the preceding centuries, grew into others.
Some flourished ; others declined or were absorbed in newer,
stronger movements.

It must be remembered that Budhism was a successful revolt
against Brahmanical domination and monopolizing of sacred
offices and high-caste exclusive privileges.

Some of the sects taught that good works and the acquisition
of “merit”” were all essential to salvation ; others impressed—
and still do so—the efficacy of continued repetition of exclamatory
invocation or recitation of some ritual. é)ome work themselves
up to a point of religious ecstacy, just like more or less ignorant
and bigoted enthusiastic fanatics much nearer home to-day.

The intonation of prayers, with accompaniment of bell, or gong,
or drum, was one of the disadvantages of residence in temple
buildings ; but one got used to it, like other matters, in time by
the exercise of a little patience and philosophy, until at last
the monotonous, yet not always unmusical, certainly generally
rhythmical, sounds became positively somniferous.

Just a few words by way of comparison as to the contrasts be-
tween the fundamental points of (Elhristianity and the prevailing
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beliefs of the far East, in all courtesy and respect for the feelings
of professing Christians.

The Redemption, the basis of Christianity, finds no place, no
parallel; indeed, so far from sympathy, it is received with abhor-
rence by the great majority of natives, the educated especially,
however carefully the feeling may be suppressed in the company
of missionaries and foreigners avowedly enthusiastic Christians.
The idea of the Deity lampooned by Bobbie Burns, in his satire
on the “ Elect,” finds no place in the religions conception of the
natives of the extreme Orient. Sacrifice, much less propitiatory
sacrifice of such awful character, and #%e Sacrament of the
Church, was an incredible mystery. Its, necessity could not be
understood by those who were asked to accept as a God of love
a deity that permitted, much less demanded, the perpetuation of
such a doctrine.

The justice, too, of a priesthood being competent to remit sins
at the last moment, and place the most wicked on the same level
with the most virtuous, is another dificulty. That sin should
be forgiven under such conditions, is viewed as a direct incentive
to wrong-doing, if it can be finally cancelled whenever it suits
the wicked one to become good.

Budhism is much discussed nowadays ; but it is greatly mis-
understood, often, I fear, wilfully misstated. To take any one
local or sectarian phase and the less admirable features of this
as representing the general and fundamental principles is, inten-
tional or not, too often the suggestio falsi as well as the suppressio
vert, if not worse even.

Budhism teaches that mankind should work out each for
themselves their own salvation, and rectify the ills caused by
fellow-mortals by reasonable human effort.

Superhuman or supernatural aids for the present or for the
hereafter appear necessary in the teachings of certain sects
whose dogma is of later development, derived from other than
pure Budhistic sources.

To those who seek a personal salvation, by merit or otherwise,
this is not altogether denied ; but to those who attain to the
higher ideals something far higher, much less selfish, more noble,
is offered. Amongst the educated classes formal prayers and
religious observance are less general than amongst the illiterate.

An illustration, one of a series of caricatures, represents an
old woman reckoning upon her abacus, in front of a gilt image,
her good and evil deeds from the entries in a book open in the
lap of the idol.

Some of the Japanese with whom I have talked, quite agree
with those Roman Catholics who do not deem the Bible, in its
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2
entirety quite the most fitting book for general family readiﬁ!é:’}'(f
especially, for the young of either sex to pick out certain passages
that in any other book would be deemed most highly objection-
able; and think that those who criticize Oriental books, and
animadvert on their indecency, should look nearer home first.

The inexperienced, partially educated, young missionary does
not appeal with very great effect (often very much wanting in
tact) to the educated and subtle-minded natives. Even all but
the most illiterate are astute enough to see the propagandist
is not well informed on general subjects, and usually narrow-
minded. Besides, the general method of attacking the native
faith and ideas, before becoming thoroughly acquainted with what
is attacked, displays more than mere want of judgment, and
vitiates the efforts. The nativé knows the missioner is a paid
agent, another vital flaw.

After the visit of Xavier (the pupil of Loyola, the founder of
the Jesuits), the propagandists of Rome had a short but not very
brilliant period of success. In consequence of the priests meddling
in politics, and something more than mere suspicion of a desire
to reduce Japan to a dependency of Rome, or some Roman
Catholic European state, the priests were given notice to quit ;
but they incited the converts to open rebellion, and forced their
way secretly amongst the natives. Rigorous and yet more severe
edicts were issued, stringent measures taken, and still the priests
persevered, till extreme measures appeared to be the only means
to preserve authority, peace, and national independence. The
country was closed to the turbulent priests and the truculent
Spaniard and other European traders and adventurers. Peace was
restored, and it appears to have been maintained. Prosperity
permitted the arts and letters to flourish for more than two
centuries. California became settled, China partially opened to
Western commerce. Merchant shipping whalers began to fre-
quent the Japan seas, shipwrecks occurred, and in time it was
deemed expedient to force Japan to open its ports. The thin
edge inserted, subsequent events culminated in treaties being
forced upon the Japanese, under the guns of ships of war.

The country has been subjected to a great political and social
revolution, in the thirty years that have elapsed since the revival
(enforced), of intercourse with the outer world. Japanese have
travelled and been educated; and now missionary societies,
Christian associations, etc., are sending their missionaries to
Japan in numbers. The Japanese receive these, doubtless, chiefly
on account of the material advantage of numerous instructors
chiefly in primary education, submitting to the propaganda
tacitly for the sake of the economy. ;
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Some years ago another sweeping measure resulted in the
.complete separation of Shintdé shrines and Budhist temples and
the sequestration of the revenues, the vested interests of those in
office being compounded with for pecuniary considerations.

Budhism and other faiths are now almost completely at the
mercy of the people. The sombreness of our smug self-righteous
religionists, Sabbatarians, etc., has little parallel in Japanese
religion. Tolerant of the ideas and respecting the feelings of
-others, the Japanese deny to others the right to dictate to them
or force theological dogma upon them unsolicited. In Japan it is
.quite common to find the members of one household professing
various creeds, some of the males Shintdists purely, others of
cither sex professing different sectarian Budhist creeds. Even a
priest of some of the sects that'permit marriage may have as a
partner one of a different sect, though this is not very general.

Dispassionate inquiry into all phases of religious philosophies
and science is a national characteristic, almost a mania.

The duties of the present, of this life rather than of a future
unrevealed, are urged ; and the cruder, coarser ideas of many
Western religious sects are entirely absent.

The observance of Shinté rites, festivals, ete., is almost
universal, yet does not clash with the fulfilling of Budhist
ceremonials on many occasions during life, whether it is from
conviction, or, as is so often the case, “just to make things
pleasant all round in the family circle, and in a neighbourly
way;”’ yet the conventionalities and amenities are carried out
and respected carefully.

As several of the lectures in this course treat of Budhism,
Taoism, Confucianism, etec., these have only been briefly allnded
to on this occasion; and it is a great advantage that this is so,
as it clears the ground for & lucid conception of this very com-
plicated subject. The esoteric Budhism of Japan is not at all
that of recent exponents and writers. Occultism and charla-
tanism generally have been rigorously suppressed by the very
sensible rulers of old Japan in all time, out of regard for the
highest interests of the people.

Time does not permit of entering into the general and minute
details of observance and dogma ; but for an andience of students
of ethical culture, the salient points have been chosen to deal
with so far as time permits.

The 1deal of duty in this life was a very high and noble one.
The materialism and scepticism of China were leavened by the
spiritnality of India, and the innate artistic instincts and amiable

characteristics of the people led them to work out the national
idiosyncrasies.
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Rightvaliantly have the Japanese grappled with great problems.
Heroic efforts have been made in the present and the past to
solve the social and political questions that agitate ourselves.
These astute and esthetic people are far more alive to mental
culture and its great ethical value than we can claim to be,
much though it may cost our self-conceit to admit it. They know
more of us than we know of them; and could we but bring our-
selves to see our own social condition as these Easterns see it, the
lesson would be worth our while.

In conclusion, these are some of the practical lessons :—

Toleration ; respect for the feelings of others ; recognition of
every one’s right to think for themselves ; outward conformity to
that which is held in public veneration.

Unprejudiced, dispassionate Inquiry into all things physical
and psychological ; no blind faith, bat desire for knowledge as
a basis, rather than leaning on the judgment of others probably
no more capable of judgment.

Sturdy independence of thought, within the limits of non-inter-
ference with the freedom and rights of others.

Refraining from forcing dogmatic opinion unwelcome, merely
as a personal selfish desire to acquire merit, or from aggressively
self-assertive conceit.

Absence of that over-eager desire of personal salvation, even
if gained at the expense of others, so common amongst the
smug self-righteous of our own land and age.

Recognition of responsibilities and duties, and that there
is a loyalty due to the inferior by the superior, reciprocal, not
one-sided, as with us.

Refusal to believe in much that is forced mupon us by a pro-
fessional, mercenary religious class, tainted with suspicion of
being put forward to support their otherwise untenable claims.

Knowledge that much of the observance of religions we know
.of, is but the survival of ancient rites, some having an origin that
would horrify the orthodox if explained.

A high sense of the dignity of humanity, and that each one
should feel this and act accordingly.

Charity to the deserving ; kindness and gentleness to the feeble ;
protection to the oppressed ; justice to all.

Unselfish purity in all things,—in thought, speech, deed.

B These are some of the lessons to be gleaned from the far
ast.

[N.B.—The lecture was illustrated with native coloured drawings, brought
from Japan by the lecturer; and by maps kindly lent by R. Bingham,

Esq., of Messrs. W. & A. K. Johnson, for this and other lectures at South
Place, etc]
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HINDUISM.
BY SIR ALFRED C. LYALL, K.CB.

THE religion of the one hundred and fifty millions of India is 2
very widespread subject, and one which divides itself into many
branches. Speaking more restrictedly, Hinduism is the religion
of those who believe in the Brahminic gods, in certain rules of
caste and rituals, and who seek the aid of the Brahmins in all
essential rites, especially those connected with birth, death, and
marriage. The first thing to understand about the religion is,
that it is not a historical religion.

In Buddhism and Christianity we should find an account of the
origin, growth and development of those religions more or less
authentically recorded. Hinduism has no founder, no distinct
creeds, and no historical order of development. It is indigenous.
in the country in which it is now found. India is one of those
countries where great religions have spread to neighbouring coun-
tries ; but it has received no corresponding influx from the rest of
the world. The Mohammedan invaders acquired India politically,
but, unlike the case of other countries, where they converted the
conquered, the work of proselytizing was very partially carried out
in India. The religion thus stands rooted in the soil in which it
found,itself. It is the best specimen now surviving of a natural
religion. The whole population of the world was, before historic
religions began, in the same condition.

By surveying India we can best see the state of the primitive
world. Instead of a religion of creeds they view a religious
¢ chaos ”’—a religion which is driven to and fro by credulity, and
which has the most unvarnished idolatry combined with philosophy.

The Hindoos, although the name denotes inhabitants of India,
are not necessarily people of Indian birth; the word now means
those who belong to the Hindoo religion, although they have
not, as have the Mohammedan and Christian, a uniform creed.
They are, however, speaking generally, united, and split up
only in regard to minor rites, which are addressed to an immense
number of gods. The religion has two meanings—one for the
crowd, and another for the initiated. The belief of the latter
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is founded on Pantheism, viz. the doctrine that all mnature is
a manifestation of God; and this is accepted by all intelligent
Hindoos. Yet these deem the whole material world to be an
illusion.

The laws of caste are settled and expounded by the Brahmins.
There are four castes: (1) The Brahmin or priestly; (2) the
warriors; (3) merchants; and (4) the Sufras. These four divi-
sions are found in their sacred literature ; but in piactical life
only one of them exists, the Brahmins, whose presence is indis-
pensable at marriages and at other religious ceremonies, and
who expound the Hindoo Scriptures; the rest of the population
is divided into a multitude of castes, tribes, and sects. Their
Vedas are books of great antiquity. They contain rules of ritual
and worship and mystic doctrine.’

The divinities worshipped by the Hindoos include three supreme
gods, Brahma, Vishnu, and Siva, andin connection with them a host
of mimor deities, amounting, according to some, to three hundred
millions. Nothing like this number is, however, worshipped, but
still the number is enormous. Of Brahma there is little to say.
He is a “ self-existent creator,” and is supposed to be the original
creative intelligence which “ brought the universe out of nothing.”
But his influence is too remote, and his functions are too vague, to
impress the popular imagination. Consequently he has very few
worshippers, the majority being worshippers of Vishnu and Siva.
Vishnu is the supreme preserver. When in repose he sheds forth
the eternal spirit. Unlike Brahma he can be awakened by the
earnest prayers of men to set things right on earth at critical
times. The most celebrated embodiments of him are Krishna and
Rama. He also passed into the bodies of animals. It may seem
inconsistent that this great god assumed the form at one time of
a tortoise, and at another of a great man. The idea, however,
running through all these embodiments is Pantheism ; the divine
spirit is all-pervading. The Brahmins have reasons for recognizing
the appearance of Vishnu in animal forms. A mneighbouring hill
tribe worshipped the boar; on their becoming Hindoos they were
told that they had really been worshipping Vishnu unawares.
Siva represents a different principle. He has charge of the whole
circle of animated existence, especially births and deaths. He is
not known by embodiments like Vishnu, but by “ destruction and
reproduction.” The plagues, the diseases, small-pox, and cholera,
are his. The ordinary crowd of worshippers endeavour to propitiate
bis terrible power. Thousands of animals are sacrificed in his
i};lemples, and it is believed human sacrifices would not displease

im.
Brahma, Vishnu, and Siva form the great triad. The deities
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have an inner and an outer meaning, representing the principles
connecting the higher intelligence with the lower beliefs. The
popular fancies are in the foreground, and the philosophy on the
subject in the background. The simple people believe there are
gods everywhere. There are local gods of fortune, war, ete.; and
there is also the worship of the sun, moon, rain and wind, thinly
disguised by the names of divinities. A numerous army of saints
and martyts are also believed in; these have been deified, and
produce a deep impression on the mind of the people.

The process of deifying famous men has been almost universal
amongst ancient nations and superstitious people. Nearly every
god has been some man famous in his lifetjme on earth, worshipped
at death, and at last promoted to the full honours of divinity. The
worship of the dead is general 'among all races of India. The
tragedy of a painful life and the mystery’ of death seem to
account for the origin of a great number of these deities. All
this religion is constantly undergoing change, and the religion is
still spreading. These transitions have been going on for cen-
turies, and the primitive beliefs have ever been slipping, like
“an everlasting shore,” into the vast ocean of Brahminism. The
worship of these gods is mostly of a propitiatory kind, to avert
their wrath or obtain their help in temporal difficulties. °

There is believed to be a transmigration of the soul through the
bodies of animals, till at last it is absorbed into the Supreme Spirit.
Freedom of the soul from the body, freedom from sensation, is the
highest object of the Hindoo. This can only be accomplished by
the soul’s passage through a kind of labyrinth of existence. The
law of transmigration not only applies to mortals, but to the gods
also. Successive births are like awakenings from sleep, the differ-
ence between them and sleep being that when born into a fresh
existence, we have no memory of our former life.

The higher theology teaches that forms and ceremonies have
no potency for spiritual illumination. One -characteristic of
Hinduism is the vast difference which separates the higher
from the lower orders of religious thought ; the lofty speculation
on the one hand from the polytheism on the other. Such differ-
ence still exists. It is not by any means certain that our men
of science of to-day have come to a very different conclusion from
that of the Brahmins, though it may be dressed in different
terms; because the secret of Brahminism, as of modern science,
is evolution.

Many of the Hindoo sacred books are full of virtuous counsels,
extolling justice, self-restraint and morality generally, although
there is nothing like such a strict injunction of rightecusness
as in Christianity ; no holding up the glory of dying for the pro-
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pagation of the truth, as in Mohammedanism. Nevertheless,
there is some practical morality, as when the Hindoo attributes
any disaster that may befall him to some sin committed in a
former state of existence.

There can be little doubt that the whole system of worship of
the gods is likely to break up before the influx of knowledge. If
we can prove that ¢life is worth living,” it will be done, for the
Hindoos at present believe the converse; and their pessimistic
notions—founded upon long experience of bad climates, bad
governments, misrule and misfortune—may alter with a change
for the better of some of their conditions of existence. Mean-
while they are passing. through a curious stage of intellectual
and religious transition; and it remains to be seen whether
their religious development will be greatly assisted by the
exchange of their old lamps for new ones.
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OLD INDIAN POETRY AND RELIGIOUS
THOUGHT:!

BY MRS FREDERIKA MACDONALD.

SR GEORGE BrRpWoOD, in his important’work on the Industrial
Arts of India, has said that ne one can properly understand
Indian art who has not learned from the study of old Indian
poetry something about the myths, traditions, and beliefs that
this art embodies and illustrates. He goes farther than this.
He says that people do not understand the customs, and ways
of thinking and feeling, of the modern Hindu population unless
they have some familiarity with the sacred poetry, that is still
the influence lending colour, variety, and animation to the lives
of the great mass of the people of India.

Now I am going to ask you to apply this statement to the
study of Indian religion. In my lecture on Buddhism, I said
that Students who are pleased to follow the modern method,
and who commence their study of Indian religious thought with
Buddhism, are actually beginning to read a large volume at
the closing chapters. Buddhism is the highest and most perfect
development of a system of ideas and beliefs that are different
from the ideas and beliefs that form the groundwork of Western
religious systems. And, therefore, the Western student cannot
easily appreciate these ideas in their latest development, unless he
has made himself familiar with them in the earlier and simpler
stages of their growth. In other words, he does not understand
the philosophy of Indian religion, unless he has penetrated to,
and been to some extent penetrated by, the Indian religious
sentiment.

The home of the Indian religious sentiment, and the place
where it may be familiarly studied, is in those two Poems, or
storehouses of poetry, that may rightly be described as the
sources of the imaginative life of India. I am speaking of the
Ramayan and the Mahabhkidrat. I need not trouble you now

! This lecture, given at South Place Institute, Finsbury, was published in the
Woman’s World for June, 1889.—It is reprinted here by kind permission of
Messrs, Cassell.
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with the different opinions of various authors upon the actual
antiquity and positive historical worth of the Ramayan and
Mahabharat ; because we are not at present attempting to es-
tablish the relation which this sacred poetry has to the early
history of India: we are endeavouring to see it as the home
of the Indian religious sentiment, and the birthplace of that
higher idealism that has its noblest expression in,Buddhism.
But I may say, in passing, that it is now as difficult to establish
the actual date of the Ramayan and Mahabharat, as to give their
true authorship. No doubt the original thread of tradition that
has supplied the central stories of the Ramayan and Mahabharat
may be traced back to a very remote period, to eighteen hundred
or two thousand years B.C.; a time when the Aryan settlers in
India found themselves brought into frequent conflict with the
barbarous indigenous tribes—whom we find spoken of in these
Poems as “ Asuras,” or ‘‘ Rakshasas "—i.e. demons; or else, with
more condescension, but even less respect, as “wild men of
the woods”—in other words, a race of intelligent monkeys.
But this thread of early tradition has to-day become overladen
and over-clustered with later traditions, superstitious fancies, and
sentimental romances. And we can readily understand how this
has come about, when we remember that these great Poems have
been preserved to the people of India, from generation to gene-
ration, and from age to age, not by the aid of priests and sages,
kept in check by the authority of sacred volumes, but mainly
by the free gifts of memory and imagination of the professional
Poets and Story-tellers, who, from the most remote times, have
wandered about India, as they still wander, from town to town
and village to village, reciting and relating these cherished
legends and traditions that are a part of the natiomal life. So
that the Ramayan and Mahabharat exist to-day, not as the
creation of one Poet nor of several poets, nmor are they even
the poetical record of one age. They are the comprehensive
record of the imaginative life of India, expanding under the
social. political, and religious influences of ages, whose precise
and literal history is lost to us.

And it is in this record of the imaginative life of India that
we find the traditions, convictions, and sentiments that every
Indian Philosopher and Prophet had to count with, and, to some
extent, to adapt and utilize, as the medium for conveying his
spiritual lessons to the multitude. But even this is not all.
These Indian Prophets and Philosophers were mot themselves
independent of the influences amidst which they were reared.
It was in this atmosphere, saturated with the sentiments and
traditions of ancient India, that their abstruse speculations and

8
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profound meditations were carried cn. In other words, they too
were children of the Ramayan and Mahabharat: and it is quite
easy to trace this parentage, and the influence of the old Indian
sentimental temper, even in the intellectual religion of Buddha,
or in the mystical pantheism of the Vedanta philosophy.

But this is just what is lost sight of by the uninitiated student,
who starts off in life with the study of Buddhism and the higher
schools of Brahman philosophy. And here we have, I think,
the explanation of the astonishing difficulties these students
assure us lie in the way of a proper understanding of Indian
philosophical and religious thought—difficulties that they declare
can only be elucidated by “esoteric” -methods; and by the
assistance of “ psychological telegrams” sent from the Mahatmas
in Tibet to the Theosophical Society in Pall Mall.

But it will be admitted, I think, that there is some inherent
probability that a safer clue to the meaning of Indian religious
thought may be found through the study of the conditions of
sentiment and belief amidst which these higher phases of thought
arose. And I shall presently hope to prove to you that even the
serious student of the spiritual religions of India will not lose his
time, and may possibly derive many advantages, if he will consent
to pass a season of preparation in what Heine has called so well
the “immense Flowering Forests of old Indian poetry.” What
is more, I shall hope to show you that the modern idealist may
find in this old story-world some strange resemblances to the
sentiments and enthusiasms that he is wont to describe as
the peculiar characteristics of the “ Modern Spirit.”

Now these resemblances do not lie upon the surface. The first
impression made upon the Western reader by old Indian poetry is
the impression that he has entered upon a strange world ; a world
of marvels and miracles, where common sense and common ex-
perience are entirely neglected, and where nothing is more
unusual than to come upon any incident that lies within the
bounds of possibility. But this is only the first impression.
Let the explorer penetrate deep enough into these immense
“ Flowering Forests,” and very soon he discovers the charm that
puts him in possession of the secret of the place, and enables him
to count at its true worth this fantastic play of an imagination
that is mever enslaved by the dreams of its own creation. The
true explanation of the miraculous atmosphere that pervades old
Indian poetry is to be found, not in the Indian Poet’s superstition
or credulity, but rather in his incredulity—his inability to take
very seriously the mere show of things that is made to pass
before the Soul for its instruction and entertainment.

‘Where all the outer life is regarded as Maya, Illusion, a dream,
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and a vision, there can be no objection felt to some incidents of
the dream being incredible and extraordinary. And when this
discovery is once made, the modern idealist will find himself far
more at home in the spiritual atmosphere of old Indian poetry
than he is in the spiritual atmosphere of the Romance Country,
that is so much nearer to him in point of time, but that is
haunted by the mediwval religious sentiment. I tkink, if the
truth is told, it must be admitted that the modern idealist is not
at all at home in the medizeval Romance Country. The mystical
aspiration after superhuman beauty and supernatural delight that
is the animating enthusiasm of medieval poetry and art has its
other side, in a contempt for Nature, and the natural life of man,
that jars upon the modern sentimental temper. You have this
disdain, and even disgust, for common Nature expressed in the
effort to attain an ideal type of beauty as little natural as possible;
a type where human mind and will, as well as human body and
passion, are attenuated, and as far as possible effaced, lost in
celestial meekness and self-abandonment. Now to satisfy the
modern conception of beauty, will, mind, and a noble self-possessing
energy need to be expressed. Then you have this disdain and
disgust expressed also in medizval comedy; in the choice of
natural human love as a favourite theme for gross jesting; and
especially in the mediceval delight in the grotesque representation
of the dominion of Death over tke body, in the grim humour of
pictures of dancing skeletons and grinning death’s heads, in the
constant legend of the worm, corruption, crawling over the fair
flower of life. .

In old Indian poetry you have nothing of all this, that the
modern imagination feels so morbid. Nothing, indeed, is more
characteristic of the Indian Poet than his failure when he
attempts to deal with supernatural terrors or morbid horrors.
He has his demons, as we have seen ; his Asuras, Rakshasas, and
others; but it is amusing to observe his inability to deal with
them as bond-fide demons. The demons of Indian poetry gener-
ally become praiseworthy characters at the close of their career,
and die in the odour of sanctity. Ravana, for instance, the King
of the Rakshasas, the Demon of the Ramiyan, dies a valorous
death ; and the perfect hero, Rama, pronounces a complimentary
speech over his funeral pyre. Then, in Indian poetry you have a
great love of the grotesque: but the Indian grotesque has nothing
morbid about it; it deals with life, not with death; and means
only an extreme pleasure in the quaint and humorous aspects of
Nature. The mysticism of old Indian poetry, too, is the mysticism
of pantheism—a mysticism that does not see in Nature the enemy
of the Soul, but that sees all visible Nature as the dream of the
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universal Soul or Mind that is the one true existence. And the
dreamer has no disgust for his dream, but only tenderness and
compassion. He takes pleasure in his dream, in its admirable
and beautiful features, only the pleasure is tinged with melancholy,
because he feels that—even whilst he is watching it—the dream
is vanishing away.

And here you have the first point of resemblance between the
Indian and the modern sentimental tempers—in a certain en-
thusiasm of compassion, that touches with pathos, and even with
sublimity, the common face of Nature and of man—looking at all
common things from a visionary’s standpoint: a visionary, free
from supernatural terror but never entirely free from the world’s
sorrow ; from the consciousness of age waiting upon youth, of
fatigue following after pleasure, of love ending in loss, and life
vanishing in death. And then, amidst the mingled reverence
and compassion of this sentimental temper, you have the
awakenings of the higher spiritual temper, that has its finest
expression in Buddhism, and its counterpart in what the modern
idealist describes as the ‘ cosmic emotion ;” the effort to set life’s
purposes and hopes beyond the personal state, the endeavour to
‘““make the mind its own state,” by training it to take its stand
by the facts of thought and intellect; and the attempt to liberate
the Soul from the painful sense of the impermanency and imper-
fection of material conditions, not by encouraging it to hope for
a change of these external conditions, but by urging it to the
conquest of spiritual disinterestedness.

Now, the only means of proving to you that these are the
essential qualities of old Indian poetry will be to send you to the
Ramayan and Mahabharat ; and all that I can do now is to direct
your attention to some stories, here and there, that may illustrate
these qualities, and prove to you that they do not exist merely in
my own imagination. The stories themselves you will, of course,
expect to find Eastern, and of the old world. It is the sentiment
these stories express that I am supposing you will find more in
harmony with modern feeling than the sentiment that pervades
mediseval Romance.

, The first story I have chosen from the Mahabharat, is a curious
example of the exactly opposite sentiments that inspire Indian
and medieval legends. I need not remind you of the beautiful
story of the perfect knight Sir Galahad, and of many other stories
of sinless knights and holy maidens, who are made indifferent to
earthly love by the vision of celestial beauty ? In the Indian story
you have the opposite of this—you have the ideal maiden rendered
indifferent to celestial beauty by the vision of human sorrow.

Once upon a time, then—to begin my story in good old orthodox
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fashion—there was a young Rajah, named Nala, who was famous
throughout all India for his good looks, kind heart, and many
accomplishments. In a neighbouring country to Rajah Nala’s,
reigned another Rajah, who had a daughter of astonishing good-
ness and beauty. Now Rajah Nala had heard so much of the
beauty of Rajah Bhima’s daughter, that he fell deeply in love
with her—although, of course, he had never seen her—and so
much in love was he that he gave up all his studies afdd favourite
amusements, and spent the leisure that the affairs of state left
him in wandering to and fro in a solitary and shady grove near
his palace ; meditating upon the beautiful young princess, and
repeating her name oyer and over again with all manner of
endearing epithets. Now the name of Rajah Bhima’s daughter
was Damayanti. One day when the young Rajah was wandering
thus in his favourite grove, a flock of swans flew by him, and
Rajah Nala, stretching forth his hand carelessly, caught one of
the beautiful birds. Then the swan said to him: “Rajah Nala,
do let me go; and I will carry a message for you to the maiden
whom you love.”

“ Who is the maiden I love, you foolish swan?” asked the Rajah.

And the swan replied: “I had need be foolish, indeed, if I
did not know that! My home is in this wood ; and do I not
hear you every day murmur over and over, in the most tiresome
fashion, the name of the Princess Damayanti? ”

Then Rajah Nala was a little confused. But he was pleased,
on the whole, with the swan’s proposal, and he began a very
long message; but the swan stopped him in the midst of it
saying : “Hush! I should never remember all that. Better
leave the message to me, and be sure I will plead your cause
well with the Princess.”

So Rajah Nala consented; he opened his hand, and the swan
flew away, straight off in the direction of the country ruled over
by Rajah Bhima.

Next day the Princess Damayanti was playing at ball in the
garden of her father's palace, with the young maidens who were
her companions. Presently, over the garden wall flew a flock
of beautiful swans, and began to flutter about in the garden,
as though to tempt the young girls to run after them. And
so they all did, with cries of delight; but nobody caught a swan
except Damayanti, who flung her arms round the most beautiful
bird of all the flock.

The swan pretended lo be in a great fright, and cried out:
“Oh let me go, do let me go, Princess Damayanti! And I
will tell you the name of the handsomest young rajab in the
whole world, who is pining away for love of you.”
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Then the princess said : “ What nonsense you talk, you foolish
swan! I have never left my father’s palace; how then should
any young rajah be pining for love of me?”

“The fame of your beauty, Damayanti, has flown abroad like
a messenger of love, and it has so moved the heart of the young
Rajah Nala that he does nothing but sigh forth your name day
and night.”

The Printess asked : “ And what sort of prince is this Rajah
Nala; you foolish swan?”

And the swan answered: “No such prince has ever ruled in
all India! He is beloved everywhere, amongst great and small;
and amongst his own subjects he is knowyp by the name of ¢The
Protector of the Poor.” In fact, so noble a man is Nala, that
only the noblest and most beautiful of princesses is worthy to
espouse him ; and my reason for coming here to-day was to see
whether the Princess Damayanti was deserving of the love he
gives her.”

Then Damayanti asked, anxiously: “ And what do you think
now, good swan? Am I worthy of the love of the noble Nala ?”

“Yes,” the swan answered. ¢ You alone of all the maidens
in the land of India, are worthy of him.”

“Well, if you think that,” said Damayanti, releasing the swan,
‘“ do fly back at once to Nala and tell him so.”

Now, after this conversation with the swan, a great change
took place in the young Princess Damayanti. She was no longer
as merry as she had once been; she wearied of her favourite
games; she would not even eat the nicest sweetmeats; and her
old nurse reported that she was restless in her sleep. Rajah
Bhima, who was devotedly fond of his daughter, grew very
anxious. But the Ranee, Damayanti’s mother, said that was no
cause for uneasiness, only that it was now time enough for the
young princess to celebrate her swayamvara.

The swayamvara was the’testival given by any Indian chief
who had a daughter arrived at marriageable age. The young
chieftains who felt disposed to aspire to the hand of the princess
were invited to attend this festival ; and there were games of skill
to show off the suitors’ strength and courage; and then, at the
end of the festival, the princess herself was called upon to choose
a bridegroom for herself amongst her suitors. You see by this
that in the old Hindu world, there were none of those modern
arbitrary marriage customs that make the daughter her father’s
chattel, to be disposed of in childhood without any question as to
her own feelings and inclinations; and you will find too, by the
study of the old sacred poetry of India that the position of women
was comparatively independent and dignified in these ages, and
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up to the period of the Mahommedan conquest of India. A
great deal is said, of course, about the absolute devotion and
obedience a woman owes her husband; but I don’t think the
Indian Poets insist upon this matter any more than St. Paul
does. And, in any case, we find that the women in the Ramayan
and Mahabharat were rather true and devoted than abjectly
submissive wives. There is nothing said about the seclusion of
women ; or about their being forbidden to go about unveiled ; or
about their being shut out from the business and pleasure of life,
by the rule, of Mahommedan origin, that a married woman must
never see any man but her husband.

But this is a digression: the Ramayan and Mahabharat are
interesting from a hundred different points of view: but it would
take up too much time, and would be turning aside from the
point of view we have chosen, if I were to dwell now upon the
many interesting disclosures of the prevailing social customs and
ideas of ancient India, that are given even in these episodes we
are now considering. Those of you, however, who are interested
in the matter, might read Sir Monier Williams’s valuable work
on old Indian Poetry.

So now let us retwrn to the swayamwara of the Princess
Damayanti. Rajah Bhima sent out his heralds far and near, to
proclaim the festival, and to invite all the eligible young rajahs
to attend. Of course, Rajah Nala heard the news, and ordered
his chariot forthwith, and started off full of hope and expectation :
for the swan had safely brought him back Damayanti’s message.
The fame of Damayanti’s beauty was so great, and also the Rajah
Bhima'’s wealth and power were so well known, that there was a
sound of chariot-wheels throughout all the lhnd of India: so
many young rajahs were there, hastening from north, south, east,
and west, to the swayamvare of Damayanti.

Now the noise made by all these chariots, travelling in one
direction, mounted up to Swarga, the heavenly mountain, where
the Sky God, Indra, dwelt with the other Gods—Agni, lord of
fire; Varun, lord of waters; and Yama, god of death.

Indra’s curiosity was excited by all this noise, so he sent the
'Gods’ messenger Naruda, the Indian Mercury, to see what could
be happening on the earth. Naruda came back with the news
that all this commotion was caused by the fact that the rnost
beautiful young princess in the world was giving her swayamvura.
When Indra heard this he rose from his throne, and calling to
Agni, Varun, and Yama, he suggested that they too should go to
the swayamvara, and present themselves amongst Damayanti’s
suitors. So, the other Gods consenting, their cloud chariots were
called ; and Indra, Agni, Varun, and Yama, started for the earth,
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Now it happened that just when the Gods dismounted from
their cloud chariots, Rajah Nala was passing by. So Indra called
to Nala, and Nala approached the gods with due reverence.

And Indra said to Nala: “Hold, Rajah Nala, we, the Gods,
know you for a religious man, who always pays the Gods the
honour due to them. Now, therefore, we have chosen you to be
our messenger

Then Nﬁa raised his hands to his head in salutation; and
asked the Gods what message he was to carry, and to whom.

“You are to go at once to the Princess Damayanti,” Indra said ;
““and to tell her that we, the four Gods—Indra, Varun, Agni,
and Yama—having heard that her great bgauty makes her worthy
to be the bride of an Immortal, are going to present ourselves at
her swayamvara as suitors for *her hand. And you must tell
her that we will reveal ourselves to her by indisputable signs,
so that she may not make the fatal error of choosing a mortal
bridegroom.”

Then Rajah Nala trembled violently; and he fell upon his
knees ; and entreated Indra not to send him on this errand.

“(0 Indra,” he said; “I, too, love Damayanti; and even when
you met me, I was hurrying to her swayamvara.”

But Indra only laughed scornfully and said: “Well, Rajah
Nala you are a well-looking young prince emough; but I sup-
pose you do mnot set yourself up as a rival to the Immortals ?
There was no presumption in your putting yourself forward
as Damayanti’s suitor: but now that you know that you have
Indra, Agmi, Varun, and Yama, to compete with, do you
think you have any chance of success? Besides, all that does
not matter : mortals have no business to consult their own feeling
before obeying the orders of the Gods ; and we order you to take
our message to the lovely Princess Damayanti forthwith.”

“But how can I do this, Indra ?” Nala asked.  You know that
the Princess Damayanti is safely guarded in her father's palace.
Do you think that Rajah Bhima’s gatekeepers would admit me, a
strange man, to the young maiden’s presence ? ”

¢ That need be no difficulty for you,” said Indra ; “ by our power
we can make you invisible to Rajah Bhima’s guards, and can
even pass you safely through the palace walls.”

And even whilst Indra spoke, Nala felt himself hurried off
swiftly through the air; and before he had time for reflection, he
found himself standing in the women’s quarter of Rajah Bhima’s
palace ; and in the very apartment where Damayanti sat at work
amongst her young maidens.

You will understand how astonished these young ladies all were
to see a handsome young rajah, dropped down in the midst of
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them,'as it seemed, from the clouds. Nala himself was so bewildered
by Damayanti’s great beauty—that surpassed anything he had
dreamt of—that he could not speak to her. Damayanti, however,
soon recovered her presence of mind. She felt convinced that
this must be the Rajah Nala: for had not the swan told her that
Nala was the handsomest prince in the world ? and who could be
handsomer than this young stranger ? So she raised her hands to
her forehead in polite salutation, and, approaching Nala, asked
him, in a gentle voice, by what means he had come there; and
what it was that he wished to say.

Then Nala dared not look at the beautiful Damayanti, lest he
should be betrayed intq falseness to the Gods; but he answered :
“I have come here, invisible to your father’s guards, noble
Damayanti; I have been given power to pass through these thick
palace walls, by the commands of the four Gods- Indra, Agni,
Varun, and Yama. The fame of your beauty has mounted up to
Swarga ; so that the gods are resolved to come to your swayamvarae
They have sent me to warn you that they will make themselves
known to you by showing signs of their Immortality ; and these
signs will prevent you from confounding them with your merely
mortal suitors.”

Then Damayanti smiled, and said: “I have always paid due
reverence and worship to the Gods ; but ever since my conversation
with the swan I have determined to give my love to none but
Rajah Nala.”

But Nala shook his head, sadly: “That was very well, noble
Damayanti,” he said, ‘before you had the Gods amongst your
wooers. But when your eyes fall on the eternally radiant and
happy Gods, how should you keep in your recollection a wretched
man like me ?”

Damayanti, however, assured Nala that she would choose no one
else; and presently the young Rajah felt himself pulled, as it
were, by strong cords; and Damayanti, and the apartment in
Rajah Bhima’s palace, vanished ; and Nala found himself standing
by the roadside, where Indra, Agni, Varun, and Yama, were
waiting for him. Rajah Nala told the four Gods precisely what
Damayanti had said—that she would give the Gods due worship;
but that her love, and her hand, she would only give to Nala.

But Indra only smiled, and said: “Well, we shall see how
that will be, when the time comes. But, meanwhile, you have
earned the favour of the Gods by your faithfulness as their
messenger.”

The day of the swayamvara came at last ; and there was a great
camp round Rajah Bhima’s palace, made by the retinue of all the
rich and mighty rajahs who had come, with elephants and horses
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laden with gifts and treasures; and any number of retainers and
servants, so as to make a display of their magnificence. All the
rajahs were assembled in the great Audience Hall, that was
made dazzling by the silken turbans and jewelled raiment of these
magnificent suitors. But Damayanti had only eyes for one
amongst all this crowd; and she sought eagerly amongst her
suitors for Rajah Nala. Then, to her surprise and dismay, she
made a sttange discovery ; behold, there were five men in the
throng of suitors exactly alike, and all five wore the countenance
and outward appearance of Rajah Nala !

Then Damayanti understood that Indra, Varun, Agni, and
Yama, had taken this form, because she had said that she would
choose no other suitor but Nala. So she raised her hands to her
forehead, and bowing herself reverently, she said : “I have always
paid due worship to the Gods. May the Immortals now be true
to their promise, and show me the signs by which I may know
them as greater and more gifted than common men.”

And as Damayanti spoke, a greater radiance fell upon four of
the five men; whilst, by contrast, the fifth seemed to stand in a
dark shadow. Damayanti knew the Gods, because their eyes that
had never shed tears, looked straight, and did not blink ; because
their raiment shone without one speck of dust, showing they did
not toil ; because their feet, where they stood, did not touch the
earth, showing they were not doomed to ever mingle with the
dust, or to undergo the doom of death. But Nala, the man Nala,
had a certain dimness of the eyes, because he had wept, and had
yet to weep; on his raiment was the dust that told he was con-
demned to human toil ; and his feet touched the earth—because,
earthborn, he was doomed to die. And Damayanti, looking upon
Nala, Joved him all the more because of these signs of the common
human destiny and fate he shared with her; and so, stepping
down from her throne, and passing by the bright Immortals, she
raised the hem of Nala’s garment and kissed it, in token that she
chose him for her lord. So Nala and Damayanti were married. . . .

And now I am afraid I must forego the pleasure of telling
you their future story, although it is one of the most delightful of
stories ; but then it has no direct bearing on the subject of my
lecture. You will find the story told by Mr. Talboys Wheeler in
the second volume of his Early History of India; and you may
read the literal translation from the Ramiayan in the admirable
French version of M. Hippolyte Fanche.

This story of Damayanti’s choice is only one amongst many
that might be chosen from the Ramayan and Mahabharat, in
illustration of the enthusiasm of compassion that belongs to the
sentimental temper of old Indian poetry. There is the admirable
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story of how Valmiki, the supposed narrator of the Ramayan,
received the gift of poetry.* Valmiki is a holy hermit, leading a
life of meditation in the forest. The constant subject of his
meditation is the sorrow of the world. One day the God Brahma
tells him the story of Rama. Valmiki feels that if only a Poet
-could be found to sing this story of a perfect life, in noble verse,
then men would be urged to kinder, purer, nobler lives. But he,
Valmiki, is no Poet. What is to be done to find one” worthy of
so noble a task? Valmiki ponders the matter over many days.
Then, one morning, it chances that he stands on the border of a
clear pool near his hermitage, where he is wont to perform those
ablutions that form part of a Brahman’s religious duties; and
opposite him, across the pool, he observes two herons, of lovely
plumage, flapping their wings and flying to and fro, full of innocent
delight in life. But suddenly one of the birds falls, struck by a
hunter’s arrow ; and the pure waters of the pool are stained by a
track of blood! Then Valmiki is so moved to compassion and
anger, that a cry breaks from his heart—a cry of lamentation for
the innocent bird’s death, and for the hunter’s cruelty. And his
words take a rhythmical measure that is full of passionate music;
and having once repeated them, he feels compelled again and
ugain to say the words over and over. Then Valmiki, marvelling
much at what has befallen him, relurns to his hermitage. And
on the road he meets Brahma, who asks him if he has found a
Poet worthy to tell the story of the perfect man Rama? Valmiki
means to answer that he has mot; but instead of speaking the
words he would, the lamentation for the heron’s death rushes to
his lips, and he is confused and abashed before Brahma, fearing
the God may think he means to mock him. But Brahma smiles,
and says—

“ Happy Valmiki! You have received the grace of Sarasvati,
Goddess of Poetry, in recompense for your pity for the heron. Go
iow, and sing to the listening worlds the story of the perfect man

ama.”

In Valmiki you have the type of the holy and benevolent
hermit of Indian story. But there is a hermit of quite another
type and character, who is very frequently met with in the
Ramiyan and Mahabharat, and who may even be encountered in
the actual India of to-day. Now, if we wish to avoid some fatal
errors in judging Indian poetry, and the Indian religious senti-
ment, we must get at clear ideas concerning the different spiritual
rank of these two types of hermits. It is fiom the Ramayan and
Mahabharat we shall learn how to distinguish between the different

* See my Ilad of the Fast, opening chapter; also Fremch Translation of
Ramdyana, by M. Hippolyte Fanche.
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sort of respect paid to the holy Recluse who abandons the world
to lead the religious life, and the more common Ascetic, who
inflicts all manner of strange penances upon himself, in order to
obtain some material advantages, or to acquire magical powers.
You find in old Indian poetry, just as you find in the superstitious
fancy of India to-day, a very strong conviction that magicat
powers are acquired by self-macerations and penitential exercise.
Buit these magical powers are not regarded as spiritual gifts at
all : they are looked upon as material advantages, purchased by
material means. If you have read the beautiful Buddhist Suttas
contained in the tenth volume of The Sacred Book of the East,
you will remember that, in the Tevigge Sutta, Buddha describes
the miracle-workers of his day as worldly-minded men, who give
themselves up to low arts and lying practices, from which the
true Bikshu (or religious man) will abstain. And in old Indian
poetry also you find these wonder-working Ascetics described as
personages whom it is dangerous to offend, but not at all as men
who are admirable for their virtuous lives, or good behaviour. On
the contrary, all the most famous Ascetics of the Ramayan and
Mahabharat, and those whose miraculous powers are most remark-
able, are represented as ill-natured, vindictive, and licentious.
One of these worthies, Vibishana by name, withdraws himself from
all the joys of life, and inflicts inhuman torments upon himself
for I don’t remember how many years, with the sole purpose of
obtaining power to wither at a glance any being, man or animal,
who may chance to disturb his meditations! And Ravana, the
demon of the Ramayan, has obtained all his magical power for
mischief through years of devotion to penitential exercises.

These penitential exercises, then, do not suppose a spiritual
temper in those who practise them, but rather the reverse. You
will recollect that almost the first step Gootama takes on his path
to the Buddhahood is the discovery that the fastings and self-
macerations recommended by the Brahmans are useless as means
for obtaining spiritual enlightenment. And in his first sermon—the
Sutta entitled “ The Foundation of the Kingdom of Righteous-
ness "—Buddha declares that self-torture is as harmful as self-
indulgence to the spiritual mind. The objeet of the true Ascetic,
Buddha says, is not to afflict his body, but to subdue his body to
his spirit, so that the best energy may be thrown into the higher
life. You need not expect to find this stated with the same clear
eloquence and power in the Ramiyan and Mahibharat; but, at
the same time, you do find, amidst the crowd of malignant
Ascetics, whose appearance in any story is always a sign of coming
mischief, a hermit, here and there, of calm and beautiful temper,
who declares these penitential practices, and the magical powers
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obtained through them, to be unworthy of those who have truly
entered upon the religious life.

I shall hope to make this very important matter plain to you, by
the stories of two eminent penitents—“Bulls amongst Penitents,”
the Indian poet calls them—who tread in the fantastic world of
old story something of the same path that is made noble and
earnest afterwards by the holy footprints of Buddha.

The first of these ‘“Bulls amongst Penitents” is by no means
a holy man to start with. T am speaking of the mighty Rajah
Visvamitra. Those amongst you who are readers of German
poetry may have heard his name before ; for Heine has a satirical
verse at his expense. Here is an English reading of it—

% The mighty monarch Visvamitia
Plagues himself, by solemn vow :
He would gain the Priest Vasistha’s
Most esteemed and sacred Cow.
0, most mighty Visvamitra !
‘What strange animal art thou!

What, these pains, these macerations,
Only to obtain a Cow?

Heine, however, is a little unjust to Rajah Visvamitra: the
cow for whose sake he macerates himself is no ordinary animal;
she is truly, as the Indian poet declares, a ‘pearl amongst
ruminant creatures;” inasmuch as whosoever milks her obtains
the object of his desires. So that, after all, Visvamitra’s object
was much the same as the objects of the prayers and religious
observances of the worldly-minded man, in all ages, and of all
religions.

Rajah Visvamitra, before the desire for this inestimable cow
troubles his peace of mind, is described as a wealthy and powerful
monarch, who has become weary of peaceful prosperity, and who
starts off with a large army in search of adventures. He finds
very few. Everyone is so afraid of him that he cannot possibly
contrive to stir up any quarrel. The Rajah’s method is to ask
all whom he meets if they know of any chief, or living man, so
powerful as Visvamitra? And the answer he generally receives
is, that no such powerful being exists, either on earth, or in
Swarga. One day, however, the Rajah and his army fall in with
a religious mendicant; and Visvamitra, who is a pious rajah,
bestows handsome gifts upon the beggar, after which he agks
the mendicant the usual question: “Does he know any one so
magnificent and powerful as Visvamitra?” The religious mendi-
cant answers: “Truly, Visvamitra, you are a magnificent and
powerful prince ! But I know one man to whom your magnifi-
cence is as that of smoke to the solid rock ; and that man is the
Priest Vasistha.”
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“ And who, pray, is this Vasistha, whose power is greater than
mine ?” asked the astonished Visvamitra.

“He is a solitary hermit— * said the religious mendicant —
“who dwells in the depths of this forest. His garment is of bark,
and he lives on roots and berries: yet is his power greater than
that of all the rajahs in the world.”

Visvami#ra’s curiosity is excited, and he resolves to pay this
remarkable hermit a visit. So he and his army plunge into the
forest ; and, at last they discover the solitary cavern where Vasistha
dwells. Vasistha receives the Rajah very well, and they discourse
upon spiritual topics; and Rajah Visvamitra is about to depart
on his road highly pleased and edified. But, unluckily for every
one concerned, Vasistha has the thought of inviting the Rajah
and his army to a feast.

Visvamitra at first politely refuses Vasistha’s offer. He, the
Rajah, cannot imagine how this hermit who himself feeds upon roots
and berries, can provide a feast for an army of men in the midst
of the jungle. Vasistha, however, assures the Rajah there is no
difficulty in the matter. And in an astonishingly short space of
time, behold a royal feast is spread on the grass—a vegetarian
feast, you understand ; but one consisting of all manner of highly
prized delicacies such as fried grain, sweetmeats, pastry, refreshed
by rivers of curdled milk. The soldiers are highly delighted
and fall to feasting with shouts of joy. But Rajah Visvamitra’s
appetite is spoilt by envy; he cannot conceive how the Priest
Vasistha has provided this feast all in a moment, and he begins
to think there may be something in the beggar’s statement that
this hermit has powers greater than his own. Vasistha at length
consents to explain the matter. He tells Visvamitra that Maha-
deva has given him, as a reward for his self-macerations, a wonder-
working cow named Sabala, and that he has only to milk this
marvellous creature to obtain from her whatever he desires.

Then Visvamitra's anger increases. It is not right,” he says;
“that a holy recluse leading a life of penitence should possess
a creature who must sorely tempt him to break his vows of
fasting and self-mortification. Therefore, Vasistha, it will be for
your soul’s health to give this miraculous Sabala to me.”

“Not at all!” answers Vasistha. ¢ Sabala supplies me with
the clarified butter I have to pour on the sacrificial fire; and
how otherwise should I obtain it in these wilds? ”

“T will see to the matter of the sacrificial butter,” answers
Rajah Visvamitra. “It is a clear waste of the immaculate
Sabala’s magical gifts to expend them on such a trifle. What
is more—as I am ruler over this country, I am the rightful owner
of the cattle contained in it.”
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Vasistha, however, refused all bribes, entreaties, and threats,
And when Visvamitra at length orders his soldiers to seize Sabala,
Vasistha hurries off and milks the miraculous cow, and obtains
thereby an army twice as large as Visvamitra’s.

In the end the Rajah returns to his palace and city very
crestfallen and sorrowful.

He calls to him at once all the wise men and Brakmans, and
consults with them now he can humble Vasistha’s arrogance,
and obtain possession of the miraculous cow.

The Brahmans make answer :

“ Earthly weapons are of no use against Vasistha, Rajah Visva-
mitra. If you wish to conquer him you must fight him with
his own weapons. His strength lies in the merits he has acquired
by his piety and his many penances. Can you accumulate merits.
by the same methods? If not, renounce all hope of Sabala.”

Rajah Visvamitra feels that life hasno joy for him whilst Vasistha
possesses Sabala. So he puts off his royal robes, abandons his
palace and city, and goes forth into the jungle—there to lead the
life of self-mortification and hardship that alone can give him
powers like Vasistha’s. I have not time to tell you of all the
ingenious tortures inflicted upon himself by Rajah Visvamitra:
nor of his courage and persistency when time after time the:
merits he has accumulated by virtue of his penances are all
scattered to the winds in punishment for some momentary
forgetfulness of his vows. It is a proof of the malevolent use
to which these Ascetics were supposed to turn the powers they
obtained through their penitential exercises, that the Gods, out
of pity for mankind, invariably try to thwart them in their
attempts; or at any rate to buy them off by small rewards from.
laying up too dangerous a store of merits. Visvamitra is thus.
bribed and tempted by the Gods;—but although they delude,
and lead him astray, he always returns to his purpose with
renewed courage. And in the end he triumphs! He has laid
up such a store of merits that no favour he can ecrave will be
denied him. And Indra himself comes humbly to know what
is his great request : and, of course, we are prepared to hear him
ask for the humiliation of Vasistha and for possession of the
miraculous cow. But Visvamitra has lost all anger against
Vasistha, all desire for Sabala—he does not even remember their
existence! All he asks for is spiritual emancipation: and a mind
set free from earthly desires.

In Rajah Visvamitra’s story you have an example of the freedom,
and even, one may say, of the scepticism of the Indian Poet, where
the mere formalities of religion are concerned. Visvamitra,in his
unregenerate days, violates all the eonwenances of Brahmanism :
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he chooses to celebrate sacrifices; he curses away at Brahmans
who offend him, just as though they were ordinary tchandalas; he
insists upon raising his friend Trisanku, body and all, to Swarga ;
and when Indra objects, he talks of creating mew Gods if the
established ones show themselves so disobliging. But this scep-
ticism affects only the outer forms, and leaves the reverence for
spiritual igeas untouched.

In the story of Rajah Yayati you have, however, a more
serious and impressive tone ; and it is in this story especially
that the student must feel he is standing in the land where
presently will arise the noble idealism of Buddha. Rajah
Yayati has the misfortune of taking to.wife the daughter of a
powerful Brahman, possessed of extraordinary magical powers.
The Rajah quarrels with his wifé, and is cursed by his Brahman
father-in-law with premature old age. Transformed in the full
heyday of his youth into a decrepit, tottering old man, Rajah
Yayati entreats for some few years of vigour, in which to bid
farewell to the joys of life, that he had taken so leisurely when he
had not realized that he was so soon to lose them. The Brahman
consents that Rajah Yayati may exchange his old age against any
happier man’s youth, for a brief period of years, but at the end of
the term he must again take up his punishment. After many
weary years of wandering, Rajah Yayati at length persuades the
youngest of his own sons to take upon his shoulders the punish-
ment of premature old age, and to make over to his father his
own youth. Then Rajah Yayati, in the short period allowed him,
resolves that he will know and taste to the full all earthly joys.
He first tries the pleasures of the senses, and of luxurious living ;
then he gives himself the excitement and adventurous life of a
hunter; afterwards, he tastes all the intellectual delights of
philosophy and poetry. But the result in every case is the same.
He proves that these joys in themselves have no existence, but
that they exist only as objects of desire. He returns then to his
son, and restores to him his youthful vigour and power of enjoy-
ment, whilst he himself takes up again his punishment of old age.
Angd this is what he says:—

“Behold I have found that the desired object never satisfies
or quiets desire ; it only feeds the flame like the clarified butter
poured on sacrificial fire.

“Since all the rice, all the barley, all the cattle, all the costly
treasures, and all the loveliest women the earth contains, cannot
satisfy one man’s desire, therefore all that can be done is to kill
desire itself, and cast it out.

“I will then, for my part, put off this consuming thirst of
desire. Som, take again your youth; for me, turning my heart
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towards the contemplation of the things of eternity, I will have
my habitation in the forest, the home of the gazelles.”

Rajah Yayati then becomes a hermit. But, even so, his
spiritual training is not complete. He practises severe penances,
and by virtue of them obtains the privilege of mounting up to
Swarga still clothed in his bodily garment. One day, however,
Rajah Yayati boasts to Indra, the Sky God, of his astounding
penances ; but these boastings rob Rajah Yayati of the merits he
has obtained, and as he has only reached Swarga because of these
merits, the moment they are lost he commences to fall. He
enters an intermediate state—between the earthly and celestial
ones—and here he is made perfect. For he learns that “not
where one is, but what one is, is the important fact.”  Whether
here, or in Swarga, or on the earth, or even in the abyss Naraka,
the seat of my being is in myself,” says Rajah Yayati. * Pain
does not belong to me, but grief for pain I can avoid. Better
than Swarga is it to possess one’s soul in tranquillity !” And as
he speaks thus, there are cries of triumph heard around him.
He has reached perfection, and Swarga is his home. Rajah
Yayati, however, has no impatient desire left for the celestial
abode. He ascends slowly, and as it seems almost reluctantly,
repeating as he goes: “Better than Swarga is it to possess one’s
soul in tranquillity !”

In this legend you have, as I have said, a distinel forecast of
Buddhism. What is more, I cannot but think that people who
read the story of Rajah Yayati with some intelligent attention
must have obtained a very clear conception of Buddha’s doctrine
of Nirvana. At any rate, they will hardly fall into the vulgar
error of supposing that Buddha promises annihilation, even as
Christianity promises Eternal Life, as a recompense of the perfect
life. Buddha makes no promises ; he simply declares that spiritual
disinterestedness is the result and crown of spiritual culture.

And now let me, in conclusion, draw your attention to the close
parallel that may be found between Rajalh Yayati’s triumph and
the triumph of the comparatively modern Teufelsdroeck, as this
triumph is narrated in that finest chapter of Sartor Resartus,
the “ Everlasting No.” There is this difference, however : Teufels-
droeck’s triumph is over the fear of death and hell ; Rajah Yayati’s,
over the craving for celestial beatitude. It is of Tophet, and the
pains of Tophet, that the modern idealist says, taking his stand
by himself: ““ Hast thou not a heart ? Canst thou not bear it, be
it what it will?” It is of Swarga and of eternal bliss that the
Indian mystic can declare: “ Am I not a spirit? Shall I e
greatly bettered or elated by it, be it what it may ?”
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BUDDHA AND BUDDHISM.
BY MRS. FREDERIEA MACDONALD.

No sight in India is more familiar, at fhe entrance of a native
bazaar, or out amongst rice and maize fields, or by the dusty
wayside, than the spreading Petpul, or Banyan tree, that marks
the place of a temple or shrine. 'What the building beneath the
tree may be, it is not easy to say from a distance. It may be
the tomb of a Mussulman saint ; or a Hind@ temple worthy of
the name ; or merely some canopy of stone above a rough symbol
of Siva or Ganesha. The sacred tree affords a shelter to any one
of these structures ; and sometimes, even imperils their existence
by a too puissant protection! For you have the strong boughs
forcing their way through the temple roof; or sweeping down,
laden with trailing creepers to conceal, and sometimes to efface,
delicate carvings, or interesting ancient inscriptions.

Now I am going to ask you to accept this sacred tree as an
appropriate symbol of the over-shadowing imagination of ancient
India, deep-rooted in Pantheism, and flowering out into luxurions
leafage and blossom of myth and legend. A shadow we must
expect to find upon Buddhism as upon all the Religions born
beneath, or brought within reach of, its influence.

It is very necessary to keep this fact in remembrance. Bud-
dhism is especially interesting amongst Indian Religions, and
indeed amongst the Religions of the world, becanse it is the one
great Religion that dispenses with supernatural proofs, and super-
human authority ; and that appeals directly to Man himself,
bidding him be his own reformer, ruler, and refuge. But whilst
these are the essential and peculiar characteristics of Buddhism,
they are not the characteristics that will first strike a Western
student, who commences his study of Indian religious thought with
Buddhism. Unfortunately, this is a method too often followed.
People without any knowledge of Oriental philosophy or religious
thought, happen to be attracted by some beautiful or touching
legend about Gotama Buddha ; or by some impressive text they
hear quoted from the Buddhist Scriptures; or, perhaps, these
aninitiated inquirers are started upon the study of an unfamiliar
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subject by some curious resemblances they discover between the
personal characters and histories of Buddha and Christ; or
between the organization of early Buddhism and mediseval
Christianity. And, forthwith, we have these new enthusiasts
plunging into the study of the subject, and imagining that they
can read up Buddhism in a week, or even in a day or so; and
remaining all the time completely ignorant of the fast that, in
attempting to do this, they are beginning to read a long history
at the closing chapters.

Now a great many mistakes, and some disappointments, are
the results of this method of reading backwards ; or, rather, I
should say, of reading.one isolated page torn out of a mighty
volume. Readers of this sort cannot distinguish what is original
and important in this special page from what are mere repetitions
of, or improvements upon, old doctrines set forth in the earlier
chapters. And what are the very first discoveries made by these
adventurous students whorun and read? Why, grotesque fables,
wonstrous, and sometimes puerile, tales concerning all manuer of
mythological personages and fantastic legends, where the wild
imagination of the Fast plays lawlessly amidst fine poetic dreams
and mere barbarous absurdities! I do not at all wonder that
such readers are tempted to decide off-hand that there must be
either wilful disingenuousness or stupid obstinacy in critics who
describe Buddhisin as an intellectnal system independent of
supernaturalism. What, for instance, will the practical Western,
who has started on this new voyage of discovery without any
previous knowledge of the conutry he is about to explore, think
of the future founder of u pure religion of the intellect, who, to
start with, enters his mother’s side as a fine young white elephant
with an abnormal number of tusks? Or, how will he reconcile
the miraculous conceit of the infant Bodhisatva, asserting his
claims in the very hour of his birth, to be honoured as Lord of
the Universe, with the humble and laborious patience of the
Buddha—who proclaims himself “only a Teacher; ” and who,
having gained enlightenment himself, by no other mecans than
those he urges other men to follow, declares that spiritual
emancipation is no divine gift of grace; but the conquest of
man’s intellect and will, rightly ruled and directed by himself?
It is true that some more enthusiastic than judicious admirers of
Buddhism have their own way of explaining away these apparent
contradictions. A deep mystical meaning, they assure us, lies
hidden beneath these grotesque fables. But then they have still
to reconcile this statement of theirs with the Buddha’s own
declaration that he had no esoteric doctrine: and that “ his hand
was not the closed fist of the teacher who keeps some things



132 RELIGIOUS SYSTEMS OF THE WORLD.

?”

back.” Again we have the explanation that recommends itself
to the orthodox mind: the declaration that these childish and
foolish superstitions, scattered amongst the noble truths of
Buddhism, prove to what freaks and follies the wisest human
minds are driven, when they presume to solve the problems of
life, unaided by revelation.

Well, But I do not think that either of these explanations will
be deemed necessary by students who approach the study of
Buddhism from a right direction. Such students will have
learned that they have reached in Buddhism the last and highest
development of a systemz of ideas and beliefs, different to the
ideas and beliefs that form the gronndwerk of Western religious
systems. For those who have made themselves familiar with
these ideas and beliefs in the simpler stages of their growth, the
difficulties and contradictions that Buddhism is supposed to
contain will have no existence. The Orientalist who has traced
the growth of noble thoughts, and the transformation of rude
and barbarous traditions, can easily establish the true relationship
the spiritual doctrine of Buddha has to the myths and legends
that form a natural and necessary part of its environment. As
for white elephants with five tusks, and miraculously precocious
infants, who speak as soon as they are born, and sometimes even
earlier, he knows perfectly well what to make of these; he has
met them scores of times before, in the course of his wanderings
through the “immense flowering forests’ of old Indian poetry, the
haunted region where he knows full well all Indian philosophy
and religious thought were born. Therefore, his attention is not
drawn aside when he meets with these familiar figures upon the
threshold of Buddhism. He knows that he was in a certain
sense bound to find them there. They are the conventional
ornaments that adorn the portico of this Indian temple, as of
other Indian temples. Outside adornments that reveal the
locality where the temple is reared, but that do not in any way
express the spirit of the worship that is being carried on inside.
Or let me return to my first simile : The imtiated traveller
recognizes once again the shadow of the Indian sacred tree, and
knowing where he stands he is able to see the clear and shining
mind of Buddha as a pool of pure deep water, that he can test
and taste, and prove to have taken no taint or colour from the
fantastic reflections cast upon its surface.

It is thus necessary that we should know something of the
conditions of thought and feeling amidst which Buddhism arose ;
because without this knowledge we cannot properly distinguish
between the spiritual doctrine and the alloy of old superstitions
necessarily bound up with it. But this is not all. We cannot
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properly understand even the spiritnal doctrine, unless we know
something of the earlier Religions in which Buddhism has its
Toots.

For it is true of Buddha, as it is true of Christ, that he did not
come to destroy the earlier Law and the Prophets, but to fulfil
them—in other words, Buddha,like Christ, was a spiritual liberator,
who did not reject the doctrines he found in existence { but who
laboured to spiritualize and perfect them ; and to make men
enslaved by formal dogmas free in their obedience to convictions
made vital and inspiring. But, we must not fall into the error
of supposing that the “Law ™ spiritualized by Buddha, was the
same as the “Law"” of the Hebrew Scriptures made more tender
and humane by Christ. There are certain resemblances between
Buddhism and Christianity that strike people at once. But
a little reflection will show that these resemblances are only the
necessary ones that must exist between two spiritnal systems ;
thatboth have it for their purpose to lead men to a higher life
than that of the lower passions and appetites. Apart from these
common qualities, that telong to all the great World-Religions,
Buddhism and Christianity have no relationship to each other.
So far from being one and the same, in method and goal, they
are not even kindred Religions. They are different Religions, and
from this cause—they spring from different sources. Christianity
has its roots in Semitic Monotheism, and the doctrines it inherits
from Judaism make it necessarily a supernatural Religion—
because these doctrines put the cause, the direction, and the
goal of the Higher Life outside of the sphere where the mind and
will of man have power. DBuddhism has its roots in Aryan
Pantheism ; and the fundamental doctrines it inherits from
Brahmanism leave it independent of supernaturalism, because
these doctrines make the cause, the direction, and the goal of
the Higher Life belong to the spirit that animates and moves the
soul in man.

I am insisting upon this so much because here, too, we are
face to face with an amiable blunder that has done a great deal
to produce misapprehensions and disappointment ; because it
has set people looking for something in Buddhism they cannot
find there; and has turned their eyes away from the spiritual
possessions that actually belong to this religion : possessions
that belong, as I have said, to no other Religion in the world.
The blunder of which I am speaking is, of course, the supposition
that in Buddha we have an Indian Christ ; whose history and
whose mission may be traced along lines parallel to those of the
Founder of Christianity. Now, no more unsatisfactory and
unsatisfying view can possibly be taken of the teaching or
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Buddha than the one derived by studying this religion from the
above standpoint. If yow go to Buddhism hoping to find in it
what the sincere Christian finds wn Christianmty, you will, and
must, be disappointed. As a counterpart of Christianity
Buddhism is distinctly unsatisfactory. It does nof give you
any authoritative account of the creation of the world ; nor of
the mean® by which sin and death first came to spoil the perfect
order of things; it does nzof promise you in return for your
prayers exemption from pain and evil, nor any support, nor
avourable interference on your behalf on the part of the Divine
Powers. Buddha does not proclaim himself a Saviour willing
and able to take upon his shoulders the sins of the whole world.
On the contrary he declares that,each man must bear the burthen
of his own sins; in other words, that there is no remission of
sins, but only expiation. So far from promising toisave his
disciples by his merits from the effects of their misdeeds, he
declares that no god, even, can do for any man that work of self-
conquest and self-emancipation that, in the Religion of Buddha,
stands for “salvation.” ¢ By oneself the evil is done” says
Buddha ; “by oneself one suffers. By oneself evil is left undone;
by oneself one 1s purified. Purity and impurity belong to oneself ;
70 one can purify another.”—DHAMMAPADA, 163.

So that those who expect to find in Buddha more than a guide
to the right path that they must tread themselves will be dis-
appointed. Again, the goal and reward of the Higher Life in
Buddhism is not in any external state, but in the attainment of
a tranquil and perfect mind. Thus, students who persist in
regarding Nirvana as a sort of Buddhist Heaven, are necessarily
disappointed. Here is no new Jerusalem, no Holy City with
“gates of pearl,” and streets of “pure gold as it were trans-
parent glass.” No wonder the good Bishop Bigandet, after
geeking in vain for some such lovely pictures of the Buddhist
Paradise, concludes his very favourable report upon the moral
aspects of this Religion, with the declaration that ¢ by an in-
explicable and a deplorable eccentricity this system merely
promises men as a reward for their moral efforts the bottomless
gulf of annihilation.”

But if you will not find in Buddhism the promise of miraculons
consolations that only a supernatural Religion can venture to hold
out, you will find the encouraging and ennobling faith that man
has, within himself, a strength and virtue that can render him
independent of all such consolations. Buddhism, as I have said,
stands out as the one Religion that bids man trust Aimself, that
calls npon him to raise himself by his own strength ; to govern
and control and form himself; that assures him not only that
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there is no strength outside of himself to help him, but also none
that can prevail against him, if he conquer and hold the sovereignty
over himself. “Not even a god can change into defeat the victory
of @ man who has vanquished himself.’—DuEaMMaPADA, 105.

Buddhism is the one Religion that has preached this. Philo-
sophy, of course, has taught the same lesson ; but then Philosophy
is not Religion. Philosophy at best brings resignatior, teaching
men to endure the evils of life. But Religion does more than this.
Religion brings spiritnal enthusiasm and joy, carrying men
through these material pains and evils, and leaving them their
conquerors. And Buddhism does this: it has the animating
enthusiasm and fervour that belong to a Religion, although the
system it kindles (or as Matthew Arnold would have said,
“lights up with emotion”) is a system founded upon self-
reliance, having its method in self-conquest and self-culture, and
its goal in self-deliverance, and a refuge for man from the attacks
of his own lower passions and fromithe evils of the world, in the
“gsafe asylum  of an intellectnal and sgiritual Life.

But you may ask, “ Is this Religion of pure intelligence actually
Buddhism as taught by Buddha seven hundred years before
Christ?” TUntil recently, travellers and commentators were wont
to speak of Buddhism as the most mysterious and inexplicable
rveligion in the world. And now when it is shown us as this
simple and luminous system, that bears so strange a resemblance
to the most enlightened idealism of our own day, can we feel sure
that no modern gloss has been put upon this ancient faith, and no
spiritual meaning imparted to it, that its first founders never
thought or dreamed of ? We have these suspicions expressed
plainly enough by some critics, who have not hesitated to accuse
the accomplished Orientalist, to whom modern students of
Buddhism are most indebted—I mean, of course, Dr. Rhys
Davids—of holding the insane belief that “Gotama Buddha
was ?he Positivist Auguste Comte, born two thousand years too
soon!”

Now the best answer to these wild assertions is to state plainly
what it is that Dr. Rhys Davids—in conjunction, of course, with
Professor Max Miller, Dr. Buhler, Dr. Fausboll, and other
eminent scholars—what it is that these men have done to
revolutionize the whole study of Buddhism. We should recognize
that they have not put forward any new arbitrary personal
opinions of their own opposed to the views of earlier scholars.
What they have done is to put the Western reader, who is igno-
rant of Eastern languages, in a position to judge for himself
what Buddhism actually was, The magnificent series of trans-
lations from the most ancient Buddhist Scriptures, that we owe to
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the patient and disinterested labours of Dr. Rhys Davids especially

ive us an opportunity of studying at first hand, if not the actual
goctrine as taught by Buddha himself, at any rate the doctrine
that early Indian Buddhists believed that he taught at the period
when they first compiled and wrote down the reported sayings
and doings of their revered Master.

The Puakas, or Baskets of the Law, are to Buddhism very
much what the Gospels are to Christianity. Because modern
commentators point out discrepancies in the Grospels, and declare
that on matters of doctrine, and even upon questions of facts,
there are differences between the four narratives that make it
difficult to suppose they were written Jby the Apostles whose
names they bear—because of all this the fact is not changed that
we have in the Gospels the oldest and most aunthoritative record
of the life and teachings of Christ. In the same way, there is
great improbability that the Buddhist Pitakas, as we now have
them, were compiled by men who had been hearers and eye-
witnesses of all they record ; and yet it is in these Pifakas that
we have the earliest and most authoritative account of Buddha’s
teaching now in existence: and we are therefore bound to accept
the evidence of these ancient Scriptures as giving us the nearest
approach now possible to a just and adequate knowledge of
Buddhism as taught by Buddha.

And it is in these ancient Scriptures especially that we have
this pure intellectual faith shining out distinct and clear, like
some brilliant gem in a quaintly beautiful setting of fantastic
myths and legends. How noble, high, and tranquil is the mind
of the Bastern Sage that speaks through these old discourses !
.And, strangest of all, how directly his voice speaks to us, men and
women of the modern world! We lose count of the centuries as
we read and listen ; it is hard to realize that these familiar
thoughts, that almost seem our own, were recited in dim ages and
remote climes by yellow-robed Bhikshus, hidden away in caverns
in the rocks or forest mountains; to picture to ourselves how they
were first written down by patient scribes on palm leaves ; how
savage kings rested from their wars and cruelties to collect these
faded manuscripts ; how ignorant priests treasured them as
charms, when they had lost the art of deciphering the learned
characters, or of applying the noble lessons. And then, at last,
how the buried spirit of a vanished world was discovered and
released by generous and disinterested Western scholars! We
forget this long winding stream of human lives down which these
noble thoughts have journeyed to us. As Emerson says, “They

have no antiquity for us.” They seem an echo of our own best
thoughts.
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And now, before looking more closely into these Baskets of
the Law, let us see how and by whom the Baskets were, in
the first instance, collected and filled. Here, as I have already
told you, we have to trust to the beautiful and touching old
legends of Buddhist traditions. According to these legends, a
short time after the Master's death, when, 1n the language of the
Tibetan Dulwd the “lamp of wisdom had been hlown sut by the
wind of impermanency,” there arose certain disputes amongst
the Brethren concerning matters of doctrine. To settle these
disputes, the first Council was called together, at Rajagaha, near
Magadha. Then, when the whole Order was assembled, Kasyapa
(counted the most learned amongst Buddha’s disciples) was com-
manded to recite the metaphysical or philosophic doctrine, set
forth in the Abidharma Putaka.” Afterwards, the oldest disciple,
Upali by name, was called upon to repeat the laws and rules of
discipline, and the circumstances that led to their establishment ;
and these rules of discipline were henceforth known as the
Vinaya Pitaka. Then, lastly, the disciple whom Buddha had
most loved, Ananda, the St. John of Buddhism, was charged to
repeat the Swtta Pitaka ; or the Parables and Sermons he had
heard delivered at various times by the Lord. At first, these
sacred texts do not appear to have been written down, They
were committed to memory; and recited constantly by members
of the Order; and even when the second Buddhist Council was
held, a hundred years after the first Council, there is no evidence
to show that any written Scriptures were in existence. The first
proof that there were such written Scriptures is to be found
in the edict of King Asoka, given B.c. 242, commanding that
the Sacred Books of the Law of Buddha should be forthwith
collected. :

Now you will easily understand that the Sutie basket, the
one containing the account of Buddha’s Sermons and Parables,
will naturally be the one laden with things most precious. It
was of the Sutins especially that I was thinking when I said that
the modern Western reader finds that Buddhism has “no an-
tiquity for him.” In the JDhammapade, Buddha's words
strike as directly home to the heart of the modern idealist as
Emerson’s words, or Carlyle’s, or Goethe’s, or any words
uttered by the most essentially “modern” of our prophets. I
hope that those of you who have not read the Diammnapade,
will let me persmade you to study the admirable translation of
that noble book given Ly Professor Max Miiller, in Volume X,
of the Sacred Books of the Fast. 1 do not understand how
any thoughtful or intelligent reader of the Diammapuda, who
before starting upon the study of this work, has cleared his
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mind of preconceived notions concerning the resemblances be-
tween Buddhism and Christianity, can rise from its pernsal
without feeling that he has gained a perfectly clear comprehen-
gion of the foundations, the method, and the goal of the Higher
Life of Buddhism. Indeed, the Diammapade has clearly been
compiled with the intention of giving the weaker brethren, who
feel thenmselves incapable of committing the whole contents of
the three Piwkas to memory, a summary of the essential
principles of Buddha’s doctrine.  The Swuifas here brought
together were preached by Buddha on various occasions, and at
different periods of his career ; but they all deal with matters
concerning the elements of the faith, and the training of the
disciple in holy living ; and are_ distingunished by the simplicity
and directness of a Religion whose concern is with the moral
nature and mind of man; and not with theories that explain the
miraculous creation of the physical universe ; or predictions that
foretell the conditions of a future state that lies beyond the
sphere of human experience.

It is impossible in a lecture of this sort to attempt to give any
idea of the beautiful and remarkable texts enshrined in every
one of the twenty Suftas that form the Diasmmapada. Here
are a few verses, taken almost at random : —

¢« All that we are is the result of what we have thought. It
is founded on our thoughts ; it is made up of our thoughts. If
a man speak or act with an evil thought, pain follows him as the
wheel follows the foot of the ox that draws the carriage.”
(Verse 1.)

“ Well-makers lead the water wherever they like ; fletchers
bend the arrow ; carpenters shape the log of wood ; the wise
man fashions himself.” (Verse 195.)

“If one man conquer in battle a thousand times ten thousand
men, and another man conquer himself, he (the last) is the
greatest conqueror.” (Verse 103.)

“Relf is the Lord of Self; who else should be the Lord?
Evng:h Self well subdued, a man finds a Lord, such as few can

“ Mules are good if tamed, and noble Sindhu horses, and
elephants with large tusks; but he who tames himself is better
still. For with those animals does no man reach the untrodden
country (Nirvana) where a tamed man goes on a tamed animal,
namely, on his well-tamed self.” (Veérses 322, 323.)
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“ (O Bhikshu, empty this boat! If emptied it will go quickly ;
having cut off passion and hatred, thou wilt go to Nirvana.”
(Verse 369.)

“ And this is the beginning here for a wise Bhikshu: Watch-
fulness over the senses ; restraint under the law:; keep noble
friends whose life is pure and who are not slothful; dwell
constantly upon the highest thoughts. -

“ Rouse thyself by thyself; examine thyself by thyself; thus,
self-protected and attentive, wilt thou live happly, O Bhikshu!

“«Xor Self is the Lord of Self. Relf is the refuge of Self:
therefore curb thyself, as the merchant curbs a good horse.”
(Verses 375-80.) )

In the Diammapads we have what may be called essen-
tially the moral and religious principles of Buddhism. For
the methods of philosophical argument, and the intellectual
foundations upon which this Religion of pure Reason is built,
we must consult three other very important Suéfas, that have
all been translated by Dr. Rhys Davids ; and will be found in
Volume XI. of the Sacred Books of the East. These three Suttas
are :—1. The Sutte entitled The Foundation of the Kingdom of
Rughteousness ; 2. The Sutta, On the Knowledge of the Vedas;
3. The Book of the Great Decease.

The Sutta entitled The Foundation of the Kingdom of Righteous-
wess may be described as the manifesto of the faith. It was the
first sermon preached by Gotama, after his attainment of the
Buddha-hood ; and it gained for him his first disciples. Those
amongst you who have read Sir Edwin Arnold’s Light of Aswa
will remember who those first disciples were. They were those
five Bhikshus who had attached themsclves to Gotama, in the
days when he sought enlightenment by practising severe self-
macerations in the depths of the savage forest. These were the
methods recommended by the Brahmans whom Prince Gotama
consulted, when driven by a sense of the vanity and misery of
the earthly existence he had abandoned his father’s palace and
all the affections and enjoyments that bound him to his home ;
to seek, if haply he might find it, some remedy for the sickness
unto death that he felt weighing upon himself and all around
him. The five Bhikshus had also abandoned the worldly life ;
driven into the forest by much the same soul-sickness; only
the Bhikshus did not hope themselves to attain enlightenment,
they were in hopes of meeting some holy recluse, who would
become their “Guru,’” or Spiritual Director. At first, they imagine
they have. found the Holy Man they are in search of, when they
Jbehold Gotama’s emaciated form, and witness day after day the
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courage and devotion he displays in leading the life of an ascetic.
But the five Bhikshus go away offended when, after a time,
Gotama, finding that all his fastings and penitential exercises
bring him no illumination, abandons his solitary cavern ; and
follows again the practice of the other religious mendicants, who
daily visit the villages and beg for food.

The disappointed disciples who have silently attended upon
the Recluse for six years, say one to another: “ It is vain that the
Rahan Gotama has during six years of self~maceration and suffer-
ing sought for spiritual enhightenment ; he has now joined the
other Mendicants and goes forth, as they do, in search of food !
As the man who wants water to refresh his forehead must seek
tor the cool stream or the pure, untainted well so must we go
elsewhere, in search of the knowledge of the true Path that we
can never obtain from him.” So they take up their staffs and
their alms-bowls, and set off in the direction of Benares; and find-
ing no help anywhere they make themselves a hermitage in the
Deer Forest called Migadaya. And it is here, after he has attained
the Buddha-hood, that their old Master finds them. He remem-
bers their long and patient waiting for the truth, he is moved
to compassion by the recollection of how they went empty away,
and therefore he starts forth in search of them. As he enters
the Deer Forest the five Bhikshus recognize him, and say one to
the other, ¢ Behold ! Here is this Renegade, this Castaway ! and
they resolve to receive him with rudeness. But when he stands
before them, the beauty of the Buddha’s countenance, and the
shining calm it wears, fill them with amazement. And ag they
stand there, not knowing whether to cover him with revilings or
to fall at his feet in worship, the Master preaches to them this
beautiful sermon, The Foundation of the Kingdom of Righteous-
ness, and at its conclusion, the five Bhikshus, with one accord
cry aloud :—“In Benares, at the Hermitage of the Migadaya,
the supreme wheel of the Empire of Truth has been set rolling
by the Blessed One; that wheel which not by any Sramana or
1])31'sz,hm:a,na,1 not by Brahma with Mara, can ever be turned

ack.”

What then is this “Foundation’ upon which the Kingdom
of Righteousness rests? Nothing can be simpler, more intel-
ligible, less ¢ mystical,”” in the sense given to the word ¢ mystical”
bﬁr certain muddle-headed critics, who are pleased to suppose
that this high and noble Religion of the Intellect was the screen
for some secret systems of complicated ceremonials, and of the
study and practice of magic—and that the Buddha, *the

! That is to say, not by any miracle-worker or dogmatic priest ; not by any
god or devil.
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Enlightened One,” was in reality a Prophet of Darkness, i.e. of
Occultism ; in other words, a powerful Wizard, instead of a Moral
Reformer and Philosopker! The foundations of Buddha’s king-
dom are upon the recognition of the causes of suffering and evil ;
and then upon the recognition of the means of escape from these
evils. In Buddhist phraseology we must first of all recognize
the Four Noble Truths concerning Suffering ; and then we must
resolutely train ourselves to tread, with faultless perseverance,
the Noble Eightfold Path that will lead us into a sphere where
suffering and evil cannot overtake us. You must remember that
Buddha inherited from Brahmanism the doctrine that personal
existence, the life of the senses and emotions, is the sphere of
“impermanency,” the domain of Maya-Illusion. Buddha declares
that pain and evil exist only in this sphere; that men are subject
to pain and evil because they are under the dominion of sensual
passions and selfish desires, that bind them and hold them as
prisoners to the personal state. He declares that men can break
these bonds, and open the door of their prison, if they will reso-
lutely endeavour to resist selfish desires and passions, and to
translate their interests and affections from the troubled sphere
of sense and emotion into the tranquil sphere of mind and spirit.
The method by which this work of self-emancipation is brought
to a successful end is shown in the discourses connected with
the Noble Eightfold Path. This Noble Eightfold Path is, as
Dr. Rhys Davids says, the very pith of Buddhism.”" The eight
footsteps in the Path are as follows :—

Right views (free from superstition or delusion).

Right aims (worthy of the intelligent man).

Right speech (kindly, open, truthful).

Right conduct (peaceful, honest, pure).

Righ{:l liv)elihood (bringing hurt and danger to no living
thing).

Right eflort (self-control).

Right mindfulness (the active watchfal mind).

‘Right contemplation (on the deep mysteries of life).

SU 00 20 1
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Now one has only to read over carefully these eight conditions
belonging to the path of spiritual progress, to dismiss once and
for all the accusation sometimes made against Buddhism that,
by placing the goal of the Higher Life in the attainment of a
perfect mind, it tends to make the cultivation of intellectnal
gifts of more importance than the acquirement of moral virtues.
In the Suttas that treat of this doctrine of the Noble Eight-
fold Path, it becomes especially clear that under the method
of Buddha the conscience and intellect are brought under one
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and the same rule. Nothing can be more absurd in Buddhism
than to speak of the higher wisdom as though it were something
preferred above morality and virtue, since obedience to the moral
law is one of the first conditions that must be fulfilled before
the mind is in a fit state to take even the first steps towards
this higher wisdom. The religious life is a life suitable to a
being who has become purely intelligent ; but this life cannot
be entered upon by the undisciplined, who have mnot trained
themselves yet in obedience to the ordinary laws of morality.

In the Dhammapada, and in the Sutta, The Foundation of the
Kingdom of Righteousness, we have the positive side of Buddha’s
doctrine. In the Sutta, On the Knowledge of the Vedas, we
have the negative side; and this Sutfa should serve to show also
Buddha’s method of dealing with contemporary beliefs, of reject-
ing what in them was merely formal and superstitious, and of
giving a new spiritnal importance to what in them was true and
helpful. This Swite commences with a very pretty picture of the
life of the India of Buddha's day.

Two young Brahmans, who have just performed the sacred
ablutions that symbolize the purification of the soul, are walking
upon the borders of a forest, inhabited by many holy anchorites
and ascetics. The two young men are engaged in religious talk ;
and the sabject that occupies them is the method by which union
with “Brahm’ can be most surely attained. The union of the
individual soul with Brahm, the Divine Soul of the Universe,
is the aim and purpose of the Religious Life in Brahmanism.
Now it happens that the two youths have been under the
spiritual direction of different “ Gurus™ or Teachers ; they have
therefore different views of the penitential exercises and religious
observances most efficacious in bringing about this mystical
“Union” that both regard as the Supreme Good. As ther
cannot come to any agreement, they decide to submit their
quarrel to a Holy Man who has recently come, with a body of
his disciples, to sojourr® in the forest, a Teacher of whose mar-
vellous wisdom and eloquence they both have heard. This
Teacher—who wanders about from place to place to “instruct,
arouse, incite, and gladden men with religious discourse ’—is none
other than Gotama Buddha himself. The two young men then
come to the Holy Man of whose name they have heard, and the
Lord Buddha receives them kindly. When they have laid their
difficulty before him he begins, much after the manner of
Socrates, to question those who have come to question him. So
then these learned Brahmans have both laid down different
paths that they say lead to union with Brahm? But now, do
these guides know precisely where this Brahm, to whom they
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will conduct their disciples, actunally dwells ? Have these
favoured mortals seen Brahm at any time? Have they them-
selves found him? The young men are compelled to acknow-
ledge that the Brahmans have not seen or found Brahm. And
Gotama has made his first point. “So, then,” he says, “the
Brahmans versed in the three Vedas have, forsooth! said thus,
¢ What we know not, what we have not seen, to a stats of union:
with that we can show the way.’” The young men admit the
case looks much like that. ¢ Well,” but Gotama continues,.
“they and all men have seen the sun shining in the sky: can
they now teach men to unite themselves to the sun that they see,
and whose light and warmth they feel?” The young Brahmans
reply that ¢ the sun is remote from men, and of a different nature
from men, and that therefore union between men and that bright
luminary is impossible.” Here Buddha has hold of the clue
he needs. “So, then, only beings that are of one nature can be
united? But although men know not the form and dwelling
of Brahm, they know something, do they not, of the nature of
Brahm? Is Brahm, for instance, proud, avaricious, quick to
anger,impure? Has he or has he not self-mastery ? The young
Brahmans answer at once that Brahm has self-mastery, that he
is free from pride, avarice, anger, impurity. ‘“And how about
the Brahmans,” Buddha asks, “ who profess to show the way to
union with Brahm ?” The young men are bound to admit that
the Brahmans are avaricious, prone to anger, often impure,
deficient in self-mastery. ¢ Very good,” Gotama continues,
“that these Brahmans, versed in the Vedas, and yet bearing
anger and malice in their hearts, sinful and uncontrolled, should
after death, when the body is dissolved, become united to
Brahm, who is free from anger and malice, sinless and has
self-mastery, such a condition of things has no existence. So
that thus the Brahmans, versed though they be in the three
Vedas, while they sit down in confidence, are sinking down in
the mire; and so sinking, they are arriving only at despair,
gliﬁk’gng the while that they are crossing over mto some happier
nd.

And then Buddha goes on to prove that the troe and sure
method of preparation for union with Brahm is to make one’s.
mind perfect even as the mind of Brahm. And he proceeds to
set forth three sets of rules of conduct—the first for those who
will be blameless; the second binding on those who will be
virtuous ; the third necessary for those who choose to be perfect
and to lead the Higher Life, whose goal is Nirvana, or the be-
coming of one mind and soul with the perfect Brahm. The
first set of rules consists of the ordinary moral laws of purity
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freedom from cruelty, covetousness, and deeds of violence. The
second set of rules are strict enough to satisfy most Western
standards of perfection. The virtuous man must renounce worldly
ambition, and all luxurious tastes, and unprofitable amusements ;
he must refrain from idle, as well as mischievous, words ;
indeed the topics of conversation permitted him, must leave him
a silent member of any society composed of average human
beings. He must not “gossip about great people ;> he must
not speak at all about meats, drinks, clothes, couches, perfumes,
equipages, women, warriors, demi-gods, fortune-telling, hidden
treasures, ghost-stories, nor about empty tales concerning things
that are and things that are not.” If these are the difficulties
that lie in the way of those who desire to be virtuous, how much
harder are the counsels of perfection given to those who aspire to
lead the Higher Life! The truly religious man Buddha declares
has elected to live for the things of the mind and the spirit alone ;
he must not only keep himself unspotted from the world, he
must also withdraw himself from all those low arts and lying
practices that win reverence from men ; but that form no part of
the spiritual vocation. The true Bhikshu, Buddha declares, is no
diviner of dreams ; he utters no spells or incantations ; he does
not indulge in prophecies ; he must not occupy himself with
astrology, he must not lay claim to powers of miraculous heal-
ing, he must not profess to discover magical virtue in gems, or
weapons, or any material objects : in a word, his work is in the
spiritual and intellectual sphere, and not amidst the mere vain
show of things that tricks and bewilders men’s senses ; but that
the true Sage knows has no real existence. Buddha's attitude
towards miracles and miracle-workers is so plainly set forth in
this, and other Sutfas, that one can but marvel at the astonish-
ing audacity of the Modern Restorers of worn-out and mischievous
superstitions, who attempt to shelter their efforts to revive the
belief in magic, in full nineteenth century, behind the name of
the Great Wise Man of the East, who most resolutely resisted
these “low arts and lying practices ” as unworthy of the truly
religious man. Itis true that Buddha’s attitude towards miracles
is not precisely the modern attitude. He does not say, with
Matthew Arnold, that “ the main objection to miracles is that
they do not happen.” Neither does he hold, with the founders
of the Psychical Research Society, that the question whether
miracles do, or do not, happen, is one worthy of discussion and
investigation. He makes it very plain that he does not consider
the question of any consequence at all. Whether miracles do or
do not happen is a matter of no importance—from the spiritual
point of view, and to the man occupied with spiritual concerns ;
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since phenomena, occult or otherwise, belong to the sphere of
Maya Illusion that tk}e_truly enlightened man knows to be a
mere passing and deceiving dream.

And agam, in The Book of the Great Decease, we find
a plain and direct statement that contradicts in language un-
mistakably clear and convincing, the assumption that Buddha
taught any secret doctrine to hus favourite disciples daring his
lifetime ; or left any so-called “ Hsoteric” Faith to be treasured
and handed down by a select band, but held back from what the
aunthor of “Hsoteric Buddhism ™ delights to describe as the
“vulgar herd.” When Ananda, the beloved disciple, sees that
the Master is brought Ry old age and sickness near to death, he
waits anxiously for his opportunity to entreat that the “ Blessed
One ” will nol pass away from egistence until he has given some
instructions as touching the Order.” And the aged Buddha
answers the request with much the same gentle reproach that
Jesus uses in His, ¢ Have I been so long time with thee, and
hast thou not known Me ? ”’

“ What, then, Ananda; does the Order expect this of me? I
have preached the truth without making any distinction between
exoteric and esoteric doctrine, for in respect of the truth, Ananda,
the Zathdgate has no such thing as the closed fist of a teacher
who holds some things back. Surely, Ananda, should there be
anyone who harbours the thought, ‘It is I who will lead the
Brotherhood,” or ¢ The Order is dependent upon me,’ it is he who
should lay down instructions in any matter concerning the Order.
The Tathdgate thinks not, Ananda, that he should lead the
Brotherhood ; or that the Brotherhood is dependent upon him.
‘Why then should he leave instructions in any matter concerning
the Order? . . .

¢ Therefore, O Ananda, be ye lamps unto yourselves. Be ye &
refuge to yourselves. Hold fast to the truth as a lamp. Hold
fast as a refuge to the truth. Took not for refuge to anyone
beside yourselves. . . .

“. .. And whosoever, Ananda, either now or after I am dead,
shall be a lamp unto themselves, and a refuge unto themselves

. it is they, Ananda, among my Bhikshus who shall reach the
very topmost height—but they must be anxious to learn.”

Here, then, in the words that close Buddha’s mission to men,
we have stated once again the doctrine of self-deliverance by the
method of self-culture and self-control. Let me, in conclusion,
quote the beautiful verses that recur over and over again, in
different Suttas, like a song of triumph celebrating the conquest

10
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of selfish desires; and proving that the emancipation from
selfishness does not mean the extinction of human sympathy :—

“Verily,” the Buddha declares, “this is the sort of goodness
that the perfect Bhikshu has. He lets his mind pervade one
quarter of the world with thoughts of love, pity, sympathy, and
equanimiy ; and so the second, and so the third, and so the
fourth. . ..

“Just as a mighty trumpeter makes himself heard, and that
without difficulty, 1n all the four directions, so of all things
that have shape or life there is not one that he passes by, or
leaves aside; but regards them all with, heart of love, pity, and
equanimity, far-reaching, grown great, and beyond measure.”
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BUDDHISM IN CHRISTIANITY.
BY ARTHUR LILLIE.

In the Revue des Dews slondes, July 15th, 1888, M. Emile
Burnouf has an article entitled “ Le Bouddhisme en Occident.”

M. Burnouf holds that the Christianity of the Council of Nice
was due to a conflict between the Aryan and the Semite, between
Buddhism and Mosaism.

History and comparative mythology are teaching every day
more plainly that creeds grow slowly up. None come into the
world ready made and as if by magic. The origin of events is
lost in the infinite. A great Indian poet has said, “The
beginning of things evades us; their end evades us also. We
see only the middle.”

M. Burnouf holds also that the Indian origin of Christianity
is now no longer contested.

“ Tt has been placed in full light by the researches of scholars,
and notably English scholars, and by the publication of the
original texts. Amongst these astute inquirers, it is sufficient to
note the names of Sayce, Poole, Beal, Rhys Davids, Spence Hardy,
De Bunsen. It would be difficult to exhaust the list. In point of
fact, for a long time folks had been struck with the resemblances,
or rather the identical elements, contained in Christianity and
Buddhism. Writers of the firmest faith and most sincere piety
have admitted them. In the last century these analogies were
set down to the Nestorians; but since then the science of Oriental
chronology has come into being, and proved that Buddha is many
centuries anterior to Nestorius and Jesus. Thus the Nestorian
theory had to be given up. But a thing may be posterior to
another without proving derivation. So the problem remained
unsolved wuntil recently, when the pathway that Buddhism
followed was traced step by step from India to Jerusalem.”

But if there are close analogies between Buddhism and Christi-
anity, there are also marked antagonisms, the French scholar
assures us. It is here that he and I shall differ most, for he
founds these on a Buddhism that could not have been active in
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Palestine at the date named. And so as a preliminary we must
inquire who Buddha was and what he taught. )

Exactly four hundred and seventy years before Christ there
reigned in North Oude, at a city called Kapilavastu, the modern
Nagar Khas, a king called Suddhodana. This monarch was
informed by angels that a mighty teacher of men would be born
miraculolsly in the womb of his wife, Queen May4.

Attempts have recently been made to prove that the mother
of Buddha was not a virgin ; but this goes completely counter
both to the northern and southern Scriptures. It is stated in the
Lalita Vistara that the mother of a Buddha “must never
have had a child.” In the southern Seriptures as given by Mr.
Turnour, it is announced that & womb in which a Buddha-elect
has reposed is like the sanctuary of a chaityn (temple). On that
account the mother of Buddha always dies in seven days, that no
human being may again occupy it. The name of the queen
is borrowed from Brahminism. She is Maya Devi, the Queen of
Heaven. The conception was miraculous, and of course entirely
independent of the good King Suddhodana. ¢ By the consent
of the king,” says the Lalitae Vistara, ‘“the queen was per-
mitted to lead the life of a maiden, and not of a wife, for the
space of thirty-two months.”

Buddha entered his mother’s womb in the form of a white
elephant, and it is a curious fact that there is a double annuncia-
tion both in the Buddhist and the Christian Scriptures.

It is recorded that when Queen May4 received the supernal
Buddha in her womb, in the form of a beautiful white elephant,
she said to her husband, “ Like snow and silver, outshining the
sun and the moon, a white elephant of six defences, with un-
rivalled trunk and feet, has entered my womb. Listen; I saw the
three regions” (earth, heaven, and hell), “ with a great light
shining in the darkness ; and myriads of spirits sang my praises
in the sky.”

A similar miraculous communication was made to King
Suddhodana by the devas immediately after the miraculous
conception :—

“ The spirits of the Pure Abode, flying in the air, showed half
of their forms, and hymned King Suddhodana thus :—

¢ ¢ Guerdoned with righteousness and gentle pity,
Adored on earth and 1n the shining sky,

The coming Buddha quits the glorious spheres,

And hies to earth, to gentle M4y4’s womb.””

You see that the divine annunciation was to the father as well
as the mother. Tt is a singular fact that in the New Testament
there is also a double annunciation. In Luke (i. 28) the angel
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Gabriel is said to have appeared to the Virgin Mary before her
.conception, and foretold to her the miraculous birth of Christ.
In Matthew (i. 19) an angel comes to Joseph after his nuptials,
and announces that what is conceived in his wife is of the Holy
Ghost. Dr Giles remarks that it is a singular fact that Mary
seems never to have told her husband a word about the miracle of
which she was a witness, and that “Joseph found out the fact™
(of his wife’s pregnancy) “for himself.”

This double annunciation in the case of both Buddha and
‘Christ is most important. In the New Testament we get it from
two distinet writers, whose accounts stultify one another. The
Buddhist narrative, on the other haund, is harmonious. If there
has heen derivation, as some writers assert, the original narrative
in this case seems plainly to have been the Hastern one.

Indeed, all through the lives of Buddha and Christ ran in very
parallel lines. A large star glittered in the sky at the moment of
Buddha’s conception, birth, and emancipation from the lower life.
This was Pushya, the Prince of Stars, identified by Colebrooke, the
best astronomer of the Sanskrit philologists, as the 8 of Cancer.
‘When this star was rising, I may point out that the celestial
elephant of the Buddhist zodiac (Capricorn) would be sinking
into the womb of the mighty mother. When the young child
was born, the Four Maharajas, the four great kings who guard
each a cardinal point in Hindoo astronomy, held him up. These
may throw light on the Magi, or Persian kings, that greeled the
young Christ. In the Koran and one version of the Glospel of the
Infancy a palm tree bends down to Mary at the moment of
parturition, as the asoka trec overshadowed Queen Mayd. Asita,
the Indian Simeon, a man of God, full of the Holy Ghost,
was moved by the Spirit to come and salute the young infant
and forecast his mighty destiny. In the Protesangclion at
Christ’s birth certamn marvels are visible. The clouds are
astonished, and the birds of the air stop in their flight. The
dispersed sheep of some shepherds near cease to gambol, and the
shepherds to beat themi. The kids near a river are arrestcd with
their mouths close to the water. All nature scems to pause for
a mighty effort. In the Lalita Vistare the birds of the air also
pause in their flight when Buddha comes to the womb of Queen
May4, and fires go out, and rivers arc suddenly arrested in their
flow. The Buddhist books give long genealogies of King
Suddhodana, who had nothing to do with the parentage of the
young infant. Astrologers try to persuade King Bimbisara to
destroy Buddha. The young child is presented at the temple
He receives gifts. Idols bow to him, as in the first Gospel of ¢/
Infancy the great idol bowed to Christ.
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A little Brahmin was “initiated,” girt with the holy thread,
etc, at eight, and put under the tuition of a holy man. Buddha’s
gurn was named Vi§vémitra. But the youthful Buddha soon
showed that his lore was far greater than that of his teacher.
When Vi§vamitra proposed to teach him the alphabet, the young
prince went off, “In sounding «, pronounce it as in the sound
of the word anitya ; in sounding 7, pronounce it as in the word
indriya ; in sounding #, pronounce 1t as in the word upagupta,”
and so on through the whole Sanskrit alphabet.

At his writing-lesson he displayed the same miraculous
proficiency ; and no possible sum that his teachers or young
companions could set him in arithmetic could baffle him. In
poetry, grammar, in music, in singing, he also proved without
a rival. In “joming his hand§ in prayer,” in the knowledge of
the Rig Veda and the holy books, in rites, in magic, and in the
mysteries of the yogi, or adept, his proficiency was proclaimed.

In the Gospel of the First Infancy, it is recorded that when
taken to His schoolmaster, Zaccheeus, *“ the Lord Jesus explained
to him the meaning of the letters Aleph and Beth.

“8. Also which were the straight figures of the letters, which
were the oblique, and what letters had double figures, which had
points and which had none, why one letter went before another ;
and many other things He began to tell him and explain of
{)vhi]rih the master himself had never heard nor read in any

ook.

“9. The Lord Jesus further said to the master, ¢ Take notice
how I say to thee.” Then He began clearly and distinetly to say,
¢ Aleph, Beth, Gimel, Daleth, and so on to the end of the
alphabet.

“10. At this the master was so surprised that he said, ¢ Ihelieve
this boy was born before Noah.””

And in the twenty-first chapter Christ disputes at length with
& rabbi, a doctor, and philosopher. This is part of the training
of a Buddhist monk. Also the close analogies between the
Buddhist books and the Apocryphal Gospels show that the two
creeds were connected before the canon was fixed.

When the young prince grew up, the king consulted some
soothsayers, who pronounced the following :—

“The young boy will, without doubt, be either a king of kings
or & great Buddha. If he is destined to be a great Buddha, ¢ four
presaging tokens’ will make his mission plain. He will see—

“1. An old man.

2. A sick man.

“3. A corpse.

“4. A holy recluse.
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“If he fails to see these four presaging tokens of an avatdra,
he will be simply a chakravartin.”

King Suddhodana was very much comforted by the last pre-
diction of the soothsayers. He thought in his heart, “ It will be
an easy thing to keep these four presaging tokens from the young
prince.” So he gave orders that three magnificent palaces should
at once be built—the Palace of Spring, the Palace of Summer,
the Palace of Winter. These palaces, as we learn from the
Lalita Vistara, were the most beautiful palaces ever conceived
on earth. Indeed, they were quite able to cope in splendour with
Vaijayanta, the immortal palace of Indra himself. Costly
pavilions were built out in all directions, with ornamented
porticoes and furbished doors. Turrets and pinnacles soared into
the sky. Dainty little windows gave light to the rich apart-
ments. Galleries, balustrades, and delicate trellis-work were
abundant everywhere. A thousand bells tinkled on each roof.
We seem to have the lacquered Chinese edifices of the pattern
which architects believe to have flourished in early India. Here
beautiful women danced and sang to the young prince. Moreover,
the king planted a garden of happiness, and persnaded the prince
one day to drive over and see it.

But, lo and behold ! as the prince was driving along, plump
under the wheels of his chariot, and before the very noses of the
silken nobles and the warriors with javelins and shields, he saw
an unusual sight. This was an old man, very decrepit and very
broken. The veins and nerves of his body were swollen and
prominent ; his teeth chattered ; he was wrinkled, bald, and his
few remaining hairs were of dazzling whiteness; he was bent
very nearly double, and tottered feebly along, supported by a
stick.

“What is this, O coachman ? ” said the prince. ¢ A man with
his blood all dried up, and his musecles glued to his body! His
head is white ; his teeth knock together ; he is scarcely able to
move along, even with the aid of that stick !

“ Prince,” said the coachman, “this is Old Age. This man’s
senses are dulled ; suffering has destroyed his spirit; he is con-
temned by his neighbours. Unable to help himself, he has been
abandoned in this forest.”

“TIs this a peculiarity of his family?” demanded the prince,
“or is it the law of the world? Tell me quickly.”

“Prince,” said the coachman, ¢it is neither a law of his family,
nor a law of the kingdom. In every being youth is conquered
by age. Your own father and mother and all your relations will
end in old age. There is no other issue to humanity.”

“Then youth is blind and ignorant,” said the prince, “and
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sees not the fature. If this body is to be the abode of old age,
what have I to do with pleasure and its intoxications ? Turn
round the chariot, and drive me back to the palace!”

Consternation was in the minds of all the courtiers at this
untoward occurrence ; but the odd circumstance of all was that
no one was ever able to bring to condign punishment the
miserabl@ anthor of the mischief. The old man could never be
found.

King Suddhodana was at first quite beside himself with tribu-
lation. Soldiers were summoned from the distant provinces, and
a cordon of detachments thrown out to a distance of four miles
in each direction, to keep the other presaging tokens from the
prince. By-and-bye the king became a Iittle more quieted. A
ridicnlous accident had interfered with his plans. “If my son
could see the Garden of Happiness, he never would become a
hermit.” The king determined that another attempt should be
made. But this time the precautions were doubled.

On the first occasion the prince left the Palace of Summer
by the eastern gate. The second expedition was through the
southern gate.

But another untoward event occurred. As the prince was
driving along in his chariot, suddenly he saw close to him a man
emagciated, ill, loathsome, burning with fever. Companionless,
uncared for, he tottered along, breathing with extreme difficulty.

“ Coachman,” said the prince, “what is this man, livid and
loathsome in body, whose senses are dulled, and whose limbs are
withered ? His stomach is oppressing him; he is covered with
filth. Scarcely can he draw the breath of life ! ”

“Prince,”” said the coachman, ¢ this is Nickness. This poor
man is attacked with a grievous malady. Strength and comfort
have shunned him. He is friendless, hopeless, without a country,
without an asylum. The fear of death 1s before his eyes.”

“If the health of man,” said Buddha, “is but the sport of: a
dream, and the fear of coming evils can put on so loathsome a
shape, how can the wise man, who has seen what life really
means, indulge in its vain delights ? Turn back, coachman, and
drive me to the palace!”

The angry king, when he heard what had occurred, gave orders
that the sick man should be seized and punished ; but although a
price was placed on his head, and he was searched for far and
wide, he could never be caught. A clue to this is furnished by &
passage in the Lalita Vistara. The sick man was in reality
one of the Spirits of the Pure Abode, masquerading in sores and
spasms. These Spirits of the Pure Abode are also called the
Buddhas of the past in many passages.
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And it would almost seem as if some influence, malefic or
.otherwise, was stirring the good King Suddhodana. Unmoved
by failure, he urged the prince to a third effort. The chariot this
time was to set out by the western gate. Greater precautions .
than ever were adopted. The chain of guards was posted at least
twelve miles off from the Palace of Summer. But the Buddhas
of the Ten Horizons again arrested the prince. His chariot was
suddenly crossed by a phantom funeral procession. A phantom
corpse, smeared with the orthodox mud and spread with a sheet,
was carried on a bier. Phantom women wailed, and phantom
musicians played on the drum and the Indian flute. No doubt
also phantom Brahmins chanted hymns to Jatavedas, to bear
away the immortal part of the dead man to the home of the
Pitris. *

“ What is this?” said the prince. “ Why do these women
beat their breasts and tear their hair? Why do these good folks
cover their heads with the dust of the gronnd? And that strange
form upon its litter, wherefore is it so rigid ? ”’

‘““Prince,” said the charioteer, “this is Death. Yon form,
pale and stiffened, can never again walk and move. Its owner
‘has gone to the unknown caverns of Yama. His father, his
mother, his child, his wife, cry out to him ; but he cannot hear.”

Buddha was sad.

“Woe be to youth, which is the sport of age ! Woe be to health,
which is the sport of many maladies! Woe be to life, which
is as a breath! Woe be to the idle pleasures which debauch
humanity! But for the ‘five aggregations’ there would be no
age, sickness, nor death. Go back to the city. I must compass
the deliverance.”

A fourth time the prince was urged by his father to visit the
Garden of Happiness. The chain of guards this time was sixteen
miles away. The exit was by the northern gate. But suddenly
a calm man of gentle mien, wearing an ochre-red cowl, was seen
in the roadway.

“Who is this,” said the prince, “rapt, gentle, peaceful in
mien? He looks as if his mind were far away elsewhere. He
carries a bowl in his hand.”

“ Prince, this is the New Life,” said the charioteer. ¢ That
man is of those whose thoughts are fixed on the eternal Brahma »
{(Brahmacharin). “He sceks the divine voice. He seeks the
divine vision. He carries the alms-bowl of the holy beggar ™
(Dlakshu). “ His mind is calm, because the gross lures of the
lower life can vex it no more.”

“ Such a life I covet,” said the prince. * The lusts of man are
like the sea-water—they mock man’s thirst instead of quenching
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it. I will seek the divine vision, and give immortality ”’ (amrita)
“to man!”

Mr. Rbys Davids tries to show that amrife does not mean
“immortality.”” The last is the very word pronounced by an
Italian : @, privative in Sanskrit ; mrita, “death.” In, privative
in Latin, mors, mortis. The moral of this beautiful legend is
surely tRat the dead saints proclaim a life where mortal imper-
fections vex no more.

The king was alarmed at all this, and ordered that the attrac-
tions of the zenana should be increased teufold ; but amid the
music and the dancing strange sounds now fell on the young
man’s ear, the gentle whisper of the Byddhas of the past, the
Moseses and Eliases of India. They told him of a mighty mission
that was to be his, and urged him to fly. One night he rode off;
and then he sat for seven years under a fiews religiose, or bo
tree, at Buddha Gaya, seeking the divine voice by the process
of the Indian mystic that is called #0gx. Then he received the
abisheka, or baptism. Then he fasted forty-nine days and nights.
There Mara, the tempter, visited him, and offered him the king-
doms of earth and the glory thereof. Under that tree, the most
celebrated in the world, came to him a dream as unrivalled as
the tree under which he dreamt. Religion had hitherto been
political, ethnical, tribal. It had consisted of state ceremonial,.
of money and food offered to God through His representative the
priest. Buddha proposed to substitute for religion by body
corporate the religion of the heart. He proposed to break up the
priesthoods and found a unijversal religion.

“ Buddha,” says M. Emile Burnouf, “ opened his Church to all
mankind, withont distinction of origin, caste, country, colour, sex.
“My law,” he said, “is the law of grace for all.” It was the
first time that a universal religion had been thought of.”

And, to make his dream concrete, the man who is so often
represented to us as a crazy visionary, passing his life contem-
plating his navel, proceeded to drill an army whose energy and
self-abnegation have never been rivalled: the Bhiksu Sangha
(Mob of Beggars). Their house was to be the open air, their
clothes rags from the charnel-house, their food the refuse of
another’s meal. Hast, west, north, and south he commanded
them to march, never halting more than one night in one place.
The newly discovered Teacking of the Tewelve Aposties shows us
that Christianity was spread by the same process. The “Apostle”
was never to stay more than three days in the same place. He
was the wandering Ebionite or Bhikshu.

Let us complete in this place our sketch of the analogies.
between the lives of Christ and Buddha. Buddha had *twelve
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great disciples.” His teachings are condensed into a special
% Sermon on the Mount.” He had fire as well as water baptism.
He was transfigured on a mount. He went to hell or purgatory,
and freed the spirits in prison. He converted a penitent thief.
Amrapali, the Buddhist Magdalene, figures in the narrative,
and other sinners of the city who washed his dead body with
their tears. A Judas at the Last Supper changed Buddha’s bowl
for a poisoned one. And the graves seem to have given up their
dead when Buddha expired, for Ananda and another disciple saw
myriads of spirits near the city.

And now what did Buddha teach ?

There are two great schools of Buddhism. First of all, let us
consider in what they agreed.

The religions of earth mear strife and partisan watcheries,
partisan rites, partisan gestures, partisan costumes. DBut as the
daring climber mounts the cool steep the anathemas of priests
fall faintly on the ear; and the biggest cathedrals grow infini-
tesimal, and at last disappear in a pure region, where St. Paul and
Buddha, Spinoza and Amiel, Mirza the Sufi and Swedenborg, can
shake hands. The word Buddhism means gnosticism, mnterior
knowledge. There is a plane of matter and a plane of spirit, an
ego and a non-ego. The ego means earth’s degrading fevers and
ambitions, the temptations of Satanas, to use old symbol, and
the tortures of hell, the non-ego is God, happiness, peace.

“The kingdom of heaven 1s within you,” says Christ.

“In whom are hid all the treasures of sop/ua and gnrosis,’”
says St. Paul.

“ The enlightened view both worlds,” says Mirza the Sufi; ¢ but
the bat flieth about in the darkness withount seeing.”

“Who speaks and acts with the inner quickening,” said
Buddha, “has joy for his accompanying shadow. Who speaks
and acts without the inner quickening, him sorrow follows as the
chariot-wheel the ox.” *

Let us now consider how the two great Buddhist schools diverge.

1. The earliest school, the Buddhism of Buddha, taught that
after Nirvina, or man’s emancipation {rom rebirths, the con-
sciousness of the individual survived, and that he dwelt for ever
in happiness in the Brahma heavens.

2. The second, or innovating, school taught that after Nirvina
the consciousness of the individual ceased. The god of the first
school was Buddha, which can have no other meaning than
“ intelligent ;” the god of the innovating school was Sunya
(unintelligent causation).

The first serious study of Buddhism took place in one of our
colonies, and the first students were missionaries. Great praise
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is due to these missionaries of Ceylon for their early scholarship,
but naturally they ransacked the Buddhist books less as scholars
than missionaries. Soon they discovered with delight the teaching
of the second school, and statements that the Ceylon Scriptures
were the earliest authentic Buddhist Scriptures, brought to the
island by Mahinda, King Asoka’s son (B.c. 306). In consequence
of this, #he missionaries concluded that Ceylon had preserved
untainted the original teaching of Buddha, which plainly was pure
nihilism.

But this can be completely disproved. In the seventh century
Anno Domini, a Chinese monk named Hwen Thsang visited
India ; and he was appointed president pf a great convocation,
expressly summoned by King Siladitya, to put down the
Buddhism of survival after Nir¥dna, the ¢ Little Vehicle,” as
it was called. No better witness can be conceived. He has
recorded the following facts :—

1. The council of King Kani¢ka (summoned about A.p. 10)
was the first occasion on which the innovating Bnddhism of the
“ Great Vehicle ” was introduced.

2. This was done in spite of such strong opposition on the
part of the dchdrya of the great monastery of Nalanda (the
high-priest of Buddhism), that the king was afraid to hold his
convocation in the Buddhist Holy Land, as he had at first intended.

3. That the official representatives of gennine Buddhism at
Nalanda asserted in the most positive terms that the innovating
Buddhism did not come from Buddha at all, but from a sect of
the followers of the Brahmin god Siva.

4. On the nature of the innovating teachers the Chinese
traveller is equally explicit. They were what is called in India

unyavédis (proclaimers of nothingness). See Travels, vol. i.
pp. 173, 174, 220.

5. Hwen Thsang also completely demolishes the theory that
the literature of Ceylon has preserved untainted the original
teaching of Buddha, the ¢ Little Vehicle.”

“In Ceylon,” he says, “are about ten thousand monks who
follow the doctrines of the ¢ Great Vehicle.””” He says, moreover,
the controversy raged fiercely for a long time before the ¢ ¢ Great
Vehicle’ was successful over the ¢Little Vehicle”” He tells us
that one of the chief apostles of the ¢ Great Vehicle”” was Deva
Bodhisatwa, a Cingalese monk. At Kanchipura the Chinese
pilgrim came across three hundred monks that had just fled
across the water from Ceylon, to escape the anarchy and famine
consequent on the death of the king there (Histoire, p. 192).
Hwen Thsang was a sort of Lord High Inquisitor at the Con-
vocation of Kanouj, that suppressed the “ Little Vehicle ”” a short
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time afterwards. So he could make no mistake. Indeed, even
Sir Monier Williams, in his new work Buddhism, gives up
this the mamn position of writers like Oldenburg and Rhys
Davids that the lterature of Ceylon is purely the teaching of the
“Little Vehicle.” He holds it 1s true, in spite of this, that it is
the “Little Vehicle,” an'gl not the “Great Vehicle,” that proclaims
the nothingness of the Sunyavadi. Surely he cannot Hfave read
the analysis of the ¢ Great Vehicle” literature by Dr. Rajendra
Lala Mitra, the leading Sanskrit scholar of the world. Surely
he cannot have dipped into the “ Great Vehicle” tractate the
Satusahasrikd, in which the Sunyavidi maintains his doctrine
of nothingness against &ll comers through one hundred thousand
verses. Surely he must be unaware of the existence of the
Rakshd Bhagawvati, where the nihilism of the ¢ Great Vehicle ”
is also paraded in language, as Dr. Rajendra Lala Mitra tells us,
borrowed by the ¢ Great Vehicle ” from the Brahmin Sunyavid:
(Nepdlese Buddhist Literature, p. 178).  Sir Monier Williams
has thrown over the premises of the Ceylon missionaries, but still
adheres to their conclusions.

And what is to be said about King Asoka, who within two and
a half centuries of the death of Buddha carved the Buddhist credo
on the rocks ?—

“(Confess and believe in God, who is the worthy object of
obedience. For equal to this belief, I declare unto you, ye shall
not find such a means of propitiating Heaven ” (First Dhanli
Edict, Prinsep).

“ Among whomsoever the name of God resteth, this verly is
religion ”” (Edict No. VII., Prinsep).

“I have appointed religious observances that mankind, having
listened thereto, shall be brought to follow in the right path, and
give glory to God ™ (7hid ).

No cavilling can explain away the word I§dna. To the Brahmin
of A§oka’s time it meant the Supreme. And on the subject of
the eternal life of the individual the king is equally explicit.

« 1 pray with every variety of prayer for those who differ with
me in creed, that they, following my example, may with me
attain unto eternal salvation” (Delhi Pillar, Prinsep).

“ May they, my loving subjects, obtain happiness in this world
and the next” (Second Separate Edict, Burnouf).

On the Girnar rock the king tells us that he sent missionaries
to Ptolemy in Egypt. This is confirmed by Philo, who says that
the Therapeuts and Essenes were similar to the Giymnosophists
of India, who opposed the bloody sacrifice. Alexander and his
great city Alexandria bridged East and West.
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Let us now travel from India to Palestine.

Religion owes an immensity to the old Israelite, but in my
view more to his stubborn courage than his theological subtlety.
‘We owe much to him also for his commercial activity. He
promptly invaded the chief marts of the world, escorting the
missionary. The religion of Israel did very well for a small
Bedouin tribe, but the merchants of Alexandria must soon have
found its three compulsory annual pilgrimages to Jerusalem quite
intolerable. In their straits they encountered the Buddhist mis-
sionaries, and a curious compromise was brought about.' Jahve
and His Bible were retained, but Buddhist rites and Buddhist
teachings were read into it.

The most subtle thinker of the modern English Church, the
late Dean Mansel, boldly maintained that the philosophy and
rites of the Therapeuts of Alexandria were due to Buddhist
missionaries who visited BEgypt within two generations of the
time of Alexander the Great. In this he has been supported by
philosophers of the calibre of Schelling and Schopenhauer, and
the great Sanskrit authority Lessen. Renan, in his work Les
Langues Sémctiques, also sees traces of this Buddhist propa-
gan(gism in Palestine before the Christian era. Hilgenfeld, Mutter,
Bohlen, King, all admit the Buddhist influence. Colebrooke saw
a striking similarity between the Buddhist philosophy and that
«of the Pythagoreans. Dean Milman was convinced that the
Therapeuts sprang from the ‘contemplative and indolent frater-
mities ” of India.

Until I came across a bird’s-eye view of a rude monastery in
Siam, I had no very clear idea of a monastery of the Therapeuts
in the jungle near Alexandria. It was a drawing by an old
traveller, given by Picart. We see the house of assembly in
the centre, where the Therapeuts, according to Philo, assembled
every Sabbath for religious services. We see the cells of the
wonks sprinkled round in a rude city “four-square.”” Modern
India gives us a far more accurate picture than we can get
elsewhere of ancient Palestine, for 1t is an ancient Asiatic
-civilization that has not yet passed away. When I campaigned
against a rude tribe called Sonthals in 1855, 1 saw every-
where the ‘“booths of leaves” of the Bible, the pausil of carly
Bunddhist books. Since the days of Job thieves “dig into” the
rude mud walls of the East. Visitors to the Indian and Colonial
Exhibiticn may have seen several straw-thatched houses where
this wounld have been feasible. Of such a pattern, with mud
-or matted walls, were the huts perhaps of the Therapeuts.

Father La Loubeére, in his Description du Roywume de Siam,
gives us some very interesting details of Buddhist convent life.
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In a central quadrangle is the chief building, surrounded by
mortuary pyramidal columns, each covering the ashes of some
rich man or saint, but dedicated to one of the Buddhas, and
suggesting the columns in a Christian graveyard. In a second
enclosure are the little mat-built pansils of the monks, sur-
rounding the central building. Each holds a sramana and his
servant-pupils, to the number sometimes of three. Edch, too,
has two little chambers in which a wandering beggar can obtain
food and shelter, as amnongst the Essenes. “T was an hungred,
and ye gave Me no meat; I was thirsty, and ye gave Me no
drink ; T was a stranger, and ye took Me not in; naked, and
ye clothed Me not; sick and in prison, and ye wvisited Me
not” (Matt. xxv.).

Each monastery is presided over by a sancrat, or bishop, whose
insignia is an accurate mitre carved on a stome pedestal, which
fact satisfied the good father that the Buddhists had stolen many
ideas from the Christians. Matins began when a monk could
see the veins of his hand, or see clearly enough to prevent him
destroying reptile life in walking to the temple. The chanting
went on for two hours; and then the begging friars, two and two,
as in the Catholic Church, went round the neighbourhood and
collected their scanty food. The meal seems to have been
something after the pattern of the Therapeunt bloodless oblation, for
a portion of the food is always solemuly offered to Buddha. Then
come teaching, reading, meditation, aud then what the father
calls “TLa Méridiane "—noonday prayers. His description of a
sermon with a text taken from the sayiugs of Buddha is most
interesting. The monks are ranged on oue side of the tewple, and
the nuns on the other. At the close they say solemnly, ¢ This
is the word of God!” The Catholic father cites some of their
texts : “Judge not thy neighbour. Say not, ¢ This man is good;’
¢ This man is wicked !’” This seems specially to have struck him.

Assisted by Philo, let us draw up some more points of contact
between the Therapeut and Buddhist monks :—

1. Enforced vegetarianism, community of goods, rigid absti-
nence from sexual indulgence, also a high standard of purity,
were common to both the Buddhists and the Therapeuts,

2. Neither community allowed the.use of wine.

3. Both were strongly opposed to the blood sacrifice of the
old priesthoods.

4. The monks of both communities devoted their lives
exclusively to the acquirement of a knowledge of God.

5. Long fastings were common to both.

6. With both silence was a special spiritual discipline.

7. The Therapent left ¢ for ever,” says Philo, ¢ brothers,
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children, wife, father, and mother,” for the contemplative life.
This is Buddhism.

8. Like the Buddhists, the Therapeuts had nuns vowed to
chastity. These were quite distinct, as Philo points out, from the
vestals of the Greek temples. With the latter the chastity was
enforced, with the former voluntary.

9. Thy preacher and the missionary, two original.ideas of
Buddhism, were conspicuous amongst the Therapeuts. This
was in direct antagonism to the spirit of Mosaism.

10. The Therapeut, as his name implies, was a healer (or
“cnrate,” as Eusebius calls him) of body and soul. The
Buddhist monks are the only physicians in most Buddhist
countries. They cure by simples, and by casting out devils.

11. The Therapeut squatted on a “mat of papyrus” in his
sanctuary. The monks “took their seats on mats covered with
white calico,” says Mr. Dickson, describing a general confession
in a Buddhist temple (Pdtimokkha, p. 2).

12. The Therapeuts were classed as, first, presbyters (elders),
an exact equivalent for the word arkaf, used in Buddha’s day
for his fully initiated monks. Under the presbyters were the
deacons (Sudrovor, covered with dust or dirt). These novices
were servant-pupils, the servitor friars (Samanéros) of Buddhism.
An ephemereut, or temporary head, presided at the Therapeut
service, as in Buddhism. That the Christians should have taken
over this ephemerent and these presbyters or priests and deacons
as their three chief officers is perhaps the greatest stumbling-
block in the way of those writers, chiefly English and clerical,
who maintain that there was no connection between Christianity
and mystic Judaism.

Did Christianity emerge from Essenism ? Historical questions
are sometimes much more clear by being treated broadly. Let us
first deal with this from the impersonal side, leaving out altogether
the alleged words and deeds of Christ, Paul, etc. Fifty years
before Christ’s birth there was a sect dwelling in the stony waste
where John prepared a people for the Lord. Fifty years after
Christ’s death there was a sect in the same part of Palestine.
The sect that existed fifty years before Christ was called Essenes,
Therapeuts, Gnostics, Nazarites, the Brethren. The sect that
existed fifty years after Christ’s death was called “Issenes or
Jesseans,” Therapeuts, Gnostics, Nazarites, the Brethren, and
by-and-by Christians. Each had two prominent rites: baptism
and what Tertullian calls the ¢ oblation of bread.” Each had
for officers deacons, presbyters, ephemereuts. Each sect had
monks, nuns, celibacy, community of goods. Hach sect had a
sanhedrim of justice, quite independent of the historical Jewish
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Sanhedrim. Hach interpreted Seripture in a mystical way, so
mystical that it enabled both to discover, as we see in the
Clementine Homilies, that the bloody sacrifice of Mosaism was
forbidden, not enjoined. The most minute likenesses have been
pointed out between these two sects by all Catholic writers, from
Eusebius and Origen to the poet Racine, who translated Philo’s
Contemplative Life for pious court ladies. If no quesiions of
theology stood in the way, could any writer seriously affirm
that the first sect had nothing to do with the rise of the
second ?

The Reformation, says Macanlay, was the struggle of the
layman versus the monk. In consequence of this, Protestant
divines have ever tried to eliminate the monk from Scripture.
But even if they can prove that Christ was not an Essene, they
gain little, for they would then only show that Christ had
nothing to do with the Christian movement.

There are two Christs in the New Testament: an anti-Essene
and an HEssene.

The first was a  winebibber.” He came eating and drinking.
He condemned the Essene asceticism, fasting, mysticism, exces-
sive lustrations. He went to Jerusalem for the festivals. He
announced that the rawest catechumen of His flock was superior to
John the Baptist. He used wine in the great Essene sacra-
mentum, and ate animal food. He proclaimed that He was God
Almighty come down on earth to prolong the Mosaic mstitutions
till Doomsday.

But there is a second Christ, who was baptized by the Essene
John. That is an awkward fact, for it entailed vows of poverty,
chastity, obedience. This Christ, far from abrogating prayer
and fasting—that is, the ascetic practices by which the divine
voice was obtained—fasted in a cell in the Quarantania, and
experienced the demoniac hauntings which all such ascetics tell
us of. This Christ said that His disciple, like the Essene, must
throw his money into the common stock and become an eunuch,
abandoning wife, father, mother, sister, brother—every tie of the
home life. This Christ sent forth an army of disciples to pro-
claim, instead of combating the “ baptism of John,” the “ Gospel
of the kingdom,” two phrases for John’s teaching ; and these
disciples were to go into every city and be received at a risk of
life to both receiver and missionary by the converts of some
previous propagandism, “those who were worthy.” This is Philo’s
term for the Hssene initiates. This Christ preached forgiveness
instead of the lex talion:s, and mercy instead of sacrifice. Indeed,
none of His sublime teachings could have been preached if He
belonged to anti-mystical Israel, for the reformer had no place

11
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in the old Mosaism. The priests and Levites were the sole judges:
in matters of controversy, and reform in laws dictated by Jehovah
for all eternity was punished with death. This Christ went
up, it is true, to two festivals, but to oppose rather than confirm.
On each occasion He was condemned to death by the legitimate
tribunals. This Christ_a day or two before His death at a
critical moment, when His life was already at stake, based His
proceedings on the example of John, when a word might have
saved many valuable lives. Indeed, one cannot at all see why, if
His movement was so completely disconnected from the Hssene
communists as Bishop Lightfoot holds, He should have mimicked.
them so much in externals as to have allowed the dominant party
to confuse the two.

¢ This people which knoweth fiot the Law is accursed.”

Of these two Christs which is the historical one ? One test
we have: the conduct of His flock after His death.

James, His brother, was His successor at Jerusalem. Of him
Hegisippus, the earliest Christian historian, says,—

“He was consecrated from his mother’s womb. He drank
neither wine nor strong drink, neither ate he any living thing.
A razor never went upon his head. He anointed not himself”
with oil, nor did he use a bath. He alone was allowed to enter
into the holies. For he did not wear woollen garments, but
linen. And he alone entered the sanctuary and was found upon
his knees praying for the forgiveness of the people, so that his
knees became hard like a camel’s through his constant bending
and T‘upplication before God and asking for forgiveness for the

eople.”’
P This shows that Christ’s immediate successor was not aware
that his Lord had changed the water-drinking Essenism of the
Baptist for the gospel of eating and drinking. Epiphanius, in
commending the passage, adds the sons of Zebedee to the list-of
ascetics :—

“ For John and James, together with our own James, embraced
that same plan of Iife. The two first of these were the sons of
Zebedee ; and the last, being the son of Joseph, was called the
Lord’s brother because with Him” (the Lord) “was he”
(James) “nurtared and brought up, and by Him” (the Lord)
“was he”” (James) “always held as a brother, on account, of
course, of Joseph's well-known connection with Mary, who was
married to him. Moreover, to this latter James only was that
honour assigned : once yearly to enter the holy of holies, becanse
he was both a Nazarene and related by descent to the priest-
hood ” (Epiphanius, Her., Ixxviil., 13, 14).

The father adds that James ate no animal food, and also wore



BUDDHISM IN CHRISTIANITY. 163

the bactreum, or metal plate of the high-priest. Let us see also
what Clement of Alexandria says of St. Matthew :—

“Tt is far better to be happy than to have a demon dwelling
with us. And happiness is found in the practice of virtue.
Accordingly the Apostle Matthew partook of seeds, and nuts,
and vegetables, without flesh ” (Peday., ii., 1).

This picture given of himself by St. Peter in the Clementine
Homilies is equally Bssenic:—

“ However, such a choice has occurred to you, perhaps without
your understanding or knowing my manner of life, that I use
only bread and olives and rarely pot-herbs ; and this is my only
coat and cloak which I wear”” (Clem., Hom., xii., 6).

Here is another passage :—

“The Prophet of the truth, who appeared on earth, taught us
that the Maker and God of all gave two kingdoms to two [beings],
good and evil, granting to the evil the sovereignty over the
present world. . . . Those men who choose the present have
power to be rich, to revel in luxury, to indulge in pleasures, and
to do whatever they can. For they will possess none of the
future goods. But those who have determined to accept the
blessings of the future reign have no right to regard as their own
the things that are here, since they belong to a foreign king, with
the exception only of water and bread and those things procured
with sweat to maintain life” (Clem., Hom., xv., 7).

And if we turn from the shepherds to the flock, we find that
this early Church of Jerusalem seemed as ignorant of the sayings
of Christ on which Bishop Lightfoot founds his chief arguments
as James and Peter. The Bishop admits that this Church was an
assembly of ¢ Essenes ” and “ Ebionites,” water-drinking ascetics,
who rejected flesh meat ; “ mystics,” and “ Grnostics ’ (Colossians,
p- 98; Galatians, p. 313) ; but he holds that they were “heretics.”
At some period previous to the date of the Epistle to the Colossians
a nunless, monkless, anti-Gnostic set of believers flourished,
using wine in the Communion and holding ideas about the Trinity
which approached the Catholic standard. But unfortunately these
prehistoric Anglicans have left no trace behind them. Renan,
in Les Apdtres, calls the Church of Jerusalem a ¢ monastery
without iron gates.”

The discipfés lived in groups of houses, with a central house as
a place of meeting, making the resemblance to a Therapeut or
Buddhist monastery as close as was practicable in a hostile city.
“Long hours were passed in prayer. Kcstasies were frequent.
Each one believed himself constantly under the influence of
divine inspiration.” The breaking of bread was mystical and
sacraraental. ¢ The bread itself became in a certain gense Jesus,



164 RELIGIOUS SYSTEMS CF THE WORLD.

conceived as the sole source of human strength.” These repasts,
which Renan calls the “soul of Christian mysteries,” took place
first of all at night, as with the Therapeuts. They were then
restricted to evenings of Sunday, and by-and-bye were celebrated
in the morning. The temporary ckef de table, as Renan calls
him, bugke the bread and blessed the cup. Here we have the
ephemerent of the Therapeuts. Into these poor houses of holy
beggars the commonest pauper found admittance. This was, as
Renan suggests, the great engine of propagandism. Penury
found clothing, and food, and sympathy. The proud exclusiveness
of the high-caste Jews was denounced. The doors of heaven were
thrown open to the poor man. ’

Renan shows, too, that the Church of Rome was an early off-
shoot of this Church of Jerusalem ; and we see (Rom. xiv.)
that its members abjured wine and meat. Bishop Timothy, too,
plainly had never heard of wine in the sacramentum. The liturgy
of St. Chrysostom mentions water, and not wine.

I have left myself little time to talk of the many points of
close similarity between the Buddhist and the Roman and Greek
Chuxrches.

The French missionary Hue, in his celebrated travels in Tibet,
was much struck with the similarity that exists between Buddhist
and Roman Catholic rites and customs.

“The crozier, the mitre, the dalmatic, the cope or pluvial,
which the grand lamas wear on a journey or when they perform
some ceremony outside the temple, the service with a double
choir, psalmody, exorcisms, the censer swinging on five chains,
and contrived to be opened or shut at will, benediction by the
lamas with the right hand extended over the heads of the faith-
ful, the chaplet, sacerdotal celibacy, Lenten retirements from the
world, the worship of saints, fasts, processions, litanies, holy
water—these are the points of contact between the Buddlugts and
ourselves.” The good Abbé has by no means exhausted the
and might have added “confessions, tonsure, relic worship, the
nse of flowers, lights, and images before shrines and altars, the
sign of the cross, the Trinity in unity, the worship of the Queen
of Heaven, the use of religions books in a tongue unknown to the
bulk of the worshippers, the aureole or nimbus, the crown of
saints and Buddhas, wings to angels, penance, flagellations, the
flabellum or fan, popes, cardinals, bishops, abbots, presbyters,
deacons, the various architectural details of the Christian temple,”
ete. To this list Balfour’s Cyclopedia of India adds “amulets,
medicines, illuminated missals,” and Mr. Thomson (lllustra-
tions of China, vol. 1i., p. 18) “baptism, the mass, requiems.”

Mzr. Pfoundes, a gentleman who has resided for eight years in
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a Buddhist monastery, tells me that when the monks enter the
temple for the first time of & morning they make the precise
gesture which Catholics call the sign of the cross. They mean
by this to invoke the four cardinal points as a symbol of God.

Listen also to Father Disderi, who visited Tibet in the
year 1714 :— -

“The lamas have a tonsure like our priests, and are bound
over to perpetual celibacy. They study their Scriptures mn a
language and characters that differ from the ordinary characters ;
they recite prayers in choir ; they serve the temple, present the
offerings, and keep the lamps perpetually alight; they offer to
God corn, and barley, and paste, and water in little vases, which
are extremely clean. Food thus offered is considered consecrated,
and they eat it. The lamas haVe local superiors, and a superior
general ” (Lettres Edifiantes, vol. iii., p. 534).

The lamas told the father that their holy books were very
like his. When he asked them whether Buddha was God or
man, they replied, ¢ God and man.” He furthermore describes the
high altar of a temple covered with a cloth and containing a little
tabernacle, where Buddha was said to reside. Cross-examined
by the father, the lamas said that he lived in heaven as well.

The Catholics use a “ tabernacle” for the sacred elements ;
and whilst they are there, a lamp is perpetually burning, which,
like a similar Buddhist light, represents God’s presence. “Adi
Buddha is light,” say the Buddhists.

Father Grueber, who, with another priest named Dorville,
passed from Pekin through Tibet to Patna in the year 1661,
published an interesting narrative of his journey, with exccllent
illustrations. Henry Prinsep thus sums up the points that
chiefly attracted the father :—

“TFather Grueber was much struck with the extraordinary
similarity he found, as well in the doctrine as in the rituals of
the Buddhists of Lha Sa, to those of his own Romish faith He
noticed, first, that the dress of the lamas corresponded with that
handed down to us in ancient paintings as the dress of the
Apostles ; second, that the discipline of the monasteries and of
the different orders of 14mas, or priests, bore the same resemblance
to that of the Romish Church ; third, that the notion of an
incarnation was common to both, so also the belief in paradise
and purgatory ; fourth, he remarked that they made suffrages,
almg prayers, and sacrifices for the dead, like the Roman
Catholies ; fifth, that they had convents filled with monks and
friars, to the number of thirty thousand, near Lha Sa, who all
made the three vows of poverty, obedience, and chastity, like
Roman monks, besides other vows; and sixth, that they had
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confessors licensed by the superior ldmas, or bishops, and so em-
powered to receive confessions, impose penances, and give
absolution. Besides all this, there was found the practice of using
holy water, of singing service in alternation, of praying for the
dead, and of perfect similarity in the costumes of the great and
superior lamas to those of the different orders of the Romish
hierarc®y. These early missionaries further were led to conclude
from what they saw and heard that the ancient books of the
lamas contained traces of the Christian religion which must,
they thought, have been preached in Tibet in the time of the
Apostles ” (Prinsep, Tibet, Tartary, ete., p. 14).

I now come to the close analogy between the words of Buddha
and Christ. The Buddhists have their Beatitudes, also the subka
skita, or glad tidings. Also almost every saying in Christ’s
sermon on the Mount can be paralleled in the Buddhist hooks by
some saying very like it :—

“By love alone can we conquer wrath. By good alone can we
conquer evil. The whole world dreads violence. All men tremble
in the presence of death. Do to others that which ye would have
them do to you. Kill not. Cause no death” (Sutra of Forty-
two Sections, v., 129).

% Say no harsh words to thy neighbour. He will reply to thee
in the same tone ” (Zbid, v., 133).

‘T am injured.’ ‘I am provoked.” ‘I have been beaten and
plundered.” They who speak thus will never cease to hate” (Z%id.,
v., 4, 5).

“ Reli?gion is nothing but the faculty of love” (Bigandet, p. 223).

Tae Sowek.

It is recorded that Buddha once stood beside the ploughman
Kasibharadvaja, who reproved him for his idleness. Buddha
answered thus :—

T, too, plough and sow; and from my ploughing and sowing
I reap immortal fruit. My field is religion. The weeds I pluck.
up are the passions of cleaving to existence. My plough is
wisdom, my seed purity ” (Hardy, Manual, p. 125).

On another occasion he described almsgiving as being like
“good seed sown on a good soil that yields an abundance of
fruits. But alms given to those who are yet under the tyrannical
yoke of passions are like a seed deposited in a bad soil. The
passions of the receiver of the alms choke, as it were, the growth
of merits”” (Bigandet, p. 211).

“ NOT THAT WHICH GOETH INTO THE MOUTH DEFILETH A MAN.”

In the Sutta Nipdta, chap. ii., is a discourse on the food that
defiles & man (4magandha). Therein it is explained at some
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length that the food that is eaten cannot defile a man, but
“destroying living beings, killing, cutting, binding, stealing,
falsehood, adultery, evil thoughts, murder—this defiles a man,
not the eating of flesh.”

Tee ONE THING NEEDFUL.

Certain subtle questions were proposed to Buddha, such as—
What will best conquer the evil passions of man? What is the
most savoury gift for the alms-bowl of the mendicant? Where
is true happiness to be found? Buddha replied to them all with
one word : “Dharma” (the heavenly life) (Bigandet, p. 225).

“Let goodwill without measure, impartial, unmixed, without
enmity, prevail throughout the world, above, beneath, around.”

“ WHOSOEVER SHALL SMITE THEE ON THY Ri¢ET CHEEK, TURN
T0 BEIM THE OTHER ALSO.”

A merchant from Stinaparanta having joined Buddha’s society,
was desirous of preaching to his relations, and is said to have
asked the permission of the master so to do.

“The people of Stnaparanta,” said Buddha, *are exceedingly
violent. If they revile you, what will you do?”

%1 will make no reply,” said the mendicant.

“ And if they strike you?”’

“1 will not strike in return,” said the mendicant.

 And if they try to kill you?”

¢ Death,” said the missionary, ‘is noevil in itself. Many even
desire it, to escape from the vanities of life”” (Bigandet, p. 216).

“AND 1F THINE EYE OFFEND THEE, PLUCK IT OUT, AND CAST
IT FROM THEE.”
De Carne (p. 113) relates that the Buddhists of Laos are accus-
tomed to offer up parts of their bodies to Buddha, to actually cut
off a finger, an ear, and so on.

“J say uNro Arn, Warce > (Mark xii. 37).

“ Watch thine own self. Of the three watches of the night,
the wise man watches at least through one” (Dhammapada).

“Ye MARE CLEAN THE QursipDE oF THE CUP AND THE PLATTEB;
BUT WITHIN THEY ARE FULL OF EXTORTION AND ExoEss’
(Matt. xxxiii. 25).

“Why this goat-skin, O Brabhmin, and thy matted hair?
Without is varnish, but within is filth” (Dkammapada).
“Not matted hair, nor birth, nor gold, make the Brahmin,



168 RELIGIOUS SYSTEMS OF THE WORLD.

but trath and justice. He who has burst the cord and the
strap, who is awakened, . . . who, being innocent, patiently
endures abuse, blows, and chains—the awakened man, the
divine singer, he who overcometh, him I call the Brahmin”
(Dhammapada).

“WHERE YOUR TREASURE 18.”

“A man,” says Buddha, “buries a treasure in a deep pit,
which, lying concealed therein day after day, profits him
nothing ; but there is a treasure of charity, piety, temperance,
soberness, a treasure secure, impregnable, that cannot pass
away, a treasure that no thief can steal. Let the wise man
practise virtue; this is a treasure that follows him after death ”
(Khuddaka Patho, p. 13).

BuppuA’s THIRD COMMANDMENT.

“Commit no adultery.” Commentary by Buddha: ¢This
law is broken by even looking at the wife of another with a
lustful mind ” (Rogers, Buddhoghosa’s Parables, p. 153).

Many other interesting passages may be found in the author’s
Buddhism in Christendom (Kegan Paul).

PARABLES.

Buddha, like Christ, taught in parables. I give three or
four which have been considered more or less like certain
parables in' the New Testament. For a collection of very
beautiful ones, I beg to refer the reader to the Popular Life of
Buddha.

Tee ProbpicarL SoN.

A certain man had a son who went away into a far country.
There he became miserably poor. The father, however, grew
rich, and accumulated much gold and treasure and many store-
houses and elephants. But he tenderly loved his lost son, and
secretly lamented that he had no one to whom to leave his
palaces and suvernas at his death.

After many years the poor man, in search of food and clothing,
happened to come to the country where his father had great
possessions. And when he was afar off, his father saw him, and
reflected thus in his mind : “If I at once acknowledge my son
and give to him my gold and my treasures, I shall do him
a great injury. He is ignorant and undisciplined ; he is poor
and brutalized. With one of such miserable inclinations ‘twere
better to educate the mind little by little. I will make him
one of my hired servants.”
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Then the son, famished and in rags, arrived at the door of his
father’s house ; and seeing a great throne upraised and many
followers doing homage to him who sat upon it, was awed by
the pomp and the wealth around. Instantly he fled once more
to the highway. ¢This,” he thought, ¢“is the house of the poor
man. If I stay at the palace of the king, perhaps I shall be
thrown into prison.”

Then the father sent messengers after his son, who was
caught and brought back in spite of his cries and lamentations.
When he reached his father’s house, he fell down fainting with
fear, not recognising his father, and believing that he was about
to suffer some cruel punishment. The father ordered his servants
to deal tenderly with the poor man, and sent two labourers of his
own rank of life to engage him as a servant on the estate. They
gave him a broom and a basket, and engaged him to clean np
the dung-heap at a double wage.

From the window of his palace the rich man watched his
son at his work ; and disguising himself one day as a poor
man, and covering his limbs with dust and dirt, he approached
his son and said, “ Stay here, good man, and I will provide you
with food and clothing. You are honest; you are industrious.
Look upon me as your father.”

After many years the father felt his end approaching ; and
he summoned his son and the officers of the king, and announced
to them the secret that he had so long kept. The poor man
was really his son, who in early days had wandered away from
him ; and now that he was conscious of his former debased
condition, and was able to appreciate and retain vast wealth,
he was determined to hand over to him his entire treasure.
The poor man was astonished at this sudden change of fortune,
and overjoyed at meeting his father once more.

The parables of Buddha are reported in the Lotus of the
Perfect Law, to be veiled from the ignorant by means of an
enigmatic form of language. The rich man of this parable,
with his throne adorned by flowers and garlands of jewels, is
announced to be Tathigata, who dearly loves all his children,
and has prepared for them vast spiritual treasures. But each
son of Tathégata has miserable inclinations. He prefers the
dun%-heap to the pearl mani. To teach such a man, Tathagata
is obliged to employ inferior agents, the monk and the ascetic,
and to wean him by degrees from the lower objects of desire.
When he speaks himself, he is forced to veil much of his
thought, as 1t would not be understood. His sons feel no joy
on hearing spiritual things. Little by little must their minds
be trained and disciplined for higher truths.
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TEE MAN WHO WAS BORN BLIND.

Once upon a time there was a man born blind ; and he said,
“J cannot believe in a world of appearances. Colours bright
or sombre exist not. There is no sun, no moon, no stars. None
have witnessed such things!” His friends remonstrated with
him, b&t all in vain. He still repeated the same words.

In those days there was a holy man cunning in roots and
herbs, one who had acquired supernatural gifts by a life of purity
and abstinence. This man perceived by his spiritnal insight
that away amongst the clouds on the steeps of the lofty
Himalayas were four simples that had power to cure the man
who was born blind. He fetched these simples ; and mashing
them together with his teeth, he applied them. Immediately
the man who was born blind was cured of his infirmity. He
saw colours and appearances. He saw the bright sun in the
heavens. He was overjoyed, and pronounced that no one now
had any advantage over him 1n the matter of eyesight.

Then certain holy men came to the man who had been born
blind, and said to him, ¢ You are vain and arrogant, and nearly
as blind as you were before. You see the outside of things,
but not the inside. One whose supernatural senses are quickened
sees the lapis-lazuli fields of the Buddhas and hears conch-shells
sounded at a distance of five yoganas. Go off to a desert, a
forest, a cavern in the mountains ; and conquer this thirst for
earthly things”” The man who was born blind did as these
hof}y men enjoined, and by-and-bye acquired the supernatural

ifts.
nghe interpretation of this parable is that the man who 1s
born blind is one afflicted with the blindness of spiritual
ignorance. Tathagata is the great physician who loves him
as a father loves a son. The four simples are the four holy
truths. The holy men who accosted him are the great rishis,
who teach the spiritnal life in caves and in deserts, and wean
mankind from the love of lower things.

Tee WoMaN AT THE WELL.

Ananda, the loved disciple of Buddha, was once thirsty,
having travelled far. At a well he encountered a girl named
Matanga, and asked her to give him some water to drink.
Bnt she, being a woman of low caste, was afraid of contamipating
a holy Brahmin, and refused humbly.

“I ask not for caste, but for water,” said Ananda. His
condescension won the heart of the girl Matanga. It happened
that she had a mother cunning in love philtres and weird arts ;
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and when this woman heard how much her daughter was in
love, she threw her magic spells round the disciple, and brought
him to her cave. Helpless, he prayed to Buddha, who forthwith
appeared and cast out the wicked demons.

But the girl Matanga was still in wretched plight. At last
she determined to appeal to Buddha himself.

The great physician, reading the poor girl’s thought, questioned
her gently :—

“ Supposing that you marry my disciple, can you follow him
everywhere ? 7’

“ Everywhere !’ said the girl.

“Could you wear his clothes, sleep under the same roof?”
said Buddha, alluding to the nakedness and beggary of the
“houseless one.”

By slow degrees the girl began to take in his meaning, and
at last took refuge in the Divine Triad.
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THE PARSI RELIGION,
BY DADABHAI NAOROJL.

I Do not wish in this paper to enter upon controversial religious
matters, but rather to place before the British public a picture
of the present actual religious life of the Parsis, so that an idea
may be obtained of that religious life and of its development.

It is generally believed that their prophet, Zoroaster, flourished
some four thousand years ago; but that belief was much disputed,
and I prefer to treat of matters less open to doubt. During the
Greek rule, after the conquest of Persia by Alexander, the national
religion did not ococupy 1its predominant position, but when the
Persian dynasty was re-established by Ardeshir Babezan, a great
council of the learned priests was called and the religion was
re-established and proclaimed as the national religion.

When the ancient rule of the Persian in his own land was
at length overthrown by the Mahommadan, the nation as a
whole became gradually Mahommadan. But a few of the Parsis
emigrated to India, where they were allowed to land only on
condition, as tradition goes, of laying down their arms, changing
their kind of dress, and abstaining from killing the cow. Here,
mingling with a different race of people, with a different religion,
they forgot their own language, very nearly losing at the same
time the knowledge of their old religious books. But one thing
they did carefully. They took good care of the few religious
books they had brought with them, and to a large extent the
head priests preserved the understanding of them as they were
taught from father to son, though without any critical know-
ledge or any right appreciation of the value of each.

(%ra,dua.lly, by intermarriage and otherwise, they mixed with
the Hindus to such an extent that they became almost assimilated
with them—* almost as Hindu as the Hindus themselves,” making
even offerings at the Hindu temples for several objects.

When I was prime minister of Baroda, a Parsi lady appeared
before me on some appeal. I should never have considered
her a Parsi, had not my attention being expressly called to the
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fact, she was so completely Hindu in her accent, in her ideas,
and dress. The ladies of the house, and the constant and
intimate contact with Hindu neighbours, made customary in
Parsi houses most of the Hindu ceremonies, which are observed
in cases of birth, marriage, ete., and on holidays.

Then came the Mahommadan on the scene, when the
Parsis, ever pliable, adopted some Mahommadan customs, and
even carried offerings to the shrines of some famous Mahommadan
saints. They now knew lttle of their original religion ; but two
of its teachings they never forgot—viz., that there was only one
God, and that man should marry but one wife. It is true they
continued to repeat prayers in the old Zend language, but they
did not understand one word of them. With the exception of a
few priests, no one knew anything of that language, or of the
doctrines inculcated in their scriptures. Their lives were largely
taken up with their own and Hindu ceremonials, they had a
general vague knowledge of the doctrines and precepts of the
religion, and a clear notion of its morality, so far that it required
pure thought, pure word, and pure deed. Such was the condi-
tion of the Parsis at the beginning of the present century.

The English rule in India gave the Parsis greater freedom
and scope for their emergy. They were the first to start
vernacular literature and newspapers on the Bombay side—
and a considerable impetus to the development of these papers,
and at the same time towards giving greater attention to the
study of their religion, was afforded by a comparatively trivial
controversy about the calendar. A learned priest from Persia
found, on his arrival in India, that the Persian and Indian Parsi
calendars did not correspond. The Parsis in India had added
one month to the year every hundred and twenty years, to make
up the solar or leap year. This, said the Persian priest, was
wrong, as there was, he alleged, no sanction for it in the ancient
religious books. A bitter controversy arose, members of families
quarrelled, and finally the community was split up into two
sects. Troublesome, as this incident proved, it had good results
attending it. For it was the means of rousing among the Parsis
a desire to know more of their religion, the result being a greater
activity of mind and a great deepening of religious Feeling.
The development and the firmer establishment of the Press
produced their reflex influence in helping rapid progress.

Next came the Christian missionaries, who began to attack
the Parsi religion; and it was then open to attack from the
double circumstances of the deterioration of the original pure
ancient faith by the later priest-made literature and ceremonial,
and of the adoption of Hindu and Mahommadan ceremonies. The
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Christian Catholic Church, in the suburbs of Bombay, had also-
come into by no means unfriendly contact with the Parsis, but
the missionaries carried on their attack with much vigour, and
succeeded in converting two Parsi youths, who were attending
their school. This produced great excitement among the Parsis,
and they commenced vigorous efforts to check further conversions.
Some Magazines were started, to defend the Parsi religion and
to attack and eriticize Christianity. But more than that, they
felt and were awakened to the necessity of teaching their
children their religion more intelligently than by Omerelv
making them learn by heart some of the prayers and parts in
the old Zend language, without understanding anything of it.
The agitation of the missionaries led to the preparation of a
catechism of the Parsi religion,* as it was then believed to be,
some extracts from which will be made, in order to give a fair

idea of their theology and morals as then understood. The
subject of the dialogue is thus described :—

« A few Questions and Answers to acquaint the Children of the
Holy Zarthosti Community with the subject of the Mazdiashn4

Religion (i.e. of the Worship of God). Dialogue between a
Zarthosti Master and Pupil.”

Ques. Whom do we, of the Zarthosti community, believe in ?

Ans. We believe in only one God, and do not believe in any besides Him.

Ques, Who is that one God. ?

Ans. The God who created the heavens, the earth, the angels, the stars, the sun;
the moon, the fire, the water, or all the four elements, and all things of the two
worlds ; that God we believe in—Him we worship, Him we invoke, and Him we
adore.

@ues. Do we not believe in any other God ?

Ans. Whoever beheves in any other God but this is an infidel, and shall suffer
the punishment of hell,

Ques.  What is the form of our God ?

Ans. Our God has ncither face nor form, colour nor shape, nor fixed place.
There is no other like Him ; He is Himself singly such a glory that we cannot
praise or describe Him ; nor our mind comprehend Him.

Qurs. Is there any such thing that God even cannot create ?

Ans. Yes; there 1s one thing, which God Himself even cannot create.

(ues. What that thing is, must be explained to me.

Ans. God is the creator of all things, but if He wish to create another like
Himself, he cannot do it. God cannot create another like Himself.

Ques. How many names are there for God?

Ams. It is said therc are one thousand and one names; but of these one
hundred and one are extant.

Ques. ‘Why are there so many naraes of God?

Amns, God’s names, expressive of His nature, are two— Yazdan  (omnipotence),
and “Péuk " (holy). He is also named “ Hormuzd ” (the highest of spirits)
“ Dadér” (the distributor of justice), * Purvurdegér™ (provider), ©Purvurtar”
(protectoxr), by which names we praisc Him. There are many other names also,
descriptive of His good doings.

Ques. What is our religion ?

Amns.  Our religion is ¢ Worship of God.”

Ques. Whence did we receive our religion ?
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Ans, God’s true prophet—the true Zurthost (Zoroaster) Asphantamén Ano-
shirwén—brought the religion for us from God.

Ques. Where should I turn my face when worshipping the holy Hormuzd ?

Ans. We should worship the holy, just Hormuzd, with our face towards some cf
His creations of light, and glory, and brightness.

Ques. Which are those things ?

Ans. Such as the sun, the moon, the stars, the fire, water, and other such
things of glory.” To such things we turn our face, and consider them our ‘“kibleh ”
(literally, the thing opposite), because Grod has bestowed upon them a small spark
of His pure glory, and they are, therefore, more exalted 1n the creation, and fit to
be our “kibleh *’ (representing this power and glory).

(Ques What religion prevaled in Persia before the time of Zurthost ?

Ams. The kings and the people were worshippers of God, but they had, like the
Hindus, 1mages of the planets and idols in their temples.

Ques. What commands has God sent us through s prophet, the exalted
Zurthost ? >

Ans. Many are those commands, but I give you the principal, which must
always be remembered, and by which we must guide ourselves :—

To know God as one; to know the prophet, the exalted Zurthost, as His true
prophet ; to believe the religion and the Avestd brought by hum, as truc beyond
all manner of doubt ; to believe in the goodness of God ; not to disobey any of
the commands of the Mazdiashna religion ; to avowd evil deeds ; to exert for good
deeds: to pray five times in the day; to beheve in the reckoming and justice on
the fourth mormng after death ; to hope for heaven and to fear hell ; to consider
doubtless the day of general destruction and purification (of all suffering souls) ;
to remember always that God has done what He willed, and shall do what He wills;
to face some luminous object while worshipping God.

Ques. 1f we commut any sin, will our prophet save us?

Ams. Never commit any sin, under that faith, because our prophet, our guide
to the right path, has distinetly commanded “ you shall receive according to what
you do.” Youw deeds will determine your return in the other world. If you do
virtuous and pious actions, your reward shall be heaven. If you sin and do
wicked things, you shall be punished 1n hell. There is none save God that could
save you from the consequences of your sins. If any one commit a sin under the
belief that he shall be saved by somebody, both the deceiver as well as the deceived
shall be damned to the day of “ Rastd Khez” (the day of the end of this world). . .

Ques. 'What are those things by which man is blessed and benefited ? *

Ans, To do vutuous deeds, to give in charity, to be kind, to be humble, to
speak sweet words, to wish good to others, to have a clear heart, to acquire
learning, to speak the truth, to suppress anger, to be patient and contented, to be
friendly, to feel shame, to pay due respect to the old and young, to be pious, to
respect our parents and teachers. All these are the friends of the good men and
enemies of the bad men.

Ques. What are those things by which man is lost and degraded ?

Ans. To tell untruths, to steal, to gamble, to look with wicked eye upon &
woman, to commit treachery, to abuse, to be angry, to wish 11l to another, to be
proud, to mock, to be idle, to slander, to be avaricious, to be disrespectful, to be
shameless, to be hot-tempered, to take what is another’s property, to be revengeful,
unclean, obstinate, envious, to do harm to any man, to be superstitious, and do
any other wicked and iniquitous action. These are all the friends of the wicked,
and the enemies of the virtuous.

Such was the first effort,made by the Paxrsis to give religious
education to their children.

The old sacred books had also been translated before this time
into the vernacular Gujarati language. But the translation was
purelyliteral and baldly mechanical, carried out without any critical
intelligence, and with a very unintelligible result. Now came a
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new force into play. In 1849, I, with other young men, full of
enthusiasm and fresh from college, established girls’ schools, under
the auspices of the “ Students’ Literary and Scientific Society.”
Full of enthusiasm, but with empty pockets, we had first
to begin this work as volunteer teachers during morning and
evening hours, having to contend not a little against the opposi-
tion of the majority of the people. But we persevered, and
fortunately four gentlemen of the richer class, of advanced views,
came to our aid, and the schools acquired & firm footing and
became regular day schools.

About the same time we also established “ The Dnianprasarak
Mandlis ” (Societies for the diffusion of knowledge), as branches
of “The Students’ Society.” These branches, by their lectures
and essays in the vernacular, helped the general advance in social
and educational matters, both among Hindus and Parsis.

Another advance was the further extension of journalistic
activity. In 1851 I started a weekly paper—“ The Rast Goftar,”
which I think and hope gave a higher tone and increased useful-
ness to journalism among the Parsis.

In 1851 was started a Society, of which I was chosen the first
secretary, called the “Rahanumai Mazdiashnd” (Guide to the
Worshippers of one God). The object of this society was, first, to
do away with the Hindu and Mahommadan ceremonies which
had become incorporated with their religious life; and, next, to
make a thorough, critical investigation of the original ancient
faith, and to clear it of all the grosser growths of subsequent times.
‘This society had to encounter no little opposition. An antagon-
istic society was formed, but it soon broke down before the force
of truth and intelligence. But the still more difficult opposition
it had to encounter, with reference to the abolition of the extra-
neous Hindu and Mahommadan ceremonies, was from the mothers,
wives, and sisters,—the home rulers of the family. Where the
men failed the girls’ schools succeeded, as was only to be expected.
In these schools the girls learned that such and such things were

jmply prejudice or superstition. They raised the rebellion, in
eir own innocent and childish emphatic ways, against this or
that custom. “No, ma,” shrugging their little shoulders, said they,
“this is not our religion, this is not right, this is superstition, etc.;
no, ma, I won’t do this.” The mother listened to the dear little
child when she did not listen to the husband or brother.

Near two generations have arisen since then. The children
have grown up, and are now mothers themselves. They are
completing the reforms which we young enthusiasts inaugurated,
and for a time had been baffled in.

About the time when these movements were going on, in 1852
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or 1858, another step was taken in the social reform among the
Parsis in the position of woman.

Woman was always held in great honour among the Parsis;
and the only difference between the status of man and woman
then was that the latter was not allowed to freely associate with
men at the social table of other men or in public assemblies.
The Parsis accorded woman an honourable place in society, and

laced her on an equality with man. Some of the Parsi heads of
Fa,milies—-myself included—arranged to meet together socially
with all the members of their families with them, to dine together
at the same table and freely converse with each other. The
result, after some,strong opposition, was the removal of this
female disability. One of the reasons why this reform took place
was that the teachings of Zoroaster were distinctly in favour of
the equality of man and woman. In the words of Zoroaster
himself :—“ O ye brides and bridegrooms, husbands and wives, I
say to you these words: Live with one mind; do together all
your religious duties with purity of thought; live towards each
other with truth, and by these [things] with certainty you shall
be happy.” This was uttered perhaps four thousand years ago.
Throughout the religious books, man and woman have been
spoken of as humanly and spiritually equal.

Sir John Malcolm says :—

“ There 18 every reason to belicve that the manners of the ancient inhabitants of
Peérsia were softened and in some degree refined by a spirit of chivalry which per-
vaded throughout that country, from the commencement to the end of the Kayanian
dynasty. The great respect in which the female sex was held was no doubt the
principal cause of the progress they had made in civihzation ; these were at once
the cause of generous enterprise and its reward. It would appear that in former
days the women of Persia had an assigned and an honourable place in society, and
we must conclude that an equal rank with the male creation which is secured
to them by the ordinance of Zoroaster existed long before the time of that
reformer.”’

Though the Parsis have been living for centuries among
Mahommadans and Hindus, they did not take to the institution
of polygamy. For some time it was a question whether Parsis:
social relations were to be judged by the Hindu or English law,
as there was no recognized Parsi law for them, with this exception,
that the Panchdyat (a Council of the Elders) controlled and
decided social questions. As education advanced, and the old
views and control of the elders began to be opposed, some persons
took advantage to indulge themselves in marrying second wives,
casting aside the first ones. The whole community—old and
young—rose against this, to them, abominable innovation. An
association was at once formed, a law was drafted, and the Legis-
lature (the Viceroy’s Legislative Council), after several inquiries

12
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by a Commission and otherwise, passed a law making polygamy
among the Parsis as penal as among Englishraen. I myself asked
Professor Spiegel to point out any texts in the religious litera-
ture of the Parsis for or against polygamy. He replied: “ As
far as my knowledge goes there is no instance of polygamy in the
religioua literature of the Parsis. It is said that Zerdusht had
three wives, but he had them successively. I share with you
the conviction that the majority of the Parsis were at all times
monogamists ; although perhaps indulgences have been granted
to kings and other individuals of high station.” On further in-
quiry, he says that there is not a single text of the Awvesta or the
later Parsis which alluded to polygamy, and that the indulgences
he referred to were upon Greek and Latin authority.

This Association was also naturally drawn to the question
of the custom of early infant betrothals, taken from the Hindus.
The older Conservative party were unwilling for several reasons
to give way; and a sort of compromise was come to between
the Conservatives and the young Reformers, so as to leave
the question so open as to die a natural and gradual death,
with the advance of education. Now very few such marriages
take place, and the practice is fast dying away. What was
forty years ago general is now rare and exceptional, especially in
Bombay. The law is so framed and left open, that the first
case of repudiation coming before law, at the time of the
arrival at the proper age, will give the last legal deathblow
to this custom of infant betrothals. Reverting to the religious
beliefs and morals of the Parsis of that time, I will give a few
extracts from the vernacular translation of one of the books, so
far as to give a fair idea of the belief as it was then enter-
tained, while the extraneous ceremonies were dying off under
the efforts of the Rahanumai.

I now arrange some of these extracts under different heads, as inferences
derived from them. To avoid repetition, I shall not, under each head, give all
the texts corroborative of it.

The Parsis believe in only one God, ihe creator of all.

“1st Hé.—The great judge, Hormuzd, of glory and brightness, the highest, the
all-virtuous, the greatest, strictest, the all-wise, of the purest nature, the holiest,
Jover of gladness—invisible to the visible, the increaser—He created our soul—He
moulded our body—He gave us existence. Hg 85.—I worship thee, O Hormuzd,
above all others, I invoke thee above all others. Hé 36.—All virtuous thoughts,
all virtuous words, and all virtuous works, flow from thee. O Hormuzd, I invoke
thy pure nature above all others. Ha 40.—By my deeds may I exalt and honour
thy name. Under the protection of thy great wisdom have I acquired wisdom.
May I reach thee. May I always be firm in thy frendship and in holy deeds.

In H4 44 several extracts relate to this subject, esgecial y God as the creator of
all, ending in ¢ Thou art the Creator of all Creation.

fhill & prayer to Hormuzd (Hormuzd Yasht) occurs this—“ My name is the Creator
of all.
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Zurthost worships God not only in this world, but in the heavens also.—H4 34,
« O Hormuzd, I worship thee, and in the heavens, also, shall I worship thee
much.”

The Parsis believe in the existence of angels, created by God, with powers to aid
and benefit mankind 1in various ways, and to be the superintending spirits of the
various parts of creation. The chief among these are the angels of good conscience
(Bahaman) and of high piety (Ardebesht) ; the former is also the protecting angel
of the harmless ammals, and the latter the angel of fire. -

“1st H4.—I mvoke good conscience, high piety, love of excellence, higz and
perfect thought, Khordad and Amardad ; all other angels that reach us ; the angel
¢ Meher,’ the lord and guardian of the forest, of thousand ears and ten thousand
eyes of gladness and of comfort.”

Many other extracts can be made to deduce the above inference.

The various parts of creation are praised, or remembered, or considered
holy, ete.

Tsl’::e first seven Hds centain many texts illustrative of this.

¢t The fire created by God, the time of day, the early dawn, the waters created by
God, the year that is spent 1n holimess, the moon and the glorious sun, the ocean
of Light, the stars, the immeasurable hght, the mountams and the trees, the
forest, the sheep, and the harmless ammals ;” in short, Nature, in her various parts
and phenomena, is sometimes praised, sometimes remembered, sometimes described
as holy.

As %Ta.r as I have seen, there is no text in which any lifeless material object
without intelligence or spirituahty is invoked for assistance or benefit. Such
prayers are always directed to intelligent spirits or angels, and to God above all
and as the Creator and Lord of all.

The Parsi believes in the immortality of the soul, and in rewards and punishments,
after death.

“Hg 7.—O great and wise Lord, the reward that is due to the religious, may I
and mine receive ; that reward mayst thou give from thy stores of bounty in such
a way, 1n this and the spiritual world, that I may be exalted, and may I hve for
ever and ever under thy all-holy leadership, and all-virtuous protection.

“ H4 8.—May the aspirations of the holy be fulfilled, may the wicked and evil-
.doers be disappointed, and be swept away from the creation of the holy creator.
'The nghteous are immortal.”

Extracts from H4 31 bear on this point.

Notwithstanding the abhorrence of evil and evil-doers, the Paxrsi is made to wish
that the wicked may be converted to virtue.

¢« Hé 33.—The wicked are punished according to their thoughts, and words, and
-deeds. Better it be that they be introduced to a taste of learning. O Hormuzd,
give them a desire for wisdom, that they may become promoters of holiness.

“H4 44, —0 Hormuzd, why may not these sinners become virtuous !’

fTéledPa,m rests his pardon on the mercy of God, and his reward on the bounty
of God.

“H4 1.—If T have by thought, word, or deed, intentionally or unintentionally,
not kept thy commands, and thereby saddened thee, I invoke thee in this
invocation, I pray to thee and praise thee, and beseech thee for thy pardon.

“ Hé 7.—May I receive the reward for piety through your bounty.”

The morality of this religion is comprised in the three words, pure-thought, pure-
word, and pure-deed ; and holiness, virtue, prayers, etc., are praised and cxalted,
and inculcated in many places.

“ H4 7.~I praise the virtuous, the good, and the prayerful.

 H4 19.—The high priest is he who is learned in the religion, and whose whoie
life is devoted to the promotion of righteousness in the world.,

¢ H4 20.—Whoever tastes the pleasure of righteousness, which is above all other
pleasures, and walks in righteousness, shall be perfectly holy. He is virtuous who
walks in virtue among holy men, and is true to them.

“Hé 28.—0 Hormuzd, may I rcach thee through good thought (conscience).
Give me wvirtue 1n the creation of this world, and in the other heavenly world.
Thou givest Paradise to every man's soul, through good thought (conscience).
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‘Whatever thou hast created is with good purposes. May I learn the desire for
righteousness, as I am able.

“ H4 81.—He who 18 holy goes to immortality.

% 34 34.—What, O Hormuzd, is thy will, what thy worship, and what thy invo-
cation? God replies—=See and adorn holiness—learn my ways of holmess with &
good conscience.—Tell me, O Hormuzd, the ways of good conscience.—To be glad
with the religion of the good, with virtuous deeds, and with holiness.

“ H4 56™—May the virtue of the virtuous endure, and may wickedness vanish. In
this house, may obedience prevail over disobedience, peace over quarrel, charity
over hard-heartedness, good thoughts over bad thoughts, truth over words of le,
and piety over sin.

“Hé 59.—1I enjoin on earth and in heaven to study the ‘Honwar.’ I enjon
holiness on earth and in heaven. That to pray much to Hormuzd is good, I enjoin
in heaven and on earth. I enjoin the holy, and the virtuous, and the prayerful, on
earth and in heaven, to punish the evil spirit and his works, which are wicked and
full of death—to punish the thief and the tyrant-—punislf the magicians of cruel
intentions—to punish the breakers of promaise, and those that induce others to
break their promise—to punish the harassers of good and holy men—to punish the
evil thoughts, words, and deeds of the sinful.”

Truth is particularly inculcated.

% H4 7.—I understand truth-telling exalted.

“Hg4 19.—All the days of the holy man are with thoughts of truth, words of
truth, and deeds of truth.

“ H4 29.—The walker 1n truth 1s the obtainer of immortality, is not to persh.

« H4 31.—To speak true words is true excellence.”

The Parsi believes 1n the necessity and efficacy of prayer.

“ H4 56.—I invoke the benefit and success of prayer. To arrive at prayer is to
arrive at a perfect conscience; the good seed of prayer 1s virtuous conscience,
virtuous words, and virtuous deeds. May our prayers be efficacious 1n thwarting
the mflictions of the wicked spimts and wicked men. May I love prayer,
O Hormurd, for prayer is joy to me. I resort to prayer, and I invoke prayer.
Prayer to thee, O Hormuzd, 1s the giver of excellence, holiness, success, and high
exaltation; it is the act of virtue.

% Ha 59.—To pray much to Hormuzd is good, I enjoin in heaven and on earth.”

The study of the religion is considered most meritorious; and the holy word (the
Zend Avestd) is said to have been created by God before all creation. Extracts
from H4 19 all refer to this subject

¢ H4 44,—What is the high religion? That which promotes holiness and truth
with good thought, word, and deed.”

“ H4% 19 declares “ Honwar ” (the word of God) to have been created before the
heavens, before the waters, before all creation ; and that whoever studies them
without wearying shall attain to the paradise of the holy, which 18 full of

lory.
¢ SI’Ié. 59.—1I enjoin on earth and in heaven to study the Honwar.”

The Parsi religion is for all, and not for any particular nation or people.

* Hé4 46.—May all men and women of the world become my followers, and
become acquainted with thy exalted religion. Whoever accepts Zurthost’s religion,

raises 1t, and meditates on 1t, and studies it much, fo hum God gives a place
in the other world; and in this world Bahaman (good conscience) gives him
exaltation.”

The Parst rehigion contains no propitiating of the devil. There is not a single
reference to the thoughts, or words, or deeds of evil spimts, without wishing
destruction or reformation to them.

“ H4 1,—I learn the Zurthosta religion, the worship of God, which is different to
that of the Devs (the ewil spirits), and is like the justice of God.

“ H4 8.—May the wicked and the evil-doers be disappointed, and be swept away
from the creation of the holy Creator.

“H4 12.—1 am of the religion of the worship of God, I praise that religion and
declare 1t before the wicked, and praise it with good conscience, and virtuous
weords, and virtuous deeds.
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“Hg 44,—0 Hormuzd, why may not these sinners become virtuous{?

“H4 32.—The smners who desire bribery, and court sovereignty and power
with lies, and think wickedness, they are the injurers of the world. They obtain,
0O Hormuzd, lamentation from their desire.

‘% Hg 33 —The wicked are punished according to their thoughts, words, and deeds.
Better it be that they be introduced to a taste of learning. O Hormuzd, give them
a desire for wisdom, that they may become promoters of holiness.”

The Parsis are called by others “Fire Worshippers,” and
they defend themselves by saying that they do not worship the
fire, but regard it and other great natural phenomena and objects
as emblems of the divine power. To me it appears that the
imputation, on the one hand, is wrong, and the defence, on the
other hand, a little overshot. Though the Parsi “remembers,
praises, loves, or regards holy,” whatever is beautiful, or won-
derful, or harmless, or useful in nature, he never asks from an
unintelligent material object, assistance or benefit; he is, therefore,
no idolator, or worshipper of matter. On the other hand, when
the Parsi addresses his prayers to Hormuzd, or God, he never
thinks it at all necessary that he should turn his face to any par-
ticular object. He would say,and does say, his “ Hormuzd yasht”
(prayer to Hormuzd) anywhere whatever without the slightest
misgiving. Again, when he addresses the angel of water, or
any other but that of fire, he does not stand before the fire.
It is only when he addresses the angel of fire that he turns
his face to the fire. In short, in addressing any particular angel,
he turns his face to the object of that angel’s guardianship as
his emblem. But, in his prayers to Hormuzd, he recognizes,
or uses, or turns his face to no emblems whatever. Since fire
only could be brought within the limits of a vemple—any of
the grand objects of nature (as the sea, the sun, etc.) being
unavailable for this purpose—the temples naturally became the
sanctuaries of fire alone, and hence has arisen the mistake of the
Parsis being regarded as “ Fire Worshippers.”

This much is clear in Ha 30— He who knows God through
his works reaches him ;” but I do not recollect meeting with any
text enjoining a Parsi to turn his face to any particular object
as an emblem of God; though he is directed, as in the above
text, to rise from Nature to Nature’s God.

The doctrine of any sort or form of “ propitiation of the devil ”
does not find place in their books. To struggle for doing good
and destroying evil is an emphatic injunction.

Such was the state of the religious belief of the Parsis till
a generation ago. But the study of the Zend Avesta has been
since carried on with increasing zeal, activity, and intelligence
by Parsi educated scholars. The “Ruhanumai,” of which I have
been president for some years, has been, through the means of
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such scholars, carrying on its researches in the ancient litera-
ture, and from time to time bringing the results before the
communities by public meetings and publications of their pro-
ceedings. The views now held by such scholars are that some
of those religious books, which the Parsis considered canonical,
were not so; that with the exception of a certain portion,
called the Gdthds, they were not the words of Zarthusht or his
contemporary disciples and coadjutors,—that before Zarthusht’s
time, the religion was almost a polytheism. Zarthusht made
a complete revolution—preached the worship of the one great
supreme God, as the beginning and end of the holy religion;
and that God alone was the creator and giver and all-in-all
of everything. He threw aside the earlier gods or spirits;
addressing God,—*“ Thou and thou alone does my mind’s eye
see.”

The monotheism of Zarthusht was complete and unequivocal;
and his monogamy was as clear. The present Parsi scholars
maintain that the other books are later compilations by priests;
that after the death of Zarthusht the priests rehabilitated,
though in subordinate positions, the earlier spirits which were
considered as presiding over fire, water, earth, and all the
great creations of nature; and established the ritual and ocere-
monies as they thought desirable or profitable to themselves,
as has happened wih other religions,—that all the invocations
to the various spirits for aid were not a part of the religion
as Zarthusht established it; and that the Parsis should return
to the original spirituality, simplicity, and purity of their religion,
—that it is clear from Zarthusht’s words, that the eternal prin-
ciples of the worship of one God, and of purity in thought, word,
and deed were alone binding for ever. But all customs, ritual and
ceremonies adopted according to the circumstances of time, place
and civilization, can be altered as the good and the physical and
sgiritua,l wants of the community may require. These scholars
therefore urge that, whatever might have been the justification
or reasons of many religious customs and ceremonies at the
time when they were first adopted, they were not binding on
the community for ever, and that they must 