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_PREFACE

Neither historically nor philosophically does Asiatic mentality
differ from the Eur-American. It is only after the brilliant successes
of a fraction of mankind subsequent to the Industrial Revolution of
the last century that, the alleged difference hetween the two
mentalities has been first stated and since then grossly exaggerated.
At the present day science is being vitiated by pseudo-scientific
theories or fancies regarding race, religion, and culture. Such
theories were unknown to the world down to the second or third
‘decade of the 19th century.

Comparative Chronology and Comparative History will show
that man, as an economic, political and fighting animal, has displayed
the same strength and weakness both on the Asian theatre as well
as on the exira-Asian,

Comparative Literature and Comparative Art will show that man,

‘* lover, lunatic and poet’’, has worked upon the same gamut of
passions from Homer to Meaterlinck as from the Pharaonie JBock of
the Dead down to Gitdnjali.

Comparative Philosophy and Compara.tive Metaphysms will show
that man, as positivist and mystic, has attacked the *‘problems of the
sphinx’’ in the selfsame way and with almost similar results under
the guidance of intellectuals from Confucius to Swimi Vivek-inanda
as from Socrates to Bergson,

It has been held generally that the Orient is statical, and
that the dynamic doctrine of Change is essentially mon-Oriental.
Thus, the following verses of Tennyson—

- “““Ihe old order changeth yielding place to new

And God fulfils himself in many ways

Lest one gpod custotn should corrupt the world” ,
are supposed to embody exclusively the spirit of the Occident. |

Let us, however, take a bit from the Mind of China, which is
the proverbial represantative of “‘the unchanging East,”” and which,
besides, is known to be ‘‘sicklied-o’er by the pale cast of the Con-
fucian tradition.’” Even the Great Sage himself was an advocate of the

‘“‘new order.’’” “The second article in what may be regarded as the



xii PREFACE

Educational Creed of Coufucius is thus Wgrded by Mr. Ku Hung-
Ming in his recent translation of the classic 7a Hsuek™:

““The object of a Higher Education is to make a new and better
society (lit. people).”

An old commentary explains what ‘to make a new and better
society’ means. ‘The following is Mr, Ku’s translation of the
explanation:

1. ‘“T'he Inscription on the Emperor Téng’s bath says: ‘Bea
new man each day, from day to day be a new man, every day be a
new man.’

2. The Commission of Investiture to Prince Kéng says:
' Create a new Society.’ )

3. 'The Book of Songs says: ‘Although the Royal House of
Chow was on old state, a new mission was given to it.’ ??

The nature of fhe relation between Order and Progress was
also well known to the Hindu thinkers of the Malkdsidraia-cycle.
Their Messianic conception formulated in the Gifd-section (6th
century B.C.—2nd century B.C.) of this literature is pre\-eminently
dynamic. The doctrine of Yugtdntara, i.e. “‘transformation of the
age-spirit’? or "‘revalution in Zeifgeist,’’ is recorded in the follow-
ing aunouncemeént of Lord Krishna regarding the occasions of His
advent into the world of man:

“Whengoever into Order

Corruption creeps in, Bhérata,
And customs bad ascendant be,
— Then Myself do I embody.
For the advancement of the good
And miscreants to overthrow .

* And for getting up the Order .
Do I appear age by age.”

The Hindu Messish is Revolution, Progress and Optimism
personified. His was the message of Change and Hope. The ides
of ““God fulfilling himeelf in mapy ways” is thus neither an
Occidental patent nor a modern discoyery.

T

*Higher Edyration (The Shanghai M@:cnr)‘r I4d,, Shanghgi, 1915) ‘ This
i3 one of the four books in the Confucian Bible and has heerl called 7%e
Legrning by Dr, Yegge in his translation, 148 heerl called The Great
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Comparative Anthropology and Comparative Psychology will
show thal man has everywhere and always been fundamentally a
beast, and that beneath a superficial varnish of so-called culture
‘“the ape and tiger” hold their majestic sway,—giving rise to
superstitions, prejudices, idolas and avidyss under different guises
and conventions. The hrute-in-man is a fact,—the datum,- but the
god-in-man is only an idea,—the ideal o be realised.

Comparative Religion and Comparative Mythology will show
that man in his desire to have ‘‘something afar from the sphere of
our sorrow’’ hes everywhere had recourse to the same modus operand:
and has achieved the same grand failure which in his vanity he al-
ways chooses to call success. It would be found that, after all, divinity
is but an jnvention of human imagination, in fact, the firsi postulate
taken for granted, And on a broad view of a#/ the forces that have
ingpired and governed elen and activily, some of which are miscalled

religion, and some not, man las ever been essentially a pluralist and
an idolist,

If anywhere there have been people professing a so-called
monotheism in religion, a study of their daily life would indicate
that they have beer polytheists with vengeance in every other sphere
—indulging in thousand and one varieties, social, economic and
political. These varieties which take away the monotony of life and
give a zest to it, do not, ‘‘pragmatically’’ speaking, differ in the last
analysis from the varied rites and practices underlying a so-called
polytheistic faith, What the polytheists call religion, the monotheists
call culiure. Life demands variety; culture, therefore, is varied.
If you absiract a millionth part of this Aultur, e.g., the unverifiable
hypothesis of man about God, and choose to call it religion, every
rage can be proved to be monotheistic,. But if you take the tolal
inspiration of a human being or the chart of the whole life that a
people lives, mankind has ever been polyiheistic.

If, again, anywhere there have been people who have repudiated
idols in religion, a study of their heart and feelings, their daily
habits, their literary and artistic tastes, would indicate that they are
paying the debt to “‘old Adam’ in the shape of hero-worship,
souvenir-cult, love-fetishes, ‘‘pathetic fallacy,’’ mementos, memorials,
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relics, and what not, As formative principles of character, thege
“‘charms’’ are of the same genus as images erected in the temples by
those who in their simplicity confess—''We do not understand, we
love."

If there js supersiition in the one form of pluralism and idolism
there is equal superstition in the others, These are really “human,
all téo human.” In fact, the greatest and most abiding of all super-
stitions in world’s history has been the human demand for that
ambiguous term Religion.

Superstition is nothing but awidyd or mdya, ie., ignorance,
vendered perceptible. Emancipation from this has been the highest
jdeal of man. The prayer of the most ancient Hindu Riskis or
“seers’’ was— '

A-sato md sad-gamaya,
Tamaso mé jyotir-gamaya,
Mrityor mé amritam-gamaya.
From the non-existent (i.e transitory, unreal)
me to the ever-existent (e permanent, truth, or reality)
lead;
From darkness (7¢. ignorance)
me to light (i.e, knowledge) lead ;

From death me to immortality lead.

'This has been the prayer of mankind ever since. Knowledge is the
only truth—the ever-existent reality—the light—immortality itself.
Whether it be called religion or not, man has ever wanted this
knowledge—sat, yoti, amritam.

‘The modern world congratulates itself on the thought that the
Bastille of ignorance was demolished with the Papal Doctirine of
Infallibility. The flood of light that was being thrown on world-
questions with the discovery of Sanskrit in the 18th century certaily
heralded a new era. And the modern means of communication did
really bring world-sense home to seekers of truth, Comparative
philology, comparative mythology, and what Maxmuller hesitated
to call comparative jurisprudence, were the first fruits,—the Synthetic
Philosophy of Herbert Spencer, the Philosophy of History of Hegel,
and Comte's Positive Philosophy were genuine attempts in the direc-
tian of sat, fyoli and amritem.
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We often have visitors coming to China from Xidrope and
America on various missions ; some for scientific research; some for
economic investigation ; some for educational purpose, and others for
art and general studies. Itis the first time, if I am not mistaken,
that a gentleman from India has come to China for such a purpose,
Professor Benoy Xumar Sarkar is now on a visit to China to study the
religion, literature and social institutions of the people, and the result
of his earnest and laborious research extending over several months
is seen in the following pages. Whether the reader will follow him
and agree with all his views expressed in this book it must be con-
ceded that ke has not hastily come to his conclusions without per-
sonal study. The mass of facts collected by him and his views
expressed thereon should afford the students of Sociology and Com-
parative Religion much food for thought and deserve their impartial
consideration.

‘ What is the religion of your people?’’ This question has
often been put to us Chincse. If the answer * Confucianism? is
given, it will be most likely retorted that Confucianism is not a re-
ligion, it being a set of morals only. Now let us see what is Religion,
Webster defines it as ‘‘the outward act or form by which men in-
dicate their recognition of the existence of a god or gods having
power over their destiny, to whom obedience, service, and honour
are due.?”” ‘Then let us ascertain what Confucianism is. The doctrine
~f the founder is to teach the duty and relations of man, between the
Sovereign and the subject, between the parent and the son, between
elder and younger brothers, and between friends; the ‘' four books »’
which practically constitute the canon of Confucian philosophy
mingtely describe the sayings and instructions of the great philesopher.
His principal aim was to inculeate loyalty to the Chief ¢f the State,
filial piety to parents and sincerity amongst friends. It must be
admitted that the result of his teaching has been on the whale
eminently successful. That he did not expressly instruct his disciples
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to worship God as enjoined by other religions cannot be denied; but
his tenets, if observed, would lead men to become good, for they are
in many instances along similar lines to the teachings given by other
religions. Take, for instance, the excellent rule laid down by Con-
fuciusi—''What you do not want done to yourself do not do to
others.’’ ‘This is the golden rule only in a negative form. Thus it
will he scen that a real Confucianist is just as good a manasa
sincere Christinn,

Tt is sometimes alleged that Confucius was an atheist or a
materialist; this accusation is not just considering that he believed in
the existence of a Supreme God. In the “ Classics ”’ there are many
passages which prove this. On one occasion when he was very sick,
one of his disciples asked leave to pray for him, he answered that it
was scarcely necessary because he had been praying for a long time,
On another occasion he exhorted his disciples to shew respect to
spiritual beings; then again he declared that to offer sacsifice to spirits
indiscriminately is flattery. In ancient times, as it was customary
in every nation, the people were superstitious and naturally re-
ligious. Confucius, being brought up under these surroundings,
could not help being influenced by them, but he had the sagacity to
warn his disciples that while respecting spiritual beings they should
keep aloof from them. He considered his mission 'was to make men
morally good and he did not consider it his duty to interfere with
spiritual and theological subjects. It may be asked that if he really
believed in the existence of the Supreme God to whom obedience,
service, and honour are due, how is it that in all his lectures to his
diseiples he did sot touchk upon the subject of religioud piety and
service to God? ‘The reason is not far fo seek, He was a staunch
conservative aud an ardent admirer of antiquity, In his dialogues~
le is geen expounding his views tipon the duty of not only shewing
abedience to parents and to ruler but also reverence for antiquity and
striet adheresice to the traditional useges of ceremony, ‘The direct
warship of God was confined in the anclent religion, as it has always
bueh, to the Soverelgn as the parent and priest of the people, so it

¢ 4rds 2t o subject that he as one of the * governed ” should touch
gy Efdy wllence on tds point shauld not be construed that he was
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Ahbout the same time, or a little before there arose a great figure
who was a contemporary of Confucius and who founded the religion
of what is called ‘"T'acism.”” The founder was I,ao Tan and generally
known as Lao Taze, and the book left behind by him whichk was his
own composition, is well known as 7ae Tek King. It,contains
only five thousand words but it is {fully of gems. 'This work contains
in substance his views on philosophy and expresses fully his doctrine.
The author, it must be remembered, was a mystic, he expresses his
views in symbolical and paradoxical language. His diction is simple
but enigmatic in style, It is extremely difficult even for an earnest
student to grasp his real meaning. It is generally supposed that his

* doctrine is Inaction, but this is not actually the case. He did not
advise men to remain inert and do nothing, what he did advise was
to purify the mind and cultivate a clear conscience. Its gist is reason
and virtue, in other words, he exhorted men io distinguish between
the real and the unreal and to perceive things in their proper light.
His mode of teaching is different to that of Confucius. He holds
that nature provides an ample lesson for man to study and he takes
for instance the vegelable kingdom as his ideal. He advocates in-
trospection for the purpose of self-reformation. He was opposed to
the way of Confucius who was constantly on the move from one state
to another with the view of inducing the chiefs of the stale to employ
him or to adopt his principles. In an interview sought by Confucius
who praised reverence for the sages of antiquity he did not scruple to
speak out his mind: *‘ ‘Those whom you ialk about are dead,
and their bones are mouldered to dust; only their words temain.
When the superior man gets his time, he mounts aloft ; but when the
time is against him, he moves as if his feet were entangled. I have

~teard that a good merchant though he has rich treasures deeply
stored, appears as if he were poor, and that the superior man whose
virtue is cbmplete is yet outwardly see‘ﬁling stupid. Put away your
proud air and many desires, yout insinuating habit and will. These
are of no advantage to you. This is all which I have to tell you.”
His dedds and absiruse theory even Confucins was umable to under-
stand, for sqon after the celebrated interview he addtessed his dis-
diples, saying : ‘I knhow how bitds can fly, how fishes can swim, and
how animalé cath ran. But the runner may Be snared, the switomet
?

» . +
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may be hocked, and the flier may be shot by the arrow. But there is
the dragon. I cannot tell how he mounts on the wind through the
clouds, and rises to heaven, To-day I have seen Lao Tsze, and can
only compare him to the dragon.” It is not strange that the deep
doctrine of Lao Tsze has been misconstrued. The latitude allowed
by the vagueness of his writings enabled and encouraged his disciples
and adherents 1o graft upon the leading notions of his text, an cntire-
ty adventitious code of natural and physical philosophy which on the
one hand expanded into a system of religious belief, and on the
other became devoloped into a school of mysticisin apparently founded
upon the early secrets of healing and divination. Nevertheless, 7ao
Teh Ring is a marvellons and unigue production of a Chinese *
philosopher who flourished twenty-six centuries ago. It has excited
the admiration and appreciation of the oriental scholars who have
studied his pages. Victor von Strauss says that it contains *' a grasp
of thought, a height of contemplation, and a purity of conception in
the things of God such as we seek in vain anywhere in pre-Christian
times excepl in the Jewish Scriptures.’’ According to Dr. Paul
Carus, ‘“ Lao 'I'sze was one of the greatest men that ever trod our
carth, one of the most remarkable thinkers of mankind. The Zao
Teh Aing is an indispensable book and no one who is inter-
ested in religion can aflord to leave it unread.” No wonder Lao ‘I'sze
is greatly revered in China and his docirine has been accepted by a
large majority of the Chinese.

Numerous European translations of the Zao Teh King have
been made from time to time by eminen{ Oriental scholars. They
must have spent much valuable time and mental labour in poring over
this terse and ohscure work and great credit is due to all of them.
But to understand the mnystic author and not to misinterpret hi§
meaning, it requites a mystic translator and the publication of another
translation by Mr C. S. Medhutst who is well versed in mysticism is
a welcome and valuable contribution,

‘There is another religion which must be mentioned although it is
of foreigu origin, Buddhism was imported to China in the year A.D.
63. It was done at the instance of the Emperor who had dreamt of a
gigantic image of gold and had sent imperial messengers to India in
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search of this new religion. Tt is said by some that it was known in
China before that time., The first century of its arrival was marked
by numerous translatious of Buddhistic works into Chinese. Under
such favourable auspices il attracted universal attention in China ;
the people were eager to learn its tenets and many became proselytes.
It was said that in the fourth century nine-tenths of the inhabitants
of China were Buddhists. It isnot surprising that this later religion
has made such wonderful rapid progress in China. The principles of
its doctrine are so grand that no earnest student could help being
captivated by it. ‘The teaching issuited to the lferati and the illiterate,
and the law of Karma and the hope of eternal bliss are so beautiful

that nearly all the women of China are believers. ‘The observance of

formal rites and other external practices are contrary to the spirit of
the doctrine,

Coming back to the original question, ‘' What is the religion of
the Chinese?”’ the answer can be given in a few words. Confucianism
is acknowledged by almosi every Chinese to be his creed. He is,
however, practical and broadminded enough not to be opposed to,
bul most friendly to, any other religion which he thinks can be of
benefit to him. It is therefore taken for granted that Confucianism,
Taoism, and Buddhism form a combination of his religion. Tt us
take the case of an ordinary Chinese family. When the head of the
family dies, the funeral services are conducted in a most cosmopolitan
way, for the Taoist priests and the Buddhist monks as well as nuns
are usually called in to recite prayers for the dead in addition to the
performance of ceremonies in conformity with the Confucian rules of
propriety. ‘The general idea is that there are several ways of ascend-
ing to Heaven or the place of happiness; and if the deceased should
pot succeed by the Confucian ladder, he can take either of the other
two.

The long existence of ancient China as a nation has generally
been attributed by Christians to its obedience to one of God's ten
commandments which is ** Honour thy father and thy mother that
thy days may be long in the land.” I believe, however, that is not
the only canse. Toleration of religious beliefs and the embracing
of three religions have done much to keep China coherent aad
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intact. ‘This may appear to be paradoxical, but if I read the history
bf the world aright, a nation embracing one sqlitary religion, however
excellent it might be, and prohibiting all others isnot likely to exist
permanently ‘The people of such a hation are naturally narrow-
minded and higoted, and believing that their religion is the best in
the world, they are self-sufficient and intolerant, and will not condes-
cend to hear or learn better religious truths. When the people are in
such condition, their mental activity lies dormant and their minds
are stagnant and instead of progressing they will degenerate, hence
the downfzll of the nation is natural,

It may be contended that the fact of a nation having a State
Religion should induce its citizens to become more religious and
orderly. This opensa big question which I do not wish to discuss
at length. It may be conceded that a State Religion [rom some
point of view may possess certain advantages; but if it ig looked
at in its larger aspect, it is open to grave doubt whether it works
for the ultimate good of the nation. It confers special privileges
such as eligibility for office; and people with no strict moral principles
would not sertiple to become members of the State Church for self-
interest. It curbs freedom of thought and compels people to be sub-
servient to the Churéeh on religions matters, even against their better
judgment.

It should be remembered that a religion canuot monopolize all
the truth; at best it is like a spectrum presenting one side of it, The
founder of every good religion promulgated certain portions of the
truth to suit the conditions and habits of the people and it will be too
preswumptions to assume that ome religion contains whole truth.
Truth is like light, men first used oil to light their houges and then
they manufactured candles and used them. Recently gas was ine
vented and we now have electric light. Should we stll be contended
with the light supplied by oil or candles and reject the brighter
illumination furnished by gas or electrleity? Light is open to all, so
is truth. Truth cannot he exhansted; like a deep bottomless spring
or well, the lower we go the more water we find. We cannot
have enough of the truth, the more we investigate and discover, the
better it is for mankind. 'T'he wise man will use the light he has to
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receive more light. He will constantly advance io the knowledge
of the truth,

China, as it is well known, has been exceedingly conservative,
but with respect' to religion she has not been stubborn and exclusive,
she has not waged war on account of any religious faith, and so far
as I can remember, she has not spilt a drop of blood on that account.

In addition to three religions above mentioned, Muhammadanism
has a firm hold in China; and many millions of her inhabitants are its
believers. Then again, Christianity is not only tolerated but openly
preached everywhere and Christian missionaties are found in every
province of China. Toleration of every creed is her policy and we
welcome all messengers of good religions who preach the eternal
truth. We hope the day will soon come when the believers and
adherents of all religions and creeds not only in China but in all
other nations of the world will live in peace and concord without
malice or hatred.

With these few words on thé Religion of the Chinese I have
great pleasure in introducing this Hindu Study in the Tendencies of
Asiatic Mentality to the students of Chinese civilisation.

Shanghai, }
Feb. 29, 1916.
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CHINESE RELIGION

THROUGH

HINDU EYES

—

CHAPTER 1.
The Hypothesis

Prof, Dickinson, one of the latest English travellers in
India has declared in his Appearances that the Hindus are
the most religious people in the world. And Prof. Giles com-
mences his Hibbert Lectures published just a few monthsago
under the title, Confucianism and its Rivals, with the state-
ment popularised by more sinologue than one that the
Chinese are not and have never been a religionus people.
According to one observer the genius of the Hindu race is
essentially metaphysical and non-secular; according to the
other the Chinese are a highly practical nation without any
other-worldly leanings. The people of India are said to
cultivate exclusively the thoughts and feelings based on the
conceptions of the Eternal, the Infinite and the Hereafter;
wheteas with the people of China ‘‘the value of morality
has completely overshadowed any claims of belief ; duty to-
wards one's neighbour has mostly taken precedence of duty
towards God.”

And yet the whole literature of Europe relating to
foreign countries from Pliny to Tavernier, nay, from Megas-
thenes to Clive, bears unmistakable evidence of the secular
achievements and material progress, and of the delight in the
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finite thingsof this world which the western travellers notice'd
among the people of Hindusthén. From their histotic
reports one kuows really very little of the so-called trans-
cendental and pessimistic beliefs which modern tourists seem
to find in India. And as for the religious indifferentism of
the Chinese and their tabooing of the unseen, the ideal and
the supernatural, Giles' eight Lectures would bias the reader
to a thoroughly contrary view ; for it seems to me, a novice
in things Chinese, that the whole work of the veteran
Professor is intended to be a refutation of the paragraph
with which he begins his interesting survey., Leaving aside’
for the moment the Taoistic, Buddhistic and post-Buddhistic
strands of religious belief in China, one cannot but be
impressed, if one were to follow Giles, with the vast amount
of influence that the Super-natural and the Unknown have
exerted on ancient Chinese life as manifested in pre-
Confucian and Confucian literature,

In his third lecture Giles is his own critic and estab-
lishes the falsity of the universally recognised opinion when
he remarks: ‘ Confucianism has often been stigmatised as
a mere philosophy, inadequate to the spiritual needs of
man : the last words, however, of the above guotation go far
to show that the cultivation of rectitude is, according to
Confucian teachings, broad based upon the will of God.”

The quotation is from Mencius: ‘‘ He who brings all
his intellect to bear on the subject will come to understand
his own nature; he who understands his own nature will
understand God. ‘To preserve one’s intellect, and to nourish
one’s nature—that is how to serve God. To waste no .

thoughts upon length of life, but to cultivate rectitude—that
is to do the will of God.”
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‘T'his evidence from the Confucian camp about Chinese
godlore is, however, not at all extraordinary. Giles himself
has furnished numerous instances which go to prove that
the agnostic or positivistic apotheosis of the actual, the
practical and the worldly is not the exclusive feature of
religious life and thought in China, but only one of the
aspects or expressions of Chinese mentality, of which too
much has been made by scholars. Rather, as one beginning
the A. B. C. of a new subject, I am tempted to add to the
stock of superficial analogies and parallelisms obtaining in
the world of letters, with the hypothesis—

(1) 'That the trend of religious evolution in India the
so-called land of mystics and China known to be the land of
non-religions human beings has been since pre-historic
times more or less along the same lines;

(2) That the importation of Buddhism (A.D. 67) into
the land of Confucius from the country of ‘western bar-
barians’ did not create the cultural and socio-religious
affinity between the two peoples for the first time, but simply
helped forward and accelerated the already existing notions
and practices along channels and through institutions which
have since then borne Indian names ;

and (3) That post-Buddhistic life and thought in both
countries have been almost identical, so far as religious
ideas are concerned,—and this in spite of differences in
name, e.g., Vaishnavism, Shaivaism, Shéiktaism, etc., in
India, and neo-Confucianism, nco-Buddhism, neo-Taocism,
etc., in China. And as the civilisation of Japan since the
days of such pioneers as Shotoku Taishi and Kobo Daishi
(7th-8th cent. A.D.) has been mainly an expansion of
Indo-Chinese culture at Nara, Horiyuji, Kamakura and
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Kyoto centres, the religious beliefs, practices and customs
are fundamentally the same in Sazmgoku (or the three worlds,
viz., India, China and Japan). What pass for Buddhism to-
day in the lands of Confucius and Shinto cult are but
varieties of the same faith that is known as Téntric and
Paurfinic Hinduism in modern Zienchu (Heaven) or Tenjiku,
the land of Sikya the Ruddia.

Every case of analogy or parallelism and identity or
uniformity during this comparatively recent period need not,
however, be traced to the cultural, commercial or political
intercourse between the three peoples during the Tang-Sung °
era of the Middle Kingdom (7th-13th cent. A.D.), the
Augustan age of Chinese culture. ‘This was synchronous
with the epoch of Imperialism and benevolent ‘Czeshro-
Papism’ under such monarchs as Harshavardhana of upper
India, Dharmapala of Bengal and Rijendrachola of the
Deccan. The unity in notions and conventions may as
well be due to the sameness of mental outfit and psychical
organism and the consequent uniformity of responses to
the stimuli presented by the facts and phenomena of the
objective world.

This is specially to be borne in mind while noticing the -
identities in earlier epochs. Take,for example, the idea of
the hare in the moon in the poem called ‘‘ God-questions ”
by Chu Ping who lived between 332 and 295 B.C:

** What does the hare expect to get .

ly sitling gazing in the body of the moon?”’

Now in Sanskrit languagé some of the terms by which
the moon is known imply the ‘orb with the hare.’ 7The
Hindu idea is also very old; but probably, as Dr. Hirth
suggests, the same notion has existed in the two countries

-~
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prior to any intercourse between them. The researches of
Sinologues and Inddlogists have not yet brought forth any
positive proofs relating to Indo-Chinese relations before
3rd or 2nd century B.C.. So that identities or similarities
in the cultural traits of the two peoples up till a century or
two after Confucius and Sikya have to be explained by
other circumstances than facts of history, ¢.g., the common
psychological basis endowing the two races with the same
outlook on the universe.

Mr. Ragozin in his Vedic /ndia remarks about the im-
possibility of studying the ancient Hindus without reference
to their western neighbours, the Iranians of Persia: *‘ These
two Asiatic branches of the Aryan race being so closely
connected in their beginnings, the sap coursing through
both being so evidenily the same life-blood, that a study
of the one necessarily involves a parallel study of the other.”
This cannot certainly be said with regard to the relations
between ancient China and Hindusthn., And yet Indo-
Iranian race-consciousness and Chinese race-consciousness
seem to have been cast in the same mould.
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CHAPTER IL

The Cult of World-Forces in
Pre-Confucian China and Pre-Sakyan India
(—a.c. 700)

(a) Yajna (SACRIFICE)

“Gacrificial service,”” says Prof. Hirth, ‘‘we may
conclude from all we read in the Sku-Kzng and other accounts
relating to the Shang Dynasty, was the leading feature in °
the spiritual life of the Chinese, whether devoted to Shingti
or God, or to what we may call the minor deilies as being
subordinate to the Supreme Ruler or o the spirits of their
ancestors. 'That minuteness of detail which up to the
present day governs the entire religious and social life of
the Chinese gentleman, the more so the higher he is in the
social, and most of all in the case of the emperor himself,
had clearly commenced to affect public and private life long
before the ascendency of the Chou Dynasty(12th cent. B.C.),
under which rule it reached its highest development to serve
as a pattern to future generations. The vessels preserved
as living witnesses of that quasi-religious relation between
man and the unseen powers supposed to influence his life
arc full of symbolic ornament.’’

Religious ceremonies are not described in detail in ths
Chinese Classics, but we can have an adequate idea from the
incidental references in the Book of History(Shu-King)and
She-King or Book of Poetry. Dr. Legge gives the following
description which is ‘‘as much that of a feast as of a sacri-
fice.”” ‘The *‘ ceremonies at the sacrifices’’ ‘‘ were preceded
by fasting and various purifications on the part of the king
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and the parties who were to assist in the petformance of
them. There was a great concourse of feudal princes, * * ¥
Libations of fragrant spirits were made to attract the spirits,
and their presence was invoked by a functionary who took
his place inside the principal gate. ‘The principal victim, a
red bull, was killed by the king himself. * * * Other
victims were numerous, and II, vi, v describes all engaged in
the service as greatly exhausted with what they had to do,
flaying the carcases, boiling the flesh, roasting it, broiling
it, arranging it on trays and stands, and setting it forth.
- Ladies from the harem are present, presiding and assisting,
music peals: the cup goes round.”’

Pictures of such ‘family re-unions where the dead and
living met, eating and drinking together, where the living wor-
shipped the dead, and the dead blessed the living’ are com-
stantly to be met with throughout Vedic Literature. For sac-
rifice or Yaina is the pivotal factor in Vedic Religion. This
isnoticed by Mr. Ragozin also, whoremarks on ‘‘theimmense
extent of the subject, and its immense import not merely inthe
actual life, outer and inner, but in the evolution of the religious
and philosophical thought of one of the world’s greatest races.’
‘““The regular recurrence of the beneficient phenomena of
nature—rain and light, the alternation of night and day, the
coming of the dawn and the sun, of the moon and the stars”—
all these came through the efficacy of sacrifice and prayer.

The following hymn to Agni the Fire-god translated
by Griffith from the first Book of the Rzg Veda would give
an idea of the initial sacrificial rite, as well as the social and
material well-being expected of the whole ceremony :

“ Mighty Agni, we invite,
Him that perfecteth the rite;
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O thou Messenger divine,
Agni! boundless wealth is thine.

* 3 *

Thou to whom the wood gives birth,
Thou that callest gods to earth |
Call them that we may adore them,
Sacred grass is ready {or them.

Messenger of gods art thou—

Call them, Agni! call them now !
Fain our offerings would they taste,
Agni, bid them come in haste.

Brilliant Agni! lo, to thee
Pour we offerings of ghee;
O for this consume our foes
Who on demons’ aid repose !

Praise hiimn in the sacrifice,
Agni ever young and wise ;
Glorious in his light is he,
Healer of all malady.

* * *

Agnil let the guerdon be
Riches, good and progeny |’

"The music, dance, picnic, etc., attendant on Indian sac-
rifices have been described in my forthcoming work, 77 Jie
Folk-Element in Findu Culinre, under the chapter ‘ Social-
isation and Secularisation of Hindu life.’

The Vedic Sacrifice is thus described by Ragozin

(.R’zfgr Veda, 1. 162): ‘‘When they lead by the bridle the
richly adorned courser, the omniform goat is led, bleating,
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before him. * * * Pughan’s allotted share; he will be
welcomed by all the gods. Tvashtar will conduct him to
high homours. When men lead the horse, according to
custom, three times around (the place of sacrifice), the goat
goes before (and is killed first) to announce the sacrifice to
the gods. The priest, the assistant, the carver (who is to
divide the carcass), he who lights the fire, he who works the
pressing stones, and the inspired singer of hymns—will all
fill their bellies with the flesh of this well-prepared offering.
Those who fashion the post (to which the victim is to be
" bound), and those who bring it, and those who fashion the
knob on top of it, and those who bring together the cooking
vessels—may their friendly help also not be wanting. The
sleek courser is now proceeding—my prayer goes with
him-—to the abodes of the gods, followed by the joyful.
songs of the priests; this banquet makes him one with the
gods.”?

It would thus appear that the Rdskis of Vedic India
could without the least difficulty incorporate the follow-
ing verse from the Ske-King (Part IV. Book IIL. iv.) with
their traditional lore :—

In autumn comes th’ antumnal rite,

With bulls, whose horns in summer bright
Were capped with care ;—one of them white
For the great duke of Chow.designed ;
One red, for all our princes shrined.

And seel they set the goblet full,

In figure fashion’d like a bull;

‘The dishes of bamboo and wood ;

Sliced meat, roast pig, and pottage good ;
And the large stand. Below the hall
There wheel and move the dancers all.
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O filial prince, your Sires will bless,

And grant you glorious success.

Long life and goodness they will bestow

On you to hold the state of Loo,

And all the eastern land secure,

I.ike moon complete, like mountain sure,

No earthquake’s shock, no flood’s wild rage

Shall ever disturb your happy age.

In fact, all the thanksgiving verses in connection with
hushandry and harvests as well as the whole Part IV of the
She-King eutitled Odes of the Temple and the Altar might
be easily interpolated in his collection by Feda Fyisa, the
compiler of the Vedic texts.

Mr. Giles refers to the custom of human sacrifice
obtaining among the Chinese and also the conditions uuder
which it fell into desuetude. ‘The Saiapatha Brihimana of
the Vedists furnishes evidence from the Indian side:

“The gods at first took man as victim. Then the
sacrificial virtue (medka) left him and went into the horse.
They took the horse, but the medfe went out of him also
and into the steer. Soon it went from the steer into the
sheep, from the sheep into the goat, from the goat into the
earth. Then they dug the earth up, seeking for the medka
and found it in rice and barley. Therefore as much virtue
as there was in all those five animals, so much there now is
in this sacrificial cake (%az%s made of rice and barley) i.e.,.
for him who knows this, The ground grains answer to the
hair, the water (with which the meal is mixed) to the skin,
the mixing and stirting to the flesh, the hardened cuke (in
the baking) to the bones, the ghse with which it is anointed
to the martow. So the five component parts of the animal
are conto;ined in the 4awis.”

1t
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(&) Pitris (ANCESTORS)

In the Prolegomena to Dr. Legge's translation of She-
Cing or the Book of Poetry we read :

‘““A belief in the continued existence of the dead in a
pirit-state and in the duty of their descendants to maintain
y religious worship a connection with them, have been
haracteristics of the Chinese people from their first
ppearance in history. ‘The first and third Books of the last
art of the .S/e profess to consist of sacrificial odes used in
ke temple-services of the kings of Chow and Shang. Some
{ them are songs of praise and thanksgiving; some are
ongs of supplication ; and others relate to the circumstances
f the service, describing the occasion of it, or the parties
resent and engaging in it. ‘The ancestors worshipped are
nvited to come and accept the homage and offerings
resented.”’

The following is a picture of Chinese Shintoism or
neestor-worship (‘‘She-King” Part IV. Book I Section
i 7):

‘The helping princes stand around,

With reverent air, in concord fine.

The King, Heaven’s son, with looks profound,

Thus prays before his fathers’ shrine;—

‘“T'his noble bull I bring to thee,

And these assist me in the rite.

Father, august and great, on me,

Thy filial son, pour down the light]

All-sagely didst thou play the man,

Alike in peace and war a King.

Heaven rested in thee, O great Wan,

Who to thy sons still good dost bring.
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The eye-brows of long life to me,

Great source of comfort, thou hast given.
Thou mak’st me great, for 'tis through these
Come all the other gifts of Heaven.

O thou my mysterious sire,

And thou in whose fond breast I lay,

With power and grace your son inspire

His reverent sacrifice to pay!”’

The Agjiki and the Nikongi, the earliest records of
Japanese Literature(7th-8th centuries A.D.)are the principal
store-houses of information regarding the primitive Kamz-'
myths. These contain Amncestor-cult supposed to be the
original faith of the people in the Land of the Rising Sun.

Now if ancestor-worship be the characteristic feature of
the ‘sons of Han’ and the people of the Yamato race, the
Vedic Indians and even the present day Hindus are akin to
the Chinese as well as the Japanese. Indian Shintoism is
embodied in the following hymn to the PiZ»s or Fathers
(domestic, tribal as well as racial) which has a place in the
Rig-Veda (X. 15):

1. Let the Fathers arise, the upper, the lower and the
middle, the offerers of Soma, they the kindly oues,
versed in sacrificial lore, who have entered spirit
life—let them be gracious to our invocation.

2. We will pay reverence to-day to the Fathers whaq
departed in early times, and to those who followed
later, to those who reside in the earth’s aerial place
and those that are with the races of the beautiful
dwellings, * * *

3. Ye Fathers, who sit on the sacrificial grass, come to
us with helpj these oblations we have prepared for
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you: parlake of them; bring us health and blessings
unmixed,
% * *

8. May Yama, rejoicing with our ancient Father, the
best, the gracious, who have come to our'Soma-
oblations, drink his fill, eager, with the eager Vasis-
thas.

* * *

10. Come, O Agni, with the thousands of ancient and later
Fathers, eaters and drinkers of oblations, who are
reunited with Indta and the gods, who praise the
gods in light.

In Vedic parlance the pz#7s or ancestors are not only
the dcified heroes, Rzskés or ‘ inspired prophets’ and epony-
mous culture-pioneers as we have in Honié@_mbﬁkﬂs,
Celtic legends and Scandinavian sagas, but often have the
same rank as the elemental forces of the universe and the
gods themselves. Ancestor-cult of the ancient and modern
Hindus is essentially a branch of their god-lore, in fact, an
aspect of their all-inclusive Nature-cult.

{(¢) Sandtanism (BETERNAL ORDIR)

Tacism is defined by Prof. De Groot in his Religion
in China as the system whose ‘‘starting point is the 7uao,
which means the Road or Way, that is to say, the Road or
way in which the Universe moves, its methods and its pro-
cesses, its conduct and operation, the complex of phenomena
regulatly occurring in it, in short, the order of the World,
Nature or Natural Order. It actually is in the main the
annual rotation of the seasons producing the process of
growth or renovation and decay; it may accordingly be
called Time, the creator and destroyer.’’
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The idea underlying this system of Tao is exactly what
the Hindus are familiar with in the conception of Sandiana
Dharma, which, by the bye, is the term by which the people
of India designate their own religion, the term Hinduisin
being an expression given by outsiders. Samdfana means
Fternal, Immutable, Changeless, and hence Universal.
And the Dharma i.c. law, order or religion that is
described by this expression points out the permanent
realities or eternal verities of the universe, the truths which
“‘ having been must ever be,’’ the ever-abiding laws that
govern the world and its movements. Sandfenism is thus’

the Indian cult of the 7ao.

In the Rig Veda these immutable laws arein the custody
of the god Varuna, and constitute the Rzta—"" originally the
Cosmic Ordet.” Rifa, to quote Ragozin's Vedic /udia,
*‘ regulates the motions of the sun and moon and stars, the
alternations of day and night, of the seasons, the gathering
of the waters in clouds and their downpour in rain ; in short,
the order that evolves harmony out of chaos.”

This conception of the R:fa or Eternal Law carries with
it amoral and spiritual significancetoo. ‘' Rz/aisholy, isone,is
the right path, the Right itself, the Absolute Good. * * *
There is a moral R:fa as there is a material one, or rather the
same Rifa rules both worlds. What Law is.in the physical,
that Truth, Rightisin the spiritnal order, and both are R7za.”
The Chinese follower of Ritz or Santtara Tao thinks
exactly like his Hindu fellowman. ** Should his act disagree
* with that almighty Tao, a conflict must necessarily ensue,
in which he as the immensely weaker party must inevitably
succumb.  Such meditations have led him into the path of
philosophy~—to the study and discovery of the characteristics
of the Tao, of the means of acquiring these for himself and
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of framing his conduct upon them.’’ According tothe Chinese
system there is an attempt ‘‘ to attract Nature’s beneficial
influences to the people and the government and to avert its
detrimental influences.” Likewise, the Vedic Hindu, when
oppressed with the consciousness of wrong doing, and of sin,
cried out for pardon and mercy to Varuna the Superinten-
dent of the Thao.
(d) Ekam (Tur ONE SUPREME BEING)

According to Hirth, ‘ from records of .Shu-K ing we are
bound to admit that the ancient Chinese were decided
‘monotheists. Skdng#, the Supreme Ruler, received as much
veneration at the hands of his people as did God, under any
name, from any contemporaneous nation.” And we have the
following [rom Dr. Legge’s prolegomena to his translation
of Sku-King: ‘‘‘The name by which God was designated
was the ‘Ruler,’ the ‘Supreme Ruler,’ denoting emphatically
his personality, supremacy and unity. By God kings were
supposed to reign, and princes were required to decree
justice. * ¥ * Qbedience is sure to receive His blessing;
disobedience to be visited with Hiscurse. ¥ ¥ * When
they are doing wrong, God admonishes them by judgments,
storms, famine and other calamities.”’

The ode vi. of Book I. Part II, in the Ske-King em-
bodies the prayer and desire of the officers and guests at the
end of an entertainment given by the King. The Chinese
rotion of the relation of God with human beings is very
clearly set forth in the following lines:

Heaven shields and sets thee fast.
It round thee fair has cast

Thy virtue pure,
Thus richest joy is thine :—
Increase of corn and wine,
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And every gift divine,
Abundant, sure.

Heaven shields and sets thee fast.
From it thou goodness hast ;
Right are thy ways.

Its choicest gifts 'twill pour,
That last for evermore,
Nor time exhaust the store
Through endless days.

Heaven shields and sets thee fast,
Makes thine endeavour last,
And prosper well.

Like hills and mountains high,
Whose masses touch the sky ;
Like stream aye surging by,
Thine increase swell |

With rite and auspice fair,
Thine offerings thou dost bear,
And son-like give,

The seasons round from spring,
T'o olden duke and King,

Whose words to thee we bring :(—
“ For ever live,”

The following also is very interesting (S4e, Part IV.
Boak I, 1il. 3) as describing the relation of man with God:

-~

With reverence I will go
Where dgty 's path is plain,
Heaven'’s will I clearly know;
Its favour to retain
Is hard. Let me not say
Heaven is remote on high,
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H

Nor notices men’s way,
There in the starlit sky
I round about us moves
Inspecting all we do,
And daily disapproves
What is not just and true.

The angry mood of Heaven is expressed in the follow-
ing verses (She-king Part 111, ii, 10):

“ Reversed is now the providence of God;—

‘The lower people groan beneath their load,

The words you speak,—how far from right are they!®’
also in IL. iv. 7:

With pestilence and death, Heaven aids disorder’s
sway;

E sk e

O cruel heaven, that he such woes on all should bring,

T ox s *

O great unpitying. Heaven, our troubles have no close.
further in II. iv. 10:

O vast and mighty heaven, why shrinks thy love?
Thy kindness erst so great, no more we prove.
Sent from above by thine afflicting hand,

Famine and death now stalk through the land,

O pitying Heaven, in terrors now arrayed,

No care, no forethought in thy course displayed,
Of criminals I do not think;—they bear

The suffering which their deeds of guilt prepare.
But there are many innocent of crime,
O'erwhelmed by ruin in this evil timel
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The Vedic Riski likewise cries unto Varuna, the god
of gods:

Let me not yet, O Varuna, enter into the house of clay.
Have mercy, almighty, have mercyl—If I go along, trem-
bling like a cloud driven by the wind, have mercy, almighty,
have mercy. Through want of strength, thou pure one,
have T gone astray: have mercy, almighty, have mercy.***
\Whenever we, being but men, O Varuna, commit an offence
before the heavenly host, whenever we break thy law
through thonghtlessuess, have mercy, almighty, have mercy.
(Rig T'eda VIL. 89). '

The {ollowing, also quoted from Ragozin’s @edic
Tudin, illustrates the same attitude:

However we may transgress thy law, day by day, after
the manner of men, O Varuna, do not deliver us unto death,
nor to the blow of the furious, nor to the wrath of the
spiteful (I. 25). * * Take from me my own misdeeds, nor
let me pay, O King, for others’ guilt (II. 28).

The attributes of the Chinese Shdng# and Hindu
Uaruna are thus identical

“.Varuna was the dispenser of both light and darkness;
when displeased with mortal man, he turned his face from

him, and it was night, * * Disease was another of Varuna’s
fetters, and lastly death.’’

‘The conception of the Chinese Shing-ti as Supremie
Ruler is found in the following song of the Vedic Rishi
(Rig I'eda V. 85):

‘! Sing a hymn, pleasing to Varuna the King—to him
who spread out the earth as a butcher lays out a steer’s hide in
the sun—He sent cool breezes through the woods, put
mettle in the steed (the Sun), milk in the kine (clouds),
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wisdom in the heart, fire in the waters (lightning in the
clouds), placed the sun in the heavens, the Soma in the
mountains. He upset the cloud-barrels and let its waters
flow on Heaven, Air and Earth, wetting the ground and
the crops. He wets both Earth and Heaven, and soon as
he wishes for these kine's milk, the mountains are wrapt in
thunder-clouds and the strongest walkers are tired.”

In Rijg IV. 42 the Rishi makes Varuna declare his
suzerainty to a fellow-god Indra:
) ““I am the king; mine is the lordship. All the gods
are subject to me, the universal life-giver, and follow
Varuna’s ordinances. I rule in men’s highest sanctuary.—I
am king Varuna; my own arc these primeval hecavenly
powers. ¥ ¥ ¥ T O Indra, am Varuna, and mine are the
two wide deep blessed worlds. A wise maker, I created all
the beings; Heaven and Earth are by mg preserved.—I
made the flowing waters to swell; I established in their
sacred seat the heavens; I, the holy Aditya, spread out the
tripartite Universe (Heaven, Farth and Atmosphere).”

The Hindu hymn (X. 121) which defines the notion of
the One Creator of All is being reproduced below :

‘‘In the beginning there arose the Golden Child. He
was the one born lord of all that is. He established the
earth and this sky: who is tlie god to whom we shall offer
our sacrifice ?

He who gives breath (Z.e. life), He who gives strength;
whose command all the gods revere; whose shadow is im-
mortality, whose shadow is death. * * *

He who through his greatness is the one king of the

breathing and awakening world; He who governs man and
beast, * * *
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He whose greatness the Himavat, the Samudra, the
Rasa proclaim; He whose these regions are, as it were, his
two arms, * ¥ ¥

He through whom the sky is bright and the earth firm;
He through whom the Heaven was established,—mnay the
highest heaven; He who measured out the zrial space.
% #* *

May He not harm us, the Creator of this earth; who,
ruling by fixed ordinances, created the heaven; who also
created the bright and mighty water.”’

The following passage from Macnicol’s Judian Theisn:
describes the attributes of the Vedic Shdng-#/: ‘‘He sitteth
on his throne in the highest heaven and beholds the children
of men; his thousand spies go forth to the world’s end and
bring repott of men’s doings. For with all those other
tokens of preeminence he is specially a moral sovereign, and
in his presence more than in that of any other Vedic god a
sense of guilt awakens in his servants’ hearts. His eyes
behold and see the righteous and the wicked. The great
gnardian among the god sees as if from anear. * * * JIf
two sit together and scheme, King Varuna is there as the
third and knows it. * * * Whoso shonld flee beyond

the heavens far away would yet not be free from King
Varuna.” :

The student of Chingse Classics would find in this e;:-

tract reminiscences from the Book of Odes and the Book of
History.

(¢) PrurarisM 1IN GOD-LORE

The Chinese believed in the One Supreme Being, but
t}ney believed in His colleagues and assistants as well: Their
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universe of Gods and ITigher Intelligences was a pluralistic
one,

The following extract is quoted from North-China
Daily News by Mr. Werner for his Chinese Sociology
compiled upon the plan organised by Herbert Spencer:
“,The Chinese have the most profound belief in the existence
of fairies. In their imagination, the hills and the mountains
which are supposed to be the favourile resorts of these
mysterions beings are all peopled with them, and from these
they descend into the plains and * * * carry out their
‘benevolent purpose in aiding the distressed and the forlorn.”’

According to Giles in Historic China ‘* the first objects
of religious veneration among the ancient Chinese were
undoabtedly Heaven and Earth; they are the two greatest
of the three great powers of Nature, and the progenitors of
the third, which is Man.”’

We read the following in Iegge’s Prolegomena to his
She-King: “While the ancient Chinese thus believed in
God, and thus conceived of Him, they believed in other
spirits under Him, some presiding over hills and rivers,
and otlers dwelling in the heavenly bodies. In fact, there
was 110 object to which a tutelary spirit might not at times
be ascribed and no place where the approaches of spiritual
beings might not be expected and ought not to be provided
for by the careful keeping of the heart and ordering of the
conduct. * * * King Woo is celebrated as having
attracted and given repose to all Spiritual Beings, even to
the spirit of the Ho and the highest mountains, Complaints
are made against the host of heaven—the Milky Way, ete.,—
as responsible for the sufferings caused by misgovernment
and oppression. Mention is made * * * of the demon
of drought; and we find sacrifices offered to the spirits of the



22 CHINESE RELIGION

ground and of the four quarters of the sky, to the Father of
husbandry, the Father of war, and the Spirit of the path.”’

The worship of Agni, the Fire-god, for which the Vedic
hiymn has been quoted above, has also been very old in
China. We get the following in Lacouperie’s Western
Orgpen (P.161); ‘‘Fire was looked upon since early times
among the Chinese as a great purifier, and large state fires
were kindled at the beginning of each season, to ward off
the evil influences of the incoming period. Special wood-fuel
was selected with that object. The management of these
fires was in the hands of a Director of Fire. The first
appointment of this kind dates from the reign of Ti Kuh
Kao Sin (2160-2085 B.C.).

‘The worship of stars also was not unknown. And ‘‘each
district even had its protecting Spirit, and the Spirit of the
ground was invoked at the solemnity which opened and
terminated the agricultural labours of the year.”’ Says Prof.
Giles: ‘‘Natural phemomiena * * * have atall times
entered very largely into the religious beliefs of the Chincse,
and may be said to do so even at the present day when gongs
and cymbals are still beaten to prevent a great dog from
swallowing the Sun or Moon at eclipse time.”’

This Chinese mentality as expressed in the pluralistic
worship manifested itself equally if not.more powerfully in
the thousand and one ‘ Nature~-myths” of Vedic Literature,
The following is the river-hymn of the Rig Veda (X. 75):

“O ye Gangd, Vamund, Saraswati, Satadru, and
Parusni, receive ye my prayers! O ye Marutbridhé, joined
by the Asikni, Vitastd and Arjikiyd joined by the Susoma,
hear ye my prayers 1"’
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Mr. Griffith translates the Vedic Hymn to Morning
thus:

Morning! Child of heaven, appear!
Dawn with wealth our hearts to cheer ;
Thou that spreadest out the light
Dawn with food, and glad our sight;
Gracious goddess, hear our words,

Dawn with increase of our herds !
% o *

Morning! Amnswer graciously !

Boundless wealth we crave of thee.

% LS sk
All that live adore her light—
Pray to see the joyful sight;

* * *
Moruing | Shine with joyful ray!
Drive the darkness far away—
Bring us blessings every day.

The Freunch Vedic scholar Bernaigne gives the following
account of the god Pushan, ‘‘pre-eminently a friend of men
and whose career is one of almost homely usefulness”:

““Pushan is, first of all, a pastoral and agricultural deity.
He is reputed to direct the furrow; his hand is armed with
the ox-goad; he is principally the guardian of cattle, who
prevents them from straying, and finds them again when they
get lost. He is, therefore, prayed to follow the cows, to look
after them, to keep them from harm and to bring them home
safe and sound. His care extends to all sorts of property,
which he guards or finds again when lost. He is also the
finder of hidden treasure—cows first on the list always.
Lastly, Pushan guides men, not only in their search for lost
or hidden things, but on all their ways generally. Ina word
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he is the god of wayfarers as well as of husbandmen and
herdsmen, He is called the Lord of the Path, he is prayed
to ‘lay out the road,’ to remove from them foes and hind-
rances, to guide his worshippers by the safest roads, as
knowing all the abodes.”

Pughan is thus the Chinese “‘God of the road, invoked
for safe journeys” mentioned by Giles.

The following hymn to Parjanya (Rig Veda, V. 83)
illustrates the same tendency to have a god for, and deify,
everything: .

““Sing unto the strong with these songs, land Parjanya,
with praise worship him. Loud bellows the Bull; he lays
down the seed and fruit in the herbs.

He cleaves the trees asunder, he slays the Rikshasas ;
all living creatures fear the wearer of the mighty bolt. Even
the sinless trembles before him, the giver of rain, for Par-
janya, thundering, slays the evil-doers.

As a driver who urges his horses with his whip, he
makes the rainy messengers appear. From far arises the
voar of the lion when Parjanya makes the cloud full of
rain.

The winds rage, the lightnings shoot through the air,
the herbs sprout forth from the ground, the heavens overflow,

refreshment is borue (o all creatures, when Parjanya blesses
the earth with rain, * * * »

Hymns like these are the spomtaneous ontcome of a
religions conclousness which is exhibited wuaterially in
sacrifices and prayers for rain, good hatvests, health and
general well-beiug; and these constituted a great part of the
socio-religious life of bath Celestials and Hindus.
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(/) FOoLK-RELIGION

The pluralistic universe of the Chinese gods includes
not ouly the Shing#, Heaven, Farth, ‘‘the six honoured
ones,’’ the stars, ancestors, spirits, hills and rivers, etc., but
is wide enongh to embrace almost anything. Thus animals,
reptiles, birds, fishes, insects and plants were regarded as
abodes of spirits and were worshipped. Mr. Werner gives
the following bibliography: *“ On Zo-anthropy generally see
De Groot iv. 156-63, and on the different classes of unimals
(were-tigers, wolves, dogs, foxes, bears, stags, monkeys, rats,
horses, donkeys, cows, bucks, swine, ete.) pp. 163-212. On
were-reptiles (‘‘tortoise worship may be said to have a some-
what extensive literature of its own, and dates back as far as
2900 B.C.”"—Balfour, Leaves from my Chinese Scrap-book
151-2), birds, fishes and insects, De Groot iv. 212-43, on
plant-spirits pp. 272-324, on Dendrology and Sorcery
vol. v., and on the war against spectres vol. vi.”

Miss Simcox remarks that the “Chinese rendered quasi-
divine honours to cats and tigers because they devoured the
rats, mice and boars of the fields,” and they *‘ offered also to
the ancient inventors of dykes and water-channels ; (all these
were) provisions for husbandry.”

The demonocracy, witcheraft, incaniations, charms,
amulets, sorcery, divination by tortoise-shell or stalks of the
plant, shamanism, fetichism, totemism, exorcism, and senti-
ments regarding eclipses, droughts, famines, floods, locusts,
diseases, earthquakes, etc., mentioned by every observer of
ancient Chinese socio-religious life have their parallels or
duplicates in Vedic texts as well. The desire to enjoy the
good things of this earth and ward off the hydra-headed evil
inspired the people of India as well as of China o have re-
course to the same rites and practices. One has only to go
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through the table of contents and index of such a work as
the Englished Azkarva Veda (in Harvard Series) to be con-
vinced of the common mentality and attitude towards Nature,
Man and God, that characterised the two races in spite of their
divergence in physiognomy and language, and the absence of
intercourse during the period under review. As far as Tam
aware, students of Comparative Philology and Somatology
or Physical Anthropology have not yet been able to trace any
connexion between these two peoples. Nor have Archaeo-
logists been success{ul in proving beyond doubt ihe existence
of interconrse between them prior to 2nd or 3rd century B.C.
But I venture to think that the data of Psycho-Social or
Cultural Anthropology are copious and varied emough to
attract sinologues to the study of Indology as a subsidiary
branch of their special subject.

In this connexion may be quoted the following remarks
of Dr. Wilhelm in his paper ‘ Ox #the sources of Chinese
Taoism’—in the Journal of the North China Branch of the
Royal Asiatic Society, vol. X1V :

‘“’Thesuggestion lies near that T'aoism and pre-Buddhist
Brahmanism may have something in common. It seems
that many Brahmanic gods have found their way into Taocism
even more easily than into Buddhism. Even the central
notions of Taoism, Z¢e and 7e, have an analogue in Brahma,
and Atman. So we venture the suggestion that the affinity
of Buddhism and Taoism may have for its reason certain
Brahmanic influences on Taoism.”

““’T'aoism was not founded by Lao-Tzn, nejther was Con-
fucianism founded by Confucius. DBoth of them have their
footing on Chinese antiquity. From that antiquity the foun-
dations of the religious life of China have come down. * *#
The religious teachings common to early “Taoism and
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Confucianism can be traced in the scriptures of the Aterat
as well as in the Taoist works;’—as well as, it may be
added, in the earliest Hindu texts.

Even in Rig Veda we have the following hymn to a
herb which would be quite intelligible to the Chinese mind :

‘“ Hundred-fold are your ways, thousand-fold your
growth, endowed with hundred various powers; make me this
sick man well. * * * Give me victory as to a prize-winning
mare. * * TFor I must have cattle, horses and clothes.
* * * You will be worth much to me if you make my sick
man well. * * * When I, O ye simples, grasp you sternly
in my hands, sickness flees away, as a criminal who fears the
grip of the law. * * * Flee then, sickness, flee away—
with magpies and with hawks; flee on the pinions of the
winds, nay of the whirlwinds.”

In Rig X. 145, we read also of a woman, who digsup a
plant of which to make a love potion and succeeds in getting
rid of her rival in her husband’s affections.

The Chinese conception of the Dragon, the serpeut
which typifies immortality and the Infinite and has its abode
in the sky or cloudland is also very old in India. Thus
Indra the Vedic thunder-god is celebrated as the fighter of
Akt the cloud-serpent. Hirth quotes an article by Prof.
Chavannes in the Jjowrnal Asiatigue (1896, P. 533) in
which we read: ‘‘‘The dragon itself could well be related
to the NAgas of India.”

The following is the hymn sung by VisvBmitra for the
increase of barley (Aziarva Veda—Harvard, P. 387):

1. Rise up, become abundant with thine own great-
ness, O barley, and ruin all receptacles, let not the
bolt from heaven smite thee.
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2. Whete we appeal unto thec, the divine barley that
listens, there rise up like the sky; be unexhausted
like the ocean.

3.. Unexhausted be thine attendants, unexhausted thy
heaps, thy bestowers be unexhaunsted; thy eaters be
unexhausted.

Iu the Atharoa T'eda we read of the amulet of udumvara
(Ficus g lomerata) plant as conferring various blessings :

“Rich in manure, rich in fruit, swadkd and cheer in our.
house~-prosperity let Dhitar assign to me through the
keenness of the amulet of udumovara. ¥ * * I have seized
all the prosperity of cattle, of quadrupeds, of bipeds, and
what grain (there is); the milk of cattle, the sap of herbs,
may Brihaspati, may Savitar confirm tome. * * * As in
the beginning, Thou, O forest-tree, wast born together

with prosperily, so let Saraswati assign to me fatness of
riches.”

Again, “Since thou, O off-wiper, hast grown with
reverted {ruit, mayest thou repel from me all curses very far
from here.”

In the Atharva 'eda X. 10 we have an extollation of
the cow and in IX. 7 of the ox. ‘The following is a
specimen :

-

*“The drafi-ox sustains earth and sky; the draft-ox
sustains the wide atmosphere; the draft-ox sustains the six
wide directions; the draft-ox hath entered into all existence
* % % With his feet treading down debility, with his
thighs extracting refreshing drink—with weariness go the
draft-ox and the plowman unto sweet drink.’’
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About the goat we read :

“With milk, with ghee, I anoint the goat, the heavenly
eagle, milky great; by it may we go to the world of the
well-done, ascending the heaven, unto the highest firma-
ment. "’

Like plant-amulets we have also jewel-amulets in Vedie
literature. ‘The following is from Macdonell and Keith’s
Vedic Index Vol. II: ““Mani is the nanie in the Rig Veda
and later of a jewel used as an amulet against all kinds of
evil.” And we have the following testimony from the
"Atharve Veda in Harvard Series: ‘“The bit of Hindu folk-
lore about the origin of pearls by the transformation of rain
drops falling intothesea * * * ig at least ten centuries
old. DBorn in the sky, ocean-borm, brought hither out of
the river, this gold-born shell is for us a life-prolonging
amulet.”” Amulets of gold, lead, and of three metals are
also mentioned in A/karva Veda.

(g) IDEALISM AS A PHASE OF SPIRITUALITY.

The forefathers of the Chinese and the Hindus were
not without their intellectuals who tried to 'probe the
mysteries of the universe. The results of their metaphy-
sical investigation, though mnot quite systematised on a
regular plan, we have in such works as the Heraclitean
Yi-Kiug (Book of Changes), the Taoist legends and panzs-
hadic lore. Neither the Chinese classics nor the Vedie
texts are complete without these speculative discourses. To
look upon these as separate from the classics is to misunder-
stand the earliest encyclopedias of the two peoples.

The Book of Changes, the most difficult of Chinese
classics, is probably also the oldest work. As for Taoist
doctrines, though they get methodised in a presentable shape
about the 6th cent. B.C. or later, there is no doubt that they



30 CHINKESE RELIGION

have been coeval with Chinese civilisation as floating liter-
ature. And the Upanishads which embody Hindu T'acism
have existed ever since the Rzgs have been recited and the
Sdmas chanted at the sacrificial ceremonies. ‘They are
integral parts of the Vedas according to Indian tradition.
Thus pari passee with the development of the ancestor-cult,
Shiing fi-cult, demonology, etc., we notice the dualistic con-
ception of the Yang and Y2u, Purusha and Prakriii, heaven
and earth, male and female, as well as the monistic pan-
theism and mysticism of the unconditioned, absolute and
transcendent Reality. The parallelism between Chinese
and Hindu religious consciousnesses up till about 8th-7th
century B.C. is as great in ritualism and naturalism as in
idealism and supernaturalism, .

We mnotice this parallelism pervading every side of the
spiritual life of the two peoples. 'Thus even before there was
any intercourse between them we get pictures of asceticism,
Yoga, retirement from life etc., in both China and India.
De Groot begins his chapter on ‘Holiness by means of as-
ceticism and retivement’ thus: ‘‘A study of the text, which
I have quoted in the two preceding chapters from the ancient
classics and the writings of the early patriarchs of Taoism,
necessarily leads us to the conclusion that there has prevail-
ed, in the long pre-Christian period which produced those
books, a strong leaning towards stoicism and asceticism.
Perfection, holiness, or divinity were indeed exclusively
obtainable by ‘‘dispassion,” apathy, will-lessness, uncon-
cernedness about the pleasures and pains of life, quietism or
wu-wer."

Again, '‘Chwangtsze boldly refers T'aoist asceticism to
China's most ancient times. He represeuts the mythical
Emperor Hwangti as having retired for three months, in
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order to prepare himself for receiving the Tao from one
Kwang Shentsze, an ascetic who practised quietism, freedom
from mental agitation, deafness and blindness to the .
material world, and so on. Retirement from the busy world
is frequently mentioned in the Classics and other ancient
writings by such terms as fun, £'un, Yzk and ¥Yon.”

This phase of religious activity manifested itself in India
also. Mr. Macnicol speaks about the 6th century B.C.:

‘“The passionate quest of all awakened spirits, whether
they were mendicants or kings, was for immortality, for
deliverance from that bondage which was life itself. ‘The
orthodox * * * pursued it along the ‘road of works,’
the way of rite and oblation, * * * The intellectuals
* * ¥ gsought the same goal along the ‘road of knowl-
edge,’ reaching it at last by the intuition that perceives the °
spirit within to be one with the spirit that is ultimate and
alone. ‘The devout worshipped in loving faith the god
of their devotion, believing that his grace would save them in
the midst of a world of a samsdra. But the most earnest
amiong all these * * * would take the staff of the
mendicant and go forth as seekers, .Sramanas, Yogis, Mu-
nts, Yatis—labouring to reach by self.torture or, by mental
exercises the goal of deliverance so passionately desired.”’

It would thus appear that the passion for Mufeti
.(Salvation) is as old in China as i India.

() ‘‘TrROUGH NATURE UP TO NATURE'S GOoD"’
The Japanese scholar Suzuki in his historical treat”
- ment of the Chinese intellect. during’ the period we have
been eon51der1ng lays special stress on a'fact which, accord- .
mg- to hnn, ‘must be borne in “mind when we investigate the
, h1,st9ry of, thpese philosophy’’.. The remark which has
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been made by almost every sinologue is thus worded: ‘‘The
philosophy of the Chinese has always been practical and most
intimately associated with human affairs. No ontological
speculation, no cosmogonical hypothesis, no abstract ethical
theory seemed worthy of their serious contemplation, unlessit
lhad a direct bearing upon practical morality. They did, in-
deed, speculate in otder to reach the ultimate ground of exis-
tence; but as they conceived it, it did not cover so wide a
.realm as we commonly understand it, for to them it meant
not the universe generally, with all its innumerable relations,
but only a particular portion of it—that is, human affairs—
and these only so far as they were concerned with this pres-
ent mundane life, political and social. Thus, we do not have
in China so much of pure philosophy as of moral sayings,”
Sinologties must certainly be accused of ‘crying for the
moon’ when they are disappointed innot finding among the
Celestials a Spencerian Synticttc Philosoply or a Hegéllian
Dialectic and a Bergsonian Creative Evolufion. 'They seem
to forget that the Chinese of the Chou, Shang and previous
Dynasties were contemporaries, if not of the builders of the
Pyramids, at least of the precursors of the bards of the /7zad
and the Odyssey and of the Rishis who were just contem-
plating the founding of a superb civilisation on ‘the banks
of the scven rivers.” 'To understand Chinese intellect in its
proper perspective we have to take a cross-section of world-
culture, say, about 8th-7th century B.C., the period which
prepared the advent of a Comfucius, a Sikyasimha, a
Zarathustra and a Pythagoras. The ancient Egyptians
and Assyriaus, the geans of Crete who formed the
connecting link between the land of the Nile and the
Isles of Greece, the Achwans and Jonjans of the Homeric
and Heslodie eras, dnd the Hindus of the Vedic age would
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all be found to be equally wanting in the capacity for philo-
sophical speculation or methodical intellectual work, if
one were to judge of their achievements by the standard of
to-day. The Hindus and Hellenes are often mentioned as
pre-eminently speculative races, and the Chinese placed in a
niiserable light by their side; but what specimens of Indo-
Aryan intellectuality do we come across during the period
synchronous with the first half of the Chou Dynasty (1122-
249 B.C.), not to speak of the previous two milleniums
during which the Chinese people have lived in history?
Ihdeed, all the great races of men who have pioneered
human civilisation have in their initial stages been mainly
concerned with the problems of bread and butter, and sub-
sidiarily or incidentally with the ‘problems of the sphinx,’
‘pure philosophy,” °speculative systems,” methodology,
and all those topics with which we are familiar in modern
times.

There is another pitfall into which we moderns are apt
to be led by our temptation to read into old world life the
facts and ideas of the present day. Scholars have their own
theories about the ideally best form of religion, as they
have also their own ideas of the ideally best form of govern-
ment. Sinologues as well as Indologists are, therefore, ever
anxious to know what was the formula or catchword by
which the ancient Chinese as well as Vedic Hindus tried
to express their religious notions. Was it polytheistic,
monotheistic, pantheistic, henotheistic, anthropomorphic,
naturalistic, animistic or what? Probably those pioneers of
world’s culture did not care for any formula at all.

It is a matter of common experience that there is no
one word which can explain all the multifarious thoughts

0
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and activities of even a small group of human beings whom
we can watch everyday. Strictly speaking, in this world
of ours there is no purely republican or purely despotic state
just as there is no purely monotheistic or purely polytheistic
people. In every field we meet with cases of ‘mixed
systems,’ toleration of diversities, reconciliation of op-
posites, and choice of the ‘lesser evil.” So that in matters
of religion as of politics people are compelled for all practi-
cal purposes to accept for their guidance the dictum of
Alexander Pope:

“‘ For forms of government let fools contest,
‘Whatever is best administer’d is best.”

T'he Celestials like their contemporaries of Vedic India
were essentially the worshippers of Nature. What they
cared for most was Life, and what they feared most was the
enemy of Life, both physical and human. The chief ingpira-
tion in all their activities was the desire to equip themselves
for the ‘struggle for existence.” They made use of anything
that was likely to promote and advance the interests of life;
and therefore, all the World-Forces, taken collectively in
their totality, as well as individually and singly, attracted
their attention. ‘They wanted to harness the energies of
Natureas best ag they could to the production of the necessa-
ries, comforts and Inxuries of life. ‘These natural benefactors
of the human race were personified in their imagination, and
they became the deities, the spirits, the fairies and the Skdng#
or Ekam. Furthermore, the example of predecessors is a
great help to subsequent generations especially when they
are bent on an arduous task. So the ancestor-cult has had
% promiuent place in the comprehensive cult of world-
forces ever since the dawn of Chinese and Indian history,
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the heroified fathers being as great beneficent agencies as
the planets, the earth, fire and wind.

Nature or Universe, considered materially, gave to
these pioneers of civilisation the primitive sciences and
primitive arts. Nature or Universe, considered animistic-
ally, gave them the higher personalities or transcendent
Beings who, like Prometheus, were the discoverers and
custodians of all these instruments of human culture. They
began that ‘‘quest of the Holy Grail,”’ both intellectual and
spiritual, which mankind is pursuing still and will com-
tinue to pursue for ever under the guidance of myriads of
Sir Galahads.

We have read Charles Lamb’s famous ‘‘ Dissertation
on Roast Pig” in his Essays of Ela. The humorous
account of the Chinese invention of the art of cooking through
cumbrous processes that we have in this most delightful of
mock-anthropological essays is, after all, a serious chapter
in the origins of civilisation. This was the kind of things
the Celestials and Vedic Hindus were doing—discovering
the rudiments of every desirable knowledge. And in the
process of discovery they ‘postulated’ or took for granted the
spiritual Being and Beings—(has not the ‘God’ of every race,
at best, been only a postulate?)—who are above the ordinary
mortals and who are capable of helping them in their need.
They were thus looking ‘‘through Nature up to Nature’s
God.”” 'Their religion was fundamentally the handmaid of
Life and hence ‘coincided fully with what we call Kultur.

«  'There are, however, certain contrasts which must not
be overlooked by the student of Comparative Religion :

1, The form in which Vedic Literature has come dogyn
to us is quite different from that in which we have the
Chinese Classics,
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2. Vedic religion is more martial than that embodied
in Sku-Kmg and She-King. Barliest Hindu Rishis seem
to have been burning with the passion for extirpating the
enemies.

3. ’The tone of Vedic texts is more naturalistic than
that of Chinese classics; but the actual socio-economic
life as described in the Z:£7 would indicate that planetary
and natural phenomena had equal if not more influence
among the Celestials.

4. Neither the Celestials nor the Vedists knew of any
icons or images, unless the personifications and metaphors
necessarily involved in the use of langnage as a medium of
expression be 1egarded as images, as, strictly speaking, they
should. But while we read of temples in ancient China,
we have only open-air altars in the ‘ land of seven rivers.'

5. ‘The sacrificial service was the monopoly and pre-
rogative of the king, the ‘‘son of Heaven’’ in the Middle
Kingdom, but it was the function of the people or at any
rate their sacerdotal delegates in Hindusthdn.

If we neglect these and other minor differences we may
state that the socio-religious world into which Sdkya was
born was identical with that in which Confucius was to
work, ‘The two great Sages found in their respective com-
patriots the same mental biases and spiritual attitudes, and,

as we shall see, preached to their disciples almost the self-
same gosapel,



CHAPTER III

Confucius the historian and Sikyasimha the
philosopher
, Secrion I.
Aufklariing in Asia—the Age of Encyclopaedists
(7rE-5TH CENT. B.C.)

Matthew Arnold in his Introduction to Johnson’s Lzves
of the Poets remarks on the 18th century as being in
England pre-eminently an age of prose. This remark can
apply to the whole Europe of the 18th century and
to every department of its thought. Prose is the
instrument of reasom, science, criticism and philosophy.
The eighteenth century was thus the era of rationalism,
discussion, summing-up, stock-taking, paraphrasing,
explanation, aufklariing. It was the epoch of French.
encyclopzedists, English deists and German classicists.

* It witnessed the production of the Cuvierian System of
Natural History, Hume’s Essay on the Human Understard-
ing and the Kantian Critigue of Pure Reason. Tt was a time
when rulers and statesmen were apostles of ‘‘Enlighten-
ment’’ and came to their work equipped with philosophical
theories as to the common weal; when poets and artists
were archeeologists, philologists, folklorists, botamists and
art-critics, and when the title of a poetical work could
be Zke Essay on Man. ‘Truly, the sway of the Muses was
held in abeyance, and the ‘‘sad Nine * * * left their
Parnassus’’ to the tender mercies of the prophets of ‘the
philosophy of history,’ ‘the proper study of mankind,’ and
‘the rights of man.’”’
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Corresponding to the systole and diastole in every
living organism we have to recognise an epoch of expansion
and creative originality as well as an epoch of concentration
and interpretative criticism in $ocial organisms. An epoch
of concentration was the 18th century. Amnother such
epoch in European history was the 15th century prior to the
discoveries which initiated a ‘new learning,’ a new religion, a
new state-system as well as a new industrial and commercial
era. And yet another such age of criticism and concentra-
tion was the 4th century B.C. which summed up the whole
history and philosoply of classical Hellas. The close of
that epoch heralded the birth of altogether new conceptions
of life under the auspices of Alexander, the mighty son of
the ‘‘barbarian” conqueror of the disunited Greek city-
states, and witnessed the inauguration of a new world for
which Professor Mahaffy coins the term ‘‘Hellenistic”’ as

, contrasted with Hellenic,

The fourth century B.C. was essentially an age of
prose and discussion. ‘The dramatists like Euripides+and
Aristophanes thought in terms of the Periclean demagogues
and mobocrats, and wrote for an andience every second person
in which was a sophist. Unfortunately, the term ‘sophist’
has not yet been able to shake off the degraded sense asso-
ciated with it in spite of the monumental apology offered by
Grote in his celebrated History of Greece. 1t is, however,
the sophists who represent the hest products of Athenian
culture in the most fourishing period of the Hellenic race.
Inthe 4th centiry B.C. Athens was the ‘‘school of Hellas,”
and the most prominent men of the day were the sophists,
those peripatetic pedagogues and apostles of encyclopedic
euliure to whom the world owes Greek physics, Greek logic,

to4
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Greek psychology, Greek politics,* and Greek ethics.
Socrates was the prince of sophists, Plato was the disciple of
that Christ of Hellas, and Aristotle, the gurz or * guide,
philosopher, friend”’ of Alexander, ‘‘drank deep of the pierian
spring” at Plato’s Academy. The whole age was dominated
by questionings and answerings, criticism and counter-
criticism, mass-meetings and street-corner talks, doubts and
explanations regarding the individual, the family, the city,
the state and the universe. In one word, it was the first
epoch of sturm wund drang in the history of Europe.

Asiatic History also furnishes several such ages of
‘storm and stress,’ criticism, interpretation, explanation,
aufklaring. ‘The sixth century B.C. was probably the
first epoch of this kind. During this epoch the whole
humanity of the Orient was passing through a period of
interpretative criticism. We notice this both in China and
India as well as in Persia. All Asia was stirred to her
depths by thousand and one questionings, intellectual, moral
and spiritual. In the near Fast, middle Fast and the far
Fast, there could be seen plentiful as blackberries the
Paracelsuses and Fausts, the seekers after truth, beauty
aud good, brain-workers with their methods for solving the
doubts, the spiritual doctors with their philosophical
recipes, moralists with their systems of diagnosis, and
healers of the ‘‘ Sorrows of Werter,”” ‘This all-round stir and
turmoil was characterised by literary efforts which led to the
collection, compilation and codification of the ancient tradi-
tions, legends and songs; the best intellectuals of the times
became the systematisers and conservers of their race-
culture. Every work that has been handed down to us from
this age is a summing up of the previous ages; every person
on whom we can definitely lay our hands at this age is an
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all-round sophist, an encyclopzedist who has tried all methods
and who has mastered all available facts. Like Plato and
Aristotle, the Asiatic master-minds of the sixth century B.C.
thus represent the sunset of an old system rather than the
dawn of 2 new.

T'he last word of classical Europe was being taught in the
schools of Academy and Lyceum. ‘The last word of prim-
itive Asia was being preached by Zarathustra (B.C. 660-583),
Sikyasimha (B.C. 563-483) and Confucius (B.C. 551-479).
The next epoch was created by Alexander (B.C. 330) the uni-
fier of the East and the West, Chandragupta Maurya(B.C. 330)
the first Emperor of United India, and Shi-Hwangti(B.C. 220)
the first ‘‘Son of Heaven’’ torule the whole Celestial Empire.
The problems of these Empire-builders weretoo far beyond the
ken of a Greek sophist, a Hindu philosopher and a Chinese
historian. Sikyasimha, Confucius, and Plato were anachron-
isms in that new age with novel problems which required
another Socratic method and another Novum Organum.

It was not the conventional and orthodox Greek
philosophy of man as ‘a political animal,” but the un-Greek
individualism and cosmo-politanism or wuniversalism of
the Stoics and Epicureans (with their doctrines of the
“Law of Nature,” “Law of Reason,”’ etc, anticipating
the jus gentium and ‘‘Law of Nations’ of the Romans)
that expressed the ideals of the post-Alexandrian Ptolemies
and Seleucidee who in their daily lives were bring-
ing about a rapprochement between diverse races and
diverse sentiments. This new age is, therefore, signalised
by Shi Hwangti's order for the wholesale burning of
the Confucian texts and massacre of the Confucian
pedantocrats,—the most emphatic protest against fossils ever
recorded in history. It is certainly an allegory of the
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method followed by those who have the ‘‘shortest way’’
with old zdo/es. And in Hindusthén the Finance Minis-
ter of Chandragupta is not a yellow-robed monk of
Sakyasimha’s monastery, but Kautilya, the Machiavelli
and Bismarck of Indian politicians, All the world over,
the “‘old order’’ changed ‘‘yielding place to new.” But as
yet we have to see something of this old order as conserved
by the Asiatic Encyclopadists of the 6th century B.C..

SecTION 2.

Confucius and Sikyasimha in Contemporary Asia
(¢) “Hicuer Crrricism’’

Besides Zarathustra four men of Asia living in the sixth
century B.C. have been honoured as the founders of four new
cults: Lao-tsze the prophet of Zaeoism, and Confucius the
teacher of Propriety, in China; and Sikyasimha the
propounder of Nzrwdnismz, and Mahivira the founder of
Jainism, in India, Of these four, one in each country towers
above his rival and the rest of his compatriots into solitary
greatness. They are Confucius and Sdkyasimha.

Mankind is so obsessed by the current notions and
superstitions about such ancestors as have been fortunately
canonised and heroified by the verdict of subsequent
history that it is impossible for scientific purposes to get an
exact idea of what those men of flesh and blood were like.
This is all the more difficult in the case of prophets and seers
whose worshippers number in present day life by hundreds,
of millions. The instruments of Higher Criticism, the
Doctrine of Relativity, and Comparative-Historical Method
have got a place in sociologists’ laboratories only recently. It
may sometimes, therefore, beworth one’s while tolisten to the -
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opinion of 2 cynic and satirist, if not for anything else, at
least to get a fresh view-point.

Let us see what Anatole France, the pupil of Ernest
Renan, says about the man Jesus in relation to his brother-
Jews and their masters the Romans. ‘“Wherever in modern
poetry or art the figure of Jesus is treated, no matter in what
spirit—Ilet it be by Paul Heyse, by Sadakichi Hartmann the
Japauese, or Edward Soderberg the Dane—He istheprincipal
figure of His day, occupying the thoughtsof all. France, in his
story, Judaeus Procurator, has,inanextremely clevermanner,
indicated the place occupied by Jesus in the consciousness of
the contemporary Roman, To any one who can read, the fact
that the life and death of Jesus interested only a little band
of humble people in Jerusalem, is sufficiently established by
the circumstance that Josephus, who knows everything that
hapi)ens in the Palestine of his day, does not so much as
name Him, The man who argues that such an event as the
Crucifixion must have made some impression forgets what a
common and unheeded incident a crucifixion was in troublous
times. During the Jewish war of the year 70 in the course
of which 13,000 Jews were killed at Skythopolis, 50,000 in
Alexandria, 40,000 at Jotapata—1,100,000 in all—T'itus
crucified on an average 500 Jews every day. When, impelled
by hunger, they crept under the walls of Jerusalem, they were
captured, tortured and crucified. At last there was no more
wood for crosses left in Palestine,’’

The above extract is from Dr. Georg DBrandes the
Danish critic’s work on Anatole France in ** Contemporary
Men of Letters Series.”” ‘The following rather long account .’
is also from the same: ‘ As his principal character, France
has taken the Titus Blius Lamia, * * * 3 gay young
" Roman who ** * ¥ s banished, * * * goes to
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Palestine and meets with a friendly reception in the house
of Pontius Pilate. Forty years pass; Zlius Lamia has long
been back in Italy, he is at Baiae, taking the baths, and is
sitting one day by a path * * * when in the occupant
of alitter * * * it seems to him that he recognises his
old host, Pilate.

‘“‘And it really is Pilate. * * * ‘They talk of old days
—of all the trouble Pontius had with those wretched Jews,
who refused to do homage to the image of the Emperor on
the banners and allowed themselves to be flogged to death
‘rather than worship it. * * * He recalls an evening on
which he saw one of them (Jewesses) dancing. * * *
She had heavy red hair, this girl, whose charms enticed the
young Roman to follow her everywhere. ‘Dut she ran
away from me,’ he continued, ‘when the young lay
preacher and miracle-worker came from Galilee to Jerusalem,
She became inseparable from him and joined the little band
of men and women who were always with him. You
remember him of course?” ‘No,’ replies Pilate. ‘His
name was Jesus, I think; he was from Nazareth.’ ‘I do
not remember him,’ reaffirms Pilate. ‘You were obliged
to have him crucified.’ ‘Jesus—’ mutters Pilate, ‘from
Nazareth—I have no recollection of it.’ *’

This is how *‘ values’’ are ‘‘ transvalued” by a cynie,
Anatole France makes even Pilate forget Jesus and Lamia
remember him only becauseof Magdalenel But as a country-
manof mine, Professor Seal, has well putit in his introductory
note to Mookeriji’s /udian Shipping : ‘‘Toexplodethe Mosaic
authorship is mot to explode Moses in culture-history.’
Christ, the ‘‘ strong Son of God, Immortal Love”’ lives in
human imagination thongh the man Jesus is forgotten.
It should, therefore, be a most natural thing if we do not find
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the historic persons Coufucius and Sikyasimha to be the
sole luminaries of their age which the reverent and pious
imagination of future generations of devotees have made out
of them as the Eternal Sage and the god Buddia.

() Tur Prers or CONFUCIUS ,

Indeed in the China of the 6th century B.C. there was
no place for Dictator in any field. It was a period of
feudalism or political disruption, and there was no one
centre of gravity in the socio-ecomomic or socio-political
system. Decentralisation in politics necessarily brought with
it the establishment of culture-centres throughout the length:
and breadth of the country. In the history of civilisation
feudalistic disintegration thus serves a very useful purpose
in so far as it leads to diffusion and popularisation of ideas
through the rivalry of contending states. This is what
happened in medieeval FEurope under the régime of the
Barons, Markgrafs and Dukes, guilds and city-states. Every
barony or duchy had its own wumnnesinger, chdrana, min-
strel, volksdichier, wanderleler, troubadour and trouvere.
It is extremely difficult for even an extraordinary genius to
get more than a parochial fame under conditions which
foster local patriotism, unless there be special circumstances
calculated to break the barriers between centre and centre
and create a common standard of cnlture.

The following account of Legge about the manner in
which the Book of Odes could be compiled is interesting ds
showing how cultural unity is possible even under feudal
conditions: ‘‘The feudal states were modelled after the
pattern of the royal state. They also had their music-
masters, musicians, and their historio-graphers. The Kings
in their progresses did not visit each particular state.
* * % They met, at well-known points, the marquises,
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earls, barous of the different quarters of the kingdom,
* & % We are obliged to suppose that the princes would
be attended to the places of rendesvous by their music-
masters, carrying with them the poetical compositions
collected in their several regions, to present them to their
superior of the royal court.” It was the Durbars or
Imperial conferences that supplied the commecting link
between state and state in feudal China. But though such
gatherings might be good opportunities for minstrels to get -
a hearing beyond their little platoon, it is very much to be
"doubted if they furnished facilities for scholars and thinkers
to reach their peers throughout an entire continent, In dis-
integrated Germany, on the other hand, culture could be
unified and the first-class thinkers conld acquire an all-Ger-
man reputation because, according to Merz in the History
of European Thought, ‘‘the migration of students as well as
ceminent Professors from one university to another was one
of the most important features of German academic life.”’
The condition of the Celestial kingdoms during the Chou
Period cannot, however, be compared to that of the German
states of the 18th century.

Professor Gowen gives the genmeral character of the
Chou Dynasty which ruled over China from B.C. 1122 to
249; ‘“‘The period as a whole reveals a gradual weaken-
ing of the central anthority by reason of the increase of
power in the vassal and confederate states, The number of
these at one time was as many as a hundred and twenty-five,
and even in the time of Confucius there were fifty-two.”

About the middle of the 8th cent. B.C., to quote again
from Gowen’s Qutline Hislory of China, ‘' the vassal princes
became more and more powerful ‘and therewith more and
‘more independent. ‘They began to take possession of entire
provinces and to govern them without reference to the
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decrees of the Emperors.” And ‘‘ihe history of the next
century z.e. from B.C. 685 to 591 has been entitled the period
of Five Leaders because it exhibits the rise in succession to
power of the five states,” The disunion and struggle for
hegemony went on Lill B.C. 249.

Professor Hirth also remarks: ‘‘If we glance at a
historical map of Germany during the Thirly Vears’ War,
and if we recall the changes it underwent before and after
that period within the space of about two centuries and a
half, corresponding in duration to the Cluzn-fszn period
(B.C. 722-481) we may comprehend the difficulty, not to’
say impossibility, of furnishing a synoptic view of the
numerous states constantly at war with each other, falling
under the nominal sway of the Chou Dynasty. ¥

Fach fendal lord certainly considered himself to be a
son of Heaven, and the royal court was everywhere organised -
on the same plan fully described in the Cloxn-Z, the Text~
Book of Politics compiled in the 12th century B.C.. Regard-
ing this work Hirth says: ‘‘As an educator of the nation the
Chou-lz has probably not its like among the literatures of the
world, not excepting even the Bible. This remark refers
especially to its minute details of public and social life.
*¥ * % The most rigid religious ceremonial regulates the
daily life of the Emperor, government officers and feudatory
lords.”

According to the stereotyped conmstitution set forth in
the Chou-li, every state had to maintain six departments of
government, each under a Mandarin. Unfortunately, we
know very little of the names of the persons who, like the
Great Sage and ks rival-Lao-tsze, filled those posts, and of

the kind of work they actually did. But it is evident that
Sseattered throughout the Middle Kingdom there were born
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during the long period of the Chou Dynasty men of mark in
statesmanship, education, philosophy, and warfare. Asitis,
we have thenames only of Laotsze the keeper of archives at
the Imperial capital, and Confucins the Judge and Librarian
at a provincial city, both belonging to the sixth century B.C.,
and of Kuantzi the Prime Minister of a small state towards
the beginning of the seventh century B.C.. About this states-
man-philosopher Hirth remarks: “The advice given by
Kuantzi has become the prototype of governmental prndence
fot Chinese official life. Thus Kuantzi * * * has become the
father of institutions of the utmost importance to the whole
empire during its later economic development; for example,
in regard to the iron and salt monopolies. If we consider
that his life-time lay in the early days of regal Rome, and
that the work of his life was done before Solon, the Athenian
was born, Kuantzi may be regarded as having furnished the
very type of a statesman in the modern sense by collecting
facts for the purposes of governmental administration; fur-
ther by endeavouring to describe such facts in the shape of
a numerical formula, he may be regarded as the oldest
statistician of all nations.”’

In the present state of Sinology we have only vague
references to the ancient sages and professors of Tacism in
counexion with Laotsze, and to previous collectors, compilers
and editors in connexion with Confucius. If the fame of
Confucius depends mainly on his work as editor, he has
certainly been usurping the meed due to others, since neither
the Book of History nor the Book of Odes, the two most
important, nor the Book of Changes, the most ancient
and .abstruse, of Chinese Classics, owe their compilation to

"him. In any case it is clear that Confucius was only one of
the many intellectuals who applied their brains to the prob-
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lems associated by posterity exclusively with his name.
His life, we know, was not a success. He was not con-
fident even of his posthumous fame. He is said to have re-
marked about himself: ‘‘My principles do not make way in
the world; how shall I make myself known to future ages?”
He retired from public life in despair and died broken-
hearted. He declared himself to be a failure—‘“The great
mountain must crumble, the strong beam must break, the
wise man withers away like a plant.”

This was the historic person Confucius. He had not
to remounce royalty like a Sikya or suffer martyrdom
like a Jesus, e was not a successful nation-maker like
the Prophet of Mecca, nor did he experience the ecstasy
of a Chaitanya of Bengal. Vet, in the words of von der
Gablentz, “‘even at the present day, after the lapse of more
than two thousand years, the moral, social, and political
life of about one third of mankind continues to be under
the full influence of his mind.”” It was under the Han
Dynasty 7.e. over 300 years after his death, that Confucius
was made Duke and Farl. The Chinese Herodotus, the
historian Suma-chien (2nd-1st centuries B.C.) calls him “the
divinest of men,” And he was made “Perfect Sage” in the 5th
century A.D. 7.2, a whole milleninm after he was dead and
gone, Surely, ‘‘distance lends enchantment to the ear!”

In the sixth century B.C. Confucius was only a
motrtal among mortals, But the age itself was an extraor-
dinary ome, Says Prof. Suzuki: ‘What a glorious age
this was for early thinkers of China can be seen from the
fact that several writers and -historians of ‘the day made
attempts to classify them according to their doctrines, the
nuntber of which had become confusingly large. To quote’
-only oné. of these historians, Panku, author of the History of
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the Han Dynasty, divides the ante-Chin (Chou dynasty)
thinkers into ten classes: (1) Scholars (Confucians), (2)
Taoists, (3) Astrologers and Geomancers (4) Jurists, (5)
Logicians or Sophists. (6) Followers of Mutze, (7) Diplo-
matists, (8) Miscellaneous writers, (9) Agriculturists, (10)
Story writers.”’

Confucius may be great, but China is greater. Re-
garding the general stir and turmoil of the period Suzuki
remarks: ‘‘The Chinese mind may have developed later
a higher power of reasoning, and made a deeper study
of consciousness ; but its range of intellectual activities was
never surpassed in any other period. * * * During the
ante-Chin period Confucianism was not yet firmly establigh-
ed, and there were many rival doctrines struggling for
ascendency and rec¢ognition.”

Confucius is not China. We have been misunderstand-
ing the Celestial People by taking it as but Confucius
“ writ large.”’ 'To understand the Middle Kingdom of the
time of Confucius it is desirable to have the fresh standpoint
of an Anatole France with regard to the age of Jesus.
The so-called Confucian classics must not be allowed to
cover our whole mental horizon, They should rather be
awarded a place neither superior nor inferior to, but along-
side of, the works of the class of Chou-/ and the Taoist lore
compiled by the Great Sage's senior and no less great rival.
And to have a complete picture of the intellectnal atmos-
phere one would have to familiarize oneself with numerous
other forms of literature which unfortunately seem to have
been neglected and not given their due by sinologues.
Much useful work remains to be done in the culture-history
of pre-Confucian China covering, as it does, a period of over
3000 years.
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‘The only original work done by Confucius is the com-
pilation of the history of the state in which lie was born from
the court documents. It is called ‘‘Spring and Autumn
Annals,’® the dullest of the five classics, and generally
recognised to be unreadable except for the notes added by a
subsequent disciple. As for the other four, his position is
that of the Hindu ["ydsa (lit. the compiler of ancient texts),
to whom we owe the ledas and Mahdbhirata in their
present forms. Not even that, because there had been
other Chinese Vyiisas before him ; and it is to them that the
credit should be given.

() Tue PeErs OF SARVASIMHA

Similarly iu painting the intellectual and gpiritual
India of the sixth century B.C, the artist should not cover
the whole canvas with the huge portrait of a Sikyasimha.
Sélcyasimha is surely a giant, but his peers were as great
giants as himself. It was, in fact, an ape of giants, to be
compared with any Augustan era in world’s history. ‘The
compatriots and immediate precursors as well as juniors of
Sékyasimha counted among them the Protagorases, the
Anaxagorases, the Socrateses, the Platos and the Aristotles
of Hindusthin~—that band of Fpdsas, sophists and encyclopze-
dists to whom we owe in a systematic form the earliest
specimens of Indo-Aryan medicine, chemistry, botany,
zoology, philology, logic, metaphysics, and sociology.

It was an age of Parishats or academies, permanent
forest-universities, periodical forest-conferences of the mas-
ter-minds, itinerant preachers, Socratic questioners, closet-
recluses, and researchers and investigators into everything
from sexnal science to salvation. Sikyasimha was only
one of the numberless ‘‘stormers and stressers’ in that
epoch, of sturm und drang.
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Like the China of those days India also was in the feudal
stage. So much of the country as had received the light
of the Vedic Rishis was divided into a number of royalties,
chieftaincies, and even clan-republics. It was not till about
150 years after Sakyasimha that the people of entire Hindus-
thin were to realise and achieve their political unity under
the organising genius of the Maurya Monarch. But as yet
the fact that Sikya was born not on the banks of the
sacred Indus or in chief cities like Benares and Pataliputra
but in a markgrafate, the debatable border-land *between
Bengal and Nepal (certainly, to a great extent, the a/fima
thule of the eunlightened people of those days), indicates
that Aryan culture was not confined only to the metro-
polis aud well-established centres of influence but was
gradually bringing ‘‘ fresh fields and pastures new’ undet
its sway. Feudal India in the age of Sakyasimha witness-
ed the diffusion and expansion of culture, which, to quote
Merz’s remarks about the progress of thought in Feudal
Germany, was ‘‘not a stationary power, but continually on
the move from south to north, from west to east, to and fro,
exchanging and recruiting its forces, bringing heterogeneous
elements into close contact, spreading everywhere the seed of
new ideas and discoveries, and preparing new land for still
more extended cultivation.’ ‘

_ 'T'o mention only a few names among the master-minds
of Sikyasimha’s age. There were the grammarians of the
Pinini cycle, whose comprehensive work on Sanskrit lan-
guage stands the most rigorous test of moderns philologists as
a monument of logical insight and thorough-going research.

There were the chemists, botanists and zoologists of theé

* A non-Aryan sphere of influence, according to Pandit H. P, Sﬁs._tt'i“&
Calentta.
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Charaka-schoo] whose encyclopedic work on Aywrveda (The
Science of Life) continues to be the basis of Hindn medical
practitioners even to-day. ‘Then there were the sociologists
who, following the lead of the eponymons culture-hero Manu,
were the compilers of Dkarma Sdstras, Smrits Sdstras, Nit
Sastras, ete., each of which is at once the Hindu ¥7-Aing,
and Lz-king and partially also the Shu-king. It was out
of this class of literature that about 150 years after Sikya-
simha, Kautilya the Finance Minister of the Maurya
Eumperor derived materials for the Hindu Chou-f, called

the Artha Sisira, the Imperial Gazetteer of India in the
4th-3rd centuries B.C..

Besides, the students of (panishads and Darsanas,
those systems of psychology, logic and metaphysics, were
a legion. Add to these the scholiasts who took as their
master Veda-Vydsa, or the famous compiler of Vedic
Literature, and we get an idea of the all-round in-
tellectual activity that characterised the life of the people
during the age of Sfkya. Nor is this all. There were
innumerable ‘orders’ or corporate bodies of wanderers or
hermits. Says Prof. Rhys Davids in Buddiist India: ‘‘In
a note to Pamini IV. 3,110 there are mentioned two
Brahmin orders, the Karmandinas and the Pardsirinas.
¥ % ¥ In the Majjhima (3, 298), the opinions of a
certain Phrasfriya, a Brahmin teacher, are discussed by ‘the
Buddha.”” Rhys Davids also mentions several Orders older
than the Sfkyan. Also, ‘‘the Jains have remained as an
organised community * * * from before the rise of
Buddhism.”  All these Orders equally *claimed to be pure
as regards means of livelihood, * * * to be unfettered
® * & fobefriends; * * * were all mendicants.”
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‘The chapters, ‘‘ Mahavira's predecessors and disciples’
and ‘‘Introduction to Jaina philosophy’’ in Mrs. Stevenson’s
Hear t of Jainism furnish also from a new angle an account
of the thought-forces that had been moving in the Indian
mind during the 6th century B.C..

There were thus other Niywdnists (Quellers of Misery)
and salvationists, spiritual doctors and moralisers, self-
torturists and moks/ha-seekers, renunciationists and ‘‘ path ”-
finders, theists and non-theists, as well as positivists, hu-
manitarians, and teachers of the ‘whole duty of man’ besides
Sikyasimha. His were no new-fangled ideas, and he was not
branded as the ‘ corrupter of youths;’ the topies of his talk
were all in the air, the man in the street was equally at
home with those problems and probably also with some of
the solutions. If his contemporaries had reasons to find
fault with him they had equal reasons to find fanlt with
thousand others. Nor was Pali, the language or dialect in
which Sakya'’s Analects or discourses, sayings and dialogues
have been preserved, his own improvisation. It had been
growing as the medinm of communication all throngh upper
India especially among the wanderlelirers, paribbijakas,
the peripatetic sophists, itinerant monks, etc., as Prof. Rhys
Davids has carefully pointed out. Naturally, therefore,
like Confucius, Sakya also could not be regarded as a god,
a prophet or even an extraordinary saint in his life-time.
He was only 2 man among men, not even a demi-god, at
best, the founder of an Order (or Samgka).

Secrron 3

Development of Traditional Socio-Religious Life
(a) RErATIVITY OF RELIGION 70 ENVIRONMENT
T'he historic Jesus of Nazareth is said to have advised
his compatriots to follow the doctrine of Non-Resistance:
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¢ Render unto Ceesar the things that are Ceesar’s.”’ Another
such quietistic and passivistic announcement was made
by him when he declared: ‘‘My Kingdom is not of this
world.”

The Bible is the gospel of political Niwdnism (anni-
hilation) and non-sceular other-worldlyism, what in latest
phraseology is called Pessimism. It is strange, therefore,
that Schopenhauer, whom nature and the discouraging cir-
ctmstances in the national outlook of Young Germany co-
operated to make the arch-prophet of Pessimism in modern
Europe, should try to have his views confirmed by a few
passages from the Indian Upanishads and Dhammapada.
His authority was nearer home, and he might have well re-
marked of the anti-military and anti-political verses of the
Bible what lie said about the Upamishads: ‘‘They have
given me solace in life, and they will give me solace in
death.”” But the pessimistic character of the teachings of
Jesus has been pointed out by another philosopher who has
been recently much in vogue. Nietzsche finds in the
Hindu sociologist Manu’s Code a rational system of social
“‘values,” whereas he condemns the Bible as preaching the
“slave-morality,” as teaching exactly the thing which the
quietist Schopenhauer would have appreciated.

Political indifferentism and desire to escape from the
troubles and diffieulties of this world into the convenient
other-world of spiritual bliss were characteristics of the
Apocalyptists of the 2nd-1st centuries B.C., who contributed
to the building up of the Bible story. ‘This has been noticed
by historians also. Prof. Dunning of Columbia University
in his History of Political Theories has dealt with the sub-
ject from the rational standpoint of evolutionary sociology.
He acctounts for the quietistic pessimism in the declarations

¥
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of Jesus by reference to the economico-political subjection
of the Jews to the Roman Casars.

A subject race can have no politics. The Jews had no
scope for advancement in this world. It was out of the
question for them to snccessfully resist the Romans. ‘‘To
render unto Ceesar the things that are Czesar’s?’ was a
‘“virtue of a necessity.”’ As the mediceval Shylock put it in
Shakespeare’s language :  “‘Sufferance is the badge of all
our tribe.,”” ‘To this might be appended :—‘‘And non-re-
sistance is the creed of all our Riskss.’’ A persecuted and
suffering tribe can evolve out of its inner comsciousness
not the philosophy of energism but only the metaphysics
embodied in such sx#ras as ‘‘ My Kingdom is not of this
world,” or ‘‘the Kingdom of God is within you.”

This Historical Method of criticism applied to the intexr-
pretation of the Bible may be one-sided to a certain extent.
But it throws light from a new angle and hence requires
to be applied to the study of all the culinre-systems of
the world. '

It is, however, a very new method even in Europe and
America, It goes without saying that Asiatic Sociology has
not been attacked with this weapon. For as yet sinologues,
indologists, assyriologists and egyptologists have been in-
terested in their sciences mainly as archseclogists, palezon-
tologists and necrologists, i.e., as students of interesting
curios, specimens of fossils, bones of dead organisms, etc.
A real Biological study of these phenomena as specimens of
living humaun culture, as expressions of growing vital force
will commence after the pioneers have done their work.

To whom is Plato’s Republic intelligible without the
mass of facts bearing on the whole mzlzen of Hellenic city-
states out of which it grew? 'What would be the appreciation
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of Dante's Divine Comedy and Milton's Paradise Lost with-
out reference to the Catholicism of medizval Furope and all
that Puritan England implies? It must be admitted that
as yet neither Confucius nor Sikyasimha, in fact, none of the
philosophers, poets and religious leaders of the Orient have
been placed in their proper historic perspective, i.e., their
socio~econtomic and political background, We try to under-
stand Asia from single passages, or single books, or single
individuals, or single instilutions or single movements!

The difficulty of understanding the religious conscious-
ness or the whole mentality and intellectuality of peoples
who have been extincet or are in very unfavourable position
in modern times would be apparent if we take a simple
instance from successful specimens of to-day. Suppose one
has to interpret England or English mentality or the reli-
gious consciousness of the Fuglish people in the year 1915.
Applying the conventional method of interpreting Asia by
such catchwords as ‘‘changeless East, ” ‘‘pessimistic Orient,’’
and '’ non-aggressive Asiatics” or by single individuals as
when we use the equation ‘‘Confucins==China,"” and the like,
we ask—"'“Who or what is England? Is it Stopford Brooke or
Frederick Hartison or Bernard Shaw or Kitchener?—or Is it
the Manchester capitalists or the University undergraduates
or Slum-landlords or Labour-Unions®>—or Is it the Times
Baok Club or Armstrong & Co., or the British Museum or
Trafalgar Square?—Or rather is it the Bible or the
Encyclopsedia Britannica?’ ‘The question itself seems to
be absnrd. And yet we have to be satisfied with answers
to absurd questions reparding Asia.

China is greater than Confucius as India is greater than
Sakyasimha,  The religious sentiments and spiritual
activity of the people of both these continents are, therefore,
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more than what can be found in the writings, compilations,
sayings or dialogues of these two men.

() CHINESE RELIGION IN THE AGE oF CONFUCIUS

As contributing to the picture of Chinese religion in
the 6th century B.C., it is interesting to kuow of the legend
that Confucius came to Laotsze to interrogate the great
Taoist sage about the laws and rites of social life. Says
Prof. De Groot—"‘‘ Although Confucius was evidently mo
adherent of the Taoist discipline in its rigorous form, and
certainly no hermit, yet we are not entitled to admit that he
was not a good Taoist. The fact that he piously visited
Laotsze in his retirement is significant; moreover, according
to two Classics, he explicitly mentioned Taoist retirement
and indifferentism with high praise.”’

““The very wise and virtuous man,’’ said Confucius,
‘‘acts and behaves according to the Tao; * * * butitis
only the holy man who can withdraw from the world and
conceal his wisdom without spite. * * * ‘Those who
with earnest faith, wish to learn the Tao of natural good-
ness, which protects against death, neither enter a state

which is in danger mor stay in a state where disorder
reigus.”’

“After reading these classical passages,’”’ says De Groot,
““we may look with less distrust at a page in Chwang's
writings which represents Confucius as a most ardent apostle
of Taoism, urging a prominent disciple of his own towards
the cultivation of indifferentism about his own person and
the things around him, and also to the practice of ‘inaction.’ !

‘Whatever be the value of the Taoist teachers’ story about
thehistoric Confucius having studied and practised their teach-
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ings, there is no denying the fact that these were as powerful
in his days as in classic times. The mysticism of the
Toaoists must not be ignored if we are to get a full view of
Chinese religions ideas. Thus in the classic Book of Riles,
as De Groot points out, we read of ascetic practices as being
traditional. “‘In the month of midsummer the growth of the
days reaches the ultimate point, and the Yin and the Yang
commence their annual struggle so that the principles of
death and production separate. Men eminent for virtue and
wisdom then fast; they conceal themselves somewhere in
their dwellings, where their desires are stilled, where they
do nothing with precipitation, and banish music and lust.
Nobody may enter there; they must take the smallest
possible quantity of savoury food, and have no well-tasting
mixtures brought to them. They must put their sexnal
desires in the background, and set their minds at rest.”’

Not only did mysticism prevail as of old; but the
classical socio-religious life seems to have remained entire.
According ta Giles ‘‘the reeds and the tortoise shell were
still employed, * * e find allusions to fasting. * * *
It appears that fasting and purification were practised for
about ten days before the performance of the sacrifices taok
place.”

The deities of the earliest Chou Dynasty continued to
receive worship and sacrifices in Confucius’ and Laotsze's
time. ‘The pantheon still consisted of the Shangti,
heaven, earth, ancestors, mountains, rivers, elements,
planets, ete. Nor was there anything to counteract the per-
petuation of fetichism, shamanism, demonolatry, charms,
ete., observed by the Celestials of the classic age. The Vedic
Indians conld still live and move easily with the Chinese,
and also with the great Confucius, '

t, t
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For Confucius was not the founder of any new school,
religious or moral or educational. Probably his method
was Socratic, and he had pupils, disciples, admirers, and
followers. ‘‘Sometimes,’’ it is said, to quote Rev. Dergen’s
The Sages of Shantung, ‘‘his {ollowers numbered 3,000.
It is not to be assumied that this number was instructed
at any ome time, but therc were crowds competing to get
within the sound of his voice, and be regarded as atiendants
on his lecture.’’

He was a man of encyclopaedic culture, So the topics
'of his lectures were diverse. ‘‘It is said that he taught
literary criticism, and history. Practical ethics, faithfulness,
honesty, music and poetry were discussed and studied.
Theories of governments, and even metaphysics were
amongsl his favourite themes.”

His reputation with posterity depends on the Classics
alleged to have been edited by him. His literary work is that
of a historian, not of a philosopher. But as historian, his
chief object was moral. He may be compared to Plutarch
who wrote the Parallel Lives of Greek and Roman celebrities
to incnleate moral lessons. Confucius cared {o chronicle the
history of his own state as well as to set his seal upon the
storehouses of information regarding the classic past be-
cause his practical object was to educate the princes and
statesmen by warning as well as by example. But unlike
Plutarch, the Chinese Vyiisa did not take the Carlylean view
of history as a ‘‘biography of great men.”

Prof. Hirth says:—*'‘To reform the social life of his
native land, to lead his contemporaries to adopt a certain
standard of morality as exhibited in their daily doings, was
the main ambition of his work. This standard he
endeavoured to derive from the records of the past.”
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So far as religion was concerned, the Celestials of Con-
fucius’ age were not at all affected by what he did; becaunse
he had nothing new to give. Rather, his editorship
placed before them as fixed codes the Dibles they had been
traditionally following. His work was not creative in any
sense, but conservative, ‘The old cnlt of Nature-forces
thus continued to persist in its entirety. Amnd if to future
generations of Chinese, Confucianism has meant simply the
study of the classics, teligion in China may be supposed to
have been the same after as before Confucius and also in
his own age. '

Nor did the personal life of Confucius contribute any
new factor to the traditional religion. In the third lecture
Giles has shown that the sage followed in /o everything
that was done by his contemporaries. He had no ideas of
reform as to the conceptions or practices governing the socio-
religious life of his countrymen. ‘‘He believed firmly in a
higher power—the God of his fathers. * * * Not only
did he believe in the existenice of this Deity * * * but
he was conscious, and expressed his consciounsness openly,
that in his teachings he was working under divine gnidance.”

Confucius once said: “‘If my doctrines are to prevail,
it is so ordered of God; if they are to fail, it is so ordered
of God.” Vet Confucius has been known to be an atheist
and a positivist, and the Chinese who follow him as a
ton-religious peoplel

Giles remarks further: ‘‘ Although he would not dis-
cuss in a familiar way the pros and cons of belief in an unseen
world, probably because of the solemnity of the subject,
he did not hesitate to use the name of the Deity in any
suitable connexion.”” As for the Supernatural world, the fol-
lowing opinion of Confucius is recorded in Confucianism and
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26s Rivals: ‘‘How abundantly do spiritual beings make
their presence manifest among usl We look for them but
do not see them, we listen to them, but do not hear them;
yet they enter into all things, and there is nowhere they
arenot. They cause all the people in the world to fast,
and to put on their best clothes, in order to take part in
the sacrifices.”’” What more do we find in the religious
beliefs of Vedic or modern Hindus? Surely, if the Indians
of any age are religious, so too was Confucins, so too are all
those who call themselves Confucianists,

Confucius believed in sacrifices, and in the existence
and presence of the spirits of the departed dead. He also
sacrificed to his dead ancestors and to spirits in general.
All his life was thus perfectly in accord with the prevailing
religious customs. Both by writings and practice Confucius
was conserving the past. If the Vedist conld appreciate
easily the sentiments and tendencies of the Chinese of the
12th century B.C., he could certainly be quite at home among
the audience of Confucius.

Under these circumstances it seems absurd to ask the
question: ‘‘ Is Confucianism a religion or simply a system
of morals?” ‘The proper question rather is: ‘‘Should
the Chinese religion of the classic age or of tlie age of
Confucius be called Confucianism? What is the contribution
of Confucius to the making of thisreligion?"’ It would have
been clear that Confucianism as a title applied to Chinese
religion down to the 6th century B.C. is a misnomer.
Following the Chinese example, the Hindus would have
called their ancient religion Vyésic simply because Vyisa
happened to be the compiler and editor of the Vedic texts!
The best name for the cult of World-Forces like those in
ancient India and China is Sazdfanism as devised by the
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Hindus and Zaodsm as known to the Celestials—both
implying the idea of Eternal Order or Permanent Way.

The Chinese like the Hindus have ever been prolific
in the invention of gods and goddesses. There are facts to
indicate that the classical Nature-cult did not remain
stationaty hut passed through various stages of developmeunt.
Even the unchanging Chinese change—and they knew how
to change and adapt themselves according to the Zedigerst
millenniums before the so-called ‘‘ opening up of China.”

The following extracts from the China Remew (XIIL.
416-18) are quoted to show that deities unknown to people
of the fitst three or four hundtred years of the Chou Dynasty
have been infroduced in subsequent periods:

“ The worship of the gods of the five elements * * *
appears first in the seventh century before Christ and in
northwestern China, in a region at that time only recently
admitted to China proper. ‘This worship spread afterwards
to other parts of the country. * * *

“In the sixth century before Christ there can be no
doubt that in the countries of Sung and T'sin the brighter
stars of these groups (Scorpio and Orion) were worshipped.
* k%

‘It is then (6th century B.C.) that we find stars wor-
shipped in particnlar cities and that the twelve signs of the
Zodiac were believed to control the destinies of states,
Particular stars and groups of stars were worshipped in
the supposed causes of fires and such like calamities. * * *
In B.C. 540 there is a more detailed account of the same
worship in the 750 chwen, and at about the same time, in
the Kwo Yii, we find sbundant proof that the Chinese
then believed that the various baronies of China were all
controlled by particylar stars.”’
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The writer goes on to say that ‘‘fresh legends unknown
to Confucius were growing up in his time on the Shantung
coast which greatly extended classical records of Chinese
primitive history.” So, after all, the poet’s dictum—
“Better fifty years of Furope than a cycle of Cathay’'—
should not be the starting hypothesis of the sober historian.

Terrien De La Couperies’ Western Origin is quoted by
Werner for his Clinese Sociology. Inihis we gel evidence of
the additions to, and modifications in, the classical pantheon
of the World-Forces.

“ Fire-worship, connected with Astrology, wasestablished
in the state of Sung, some time before B.C. 564. Variousnew
notions about fire appeared in the 6th century B.C. * ¥ #
Among other innovations were: ‘' A state sacrifice every
year at the vernal equinox for the renewal of fire; all fire
had to be extinguished three days previously and food
taken cold. The rule was established for the first time in
Tsin (Shansi) by the Marquis Wen (B.C. 636-27)."

It may be remarked by the bye that this is a custom
observed in India even to-day.

Further, ‘‘ We hear of a new worship of a deity of
fire named Hwei-luk, and of a deity of water named
Hinen Ming in B.C. 524 in T'cheng (8. Honan)—once only,
as if it were a local affair. * * * The worship of the fire-
goddess [Fwes-/uk * * * has become the worship of
the spirit of the hearth, the household fire~god, commonly
called the kitchen-god. It was sacrificed 1o for the first
time by Hia Futchi, keeper of the ancestral temple of the
state of T,a about B.C. 600. * * * 'This worship was
not yet an ancient institution at the time of Confucius.”’

The following history of the fire-deity is also interest-
ing: ““In B.C. 533 it existed in E. Honan, and in the third
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century B.C. it was also flourishing in Kiangsu and
Shansi, It was adopted by the Emperor himself under
the Han dynasty (B.C. 133); at present it has become the
most extensively worshipped divinity of China, the various
names given to it show the successive and different aspects
under which it was considered.”’

These and many other facts point imevitably to the
analogy and parallelism between Chinese and Hindu
religious developments as we shall show presently. In
the mean time the remarks of Rhys Davids about the
elasticity, flexibility and adaptability of the Hindu genius
may be deduced from the history of Chinese religion:
‘“The old gods, z.e. the old ideas, when they have surviv-
ed, have been so much changed; so many of them have
not survived at all, so many new omes have sprung
into vigorous life and wide-reaching influence, that ome
conclusion is inevitable. The common view that the
Indians were very different from the other folk in similar
stages of development, that to that difference was due
the stolid, not to say, the stupid, conservatism of their
religious cenceptions, that they were more given to supersti-
tion, less intellectual than, for instance, the Greeks and
Romans, must be given up. * * * ‘The real facts lead
to the opposite view—they show a constant progress from
Vedic times onwards, * * * But whatever the facts,
and whatever the reasons for them, we are not likely to
cease from hearing that parrot-cry of self-complacent
ignorance, ‘The immovable East’—the implied sop to
vanity is too sweet to be neglected.”’

This is the greatest ‘‘ idola’’ of the 19th and 20th cen-
turies, for every age has its own #do/a. ‘The soomer this
superstition of the modern West regarding the Orient be
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given up, the easier would be the solution of the ‘‘ Inter-
Racial Problems,” and the better would it be for the
science of Sociology. 'The wotld is in need of a Bacon
equipped with the organon of the Historico-Comparative
Method to demolish the unthinking vanities and obstinate
medisevalisms of the so-called ‘‘superior races” in this
the most enlightened age of Culture-History.

(¢) INDIAN RELIGION IN THE AGE OF SAKVASIMHA

Sikyasimha was preéminently a philosopher and meta-
physician. Confucius was mainly a historian and sociologist.
‘The intellect of Confucius was not vigorous enough to come
out of the struggle with the ‘ eternal questions ’ guite un-
scathed. He, therefore, considered it prundent to leave
them ““open” but did not, as we have seen, disbelieve or
demolish them. He was not in any sense an agunostic like
Mill or Huxley. He accommodated himself rather to the
floating notions of the age.

These questions, however, were not left unattacked by
the Chinese mind. Where Confucius dared not enter,
some of his contemporaries were quite at home. Thus,
to quote Suzuki, ‘‘there were people who believe. :hat
the cycle of birth and death is an irrevocable ordeal of
nature. ‘This life is merely a temporary abode, and not
the true ome, Life means lodging, or sojourning or
tenanting, and death means coming back to its true abode.
Life cannot be said to be better than death or death than
life. Life and death, existence and non-existence, creation
and annihilation, are the inherent law of nature, and the
world must be said to he revolving on an eternal wheel.
The wise man remains serene and unconcerned in the
midst of this revolution ; he lives as if not living. ”
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These metaphysical ideas were the common ingredients
in the intellectual solution of both China and India, and
could not be ignored by anybody. Confucius as a weaker
intellectual calmly took them for granted, but Sdkyasimha
boldly set out like Laotsze and Mahéavira and thousand other
Chinese and Hindu thinkers to contribute his own quota to
the untying of the Gordian knot.

It has been pointed out by every scholar, Hindn as
well as foreign, that there was nothing original in either the
methodology or the achievement of a Sikyasimha or a Mahé-
vira; they differed from the existing metaphysicians (e.g.,
those of Chhdndogya Upanishad and Sinkkya Darsana), if
at all, ouly in the emphasis laid on certain incidents.

Thus, as Mrs. Stevenson says, ‘' the Jaina, in common
with the Buddhists, seem to have accepted as the ground
work of their belief the philosophy of the Brahman Sannyé-
sin. ‘They incorporated into their faith the doctrines of
transmigration and Karma without putting a special stamp
on either, but the doctrine of non-killing (aksmsd), which
they also borrowed, they exalted to a position of primary
importauce, and they laid an entirely new emphasis on the
value of austerity both inward and outward. * * * The
Jaina hold that the six schools of philosophy are part and
parcel of an orgauic whole.”’

‘We have already seen how the idea of the sacredness of
sentient beings as embodied in the doctrine of akimsd was
getting hold of the Hindu mind in the Satepatha Brikmana.
It is difficult, therefore, to believe that the founder of what
has been known as Jainism ever contemplated or actually
effected any revolt from the socio-religions order of the day.
It is doubtful if Mahévira was a Protestant in his metaphy-

sics of thealogy, A\
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This would be all the clearer from MacNicols' /ndian
Theisme. Jainism and Buddhism are generally regarded as
atheistic and agnostic, but the author points out the theistic
element in both. ‘‘And yet a closer examination reveals
the fact that genuine elements of the theistic tradition were
present specially in Buddhism from its very inception, and
that with the development of the religion these discovered
themselves wore and more fully. It is natural indeed that
this should be the case; for those new religions did not, any
more than other religions elsewhere, spring full-grown from
the brains of their founders, nor are they out of orgamic
relation to the speculation and the devotion that precede
them., * * * Both Jainism and Buddhism are, after all,
phases of the long Hindu development, absorbing elements
from its complexity and responding to certain demands of
the spirit it expresses.”

The story that Sakyasimha began his spiritual quest
with lessons from the philosophers of his time and found the
whole encyclopzedia of contemporary Hindu cultnre inade-
quate to the hunger of his soul, points emphatically to the
intimate connexion with his age. It is like the legend of
Confucins’ interview with Laotsze. The following account
of Mahédvira’s initiation is also interesting as showing the
general trend of Indian thought in the sixth century B.C.:
¢ Jainism, though it denies the existence of a creator and of
the three gods of the Indian trimurti, Brahmai, Visnu and
Siva, has never shaken itself free from the belief in many of
the minor gods of the Hindu pantheon. Itgives these gods,
it is true, a very secondary position as servants or tempters
of the great Jaina saints, but their existence is accepted as
undoubted; accordi}zgly, in the account of Mahavira’s initia-
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tion we shall find many of the old Hindu gods represented
as being present.”’

We have seen that among the Celestials their classical
mentality and religious consciousness expressed themselves
in their entirety in the sixth century B.C.. We have exam-
ined also some of the materials which enable us to get an idea
of the modifications or changes in emphasis that must have
been accomplished through the age-long evolution. Soin
Hindusthdn the religious consciousness which was exhibited
in the Vedas is apparent to students of Hindu mentality
in the sixth century B.C.. The continuity of the traditional
metaphysics was not broken. Rather it was the age when
the whole philosophic culture of the race got systematised
and codified as ‘‘ Schools.” ‘These schools, therefore, as
embodying the past, constitute the landmarks of an old life.

Confucius believed in the god-lore of his contemporaries
and subscribed unhesitatingly to the whole theological
apparatus and religious laboratory of the time. Sakya-
simha, Mahévira, and some others probably did not believe in
the traditional god-lore. But the god-lore itself remained
entire, It was neither demolished nor got atrophied. On the
other hand, the whole Vedic Mythology came down in a
more concrete and personified form. ‘The vague became
distinet, the metaphors became organisms, the words became
facts. In certain cases the names of the deities changed, in
others their functions changed, while a few new names were
added to the list, and there was a readjustment in the position
and importance of the members of the Pantheon. All this
was due to the impact of history, race; place, and the people.
It is exactly these modifications i Chinese religion due to
the folk-element and plate-element that one would like to

know, We have noted some of these in the previous Sub-
section (b). , ..



RELIGION IN THE AGE OF SAKVASIMHA 69

‘The stage of development attained by the Nature-cult of
the Vedists about the sixth century B.C. is thus described by
Rhys Davids.

‘* Siri, the goddess of luck, was already a popular deity
in Buddha's time., * * *

“Our two poets are naturally anxious to include in
their lists all the various beliefs which had most weight with
those whom they would fain persnade. The poet of the
Maldsamaya (the Great Concourse) enumerates first the
spirits of the Farth and of the great Mountains. Then
the Four Great Kings, the guardians of the four quarters,
East and South and West and North. * * *

‘““Then come the Gandharvas, heavenly musicians,
supposed to preside over child-bearing and birth. * * *

‘‘Then come the Nigas, the Siren-serpents, whose
worship has been so important a factor in the folklore,
superstition, and poetry of India from the earliest times
down to to-day. * * *

‘“T'hen come the Garulas or Garndas, the Indian counter-
part of the harpy and griffin, half man, half bird, * * *

“Then come a goodly crowd of Titans and sixty kinds
of gods. * * * First we have the gods of kindly nature
and good character, then the souls or spirits supposed to
animate and reside in the moon and the sun, * * ¥ in
the wind, the cloud, the summer heat; then the gods of
light, then a curious list of gods, personifications of various
mental qualities; then the spirits in the thunder and the
rain, and lastly the great gods who dwell in the highest
heavens, * * *

“In neither of these two lists is Indra, the great god
of the Veda, even mentioned. * * *
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“In the period we are considering had Sakka in his
turn almost ousted Indra. * * *

‘It is the same, but in each case in different degrees,
with other Vedic gods. * * * Isdna, the vigorous and
youthful form of the dread Siva of the future, is already ona
level with Soma and Varuna. And Prajdpati and Brahma
will soon come to be considered as co-partners with Sakka
in the over-lordship of the gods. * * * ‘The worship of
Agni is scoffed at. Viyu the wind-god * * * will
soon also be the laughing stock of the story-teller. Varuna
is still a power. * * * And Vishnu * * ¥ has
scarcely as yet appeared above the horizon. Pajjunna is
still the rain-god in the Sutlintas. * * *

““I know of no other Vedic gods mentioned in this
literature. Dyaus, Mitra and Savitri, Pushan, the Adityas,
the Aswins, and the Maruts, Aditi and Diti, and Urvasi,
and many mote are all departed.”’

Prof. Rhys Davids in his Buddiist India gives the
following account of the folk-religion in the sixth century
B.C., which is nothing but a continnation of what we found
recorded in the Atharva Veda and affords a striking
parallelism to the classical and contemporary religious
practices in China.

‘“We are told of palmistry, divination of all sorts,
auguries drawn from the celestial phenomena, prognostica-
tion of dreams, auguries drawn from marks on cloth gnawed
by mice, sacrifices to Agni, * * ¥* oblations of various
sorts to gods, determining lucky sites, repeating charms,
laying ghosts, snake charming, using similar arts on other
beasts and birds, astrology, the power of prophecy, incanta-
tions, oracles, consulting gods through a girl possessed os
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by means of mirrors, worshipping the great one, invoking
Siri (the goddess of luck), vowing vows to gods, muttering
charms to cause virility or impotence, consecrating sites,
and more of the same kind."

All these supersiitions, or ‘‘religions of the feeble
minds,”’ or primitive sciences and primitive arts, have existed
both in China and India from time immemorial and are
not yet extinct in either. It may be interesting to note
that ‘‘ determining lucky sites,”” ‘' consecrating sites,” etc.,
form the topics of a special branch of Chinese literature
called Fung Shui, ‘‘ the science of building houses, graves,
and temples under {he beneficial influence of the universe.”’
We find these ideas in later Sanskrit literature as well, ¢.g.
in Varfhamihira’s Brihar Samhitt, (6th century A.D.).
Dr. Edkins in his Chinese Buddhzsm, and Professor De
Groot in his Religion tn China have devoted special chapters
to this branch of learning dealing with jumg (ile. wind)
and skui (Z.e. water). The term is exactly equivalent to
the Hindu conception of climate as Jale (water) and Vayu
(wind).

From the accounts of Edkins and De Groot it would
appear that Fung-shu? is really a primitive science of
climatology applied to the interests of social welfare.
Thus as De Groot remarks: ‘‘The influence which
Heaven and its phenomena, in particular pumg shuz or
‘ wind and rain ’ exercise upon Farth is greatly modified by
the configuration of the earth. ‘This simple truth has given
birth to the geomantic doctrine that hills may prevent
noxious winds from striking buildings or tombs. * * ¥
Windings and bends of rivers and brooks are objects of
studious care.” Students of sociology may thus be
interested in Fung-shui as representing the primitive and
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mediseval Indo-Chinese conceptions relating to the Influence
of Geography on History which in modern times have been
made into a science in such works as Montesquien’s Spzrs?
of Laws, Hegel's Philosophy of History, Buckle's History
of Civilisation and Bagehot's Physics and Politics.

Georg Blihler's /ndian Studres is quoted by Rhys Davids
to indicate that the Jitnka Stories also point to the
continuation of Vedic cult in the age of Sikyasimha and
Mahavira: ‘‘Just as the Three Vedas are the basis of the
higher instruction, so the prevalent religion is that of the
path of works with its ceremonies and sacrifices, among
which several, like the Vijapeya and the Rijasuya, are
specially and repeatedly mentioned. Side by side with these
appear popular festivals, celebrated with general merry-mak-
ings and copious libations of Swurd, as well as the worship
of demons and trees, all of which go back to the earliest
times. Nor are the hermits in the woods and the wandering
ascelics unknown.”

The Celestial and the Hindu of the sixth century
B.C. lived in the same world of morals, manners and
sentiments. If the Chinese happened to be in India they
would not feel any distance from the natives except only in
language. And if the Hindus happened to be in China
they would enter into the spirit of the Chinese people
in spite of the language-barrier.

SecTION 4.
AstaTic Posrrivism
v ‘“T'he whole duty of man "’ has been preached in every
age and every clime; and conceptious of moral obligations
found in all literatures are almost the same. What we in
modern times are likely to regard as moral truisms or copy-
. ~book maxims sbound in every holy book as the ‘‘ Eightfold
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Path” or “Ten Commandments' or ‘“I'he Five Duties.”
It is certainly unhistorical and unphilosophical to make any
such formula or sw/ra the standard by which to test the
worth of the other moral systems of the world. Nor is it
strictly scientific to call a doctrine ‘ positivism’’ on the
strength of a few moral passages or sayings only.

Unfortunately, this has been done with regard to the
teachings of Confucius in the Analects and the other
works about him compiled by his disciples. If the term
be applied to any inculcation of humanitarian principles
or social duties and the like, every religion is surely
positivistic and every human being has been a positivist.

v If every instance of moral teaching were to be placed in
the category of Positivism, the following Decalogue, guoted
from Suki dniti, a medieeval Sanskrit work, is an embodi-
ment ol Positivism:

1. Thon must not forsake your own duty in life.

2. Thou must not tell lies.

3. Thou must not commit adultery.

4. Thou must not bear false witness.

5. Thou must not forge.

6. Thou must not accept bribes.

7. 'T'hou must not extort more than what is due unto

yot.

8. Thou must not steal,

9. Thou must not oppress (commit violence).
10. Thou must not rebel (commit perfidy).

Sukriniti I. 613-616.

Such instances of positivistic cult are to be met with
here and there and everywhere in Hindu Literature.
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We have seen that Confucius the historian and
sociologist took the classical metaphysics for granted, but
Sakyasimha actively contributed to the fund of traditional
metaphysics according to his findings. Further, Confucius
accepted the theology of his people as he found it. Sikya-
simha probably did not accept his contemporary theology at
all; but neither did he argue it out ol existence. The old
cult of YWorld-Forces thus continued its sway in both China
and India, unhampered as of yore, but certainly modified
according to local and tribal conditions.

Strictly speaking, Confucius the man and the historian
was not an atheist or agnostic. And Sikyasimha the philo-
sopher and mystic was probably an agnostic, though theistic
ideas may be traced even in him. But whatever technical
term be applied to the life or writings or sayings of these
men, that term would not be the label for the socio-religions
tendency of their contemporaries; for neither of them
represents his country entirely. Theism, atheism, mysticism,
naturalism, monotheism, polytheism, in fact, every s,
existed side by side.

In spite of Confuciug’ faith in God, he has been
wrongly classed with Positivists. His Positivism is deduced
from the Socratic Dialogues illustrative of his views on all
matters.

. In his Religion of China Dr. Legge states that Con-
fucius’ ** greatest achievement in the inculcation of morality
was his formulating the golden rule, which is not found in
its condensed expression in the old classics. The credit of
it is his own. We find it repeatedly in the Analects, the
Lactrine of the Mean, and the Great Learning. "T'sze Kung
once asked him if there were one word which would serve as
a rule of conduct for all the life; and he replied, ‘Is not
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reciprocity such a word? What you do not want done to
yourself, do not do to others.”’

As has been previously stated, Confucius left the
abstruse questions open. ‘That he himself felt the im-
portance of

“‘ Those obstinate questionings 87

Of sense and outward things,

Fallings from us, vanishings,”’ ;
is apparent from his life as well as conversations. But
he did not care much to vouchsafe an answer to cueries on
those things. The record of his sayings, therefyre, must
not be regarded as a complete biography or auto-tiography.

As it is, we get his moral creed in the following quota-
tion from Ku Hung Ming’s translation of the classic called
by him “‘ The Universal Order or Conduct of Life’’ (known
as Doctrine of the Mean in 1egge's versions):

““When a man carries out the principler of conscien-
tiousness and reciprocity he is not far from thé moral law.
What you do not wish others should do unto yc 1, do not do
unto them,”

‘““There are four things in the moral life of a man, not
one of which have I been able to carry out in my life. To
serve my father as I would expect my son to serve me: that
I have not been able to do. 'To serve my sovereign as I
would expect a minister to serve me: that I have not been
able to do. To act towards my elder brother as I would
expect my younger brother to act towards me: that 1 have
not been able to do. To be the first to behave towards
friends as I would expect them to behave towards me: that
I have not been able to do.”

““I'he duties of universal obligation are five, and the
moral qualities by which they are carried out are three.
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The duties are those between ruler and subject; between
father and son; between husband and wife; between elder
brother and younger ; and those in the intercourse between
friends. These are the five duties of universal obligation.
\Intelligence, moral character and courage: these are the
three universally recognised moral qualities of man.”’

'S, This is the so-called Positivism of Confucits who never
repﬁﬂéated God or Divinity as an idea or ideal. However,
we gethere a picture of the code of morals which prevailed
among the Celestials of the sixth century B.C. and has
become s.ereotyped for all gemerations. This has beem
called by some as the Cult of ** Propriety ”’ or Good Manners.
Mr. Ku Hung Ming calls it the “religion of good citizen-
ship™ in his Spiret of the Chiinese Pegple.

It is interesting to note that the word Si7la in
Buddhist literature is the exact equivalent of ‘‘ Propriety,”
and that the ‘‘Eight-fold Path’’ described in the Digla-
Nikiya (Sutta 22) contains some of the rules embodied in
the Confucign Catechism. Says ITackmann in Buddhism as
a Religion:J ' He who wants to get at the details of these
duties may turn to writings such as Mangale Suita, the
Dhammapada, and the Sipdlawdde. 'They set forth the
duties of parent and child, of teacher and pupil, of husband
and wife, of friend and friend, of master and servant, of
laymen toward the religious institutions,’’

Besides, it is also remarkable that in the age when
Nirvéna, renunciation, other-worldlyism, were being preach-
ed by the followers of more than one Sikyasimba and one
Mah4vira, such humanitarian ethics and secular or non-
mystical morality as we find in the Edicts of Asoka (3rd cen-
tury B.C.) should have been predominant. But such a pheno-
menon should not strike as strange to those who would take
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the synthetic view of socio-religions life. History does not
furnish data as to the immediate influence of Nirvanistic
teachings on the contemporaries of Sikya. But what we do
get, after the lapse of two hundred years, is the strong
centralised Imperialism of a Chandragupta, the worshipper
of Nature-Forces, and the ‘‘enlightened Ceesaro-Papi.sm
of his grand son Asoka. Surely the Sikyasimhans had: not
extinguished or enervated the political and military genius
of the Hindu race. /I
The following has been summarized from some of the

‘Edicts of Asoka by Rhys Davids for his Buddhisy /ndia:

1. No animal may be slanughtered for sa;fﬁce.

2. 'Tribal feasts in high places are not to

3. Docility to parents is good. ;

4, Liberality to friends, acquaintances \;and relatives,
and to Brahmins and recluses is good.

5. Not to injure living beings is good.

6. Economy in expenditure, and avoiding disputesis
good.

celebrated.

7. Self:mastery are always possible afid excellent
8. Pun'fy of heart | . en for the man who is too poor
9. Gratitude to be able to give largely

10. Pidelity

11. People perform rites or ceremonies for luck on
occasion of sickness, weddings, childbirth, on starting on a
journey—corrupt and worthless ceremonies. Now there is
a Iucky ceremony that may be performed—mot worthless
like those, but full of fruit—the lucky ceremony of the
Dhamma.- And there is included right conduct towards
slaves and servants, honour towards teachers, self-restraint’
towards living things, liberality to Brahmins and recluses,
These things and others such as these are the lucky
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ceremony according to the Dhamma. ‘Therefore should one
—whether father or son or brotler or master—interfere and
ay: “‘ So is right. Thus should the ceremony be done to
lasting profit.”’ People say liberality is good. But mo gift,
o aid is so good as giving to others the gift of the Dhamma,
as aiding others to gain the Dhamma.

12. 'Toleration. Homnours'should be paid to all, laymen
and tecluses alike, belonging to other sects. No one should
disparage other sects to exalt his own. Self-restraint in
word is the right thing. And let a man seek rather after
the growth in his own sect of the essence of the matter.

13. The Dhamma is good. But what is the Dhamma?
The having but little, in one’s own mind, of the Intoxica-~
tions, doing many benefits to others; compassmn, liberality;
truth ; purity.

14. Man sees but his good deeds, saying: ‘‘This good
act have I done.”” Man sees not at all his evil deeds,
saying: ‘‘ That bad act have I done, that act is corruption.’’
Such self-examination is hard, Yet must a man watch over
himself, saying: ‘‘Such and such acts lead to corruption,
—such as brutality, cruelty, anger and pride. I will
zealously see to it that I slander not out of envy. That will
be to my advantage in this world; to my advantage,
verily, in the world to come.”

The greatest and most renowned devotee of the so-called
arch-pessimist of the world was also the most pronounced
positivist! As Hackmanu remarks: ‘It is so much the
more interesting, to see how Buddhism works through a
gifted and influential layman, full of character. All the
King's inscriptions prove that he draws from. his religion a
strengthening of moral effort, a consciousness of duty, a
devotion to public welfare.”’ I need only point out that
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the religion or morality of good citizenship, social service
and humanitarianism has been in India along with, in spite
of, and even in and through, every so-called zs7z. One word
Nirvina—does not explain three thousand years of Hindu
culture.

Further, it requires to be stated that Sakyasimha's
teachings were not meant for ascetics and Rosicrucians alone.
He catered for the spiritual needs of the householders and
citizens as well. Such anti-domestic and anti-social state-
ments as have been fathered upon Jesus are never recorded
among the sayings of the Hindu Niwdnist (Queller of
Misery). He came to show the path to the extinction
(Nrvéna) of pain but did not make a jorée of the so-called
* escape from life.”’

The Syrian Saviour announced emphatically:

‘‘ He that loveth father or mother more than Me is not
worthy of Me”’ (Matt. 10: 37). .

“If any man cometh unto Me, and hateth not his father
and mother and wife and children, he cannot be My
disciple.”’ (Luke 14 : 26).

On the other hand, the Hindu Saviour taught the E7g/z
fold Path. The Digha Nikdya (Sutta 22) in Pililanguage
describes the ‘‘moble truth of the path leading to the
cessation of misery.”” Warren in his Buddiisn: in Transia-
tions has given the eight terms as right belief, right re-
solve, right speech, right behaviour, right occupation, right
effort, right contemplation, and right concentration. And
all this as much for husbands and wives, as for monks and
nuus.



CHAPTER IV.
The Religion of Empire-Building—Neutrality
and Eclecticism
(B.C. 350—100 B.C.)

o —

SecrioN 1.
The Political Milieu

(a) IMPERIALISM AND Latsser jaire

Confucius died in B.C. 479. The political history of
China for the mnext two centuries and a half repeats the
previous tale of fendalistic disintegration. It is the period
of * contending states,” as Hirth calls it, like the Heptarchy
in England; and mothing of political importance can be
observed till the establishment of the hegemony of T'sin state
in B.C. 249, Shi Hwang Ti, the ‘“‘first Emperor’’ of all
China, began his reign in B.C. 221, which lasted only for ten
years. 'The T'sin dynasty was succeeded by the House, of
Han (B.C. 210-A.D. 220) which lasted for four centuries.
The sixth Emperor of this dynasty was Wu T% who reigned
for fifty-four years (B.C. 140-87), one of the most illustrious
among the rulers of China.

In India Sikyasimha died in B.C. 483. The political
history of India for the next century and a half may
be supposed to repeat the story of the old struggle for over-
lordship, though documentary evidences are wanting. But
by B.C. 322, the hegemony of Magadha state is established
and Chandragupta is found to bé at its helm. He rf:jgné

[
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from B.C. 322 to 298, and his grandson Asoka from 270 to
230 as the contemporary of the First Chinese Emperor.

‘The period is characterised by one and the same idea in
both the countries. It is the epoch of nationalism, of a
strong unified rule, and of a vast Imperialistic organisation.
The land of the Celestial people gets a common name
‘China’ from the T'sin state which is instrumental in this
unification; and ‘“for the first time in the history of India
there is one authority from Afghanistan across the continent
eastward to Bengal, and from the Himilayas down to the
Central Provinces.” ‘The boundaries of this Indian Empire
are further extended by Asolka so as to include the whole of
Southern India excepting the extreme south which remains
feudatory. :

In external relations, also, the two countries present
a striking parallelism. For the Chinese Napoleon com-
mences at once the completion of the Great Wall to defend
his empire against the inroads of the ‘barbarian’ Tartars or
Mongols. And the Indian Napoleon commences his life-
work by vanquishing the vanity of the barbarian Seleukos,
the ruler of the Hellenistic Syria, who had invaded India.

The Vear No. I of Chandragupta’s Imperialism is his
brilliant victory over this mlechchiia (foreigner). It is with
this fact that Indian political history, of which records have
been preserved, really begins.

Referring to Greek invasion, however, Matthew Arnold
started the superstition, now common to every westerner:
 The Hast bowed low before the blast
In patient, deep disdain;
She let the legions thunder past,
And plunged in thought again.”
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Even Mr. Vincent Smith, who is generally very sober,
devotes a disproportionately large space to Alexander’s cam-
paign in his Early History of India. Strictly speaking,
these researches should be incorporated with the investiga-
tions of Professors Mahaffy and Bury and have no place
in a textbook of Indian history. The account of Alexander’s
expedition may loom large to students of Greece as
a World-Power but is an incubus on the students of Indian
civilisation. Desides, Mr. Smith himself admits that Alex-
ander’s enterprise did not leave any impression on India.

India did not *‘ plunge in thought again.” Says Rhys
Davids: ‘‘ At the end of the fourth century B.C., Seleukos
Nikator, then at the height of his power, attempted to rival
Alexander by invading India. But he met with a very
different foe. * * * Qeleukos found the congolidated
and organised empire of Magadha against which all his
efforts were in vain. After an unsuccessful campaign he
was glad to escape by ceding all his provinces west of the
Indus, including Gedrosia and Arachosia (about equal to the
Afghanistan of to-day), and by giving his daughter in
marriage to the victorious Emperor of India in exchange
for five hundred elephants of war.”’

Nirvénzsm of the Sakyasimhas did not militate against
the establishment of the Indian Empire and the triumph over
g, foreign foe. About B.C. 300 India was not only a first-
class power but the first power of the world, and Pitaliputra,
the capital, was the centre of gravity of the internatiomal
system, The Hindus maintained this position unrivalled
for a full century. It was only towards its close that
Chinese Imperialism began to share with the Indian the
same importance as & World-Power. Roman Imperialism
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was not yet conceived.  Neither Sianfu, nor any of the
Alexandrias, nor Rome, could thus vie with Pétaliputra in
its political prestige and diplomatic importance.

A mnatural concomitant of Imperialism both in China
and India was the spirit of eclecticism and /afsser fazre in
matters religions. It may scem to be a paradox to say that
Shi Hwang Ti, the ‘Burner of the Books, ’ was not possessed
by a Papal doctrine of ‘‘ Infallibility,” and that he wasnota
bigot but a tolerant monarch. It is true, however, that this
destroyer of Confueian literature was not a despiser of the
Confucian morality and theology. He was a Confucianist of
Confucianists for he respected the Classical gods and also
added some to their list. He was really an enemy of the
literati, those obscurantists, whose ‘‘ words, words, words”
stood in the way of his mission. A nation-maker cannot
afford to be a dogmatist, a strict follower of the letter, for it
is the ‘‘letter that killeth.”” ‘The Chinese Napoleon,
therefore, abolished the Confucian dogma, but preserved its
spirit, viz., the Cult of World-Forces. The Confucian
pedantocracy represents, as I have said, the last link of an
old.chain, not the first of a new.

_ 'The first link of the mew chain could be forged hy a
man who, like Alexander, knew how to harmonize the folk-
customs and traditions with all the speculative tendencies of
his time, and harness them all to the great work of Empire-
building. ‘The burner of the classics was himself a Classicist
and also a Taoist. Itis thus a far cry from Confucins to Shi
Hwang Ti. The Zeifgeist of the 3rd century B.C. was
represented not by the ‘‘Perfect Sage’’ but by the ‘‘First
Emmperor.”” ‘This spirit of toleration and synthesis was notice-
able also in the Han Emperor Wu Ti who was at ouce a
patron of Confucianists as well as of Taoists.
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Professor Fenollosa in his ZEpecks of Chinese and
Japanese Art draws almost a similar piclure of the first
Chinese Imperialist: ‘‘ He brought the past consciously to
an end, because he wished to rebuild with new stones; thus
causing the burning of all past books, especially those which
dealt with the endless disputations of the Confucian and
Taoist plilosophers. If there were any philosophy at all in
this brief meteoric career, it was a sort of Nietzscheism
backing raw freedom and force against formalism.”

In fact, like the European and American of to-day
addressing the Chinaman, Shi Hwangti may be imagined
as having addressed the manes of the Great Sage thus:

*There are more things in heaven and earth, Confucius,

Than are dreamt of in your philosophy.'

The same tendency is observable in India also. The
great monarchs Chandragupta and Asoka were no hidebound
pedants. Whatever their personal faiths, they kmnew that
their function was not to advocate one or other of the pre-
vailing Zas, but to elaborate a new Imperialistic creed
which should be quite independent of all. ‘“T'heir mission was
not to be fulfilled by making the State subordinate to one or
other of the speculative systems of the age. The Zesipedst
was therefore represented not by Nervduzsm, or Yogaism or
Upanishadism, or Jainism, but by the policy of let-alone and
non-intervention so far as the people’s views were concerned.
The State cared solely for the systematic carrying out of a
propaganda according to the financial, economic, political

and militaristic teachings recorded in the Arthasdstra®™ of
Kautilya.

* This difficolt Sansknit work has been translated into English hy

Mr, R. Shamashastri for the Mysore Govérnment and its materials utilised b
Mr. Naren Law in his Hindu Polity, ' 4
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(6). HiNDU Bushido AND Indono Damashir.

We do not know exactly what was the personal faith
of Chandragupta. The followers of Mah4vira claim him
for a Jaina. According to Hackmann in Buddiism as a
Religion, ‘‘Chandragupta himself was not a Buddhist; he
was on far more friendly terms with the Brahmans, and
it was the same with his son Bindusira.” - And those
modern scholars, who take their cue from a Schopenhauer,
a Matthew Arnold and a Kipling in trying 1o understand
India, need note that Megasthenes, the Head of the
Hellenistic Embassy at Pataliputra, observed nothing of
the so-called Nirvanism, quietism and pessimism. Says
Hackmann: “From the fragments of them * * we
learn as to matters of importance very little about Buddhism.
Megasthenes names the Buddhists ag ‘ Sramanai,’ and says
that they were opposed to the ‘Brahmanai’ But his
description of their mode of life is vague, and he seems to
mix the Buddhists up with other Indian sects.”

This was perfectly natural, because Megasthenes came
with his eyes open. He was not obsessed by any precon-
ceived theory. He had not also the hypothesis of his own
race as being superior. Rather he knew that he was
living as a guest of the first power of the world. By
the test of war Megasthenes the Greek belonged to an
inferior race—he was the ambassador from a humiliated
second-class powet.

So in Pataliputra, the city of the Fast, this representative
of the West noticed not the predominance of any non-secular
and transcendental speculation but the apotheosis of
Imperialism and all-round Eclecticism. ‘The morality of
the age can be expressed in the terms of Swhranifz, which,
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though a later compilation, does really represent the NVi/z or
rules of life that have been prevalent since the age of
Kautilya, The following is a translation from the Sanskrit
texts edited by Gustav Oppert for the Government of
Madras:

“Even Brahmanas should fight if there have been
aggressions on women and priests or there has been a killing
of cows, * * ¥ (IV.vii 599.)

‘The man who runs away from battle is surely killed by
the gods. * * * (IV, vii. 601).

The life of even the Brahman who fights when attacked
is praiced in this woild, for the virtue of a Kshatriya is
derived also from Brahma. (IV. vii. 606-7).

The death of Kshatriyas in the bed is a sin. ‘The man
who gets death with an unhurt body by excreting cough and
biles and crying aloud is pot a Kshatriya. Men learned in
ancient history do not praise such a state of things. Death
in the home except in a fight is not laudable. Cowardice is
a miserable sin. (IV. vii. 606-13).

The Kshatriya who retreats with a bleeding body after
sustaining defeat in battles and is encircled by family-
members deserves death. (IV. vii. 614-15).

Kings who valorously fight and kill each other in
battles are sure to attain heaven. He also gets eternal
bliss who fights for his master at the head of the army and
does not shrink through fear. (IV. vii. 616-19).

People should not regret the death of the brave man
who is killed in battles, The man is putged and delivered
of all sins and attains heaven, (IV. vil. 620-21).

The fairies of the other world vie with each other in
reaching the warrior who is killed in battles in the hope that
he be their husband, (IV. vii. 622-23).
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‘The great position that is attained by the sages after
long and tedious penances is immediately reached by
warriors who meet death in warfare. (IV. vii. 624-25.)

The rascal who flies from a fight to save his life is
really dead though alive, and endures the sins of the whole
people. (IV. vil. 656-7).

When the Kshatriyas have become effete, and the
people are being oppressed by lower orders of men, the
Brahmans should fight and extirpate them (IV. vii. 666-7).”’

This Kshatriyazsm is Buskido according to Japaunese
notions, Chivalry in medizval European phraseology,
militarism in modern parlance. You may call this the
spirit of Sparta, or if you like, Prussianism.

Another aspect of Hindu Chivalry is being described
from the authoritative Laws of Manu, the Moses of India.
This work is generally recognised as older than Chandra-
gupta and may be as old as Sikya (though, in its present
form, probably as late as fourth century A.D.):

“Let the soldier, good in hattle, never guilefully con-
ceal

(Wherewithal to smite the unwary) in his staff the
treacherous steel ;

Let him scorn to barb his javelin—Iet the valiant never
anoint

With fell-poison juice his arrows, never put fire upon
the point.

In his car or on his war-horse, should he chance his foe
to meet,

a4

Let him smite not if he find him lighted down upon his
feet. ‘
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Let him spare one standing suppliant, with his closed

hands raised on high,

Spare him whom his long hair loosen'd blinds and

hinders from to fly,—~

Spare him if he sink exhausted; spare if he for life

crave;

Spare him crying out for mercy, ‘Take me, for I am

thy slave.’

Still remembering his duty, never let the soldier smite

One unarm’d, defenceless, mourning for one fallen in

the fight;

Never strike the sadly wounded—never let the brive

attack

One by sudden terror smitten, turning in base flight

" his back;

He, that flying from battle, by his foe is slaughter’d

there,

All the burthen of his captain’s sin hereafter shall he

bear,”

The translation is by Grifith. In these declarations by
the Hindu International legists of Manu’s School at least
2500 years ago we seem to be reading the latest resolutions
of the ‘Concert of Europe’ at their Hague Conferences
and the pious wishes of Peace-apostles like Carnegie.

As with Chandragupta, so with Asoka the contem-
porary of Shi Hwang-Ti. Itis afar cry from the dogma
of the historic Sekyasimha to the Diamma proclaimed by
Ascka, Besides, Asoka was a nationalist, i.e., an Imperial-
ist first, and a follower of Dhamma afterwards,

Imperialists must necessarily be neutral in religious
policy and eclectic in personal life unless they choose to fail
like a Philip 11 of Spain, a Lounis XIV of France, an Aurangzib
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of India, or a James II of England. Asoka’s Edicts are there-
fore neither the fiery fulminations of ban and anathema
and a Bull of excommunication ;—mnor the autocratic pro-
clamations of a so-called state-religion such as was embodied
in the Inquisition, the Revocation of the Edict of Nantes,
the Re-imposition of the Jizya, or the arbitrary Declaration
of Indulgence. They are the sober and sedate expressions
of a social-service-propaganda and a universal moral sense
to which nobody in the world could object. Like his Chinese
contemporary, Asoka was harsh towards pedants, e.g., the
Brahmans, and did not like their sacrifices, but had no
objection to Brahmans as such. Rather, he made tolera-
tion an important article of his faith.

Such religions neutrality, toleration and eclecticism
have been exhibited by the Asoka of Modern Asia.
Mutshuito the Great of Japan is inspired by the same sanity
of good sense and liberalism in his formnlation of the Educa-
tional Rescript which characterises the ‘ Meiji” Era or
Epoch of ‘‘Enlightenment’”’ in Daz Nippon. Like the
“ enlightened despot” of the third century B.C. the Mikado
assumes the position of a schoolmaster. The picture is that
of an Emperor, with a ferula in hand, administering to the
whole empire as to an elementary school homeeopathic doses
of common-sense morality. The Proclamation is in the
right patriarchal style,—comparable in its austere dignity
and earnestness with the historic edicts of the Indian
Emperor, and breathes the simple eloquence of the ‘‘ Ten
Commandments’’ though there is no mention of God in it:

‘‘Know ye, Our subjects,

Our Imperial Ancestors have founded our Empire on a
basis broad and everlasting and have deeply and firmly
implanted virtue; our subjects ever unmited in loyalty and
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filial piety have from genetation to generation illustrated
the beauty thereof. ‘This is the glory of the fundamental
character of our Empire, and herein also lies the source of
our Iiducation. Ve, our subjects, be filial to your parents,
affectionate to your brothers and sisters; as husbands and
wives be harmonious, as friends true; bear yourselves in
modesty and moderation ; extend your benevolence to all;
pursue learning and cullivate arts, and thereby develop
intellectual faculties and perfect moral powers; furthermore
advance public good and promote common interests ; always
respect the constitution and observe the laws; should
emergency arise, offer yourselves courageously to the state;
and thus guard and maintain the prosperity of Our Imperial
Throne coeval with heaven and earth. So shall ye not only
be our good and faithful subjects, but render illustrious
the best traditions of your forefathers,

The Way here set forth is indeed the teaching bequeath-
ed by our Imperial Ancestors, to be observed alike by their
descendants and the subjects, infallible for all ages and
true in all places. It is Our wish to lay it to heart in all
reverence, in common with you, our subjects, that we may,
all‘thus attain to the same virtue.”’

This Imperial Mechi, i.e., ““Way” or Zao or Magga
is neither Shintdism nor Confucianism, nor Buddhism, nor
Christianity, and yet in a sense it is all. In fact, here is
Yamato Damashii, the spirit of Japan. So also the Dianima
of Asoka embodies Zndono Damashiz, the spirit of Hindu-
sthin rather than any zsm. Itis not necessary to conmect
or identify Asoka’s creed or ‘‘way® with any of the isms of
his day. Idke one of his illustrious successors, Akbar the
Great, he mtay be credited with having founded a new faith.
Philosophically speaking, it was a practical morality evolved
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eclectically out of the thonsand and one isms floating in
the air. Historically, it may be traced to the positivistic
element of Sakyasimha’s teachings or to the same element
in others’ teachings as well. Rhys Davids observes:
““The doctrine, as an ideal, must have been already
widely accepted. * ¥ * But how sane the grasp
of things most difficult to grasp! How simple, how
true, how tolerant, his view of conduct and life! How free
from all the superstitions that dominated so many minds,
then as now, in East and West alike!”

In personal life Asoka may have been a daily reciter
of Pilli Tripitaka and a mouk of the Sikyan Order. But the
statecraft enunciated in his Dhamma was not Sikyaism.
The Dhamma was a distinctively new force meant to govern

the life and thounght of the day, To ignore this is to ignore

the laws of social evolution and ignore the philosophy of
history.

It is absurd to suppose that Shintdism or Buddhism
explains modern Japan. It is absurd to believe that the
primitive Christian doctrine, e.g., “The Kingdom of God is
within you,’’ had any significance in Medizval Europe when
Guelphs and Ghibellins were flying at each others’ throats
in every city and every state, It is childish to think that
modern Germany can be understood solely on the strength
of such terms as the Classicism of a Goethe, the Idealism
and Romanticism of a Fichte aud a Pestalozzi, or the
Zollverein of o Frederick -List, without reference to all that
the name Bismarck connotes. It is equally absurd fo try to
explain China and India of the third century B.C. and
after by ignoring the Napoleonism of Shi Hwangti and
the Machiavellism of Kautilya and the Diamma of Asoka
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Chandragupta, Asoka, Shi Hwangti and Wu Ti are at
least as powerful names in culture-history as Sfkyasimha,
Mahévira, Confucius and Laotsze. ‘They were, in fact, the
great protagonists in the drama of contemporary life, having
pushed every other character into the back-ground. The
old super-annuated doctrines were given the go-by in the
denouementy; so that to the post-Mauryan Hindus and the
later Hans the ‘‘new sun rose bringing the new year.”’
‘T'here was no longer a Siikya the moralist, but a Buddha the
god, one of those whom Sikya had most probably repudiated.
No longer a Confucius the librarian-sage of Loo, but a Con-
fucius the god, a colleague of Shangti,

SECTION 2.

Internationalism

L)

(¢) WeSTERN AsiA AND INDIA

A most striking feature of this epoch both for China
and India is its pre-eminently international and cosmopolitan
character. ‘The origin of this internationalism is, however,
due neither to the Hindus nor to the Chinese, nor even to
their western colleagues the Hellenes, but to one who was

a ‘‘pbarbarian’’ to all these peoples. This was the Macedo-
nian Alexander.

The ever-fighting city-states of Greece could not protect
their freedom against the monarchical resources of Alexan-
der’s father, nor did they present a united front against him.
So Alexander succeeded Philip to a rich conquest. With
him the old spirit of Hellas had no charm. He had no
Hellenic traditions. He began his life-work, therefore, by
aholishing, first, the republican form of government, and
secondly, the parochial nationalisms of the people. Then he
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started on a world-conquest which was as much intellectual
as physical. ‘To students of science his expedition looks like
the campaign of modern anthropologists, archeeologists and
naturalists. ‘The pupil of Aristotle had mastered his com-
parative, historical and indnctive methods quite well, though
he rejected his system of city-states. So throughout his
expedition he never forgot to bring about social and marital
alliances between FEast and West, and to facilitate compari-
sons between facts of the same order by founding libraries,
museums, gardens, etc. 'The whole route began to be dotted
with Alexandrias, the nucleuses of race-mixture, culture-
fusion, and wedlock between Asia and Furope, the gan-
glionic centres of an all-round eclecticism.

Alexander with his world-sense was altogether a new
phenomenon in history. This conscious internationalism
was a new force and left its stamp on Western Asia, BEgypt,
and Greece, the principal field of its application, and to a
certain extent on India and China. For centuries after
the premature death of Alexander in B.C. 320 the spirit of
Alexander dominated every part of Asia and Enrope. Signs
of the bridging of the gulf attempted and partially achieved
by this greatest of idealists need be read (though with great
caution) in every important item of world’s pre-Christian
Culture.

It seems that Chandragupta had caught something
of the great conqueror’s internationalism, while a mere
adventurer in the Punjab. Hence his acceptance of
the daughter of Seleukos as wife. The marriage of &
Hindu monarch with a Greek princess was an epoch-making
event in Indian history like the expulsion of the foreigner.
But such marriages were not few and far between in those
days. It was probably an epoch of inter-racial marriages.
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Metropolitan life, e.g., at Pataliputra, was intensely inte:-
national. Its position as the diplomatic centre of the world
naturally made it the headquarters of foreign Embassies.
Rhys Davids snggests the following picture: ‘‘And with the
princess and her suite, and the awbassador and his, not to
speak of the Greek artists and artisans employed at the
court, there must hiave been quitle a considerable Greek
community, about B.C. 300, at the distant city on the
southern bank of the Ganges.” Mr. Vinceni Smith
remarks in his Early Historv of India that ‘‘the Maurya
Empire in the 3rd century B.C. was in constant intercourse
with foreign states, and that large numbers of strangers
visited the capital on business.” Further, ‘‘all foreigners
were closely watched by officials who provided suitable
lodgings, escorts, and in case of need, medical attendance.”
According to this scholar, Hindu intercourse with Persians
was greater than that with Greeks.

Internationalism inaugurated by Chandragupta con-
tinued under his successors. According to Lloyd in Z%e
Creed of Half Japan, while Bindusara (B.C. 297-272) ‘‘was
on the throne, the king of Egypt sent an embassy, under a
certain Dionysus, to Pataliputra; and on one occasion he
wrote a letter to Antiochus, king of Syria, asking to have a
professor of Greek sent to him. Greek writers speak of
him * * * that he adopted the Sanskrit title Amitra-
ghity, the slayer of his foes,”

Asoka also was a great internationalist. He cherished
the ambition of being a world-monarch, In the 13th edict
we read of his embassies to the kings of Syria, Egypt,
Macedonia, Epirus, and Kyrene, to the Cholas and Pandyas
in Sputh India, to Ceylon and to the peoples dwelling on the
hogdets of his empire, ‘The missionaries sent out by him to
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various parts of the world were as much secular as relig-
ious—at once the St. Angustines, Alcuins and Sir Thomas
Roes of Hindusthfin, Himself combining the functions of a
Ceesar and a Pope, Asoka’s ‘legates,’ those ‘hands and eyes,’

were necessarily the plenipotentiaries and consul-generals
for his empire.

Mr. Lloyd gives a detailed account of Asoka’s mission-
ary activity. ‘‘These sovereigns and peoples Asoka ad-
dresses mainly on two subjects—care for the health and
welfare of the people, and ‘true conquest’ over themselves
and their passions.” He refers to the ‘‘ Greek merchants
trading and travelling in India, whose votive inscriptions
have been found in ancient Buddhist {emples in the
peninsula.”

We read:—‘‘It was to Antiochus I. (of Syria) that
Asoka had applied for assistance as to medicinal herbs.
* * % In the wars which Antiochus I. waged against the
Gauls and Celts * * * hehad used elephants which he,
like his contemporary, Pyrrhus of Epirus, had obtained
from Asoka’s father, Bindusira, * * *

Macedonia must have been full of men who had been in
Central Asia and India in those days of constant coming and
going, and there must have been a great interest taken in
things Indian, * *

Among the dialogues of Aristippus the founder of the
Cyrenaic School of Philosophy, there was one which bore
the name of Porus, a pame well known among Indian
kings. * * *

Alexandria was connected with India by at least three
routes, A certain amount of the overland traffic from
China came into Alexandtia iz Palestine (which was in the
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Egyptian sphere of -influence), and even the superior
attractions of Antioch could not kill this commerce, which
was, however, more Central and Eastern Asian than Indian.
A further contingent of caravans brought in Indian goods
vza the Persian Gulf, Palmyra (later) and Palestine, The
Egyptian ports in the Red, Sea had direct communication,-
without any serious rivals, with the Indian ports at the
mouth of the Indus.”

Internationalism must have continned during the
post-Asokan times also. For Sewell remarks in Zke
Imperial Gazeticer of India, Vol, II. on the commerce
of the period from B.C. 200 to A.D. 250: ‘‘‘There was trade
both overland and by sea with Western Asia, Greece, Rome
and Egypt, as well as with China and the East. * *
Pliny mentions vast quantities of specie that found its way
every year from Rome to India.’” And for the same period
in Northwestern India there was great intercourse with
Rome during the ascendency of the Kushaus,

(0) CenrTrAL AsiA anD CHINA.

The early history of the intercourse of China with
foreigners is not yet clear, Scholars like Lacouperie have
been assiduous in proving the connexion of the Celestials
with the Hindus, Persians and DBabylonians from pre-
Sakyan and pre-Confucian times. Astrological notions,
totemistic practices and some of the superstitions, as well as
the whole Taoistic metaphysics and ‘hocuspocus’ have been
traced to foreign sources. Fven the theory has been started
that the first Emperor Shi Hwang T4, the contemporary of
Asoka, ‘‘was in some way connected” with the Maurya
Dynasty of India. And there is a tradition that Buddhism
first came to China about B.C. 217.
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Incontestable evidences are not forthcoming. Hence
Hirth, the great authority on the ancient period of Chinese
history, is sceptical about any foreign relations of China

before Wu Ti’s time. And yet he is compelled to criticise
himself thus:

“We possess the most plausible arguments for the
introduction of foreign influences in Chinese culture at the
time when relations with Western Asia were opened under
the Emperor Wu ‘T' at the end of the second century B.C.;
but if we examine numerous facts still on record asreferring
to times immediately preceding the Wu Ti period we are
bound to notice that changes of a different kind had come
over the Chinese of this as compared with those of the
Confucian and pre-Confucian periods. The growing
influence of foreign elements from T'sin in the west, Chan
in the north, and Chu in the south may account for this.
* ¥ ¥ Tau-tzi, as a native of the state of Chu, was born
and probably brought up among the southern barbarjans.”

Further: —*‘Altogether, readers of the history of Chau,
as represented in Ssima-Tsien’s account, will receive the
impression that it contains various prognostics of that
important change in cultural life which became dominant
in the age of Tsin Shi Hwang Ti; namely a Tartarised
China, the traditional Confucian views of life having been
supplanted by Tartar, Scythian, Hunnic or Turkish
elements, elements that, whatever name we may give them,
had grown out of the national life of Central Asiatic
foreigners.”

Just as Western Asia plays an important part in Ihdian
history of the 3rd century B.C., so Central Asia, Z.¢., the
regions to the west of China, plays an important part in her
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history of the period. And Central Asia is also the connect-
ing link between India and China, Wu Ti formed an
alliance with the Yueh Chi or Indo-Scythians against the
common enemy, the Huns. Later, to quote Gowen, ‘‘the
great generals carried the arms of China into Western Asia,
caused the banners of Hastern Empire to meet the banners
of Rome on the shores of the Caspian, and made a way for
the merchants of China to carry their silk and iron into the
markets of Europe.’’

The following is from Parker's Clina: ‘‘A great
revolution in thought took place about two centuries before
our era; the time coincides with the conquests of the
Parthians, and it is possible that Grako-Roman civilisation
was affected by the same wave that influenced China—what-
ever it was. At all events, there was a general movement
and a simultaneous expansion in the world all the way from
Rome to Corea. The result was that China now first heard
of India, Buddhism, and the Parthians.”

Eitel’s Buddhism also may be quoted ; ‘‘ Chinese armies
had been fighting a series of campaigns in Central Asia
and had repeatedly come into contact with Buddhism
established there. Repeatedly it happened that Chinese
generals, engaged in that war, had occasion to refer, in their
reports to the throne, to the influence of Buddhism.

Laurence Binyon in his Painiing in the For East
speaks of the same foreign intercourge in the following
terms:

#In B.C. 200 the Chinese seeking markets for their
sillk opened communication with Western Asia, A ¢entuty
later the Emperor 'Wu Ti sent a mission to the same
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regions. Greek designs appear on the earliest metal
mirrors of China. It is possible that in the Chinese fable
of the Paradise of the West the myths of the Greeks may be
reflected.”’

The whole epoch beginning with Alexander’s accession
to the Greek throne and extending for at least three centuries
may be presumed to have been one in which race-boundaries
were being obliterated, cultural angularities were being
rounded off, people’s intellectual horizon was being enlarged,
and the sense of universal humanity generated. It was a
time when the Aristotelians, Platonists, ‘‘Cynics’’ and Stoics
were likely to meet the Apocalyptists, Zoroastrians, Con-
fucianists, Tacists, Nwwdnists and Yogaists on a common
platform,—~when the grammarians and logicians of Alexan-
dria were probably comparing notes with the Pdninzans and
Darsanists of India, when the herbalists of Asia Minor could
hold debates with the Charakan Ayurvedists of Hindusthan,
when, in one word, culture was being developed not from
national angles but from one international view-point and
placed as far as possible on a universal basis, The courses
of instruction offered at the great Universities of the world,
e.g., those 4t Honanfu, Taxila, and Pataliputra, the Alexand-
rias, and Athens, comprehended the whole encyclopadia of
arts and sciences known to both Asia and Europe.

The Literats, bhikshus, magi and sanydsins of the East
met the mystics, sophists, gnostics and peripatetics of the
West at out-of-the-way inns or caravanserais or at the re-
cognised academies and seats of learning. ‘Universal-Races-
Congresses’ and International Conferences of Scientists may
have been matters of course, and every man who was of any
importance—FHindu, Chinege, Persian, Egyptian, Greek—
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was necessarily a student of world-culture and a citizen of the
wotld. This intellectual expansion influenced the social
systems also in every part of the civilised world. Inter-
racial marriages may be believed to have been things of
common occurrence, and everywhere there was a ragproche-
ment in ideals of life and thought. The world was fast
approaching a common consciousness, a common conscience
and a common standard of civilisation.

A picture of this fusion of cultures though for a
subsequent period is given by Laurence Binyon in his
chapter on Early Art Traditions in Asia:

““What then do we find in this little, remote kingdom
in the heart of Asia? We find sculpture and paintings,
we find heaps of letters on tablets of wood; odds and ends of
woven stuffs and furniture ; and police notices on strips of
bamboo. * * * The police notices are in Chinese.
‘The letters are written in a form of Sanskrit. But the string
with which the wooden tablets are lied is sealed with a clay
seal; and in most cases the seal is a Greek seal, the image
of an. Athena or a Heracles. Here, then, we touch three
great civilisations at once: India, Greece, China. * * *

If we ask ourselves what affinities these paintings
reveal, with what art we can connect them, * * * we
are reminded of features in Indian, Persian, Chinese and
Japanese Painting, * * *

Will the sculptures tell us more? ‘They at once re-
mind us of other sculpture. * * * We see what seems
a Greek Apollo; and then little by little the Greek feat-

ures become more Indian; Apollo transforms himself
into 2 Buddha.”
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The marriage of Asia with Europe—that meeting of
‘‘the twain” which is never to be—was thus an accomplished
fact in every department of human culture at least 2200
years ago!

SECTION 3.
General Culture
(@) PHYSICAL AND POSITIVE SCIENCES

The intellectual turmoil of the period, in which there
was no monopoly of any one system of thought, is thus
described by Hirth in his Ancient History of Clina: *“That
unsteadiness characteristic of political life in the fourth
century B.C., which knew of no equilibrium among the
contesting powers and which caused even conservative
minds to become accustomed to the most unexpected changes
in politics, was coupled with a hitherto unprecedented
freedom of thought in the ranks of thinkers and writers.
The most heretical views on state and private life were
advanced and gained public adherence."’

According to the ‘‘Complete Edition of the Philosophers
that lived prior to the T'sin Dynasty '’ compiled during the
Ming Dynasty about A.D. 1600, ‘‘the minor philosophers
are divided into Confucianists, T'aoists, writers on govern-
ment, Mihists (adherents of Moti, the philosopher of
universal love), criss-cross philosophers, 2.e., those who teach
the dialectic art of defending opposite views in politics, and
miscellaneous celebrities.”’

These accounts should make one cautious about trying
to sum up the whole age by any convenient term. Among
the master-minds of the age, Hirth mentions the pessimist
Yang Chu “‘ome of the most original thinkers China has
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produced,’’ Moti, ‘‘whose teachings are diametrically opposed
to those of Yang Chu,’’ who, besides, represents the Zezigeds?
inhis “‘revolutionary independence of old Chinese tradition, ”
Mencius, who upholds the teachings of Confucius against
the upstarts and expands them by applying them to
economic and political problems, and Chuangtzi, the great-
est mystic exponent of Taoism and arch-enemy of the
Confucianists.

Mr. Giles observes in his Chuangtzi, Mystic, Moralist
and Social Reformer: ‘' Against these hard and worldly
utterances, Chuangtzi raised a powerful cry. The idealism
of Laotsze had seized upon his poetic soul, and he deter-
mined to stem the tide of materialism in which men were
being fast rolled to perdition.”’

The literary activity of India also during this period
shows a remarkable versatility. It was not an epoch of
mere prose, if there was ever any exclusively prosaic age in
India, nor was it one in which cold philosophical intellectual-
ism prevailed. Neither did it produce solely the so-called
religious literature—nor was it swamped by the publications
of Sékyasimhan moral tracts. ‘The literature of the age
was a perfect mirror of its many-sided enterprise and ex-
hibited the eclecticism and comprehensiveness of its social
milieu,

In the Kémastira, a Sanskrit work on Erotics by Bftsa-
yana of the second century B.C., there is an enumeration of
32 widydis or sciences and 64 £alds or practical arts known to
the Hindus, It need hardly be said that during the period
we have been considering all these were pursued, The 32
branches of learning are enumerated below:
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12.
13.
14,
15.

PHYSICAL, AND POSITIVE SCIENCES

Vedas )

Upa-vedas (science of life, archery, music and
science of divination, totemism, sorcery,
ete.).... . -

Vedngas (Phonetics, Philology, Rituals,
Etymology, Astronomy and Prosody)

Darsanas (Systems of Philosophy)

Itihfisa (History) . v .

Purfina, dealing with cosmogony, history of the
ruling dynasties, ete.

Smriti (Socio-legal, Sacio-economic and Socio-
religious treatises) .. -

Scepticism (¢ Ratmnahsm which advocates
the origin of all things from Nature [not
from God] and repudiates the authority
of the Vedas’)

Arthasfistra (Economics and Politics)

Réma Sfstra (‘‘which describes the marks
of living beings both male and female,
e.g., of men according to their physical
character, and of women according to
external and internal characteristics)

Silpa Sastra (‘‘which treats of the construe-
tion of palaces, images, parks, houses,
canals and other works’’)....

Alankfira (Rhetoric)

Kévya (Poetry) ..

Deshabhfisha (vernacular language)

103

O e

Avasarokti (‘‘ which teaches the proper use of ,

words at the proper time’’) o e

Fary
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16. Yawvana philosophy (‘‘foreign’’ systems of
thought, ‘‘ which recognise God as the
invisible creator of this universe, and
recognise virtue and vice without reference
to the Vedas and post-Vedic classics, and
which believe that the Vedas embody a
separate religious system.”) e 1

The above list gives a schedule of the courses of
instruction offered at the Imperial Universities of India in
those days. It need be remarked that the botany, zoology,
physiology, chemistry, mathematics, astronomy, ete., of the
Hindus of the pre-Christian era compare favourably with the
researches of Theophrastus and his fellow-Aristotelians and
the Alexandrian investigators. ‘The physical sciences of
the Hindus were not surpassed by the Furopean scientists of
even a very late age, e.g. Vesalius, Stahl, Brunfels, etc..
The contributions of the ancient and medieval Hindus
to physical science must be a fascinating subject to students
of the history of world-culture. Learned monographs on the
subject have been issued by Professors Roy and Seal of
Calentta.,

Along with the physical sciences in which edicine
and chemistry occupied the lion’s share, the scholars of
India certainly continued the compilation, editing and
annotation of the philological and philosophical classics.
The workers in all these fields of investigation were
Brahmanical, Jaina as well as Sdkyan, and the seats of learn-
ing were the Parishals, academies, monasteries or vihdras,
The chemists, physiologists, logicians and grammarians
came from all sects.

At least three special classes of moral and theological
literature must have necessarily grown up to cater for the
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needs of the people following the three prominent systems of
metaphysics. It is said that the Jaina Canon was fixed at

Pitaliputra by a council of monks convened by Sthulabhadra
early in the 3rd century B.C..

Mrs. Stevenson remarks: ‘‘The council fixed the
canon of the Jaina Sacred literature, consisting of the eleven
Anga and the fourteen Parva. It seems likely that the
books were not committed to writing at this time, but were
still preserved in the memories of the monks. ‘The action
of the council would thus be limited to settling what treatises
were authoritative.”

The dialect used by the Jainas for their sacred texts
was Prikrit, the language spoken by Mahdvira and his
monks. Sanskrit came to be in vogue later. So also
during this period the Sikyasimhans used for their sacred
writings the DP4li dialect, very much allied to the Jaina.
But Sanskrit was the language adopted by those who
founded Buddhism or the Buddha-cult in subsequent
times.

The following verses on the Duty of Kings are trans-
lated by Griffith from Manu's Zaws, a Sanskrit work
popular during the period under review:

“He that ruleth should endeavour with his might and
main to be

Like the Powers of God around him, in his strength
and majesty:

Like the Rain-God in due season sendeth showers from
above,

He should shed upon his kingdom equal favour, gra-
. cious love;
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As the sun draws up the water with his fiery rays of
might,

Thus let him from his own kingdom claim his revenue
and right;

As the mighty wind unhinder'd bloweth freely where
he will,

Let the monarch, ever present with his spies all places
fill;

Like as in the judgment Yama punisheth both friends
and foes,

Let him judge and punish duly rebels who his might
oppose.

As the moon’s unclounded rising bringeth peace and
calm dehght

Let his gracious presence ever gladden a11 his people’s
sight;

Let the king consume the wicked—burn the guilty in
his ire,

Bright in glory, ferce in anger, like the mighty God
of Fire,

As the General Mother feedeth all to whom she giveth
birth,

Lei the king support his subjects, like the kindly
fostering Earth,”

These lines describe the divine attributes that the king

possesses, for the king, according to statesmen of Manu-cycle
is a ‘*great god in human form.”’” The Chinese and Shints
conceptions of the king being ‘a son of Heaven’ have their
counterpart in Hindu tradition as well.

(4) MgEmarrYsICAL THOUGHT
We find in Confucianism and its Rivals: *‘ One point

specially to be mnoticed is the persistence, even where
cabwebs of mysticism hang most thickly, of the old ideas of
a personal.if not anthropomotphic god.” ,
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'The ideas of Chwangtsze, the most brilliant T'aoist, the
contemporary of Mencius, are thus described by Suzuki:
*‘ When we come to Chuangtsze the world of relativity was
felt like a big pen ; he left it behind him in his ascent to the
realm of the Infinite, and there he wished to sleep an
absolutely quiescent dreamless sleep. ‘This was his ideal.
He was, therefore, nmiore radical than Laotsze in his tran-
scendental idealism.”

Chinese mentality approaches the Hindu so much that
Gowen is led to remark about this transcendentalist: ‘‘He
plainly reflects in his writings, which have much charm, an
Indian influence, as in the closing lines of his poem on

Peaceful Old Age :

“’T‘hus strong in faith I wait and long to be
Oune with the pulsings of Eternity.”

This *‘Eternity” of Chuangtsze is thus described in
Giles' Confucianism: ‘‘We are sometimes confronted with
a psychological unity instead of a concrete personality.
With Chuang-tsze all things are one, and that One is God,
in whose obliterating unity we are embraced. * * *
Therefore, we are advised to take no heed of time, nor of
right and wrong, but passing into the realm of the Infinite,
z.e. of God, to take our final rest therein, Contraries, he
explains, cannot but exist, but they should exist independ-
ently of each other, without antagonism. Such a condition
is found omly in the all-embracing unity of God ; in other
words, of the Infinite Absolute.”

The Tao-te-cking, the most famous mystical work of
this period, may be regarded ‘as a Chinese Gizd. ‘The
following Chinese sayings could be illustrated by parallel-
passages from Sanskrit: ' '
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1. XKeep behind and you shall be in front. Xeep out
and you shall be kept in,

2. Mighty is he who conquers himself.

3. Do nothing, and all things will be done. I do
nothing, and my people become good of their own accord.

4, He who is content has enough.

5. He who is conscious of being strong is content to
be weak.

Such Taoistic mysticism was imported to Fngland by
Carlyle from German Transcendentalists with the celebrated
preamble: ' Close thy Byron, open thy Goethe.” His
advice, ‘“Make thy numerator zero, and the quotient will
be infinite,”’ is Taoism !

The following declaration of Chuangtse about the
method of finding the ‘‘real nature of things” could be
equally made by a contemporary Hindu: ‘‘Be free yourself
from subjective ignorance and individual peculiarities, find
the universal T'a0 in your own being, and you will be able
to find it in others, too, because the T'ao cannot be one in
ome thing and another in another. ‘The Tao must be the
same in every existence, because ‘I’ and the ‘ten thousand
beings’ grow from the selfsame source, and in this oneness
of things we can bury all our opinions and contradictions.”

Taoism of the period under discussion has such
remarkable features in its doctrine, that, as says Suzuki, “‘a
foreign origin has been suspected, which claim satisfactorily
solves the question of its striking resemblance to Hindu
philosophy. They even goso far as to suggest the Brahmin
descendency of the Vellow Ewmperor Laotsze and other
unknown ‘T'aolst thinkers.”’
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In any case it is clear that both in India and China
the environments were getting closer and closer to each
other,

The Zao-te-ching supposed to comtain the sayings of
Laotsze is generally believed by sinologues to be a compila-
tion of the second century B.C.. The Celestials of that age
could therefore easily interpolate the Hindu G7#f in their
literature. ‘The following verses translated from Sanskrit
by Griffith would be at once recognised as Taoistic:

“Mourn not for them, O Arjun! for the Wise
Grieve for none living, weep for none that dies;
Nor thou, nor yonder princes were not,
For ever have they been, though changed their lot,
So shall their being through all time extend,
Withont beginning, and without an end.
The vital spirit in this mortal clay
Lives on through youth, from childhood to decay;
And then new forms the fleeting souls receive—
Why for these changes should the hero grieve?

" Know that what is can never cease to be,
What is not can be never—they who see
The mystic Truth, the Wise, alone can tell
The nature of the things they study well,
And be thou sure the mighty boundless soul,
‘The Eternal Essence, that pervades this whole,
Can never perish—mnever waste awsy,
The Indestructible knows not decay.
Frail though its shrine, undimm’d it lasts for ever,
The bodies perish—That can perish never;
Up then, and conquer! in thy might arise!
Fear not to slay it, for it néver dies.”
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Thus the most highly mystical syllogism is led up to
the most practical climax—that of slaying the enemies.
This is the ‘“Natural Supernaturalism” of Carlyle crystal-
lised in the formula: “Always do the Duty that lies nearest
thee,” It may be remarked, by the bye, that the whole G4,
known to be the abstrusest and most other-worldly treatise
in Hindu literature, was delivered by the Xord Himself on
the baitlefield of Kurukshetra, the greatest Armageddon
conceived in world’s literature. ‘This certainly is Positivism
and Secularism with vengeance.

(¢) IpEALISM AND SUPERNATURALISM IN LITERATURE

Literature of the age (T'sin and Han) bears evidence
of the idealistic tendency of the Chinese mind. According
to Giles' [History of Chinese Literature, ‘‘the poetry
which is representative of the period between the death of
Confucius and the second century B.C. is a thing apart.
There is nothing like it in the whole range of Chinese
literature. * * * Poetry has been defined by the Chinese
as ‘emotion expressed in words.” ¥ * * DPoetry, they
say, knows no law. And again, ‘the men of old reckoned
it the highest excellence in poetry that the meaning should
lie beyond the words.”

Mr. Werner quotes the following from the Jowrnal of
the Peking Oriental Society from which it would appear that
the Confucian age of prose was followed by an era of
romanticism : “‘The Confucian age produced no poetry
brilliant emough to be preserved. * * * The Lrerasd
did not encourage it, * * *

Fram B,C. 312 onward much poetry was written and an
unbrokén succession of poets maintained a position of
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influence in the literary firmament. * * * Chu Vuan
* * took pleasure in adding Taoist ideas which then
prevailed in that part of China where he lived.”’

Further, ‘‘the mythology and supernaturalism of the
times after Confucius were a powerful factor in originating
the school of poetry which Chu Yuan and his fellow poets
of the third century B.C. united {o establish., It operated
on their minds as it did on the minds of Chuantszi in prose.
¥ % % QOur poet gave himself up to be under the control
of legend and fancy, and at the same time, was swayed by
the most sincere and deeply laid loyalty and love of country.
His fondness for vigorous conceptions, the rapidity of his
transitions, his luxutiant imagery, the evident pleasure felt
by him in personification of the elements, the agreeable bal-
ance of his sentences, the impetuosity of his style, and the
richness of his vocabulary are features that command our
literary admiration, while his depth of sincerity and
patriotic eagerness ensure our moral sympathy.”

The following lines of Chu Yuan on ‘the land of exile’
in his L7 Sae (“Falling into Trouble”) are quoted from
Cranmer-Byng’s Luite of Jade:

““Methinks there’s a genius roams in the mountains,
Girdled with ivy and robed in wisteria,

Lips ever smiling, of noble demeanour,

Driving the yellow pard, tiger-attended,

Couched in a chariot with banners of cassia,
Cloaked with the orchid, and crowned with azaleas;
Culling the perfume of sweet flowers, he leaves

In the heart a dream-blossom, memory-haunting.
But dark is the forest where now is my dwelling,
Never the light of day reaches its shadow.



112 CHINESE RELIGION

Thither a perilous pathway meanders,

Lonely I stand on the lonelier hill top,

Cloudland beneath me, and cloudland around me.
Softly the wind bloweth, softly the rain falls,

Joy like a mist blots the thought of my home out;
There none would honour me, {allen from honours.
I gather the larkspur over the hillside,

Blown mid the chaos of boulder and bell-bine;
Hating the tyraut who made me an outcast,

‘Who of his leisure now spares me no moment:
Drinking the mountain spring, shading at noon day
Under the cypress my limbs from the sun glare.
What though he summnion me back to his palace,

I cannot fall to the level of princes.

Now rolls the thunder deep, down the cloud valley,
And the gibbons around me howl in the long night.
The gale through the moaning trees fitfully rushes,
Louely and sleepless I think of my thankless
Master, and vainly would cradle my sorrow.”

Thus, neither in Confucius’ time nor since has China
been only Confucins ‘writ large.’ ‘To understand the
Chinese people of any age we must not allow ourselves to be
possessed by Confucian pedants.

It is unfortunate that we have very few fragments of
earliest Jaina literature, but specimens of eatliest Pali litera-
ture are copious. Some of these may be regarded as the
commmon, storehouse of ballads, legends, sayings, and myths
out of which Buddhist, Jaina, Vaishnava, and Shaiva
epics, dramas and story-books were built up. Thefollowing
remark of Rhys Davids opens up the Maurya age before our
minds’ eye very vividly: ‘‘It is interesting to mnotice
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that, just as we have evidence at this period of first steps
having been taken towards a future epic, so we have evidence
of the first steps towards a future drama—the production
before a tribal concourse on fixed feast-days of shows with
scenery, music and dancing. There is ample evidence in
the Buddhist and Jaina record, and in Asokan inscriptions,
of the existence of these Samajjas, as they were called, as a
regular institution:"’

During this period Sanskrit, however, wasnot neglected.
It remained the language of scholarship and of the traditional
Brihmanists and Upanishadists and was destined to be the
language of the adherents of the two new orders also. In
the meanwhile it became the vehicle of high class poetry,
which, according to the Hindus, is ‘‘impassioned speech’
(XKawyam rasitmakam vikyanz). ‘This Wordsworthian idea
is shared with them by the Chinese.

The following verses about the birth of Rima illustrate
the influence that the supernatural was exerting on the
people’s mind at the time. ‘The translator is Griffith.

* With costly sacrifice, with praise and prayer,
Ayodhyd’s King had claimed from Heaven an heir ;
When from the shrine, where burnt the holy flame,
Scaring the priests, a glorious angel came,

With arms that trembled as they scarce could hold
A flood of nectar in a vase of gold :

A weight too vast for even him to bear,

For Vishnu's self, the first of Gods was there,
With reverent awe the Lord of Kosal’s land
Received the rectar from the angel’s hand,

As erst Lord Indra from a milky wave

Took the sweet drink that troubled ocean gave.
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Soon as the queens had shared that mystic bowl,
Hope, sure and steadfast, filled each lady’s soul.
They saw, in dreams, a glorious host who kept
Their watch around them, as they sweetly slept.
& sk *
Proud waxed the monarch, as each happy queen
Told the bright visions that her eyes had seen :
* * *
As many a river lends its silver breast
Where the calm image of the moon may rest,
So in the bosom of each lady lay
That God, divided, who is one for aye.
LS 3 3
The babes were born: then sin and sorrow fled,
And joy and virtue reigned supreme instead,
For Vishnu'’s self disdained not mortal birth,
And heaven came with him as he came to earth.
Once more the regions, where each guardian lord
Had quailed before the giant he abhorred,
Were cheered with breezes pure from dust and stain,
And freed from terror hailed a gentler reign.
The fire was dimmed by cloudy smoke no more,
And the sun shone untroubled as before.”’

Students of Biblical literature would notice in these old

Hindu verses the Messianic conception that was crystallising
itself about the first century B.C. into a definite shape in
the Psalms of Solomon (XVIL, 23-25);

L

“‘ Behold, O Lord, and raise up unto them
Their King, the son of David,

At the time in which thou seest O God,
That le may reign over Israel Thy servant,
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And gird him with strength that he may
" Shatter unrighteous rulers,
And that he may purge Jerusalem from
Nations that trample her down to destruction. ”

The rhapsodists of the VAlmikian cycle sang verses
like these to millions of men and women, teaching them the
doctrine of Awvatira (human incarnation of Divinity) and
reciting the story of the advent of the Messiah. During
these very times the poets and monks of the Sikyasimhan
order werc building up the materials for similar Messiah-
legends about the great teacher of the sixth century B.C..
Séikyaites and R4maites represent the same Indian men-
tality from slightly different angles. ‘The Hindu sculptures
of the period, e.g., those at Bharhut, tell the same tale; for
in these we find scenes from the Sanskrit Réméayana forming
motives, decorative as well as didactic, together with the
legends described in the Pali jdtakas. We see both in
literature and art how the historical Sikya and the semi-
historical Rfma were simultaneously getting deified in
people’s imagination. ‘The same emotionalism and roman-
ticism were at work in both.



CHAPTER V.

The God-lore of China and India under the
First Emperors
(B.C. 350-100)
/

SecrioN 1. i
f
Progress in Hagiology and Mythology.
(¢) InveEnTION OF NEW DEITIES

We have noticed the continuity and growth of the pre-
Confucian Cult of World-Forces in Confucius’ time. ‘The
development continues along the same lines after Confucius
too. During the latter half of the Chou Period and the
succeeding epoch of Imperialism we can observe the progress
of this pluralistic godlore.

According to La Couperie, ‘‘there was a remarkable
dualist worship established in Tcheng in B.C. 524 to
Huwel-luk, god of light and fire, and Hiuen Ming, god of
darkness and water, then kncewn in Chinese Mythology for
the first time, * * * Tt was the custom at Veh in the
state of Wei in Honan to give a wife to the river-god,
Hopeh, annually by throwing a girl into the river. It was
suppressed during the reign of Marquis Wen of Wei, B.C.
424-387. * * * Tt was the custom in the state of Lu, at
the above date, in time of dronght, to leave a person exposed
to the sun, to die of thirst and hunger, * * *

The worship of the fire-goddess Hwezs-lulz was adopted

by the Emperor in B,C. 133 and afterwards became that of
the kitchen-god.”

*
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Mr. Werner quotes the Clina Review (XII. 417) from
which it is apparent that the worship of the five emperors
‘““was not completed till the Han Dynasty, the second
century before Christ.” ‘‘The worship of the five em-
perors was still more developed in the Tsin and Han
Dynasties.”

The God of Literature (Wen T4) was, like the God of
War, “called into being by an Imperial Mandate,” as the
wriler in the North China Branch of Royal Asiatic Society’s
Journal (vi. 31-3) remarks.

The First Emperor perpetrated vandalism on the Con-
fucian Classics and the /iteratz, but he was himself a great
patron of the orthodox religion which they represented.
For he was the innovator of the worship of Mt, Tai
in Shantung, which is now a part of the popular faith.
Mt. Tai has since them been the most important of
the five sacred mountains of China. As Giles observes,
“it is, in fact, a divinity manifesting iiself from time
to time under human form. * * * The chief favours
sought from the mountain were (1) rain and fine weather
in due season, in order to produce abundant crops for
the farmer, and food for the people at large; (2) protection
from earthquakes, thunder-storms and such dangers as were
supposed to be connected with the appearance of comets,
eclipses and other natural phenomena.”

The worship of Mother Earth as a deity is also described
by Giles in this connexion: ‘‘The soil with its apparent
powers of yielding or withholding its vegetable products,
became a god—a fifth among the cluster of family-deities,
the gods of the kitchen-stove, of the well, of the front door,
and of the parlour,”
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In India, also, during this period, the people were
inventing new deities exactly like the Chinese.

The following verses, in Waterfield’s translation, de-
scribe how the new god Shiva compelled recognition from
those who had been used to the earliest Vedic deities :

Daksha for devotion made a mighty feast;

Milk and curds and butter, flesh of bird and beast,
Rice and spice and honey, sweetmeat, ghee and gur,
Gifts for all the Brahmans, food for all the poor.

At the gates of Gangd Daksha held his feast;
Called the gods unto it, greatest as the least.

All the gods were gathered round with one accord,
All the gods but Um4, all but Umi’s lord.

Um4 sat with Shiva on Kaildsa hill;

Round them stood the Rudras watching for their will,
* * *

Wroth of heart was Umé4 ; to her lord she spake:—
‘“Why dost thou, the mighty, of no rite partake?
Straight I speed to Daksha such a sight to see:

If he be my father, he must welcome thee.”’
* * *

Spake the Muni Daksha, stern and cold his tone:—
‘* Welcome thou, too, daughter, since thou com’st alone,
But thy frenzied husband suits another shrine;

He is no partaker of this feast of mine,”’
* * *

Words like these from Daksha, Daksha’s daughter
heard ;

Then 2 sudden passion all her bosom stirred :

Eyes with fury flashing, speechless in her ire,

Headlong did she hurl her 'mid the holy fire.
% * *
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Hushed were hymns and chanting ; priests were mocked
and spurned ;

Food defiled and scattered ; altars overturned.
* * *

Prostrate on the pavement Daksha fell dismayed:—

‘‘ Mightiest, thou hast conquered ; thee we ask for aid.”
* * *

Bright the broken altars shone with Shiva’s form ;
‘‘Beit sol” His blessing soothed that frantic storm.

—Indian imagination thus brought to the forefront a
new god who had been in the background in Vedic, post-
Vedic and Sikyasimhan times. ‘The worship of Shiva in
the form of Zngan: (phallus) is taken as a matter of course
in the Mahabhbrata. Fundamentally the worshippers of
world-forces, the Hindus like the Chinese can manufacture
a god every ten years.

The Hindus of the Maurya and post-Maurya epoch
had other things to do besides the creation of gods and
goddesses. And when they did care for the creation of
gods and goddesses they were not exclusively bent upon
elaborating the traditions of the Sikyasimhan cycle. We
have noticed how in Sdkyasimha’s time the old Nature-
deities had been getting definite shapes and were being
transformed into more or less new divinities. Some of
these have been mentioned and described with illustration
in Grunwedel’s Buddhist Art in India. The process went
on during the post-Sikyan era also and gave rise to all
the gods and goddesses known to us in the Réméyana,
Makidbhérata and some of the Purdnas. Réma-cult, Krish-
na-cult, Vishnu-cult and Shiva-cult, in fact, all the
cults and all the mythologies which were to have powerful
influence on Indian character in subsequent times may
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be said to have formed themselves during this period. It is
difficult to trace the successive stages in the Hindu mytho-
logies as it is difficult to fix a date for every Chinese god.
But it may be asserted with tolerable certainty that the
epoch of the Mauryas and their successors was the formative
period of the later Duddhist, Brihmanic and Jaina saint-
lores and godlores. So that towards the end of the first cen-
tury B.C. and the beginning of the first century A.D., we
witness the emergence of Shaivaism, Buddhism, Vishnuism,
Jainism, etc., as more or less full-fledged religious systems
with a1l the paraphernalias of ritualism known to medizval
and modern Hindus.

(&) SmMuLTANEOUS DEVELOPMENT OF DIVERSE
GOD-LORES.

It is superfluous to observe that the folk-ideas about
animals, trees, fetishes, etc., continue to develop along the
usuai lines as in previous centuries, Changes in myths
and superstitions, whether they be regarded as animistic or
taoistic or primitive, must not be ignored in any account of
Chinese Religion during this period.

The ‘‘Calendrical mode of life’’ goes on as ever. ‘‘The
propitious days are named on which to contract marriages
ot remove to another house or cut clothes: days on which
one may begin works of repair of houses, temples, ships or
commence house building by laying the upper beam of the
roof in its place by means of a scaffolding, or putting up the
first pillar ; days on which one may safely undertake earth
works, bathe, open shops, have meetings with relations, and
friends, receive mouey ; days on which one may sow or reap,
send one’s children to school for the first time, bury the dead,
eta.’’ (De Groot).
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The following account of the first Emperor’s Taoistic
leanings from Gowen’s Outline Hisiory is a good picture of
the prevailing eclecticism in Chinese Society: ¢ During
the Tsin dynasty the Emperor was wont to expound ‘T'acism
to his courtiers and caused those who yawned to be executed.
Tsin Shih Hwang Ti, the ‘Burner of the Books’ was an,
ardent Taoist and sent a famous expedition to Japan in
search of the Elxir Iite” And the facts that the first
sovereign of the Han dynasty was also much devoted to
Taoism and the hierarchy of T'acist Popes dates from about
this time, point inevitably to the conclusion that the Chinese
mind was as elastic as ever in socio-religious beliefs inas-
much as it never recognised the monopoly of any.

The following extract from De Groot’s Religion in
China is another illustration of the tendencies of the time:

‘“As early as the time of the Han Dynasty, Taoism
had grown to be an actual religion with a pantheon with
doctrines of sanctity, with ethics calenlated to teach sanctity,
with votaries, hermits and saints, teachers and pupils.”’
About the Han Fmperor Wuti (B.C. 140-87), whose long
reign of fifty-four years was one of the most splendid in the
whole history of China, Gowen remarks: ‘' He did much
to promote the study of the re-discovered Confucian classics,
* % % displayed in his later life a great devotion to the
stiperstitious and magical rites of T'aoism and is said to have
been the author of the so-called ‘Dew-receiving vase’ in the
belief that the drinking of the dew thus ccllected would
secure immortality.”’

‘T'hus Confucius and Laotsze flourish side by side. Itis
impossible to make a bipartite or tripartite division of
Chinese, mentality and study each separately. I ikewise it
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is misleading to represent Hindu religious consciousness.as
divided into water-tight compartments, ¢.g., of Vaishnavism,
Shaivaism, Jainism and Buddhism,

The following history of Jainism given by Stevenson is
typical of every Indian Zs72: ‘‘As the Jaina laity had been
drawn away from Hinduism by their adhesion to Mahavira,
they were left without any stated worship. Gradually, how-
ever, reverence for their master and for other teachers,
historical and mythical, passed into the adoration and took
the form of a regular cult. Finally, images of these adored
personages were set up for worship, and idolatry became one
of the chief institutions of orthodox Jainism. The process
was precisely parallel to what happened in Buddhism. It
is not known when idols were introduced, but it was prob-
ably in the second or first century B.C..”’

The simultaneons growth of Tacism and so-called
Confucianism during Tsin-Han period is paralleled by
simultaneous growth of all the isms in contemporary India:

““The third and second centuties B.C., must have been
a period of great activity amongst the Jaina. Under Asoka
the religion is said to have been introduced into Kashmir.
Under Suhastin, the great ecclesiastical head of the order in
the second century, Jainism received many marks of approba-
tion from Samprati, grandson of Asoka. Inscriptions show
that it was already very powerful in Orissa in the second

century and in Mathura in the northwest in the first
century B.C..”

It is interesting to note that the Brahmanist Chandra-
gupta, the first Bmperor of India, is claimed by the Jainas as
an adherent of their faith, exactly as the first Chinese
Emperor was a patron of both the cults of his time, Again

L] ¢
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in the 3rd century B.C., there is reported to have been 2
Council of Jainas held to fix their Canon. Sikyasimhans
also are credited with having had a Council of their own
about the same time,

The parallel development of Jainism, Buddhism and
other Indian isms can be lost sight of only to misunderstand
the working of the forces that made the actual life of the
Hindus in the pre-Christian era, In their zeal to prove an
ascendency of Buddhism during certain ages of Indian his-
toty, some scholars have minimised the actual position and
importance of the Vedic and Brahmanic rites. ‘They have
also totally ignored the existence of other powerful cults, e.g.,
Jainism, and the faith of the ‘“folk” which has been the parent
- of all new-fangled ideas in every epoch. For the culture of
Hindusthan has been the making, not of the princes and
rulers alone, nor of the scholars, philosophers, moralists,
priests, bhikshus, or monks alone, but of the people and the
lower orders as well. The ‘folk-element’ in IHindu civilisa-
tion has yet to be studied. The more it is studied the more
would it be clear that the origin and development of Indian
religious systems owes a great deal to the imagination and
inventiveness of the dumb millions, ‘This can be said equally
about the folk-element in Chinese culture as well ag Japanese,

However, the following remarks of Mrs. Stevenson give
an idea of the common fund of convention out of which all
the founders of Indian religions have drawn, and explain
why it is so important not to dogmatise about any age as
being dominated by a certain Zsm: ‘“The lack of knowl-
edge on the part of early scholars which accredited all
Stupa and all cave-temples to Buddhists, robbed Jainism for
a time of,its earliest surviving monuments. It is omly
recently, only in fact since students of the past have realised
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how many symbols, such as the wheel, the rail, the rosary,
the swastitka, etc,, the Jaina had in common’ with the
Buddhists and Drahmanas that its early sites and shrines
have been handed back to Jainism. * * * TJaina and
Buddhist art niust have followed much the same course, and
the former like the latter erected stupa with railings round
them in which to place the bones of their saints. Dut such
has been the avidity with which everything possible has
been claimed as Buddhist that as yet only two s#pas are
positively admitted to be of Jaina origin.’’

Asoka had been harsh to the Brahmanical sacrificers as
Shi Hwangti was to the Confucian literati but neither could
and did extirpate them. So the old cult of the World-Forces
was not dead during their rule. In fact a vehement pro-
Brahmanic and anti-Asokan propaganda began about B.C.
184, when the last of the Mauryas was put to death by a
popular general Pushyamitra. It was signalised by the
Aswamedha or horse-sacrifice. ‘The religion of sacrifices
and Nature-deities thus ran smooth both in China and India.

(¢) DerricaTiON OF MEN AS Avwatiras

Meanwhile Confucius and Taotsze the rivals in
lifetime begin to wax prominent in the pious thoughts of
their adherents and admirers. ‘They become first saints or
sages, then gods. It is difficult to trace the whole process
of heroification and deification. But evidences of Chinese
imagination gradually constructing out of these two his-
toric personalities ‘things that never were on sea or land’ are
not wanting,

Ssu-ma Chien the historian, who lived in the second and
first centuries B.C., thus records his opinion about
Confucius. “ Countless are the primces and prophets that
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the world has seen in its time; glorious in life, forgotten in
death. But Confucius * * * remains among us after
many generations. He is the model for such as would be
wise. By all, from the son of Heaven down to the meanest
student, the supremacy of his principle is fully and freely
admitted. He may indeed be pronounced the divinest of
men,”” Even in this ecstatic eulogy Confucius is not yet a
god, but only a ‘hero,’ to use Carlyle’s language, or the more
recent ‘Super-man,” But he will soon have a shrine, then
a temple, and be adopted into the pantheon of .S/dng:.

The same historian mentions the following about
Laotsze’s adherents: ‘‘Those who attach themselves to
the doctrine of Lao-tsze condemn that of the Zterafs, and
the Zierats on their part condemn Lao-tsze.”’ On this Dr.
Legge remarks in 7he Religionsof China: *‘‘The students
of the Tao hdd * * become a school distinct from the
adherents of the orthodox Confucianism, and opposed to
and by them. But there is no account of Lao-tsze's deifica-
tion, nothing of his pre-existence.”’

This is, however, the opinion of one who belonged to
the opposite party. In any case we see here both Confucius
and Lao-tsze in that stage at which their godhood is in
what may be called the ‘‘ period of gestation.” ‘They are
already saints and surely gods-on~probation.

A picture of the thoughts that were moving in the
Chinese mind of the later Chon, Tsin and Han periods
~would come up before our mind’s eye if we only notice what
is gomg on among the Hindus of to-day. _

’To mention only a few names from 'unong the
* Indian celebrities who have worked in the field of rehgmn,;

1morals and social service during the Tast century. . Réma-
" mohana. nd Dayananda are. alre'tdy awtams or inca.rnatxcms’
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of God to their devotees. Devendranith, the father of the
‘ knight-poet ’ Sir Rabindranith Tagore of Gitdnjali fame
is a maharshi, i.c. a Great Sage; Ram Tirath is, if not any-
thing more, at least a saint. Vivekfinanda, the Nietzschean
Energist, is a demi-god ; and his gwsu or spiritual preceptor,
Rimkrishna Paramahamsa is mnothing short of a god
occupying almost the same rank as Rima, Buddha, Krishna,
etc. And there are hundreds of others who have been
receiving homage as saints, avatéras, gods in esse as well
as in posse. ‘They have temples consecrated to them' and
are worshipped if not yet in stone-images, at least in oil-
paintings. ‘These have their following not only among the
women and the half-educated masses who in every age and
every clime have contributed to the building up of the
world’s hagiology and mythology, but also among Justices
of the High Courts, Barristers of the British Inns, botanists,
engineers, chemists, medical men, journalists, social reform-
ers, political agitators, educationists, theists, monotheists,
and of course, atheists and positivists with their New
Calendars of Great Men.

The doctrine of Avatdra (i.e. the idea of Divinity
embodying itself in human beings to save mankind), which
has been the bedrock of later Indian life and thought, must
have been developed during the Maurya and post-Maurya
epoch. It was utilised by the Vaishnavaites (Krishnaites),
Réamaites and even Sikyaites and Mahavirites. The birth-.
storfes, called the /Jdfwkas in Pali language, deal with
the previous births of Sikyasimha the Buddha; and the
Tirthankara-legends of the Jaipas in Prakrit language
deal with their own Messiahs, Both have their future
avatlras too.

L.
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All thes.e are derived from the same stock of tales about
the past and future saviours of mankind which had been
floating in the atmosphere of India in those days. ‘The
orthodox Brahmanical'version, in Sanskrit language, of these
incarnation~-myths is to be seen in that huge encyclopzdia
of Indian beliefs, practices, superstitions, arts, and sciences
known as the Makdbidrata and also in some of the Purfinas.
It has to be noted also that the great theory of Yugéntara
(or Cycles, at the end of which the Divinity incarnates itself
to found a new Zes{gesst) is enunciated in the (741, which
is only a chapter of the encyclopzdic Makdblirata. The
pre-eminence of Krishna in the Gf¢Z is an aspect of
the Vaishnavite environment noticeable in the multifarious
contents of the huge work.

Neither Sékyasimha nor Mahivira has any place in
the whole Mahétblirata literature, But both of them have
been receiving almost the some homage as these gods among
their own adherents.

It need only be added that whatever be the date of
the final form in which we have the Makabhirata, some
of the stories related in it describe facts and phenomena of
pre-Sdkyan ages, and a great portion of the verses must
have been composed during the post-Sakyan, Maurya, post-
Maurya but pre-Christian centuries. The same remark
can be made about ‘the Réma-legends compiled by the
Véilmikian bards.

‘T'he development of godlore was thus proceeding on the
same lines among the Celestials and the Hindus. The
two peoples were approaching an identical consumma-
tion. 'I'be religions imagination of the Chinese is made of
the same stuff as that of the Indians.
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The types of Perfection or Highest Ideals which were
being evolved both in China and India during the previous
millennium at last began to crystallise themselves out of the
spiritual solution and emerge as distinctly individualised
entities. ‘The Classical World-Forces supplied the basic
foundation of these types or entities. Folk-imagination in
brooding over the past and reconstructing ancient history had
sanctified certain historic personalities, legendary heroes or
eponymons culture-pioneers, and endowed their names with
a halo of romance. Philosophical speculation had been
groping in the dark about the mysterics of the universe and
had stumbled upon the One, the Unknown, the Hternal,
the Infinite. Last, but not least, are the contributions of the
‘‘lover, the lunatic, and the poet ’’ who came to weld together
all these elements into artistic shapes, ‘fashioning forth’
those ‘‘Sons of God>-—concrete human personalities to
embody at once the man-in-God and the God-in-man. In the
Avatirahood of every superintendent of the Zezigeist, e.g.,
that of a Confucius or a Laotsze, a Rima, or a Krishna or
a Buddha or a MahAvira, the philosophical historian has to
read at ouce the same cthnic, physical, legendary, mystical
and imaginative factors of the Indo-Chinese world.

SecrioN 2
Images as Symbols
(2) In CHmNA
According to De Groot, the Confucianists are idol-
worshippers and Confucianism is ‘‘a system of idolatry.”
Of course it is too late iu the day to repeat that the worship
of idols in China, Japan and India, whether Buddhistic,
‘T'aoistic, Jaina, Vaishnava, Shaiva, or Shdkta is not worship
of ‘stocks and stones.’ As Johnston says in Buddhist
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China: ‘‘In the East as in the West there are many
people who are, or believe themselves to be, incapable of
dispensing with all sensuous aids to religious imagination,
and who find in outward signs and emblems a means of
preserving undimmed within their hearts and minds the
light of a lofty spiritual ideal. * * * The image or
sacred picture is merely a symbol of divinity. * * *

““No sanctity attaches to images and pictures as such,
their sole use is to stimulate the religious imagination and
to engender feelings of veneration for the spiritnal reality of
which they «re an imperfect expression. * * * ‘The
image serves its purpose il it helps to bring the human
spirit into communion with the divine. but it is rightly to be
regarded as a means and not as an end.”’

The so-called Confucian idolatry is thus described by De
Groot: ‘‘Itrepresents the gods, even Heaven and Farth, by
wooden tablets imsecribed with their titles, and some of them
by images in human form. These objects it holds to be in-
habited by the gods themselves, especially when, as always
occurs at sacrifices, the spirits or skez have been formally
prayed to or summoned with or without music, to descend
and take up their abode thercin, * * *

Its ritual, based on the Classics, was codified during
the Han dynasty. * .

The images of gods exist by tens of thousands, the
temples by thousands. Almost every temple has idol gods
which are of co-ordinate or subordinate rank to the chief god.
* ¥ * Tor the mountains, rocks, stones, streams and
brooks which the people worship, images in human form are
fashioned, to be dedicated to their souls, that these may
dwell therein.”’
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This can stand as a correct picture of the religious
systems of the folk in Japan and India also.

It would be interesting to know exactly when jmage-
worship began to occupy a place in Chinese religious
consciousness, There are reasons to believe that like
every other item of socio-religious life, image-worship was
autochthonous in China and not imported from abroad.
The legend of the first image of Buddha being placed
by thg king in a temple which already had other images
would indicate this. This was in 121 B.C.

Dr. Legge in his paper on Taocism in The Religions o
China remarks: ‘‘Indeed it was not till after the image of
Buddha was brought to the capital in A.D. 65 that images
or statues of Confucius and other great men of the past
began to be made."’

» 'This does not seem to be correct. For images
and representations of deities have been prevalent in
China since 4th century B.C.. Terrien de La Couperie
observes that a mname of the Fire-goddess about that
time was ‘‘A% which is the tuft or coiffure of a
Chinese lady, the deity was then represented as a beautiful
woman dressed in red. Her worship was recognised
*¥ * ¥ by Kao-tsu, the first emperor of the Han dynasty
in B.C. 204.” (Western Origin pp. 160-1 guoted by
‘Werner),

Images have existed in China before the Celestials
came into contact with the Hindus.

The personifying and concretising tendency of the
Chinese mind would also be evident from the cosmogony
of the Celestial people described in Chanese Repository
(iii. 55): ““The warm inflnence of the Yamg being
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condensed produced fire; and the finest parts of fire formed
the sun. The cold exhalations of the ¥7u, being likewise
condensed, produced water; and the finest parts of the
watery stibstance formed the moon. By the seminal influence
of the sun and the moon, came the stars.”

The following is taken from Davis’ Chinese ii. 67-8:

“The above might, with no great impropriety, be
styled, ‘a sexual system of the universe.” They maintain
that when from the union of the Yang and Yi/x all exist-
ences, both animate and inanimate, had been produced, the
sexual principle was conveyed to, and became inhereutin, all
of them. Thus heaven, the sun, day, etc., are considered
of the male gender; earth, the moon, night, etc., of the
female. This notion pervades every department of knowl-
edge in China.”

It requires but a single step to come from this material-
ising tendency to the icomisimg of the Nature-Energies or
World-Forces. In fact, the images that have been already
formed through poetry, legends, ballads and folk-songs have
only to be transferred to the sculptor and the painter,
Tmages are images whether expressed through the medium
of sounds as in literary and musical arts, or through that of
sights as in the sister plastic and pictorial arts, The very
momnent that a hymn has been sung, and a piece of poetry
composed, the idea has become embodied, the invisible
visible, and ‘‘airy nothings have got a local habitation and
a name,’”” Idol-worshipper every man has been, every man
is, and every man will be—so long as man is a speaking
animal.

During the period under review, Confucius had been
slowly extending an empire over the heart of the Celestials.
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He was not yet formally deified but there were signs that he
would soou have a place with the gods, as an assistant of
Shang Ti. ‘The process of this heroification and deification
loes uot seem to have been clearly described by any scholar.

‘ut by the end of the first century A.D., says Giles in his
Conjucianism, ‘‘the birtliplace of Confucius had become a
goal for the Confucian pilgrim; a shrine had been built
there, and even Emperors found their way thither, to do
honour to the great Teacher.” Soon there would be
images, and tablets and rituals for Confucius the god as for
the gods described in the Classics by Confucius the historian.
To quote Giles: *‘‘In 505 A.D., the first Confucian temple,
as we now understand the term, was built and dedicated.
Tmages of Confucius were then introduced into the temple,
some say for the first time; others hold that in A.D. 178 a
likeness of Counfucius had been placed in his shrine, a
substitute [or the wooden tablet in use up to that date.
* Ok Gradually, the people came to look upon Confucius
as a god to be propitiated for the sake of worldly
advantages.”’

Confucianism ultimately becomes like the modern
Hindu Shaivaism, Vaishnavism, ete., the cult of Confucius
as a Deity, a Nature-Force or Energy. So that even
without Buddhism the Celestials are like the Indians in
religious conceptions.

In China as in India the course of cultural evolution
had passed through almost the same stages. About 3rd
century B.C., we see that landmark at which the Arts of Poetry
and Music requisitioned the Arts of Sculpture and Painting to
assist them in being handmaids to Religion. ‘The mythology
which had up till then been elaborated only by poets and
singers began now to be enriched and receive a new character
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in bronze, clay, stones, and ink. ‘T‘he master-minds of the
age thought not only in words but also in metals and
kakemonos. Henceforth we have to decipher the signs of
Chinese religious consé¢iousness in the world of hieroglyph-
ics and picture-writings as well as in the realm of bas-
reliefs, statuettes, drawings, pencil-sketches, and fully-
wrought images and poriraits. In the history of every
religion the thinkers in bronze and canvas demand as much
attention as the intellectuals of letters. So the /fferats alone,
whether Confucian, Taoist or Buddhist, must not be our
sole guides as interpreters of Chinese Religion after the
fourth century B.C..

(6) In InNDIA

In his History of Fine Art in India and Ceylon Mr.
Vincent Smith guotes Prof. Percy Gardner to modify his
own statement that the ‘‘ history of Indian art begins with
Asoka.”’ Gardner’s words are: ‘‘Dut there can be’ no
doubt that Indian art had an earlier history. The art of
Asoka is a mature art.” No specimens of images, how-
ever, whether Hindu, Buddhist or Jain, have been yet dis-
cavered to illustrate the religious sculpture of the Asokan
age.

It is probably in the post-Asokan DBharhut stupa (3xd.-
2nd cent. B.C.?) that we come across the first Indian images.
The following is quoted from Cunningham’s Stupa of
Bharkut by Vincent Smith : ‘‘Besides these scenes, which are
so intimately conneccted with the history of Buddhism there
are several bas-reliefs which seem to represent portious of
the history of Rima during his exile. There arealso afew
scenes of broad humour it which monkeys are the chief
actors:
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Of large fignres there are npwards of thirty alto-rilievo
statues of Vakshas and Yakshinis, Devatis, Niga Rdjas.
* % * Ve thus see that the guardianship of the north
was entrusted to Kuvera, King of the Yakshas, agreeably to
the teaching of the Buddhist and Brahmanical cosmogonies.
And similarly we find that the other gates are confided to
the Devas and the Nigas.”’

The image of Sirimd, the goddess of Luck, comes also
from this age. In modern mythology S77 or Sz is the
consort of Vishnu.

Rhys Davids remarks about this image: ‘It may be
meuntioned in passing that we have representations, of a very
early date, of this Siri, the goddess of Luck, of plenty and
success, who is uot mentioned in the Veda. One of theseis
marked in plain letters Sirimd Devatd; and like Diana of
the Ephesians, she bears on her breast the signs of her
productivity. The other shows the goddess seated with
two elephants pouring water over her. It is the oldest
instance of the most common representation of this popular
goddess.”

Griinwedel in his Duddhist art in India also gives a
similar story.

The following is taken from 7%e Heart of Jarnism: ** 1t
was during this time (¢ 397 B.C.) that the two sects of
Osavila Jaina and Srimdla Jaina arose. Itis also said it was
uow that the image of Muhivira was enshrined at Upakesd
Pidttana, ‘This is probably a reference to the first introduc-
tion of idol-worship into Jainism.”

Smith begins his treatment of post-Asckan sculpture
with the followmg remark :
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‘‘ A detached pillar standing to the northeast of Besnagar
has been invested with special interest by the recent
discovery of a long concealed inscription on the base which
records the erection of the monument in honour of Vishnu
by Heliodoros, son of Dion, envoy from the great king
Antalkidas of Taxila to a local prince. Antalkidas is sup-
posed to have reigned about B.C. 170. ‘The inscription states
that the column was crowned by an image of Garuda, the
monstrous bird sacred to the god.”’

The following is quoted by Smith from Cousens about
the gateways at Sanchi which also represent post-Asokan
but pre-Christian art: ‘' ‘The faces, back and front of the
beams and pillars, are crowded with panels of sculpture in
bas-relief representing scemes in the life of Buddha,
domestic and silvan scenes, processions, sieges, adoration of
trees and topes, etc.”’

Images of Buddha do not occur at this period,
which is represented by Besnagar, Bodhgaya, Bharhut, and
Sanchi. ‘“The early artists did not dare to portray his bodily
form * * * being content to attest his spiritual presence
by silent symbols—the footprints, the empty chair and so
forth.”

In the Sanchi senlptures ‘‘we see the worship of a
NAga spirit represented by an image of the hooded cobra
housed in a shrine with a domical roof. It is possible that
the object of worship may be Duddha himself sheltered by
the hoods of Muchalinda, the Sunake King. The Real
Presence of Buddha in these sculptures is always indicated
symbolically.”

“A relief of unknown origin depicts * * * the
famous visit of Indra to Buddha seated in a cave.’! 'The
specimen dates ‘‘ probably from the first century B.C.."

¢
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Some Jaina bas-reliefs in Orissa, ‘‘ the oldest of which
date from the second century B.C.,” describe a procession in
honour of Pirswanatha, the precursor of Mahavira as the
founder of Jainisni.

The oldest image of Buddha is a battered seated
figure at Tantrimalai in Ceylon, wearing a conical cap,
and is believed by Mr. Parker, anthor of Adncient Ceylon, to
‘“date from about the begiuning of the Christian era.”

The following is quoted from the Chinese Recorder
il

“In the reign of King Wu (B.C. 140-86) of the West
Han Dynasty a (gigantic) gold image of Buddha was brought
(in B.C. 121) to China (forming part of the spoils of these
campaigns) and set up in the sweet spring temple. This
served as the model according to which the images of
Buddha were afterwards made. King Hi of the same
dymasty (B.C. 6 to A.D. 1) sent learned men to search for
images and books of the Buddhist religion but they returned
without having reached their destination.”’

Giles also in his Confucianism refers to the tradition
that in B.C. 121 an image of Buddha was secured for the
first time. ‘‘This is further said to have been taken by
a victorious Chinese general from a Hun chieftain who was
in the habit of worshipping it. A later history says that
when the Fmperor received the image, he had it placed in
the palace among some other images, all of which averaged
about ten feet in height. He did not sacrifice to it, but
merely burnt incense and worshipped it with prayer.”’

The history of Indian art would thus indicate that in
Asoka’s time Sfkyasimha was being deified and wor-
shipped as the Ruddha, the Buddha-cult was recognised
as the other cults e.g., Fishnu-culi, Rdma-cull, etc., but
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the paraphernalia of worship did not probably include
an icon. In the post-Asokan age, 7.c., the second century
B.C., there were images of gods and goddesses, saints and
avatlras, Brahmanic as well as non-Drilimanic. But the
real age of Image-worship had not yet come. It can he
safely stated, however, that the religious cousciousness was
fully ripe for it, and that this aid to religion was to be ex-
ploited by the follower of every cult as soon as sculptors and
painters were able to supply their handiworks in large
number. The moment came iowards the end of the pre-
Christian and beginning of the Christian era, when the
Graeko-Roman artists were firmly established in the north-
western hinterland of India.

It has to be observed, finally, that image-worship
has passed through the same stages both in India and
China, and the process of deification of Confucius and
Laotsze is exactly parallel to that of Sikyasimha
and Mahdvira. The recognition of Confucins as a god
to be worshipped like other gods tiirough an image is a
few centuries later than that of his more favoured colleagues
of India.* But images as symbols of divinity have been
synchronous among the two peoples.



CHAPTER VI.

The Birth of Buddhism
(B.C. 150—A.D. 100)
SEctION 1.

Introduction of Buddha-cult into China.

(¢) CHINFSE ROMANTICISM.

Historically speaking, Buddhism was introduced into
China under Mingti, the Han Emperor, in A.D. 67. There
are legendary traditions of the Celestials having had knowl-
edge of the new faith in Chou times and at least since the
time of the first Emperor, the contemporary of Asoka. The
traditions do not seem to have been thoroughly unhistorical
in view of the fact that the Maurya Emperor (¢ B.C. 250) was
a great internationalist aud was always ambitious to extend
the Indian sphere of influence in every direction, and also
because the Han Emperor Wuti (B.C. 140) was a great
explorer of Central and Western Asia.

But even if the Asokan or later Indian Missions to
China are unfounded and be regarded as impossible, the
Chinese sympathy, with, and knowledge of, Buddhism
during that early period were, at any rate, philosophically
very probable, in fact, almost a psychological nccessity.
That the Chinese intellect of the period was eminently
adapted tp a uew- mythology of Romanticism would be ap-
parent from Fenollosa’s remarks in his chapter on ‘‘Chinese
Art of the Han Dynasty”:

'"“The poetry of Han * * * remained largely
‘Taoist or Individualistie, enforcing the prime fact which all

\
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later Chinese critics, and their Furopean Sinologist pupils
have ignored, that almost all the great imaginative art work
of the Chinese mind has sprung from those elements in
Chinese genius, which if not anti-, were at least non-
Confucian. ‘This poetry is almost always in the southern
romantic style.”

Professor Fenollosa also speaks of the ‘‘philosophical
and romantic interest in the Taoist stories of the West’
which inspired the great Han Emperor Wuti ‘‘to inaugurate
the Turkestan campaigns. He summoned about him the
individualistic genius of his day, professed to believe in and
share the Taoist mystical powers, and determined to revisit
the Queen of his Taoist paradise.”

The romantic story of the actual introduction, also,
points to the same iuevitability of the Buddha-cult
extending sway over the spiritual consciousnmess of the
Celestials. The dream of the Emperor was not the ‘‘fine
frenzy’’ of an individual but an index to the whole race-
psychology. ‘‘Imagination bodies fofth the forms of things
unknown.” Se the Chinese imagination evolved the
Buddha-cult in the guise of an Imperial dream as it had
produced so many other cults in other guises.

‘The story is told by Hackmann thus: “The com-
monly accepted date of the real entrance of Buddhism into
China is during the reign of Emperor Mmgu (A.D. 58-76).
This ruler is said to have had a dream in which a high,
shining gold image of a god appeared to him,, wlnch entered
his palace. 'The interpreter of the dream—a mother of the
Emperor—attributed this apparition to the Buddha Stkya-
muni, who was revered in Central Asia and India, and who
demanded worship in China also. * * * The Emperot
sent an embassy through Central Asia to Khotan (the land
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of the Yueh-chi) to procure the things requisite for the
practice of the new religion. The emissaries—eighteen in
number—Ileft the imperial court in the year A.D. 65 and
returned in 67, accompanied by two monks, Kasiapa Mitanga
and Gobharana (the latter arriving a little after the former),
as well as in possession of Duddha images and scriptures.
A temple was built for the new religion, in which the two
representatives lived, and gave themselves to the work of
translating the most important Duddhist instructions into
Chinese. The imperial palace of residence at that time was
Loyang, ihe present Honan-fu. Ii was here that Buddhism
first took root in Northern China.”’

The admission of Buddha into the Chinese pantheon in
the first century A.D. was not an extraordinary incident in
the life of the Celestials. It belongs to the same category
as the promulgation of the worship of T'ai Mountain by the
First Emperor in the 3rd century B.C., and of other cults in
the pre-Christian era, and also as the recognition of Confucius
as a god about A.D. 555 when, to quote Giles, it was cnact-
ed that a Confucian temple should be built in every prefec-
tural city in the empire. Chinese mentality had ever been
manufacturing mytns and deities out of forces scattered here
aud thete and everywhere. ‘The only coutributions of
India were (1) a few new names, e.g., those of Buddha,
Avalokiteswara, etc.,, and (2) a new form or mould in
which the original myth-creating and iconising instinet of
the Chinese was to express itself.

The traditional Chinese literature and philosophy rep-
resented, on the one hand, by Laotsze and Chuangtsze, and
on the other, by Confucius and Mencius, had pre-disposed the
people for the new cult and were quite adequate to assimi-
late it when it was introduced. For as yet the influence of
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Indian thought was insignificant. The number of Sanskrit
works translated into Chinese was very meagre, intercourse
between Hindus and Chinese infrequent, and in the realm
of sculpture and painting there are absolutely no evidences
of any contact between the two peoples. ‘The great epoch
of the Hindu sphere of influence in China’s world of letters
and art was to come under the mighty I'ings about six
hundred years later, after Hiuen Thsang’s return from India
(A.D. 645).

Hindu missionising activity, during this period, for
the propagation of the Buddha-cult, since the pioneer work
of the first two missionaries, is described in the following
extract:

“In the reign of Changli (A.D. 76¢89) the chief of
the Chu Kingdom became a devoted follower of Buddhism
and many more books were imported.  Eighty years after-
wards a Parthian monk arrived at Loyang (Honan) with a
collection of szfras some of which he translated with great
intelligence and perspicuity. More monks arrived in the
reign of Lingli (168-170) from the country of the Getee
and from India, and translated the Nirvina and other

sutras with great spirit and fidelity.’’—\Werner’s Chinese
Soctology.

() THE RrLicloN OF LOVE

It need only be stated here (1) that what has generally
been known to scholars as Makdvdnisn (Greater or Higher
Vehicle), as contrasted with the Hinapénism (Lesser or
Lower Vehicle) of Sikyasimba’s apostles, has been called
Duddhisne in these pages;

(2) That the mythology, iconography and canon which
were introduced irto China from Central Asia were neither
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what the man Sikya had tanght as Nirwvanism nor what
Asoka had propagated as his Dhamma, both probably
coming under Ainaydnism,~but formed the ingredients of
Mahiyanism*, which alone I have ventured to call Buddhism
as being the cult of Buddhas and Bodhisattvas;

And (3) that the language of Mahiyénic Bibles was not
Pili, like that of Hinayfina, but Sanskrit, the language of
universal culture in India.

It is beyond the scope of the present work to prove the
connection of Hinayanism with the Chhdndogva Upanishad
or with the Samkhya Darsana of India. Nor is it the
object to catalogue the gods and goddesses of the Mahdyanic
pantheon so carefully done by Mrs. Getty. ‘The processes,
also, by which Malaydnic eschatology and metaphysics were
disentangling thcmselves from the previous Hluayinie,
Upanishadic, and Darsanic systems need not detain us.

I have alreadyr mentioned Avatirahood and image-
worship. A, few more characteristics of Mahdyanism are
being given in the words of Dr. Richard in his New Zesta-
menl of Higher Buddhism:

1. ‘““Help from God to save oneself and others from
suffering.

2. Communion with God, which gave the highest
ecslatic rest to the soul.

3. Partaking of the nature of God by new birth so as
to become Divine and Immortal oneself.”

*The image and the Sanskrit language indicate that the faith was Mahfyinic.
Bvidently this form of Buddhism had heen well established in Central Asia before
A.D. 65. What, then, is the date of Kanislka, especially of his famous council
assoclated with the name of Aswaghosha, where Mahfyfinic Buddhism is alleg-
ed to have heen formulated for the first time? Kushan chromology seems to
require fresh revision in the light of facts from Chinese History, Vincent Smith
considers A.I}. 78 to be the date of Kanishka’s accession, but adds: '‘The
substantial controversy is hefween the scholars who place the accession of
Ranishka in B.C, 58 and those who date it in or abount AD. 78.° He dates
the conncil somewhere ahout A.D. 100,

i
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The following characteristics may be added from Hack-
mann’s account:

1. The conception of an Eternal Deity.

2. 'The Dodhisattvas or Buddhas in posse.

3. 'The attaiument of the Bodhisattvahood as the ideal
of life—consisting in ‘‘ sympathy with all beings, and a
world-encompassing love.”’

4., The invocation of the Bodhisattva becomes the
central point to the householders. Remarkable stress is
laid on Faith.

5. 'The idea of a Paradise or a happy stute of existence
as opposed te Hell.

These are the marks of a Religion with Love, Faith
and Hope as its basis and Romanticism as its inspiring
force. Its Bible has, therefore, been rightly called the
Awakening. of Faith. It is a work in Saunskrit by
Aswaghosha* (1st century A.D.?). '

The same Emotionalism and Idealism could he noticed
in the whole super-natural and anthropomorphic god-lore
of contemporary India. Onecommon ocean of Devotionalism
was being fed by Mahéyana, as by Shaiva, Saurd, Vaishnava,
Jaina, and other theologies.

For the first time in world’s religious history men
opened their hearts and began to love. It was not an
age of passionless sloics, mere brain-labourers aund cold
book-lorists, but of lovers, dhaksas, devotees, Messiahs and
apostles, The Jataka-stories, the Raméyana-verses aud
Gité-literature could flourish not in an atmosphere of
‘“ sophists, calculators and economists’’ but in the world of
-warm-blooded enthusiasts, men of faith and hope ** believing

* The Doctrine of Sunya, ie. Vaid, as an important feature of Mahéyfnism
is attributed to NigArjuna, one of its founders like Aswaghosha.



144 CHINTSE RELIGION

where we cannot prove.”” ‘These were meant not for
abstract academicians but for such as could inhibit their
senses in order to focus their whole attention ou the culture
of the heart so that it might be the capital of the ‘Kingdom
of God.’

Each of these Religions of Love embodied—

‘““T'he devotion to something afar
From the sphere of our sorrow '’

The apostles of Blakt/ or Heart-culture asked the
questions :

“ Would you understand
The language with no word,
The speech of brook and bird
Of waves along the sand ?
Would you know how sweet
The falling of the rill,

The calling of the hill,

All tunes the days repeat?’’

And the right romantic reply that was preached to the
devotees was the following sutra’:

‘“’The secret of the ear
Is in the open heart.”

It was the creed or message of the ‘‘open heart’’ that
the Mabdyiinists and others were propagating in India. A
similar situation came to pass when centuries later Jesus
was repudiating the ‘‘ Legalism® of the seribes and the
Book-religion of Judaism.

The human and mystic elements in these faiths which
postulate the Infirmity of Man and the Mercy of God are as
different from the primitive Nature-cult as from the practice
of Dhamma or the study of Sikyan and Confucian Dialogues,
but have historically grown out of both.
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The Buddhism that came into the land of Confucius
was thus only one of the expressions of the comprehensive
cult of Love and Romanticism which manifested itself at the
same time in the promulgation of the worship of Vishnu,
Krishna, Shiva, etc.. And the same religious emotionalism
was being exploited by sculptors to enrich their Buddhist or
Shaiva arts.

This common origin it is which makes it often so
difficult to distinguish between the images of the gods and
goddesses belonging to the Buddhistic and non-Buddhistic
pantheons of Hinduism. This is why Chinese, Korean and
Japanese forms of DBuddhism look so similar to the many
varieties of present-day Indian religion in spite of modifica-
tions under the trans-HimAlayan soil and race-characteristics.
This is why in spite of the disappearance of Buddha as
a god from Indian consciousness, Buddhism may be said to
live in and through the other cults of modern Hinduism,
e.g. Vaishnavism, Shaivaism, Jainism, etc..

SEcTION 2.
Exit Sékya, Enter Buddha and His Host.
(2) THE PSYCHOLOGY OF ROMANTIC RELIGION,

Psychologically speaking, therefore, as we have
indicated above, Buddhism was born almost simultaneously
in China and India. It need  not be considered as
a foreign commodily imported into China - but the
inevitable outcome of its age-long social evolution. The
religious consciousness of the Chinese has ever had the
some stuff as that of the Hindu, and each had paved the
way quite independently for the recognition of an Avatéra,
a deified man or 2 God incarnate in Wuman form. Invention
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of deities out of historical, semi-historical or legendary
characters or out of Nature-Forces had been going on
among both peoples all through their history. Sooner or
later the ‘‘Enlightened’’ One was to get a place in the
pantheon, sooner or later the Great Sage was to be a colleague
of the Elemental Forces. It was an accident that Buddha
was the name of the god to be worshipped first in both
countries. It was an accident also that this Duddha was
supplied to China from an Indian theological laboratory.

The contrast between SAkya the preacher and Buddha
the god, or Confucius the moralist and Confucius the god,
has its parallel in Christology also. Professor Bacon writes
in his Making of the New Testament: ‘‘Modern criticism
expresses the contrast in its distinction of the gospel of Jesus
from the gospel about Jesns."

The Pauline *“ doctrine of Incarnation appealing to the
eternal manifestation of God in man,’’ ze., of Jesus as an
Avatéra, is thus explained by Dr, Bacon: *‘ Whether Panl
himself so conceived it or not, the Gentile world had no
other moulds of thought wherein to formulate such a
Christology than the current myth of Redeemer-gods.
The value of the individual sow/ had at last been discovered,
and men resorted to the ancient personifications of the forces
of nature as deliverers of this new-found soul from its
weakness and mortality. ‘The influential religions of the
time were those of personal redemption by mystic union
with a dying and resurrected saviour-god, an Osiris, an
Adonis, an Attis, a Mithra. Religions of this type were
everywhere displacing the old national faiths, The Gentile
could not think of the Christ primarily as a son of Dayid
who restores the kingdom to Israel. * * * ‘The whole
conception was spiritualised. The enemies overcome were
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the spiritual foes of humanity, sin and death; redemption
was not the deliverance of Israel out of the hand of all their
enemies, * * * it was the rescue of the sons of Adam
out of the bondage to evil powers.”’ It is human instinct
to manufacture a god out of a great Teacher.

We have traced in the preceding chapler the develop-
ment of the avatdra-cult in China and India. It is always
difficult to point historically 1o the exact date when an idea
is started. But so far as India is concerned, the best ‘ex-
ternal evidence® is that supplied by the sculptors of the
post-Asokan age (2nd century B.C.?).

These bear at once the indelible impressions of the
Vishnu-Sirima worship, the avatira-myths of the Rimdyana,
and similar legends of the Jatakas.

‘It stands there,’”’ says Lloyd in his Creed of Half
Japan, ‘‘in the clear-cut stone monuments of India that
pre-Christian India believed in Buddha as a being whose
birth was supernatural, the result of a spiritual power over-
shadowing the mother; as one whose birth was rejoiced over
by angels and testified to by an aged seer; as one who had
been tempted by the evil one and had overcome; as one
whose life hiad been one of good deed and holy teachings; as
one who had passed into the unseen, leaving behind him
a feeling of regret for him who had thus gone away.”

(8) SPIRITUAL EXPERIENCE OF IRAN AND ISRAEL

It is a significant fact that the first epoch of Inter-
nationalism in world’s history beginning with the Hellenistic
period was the time of gestation for new emotional cults
throughout the world. ‘The spiritual experience of all
mankind was passing throngh the same stages. Zoroastrian~-
ism was evolving Mithraism, Chinese Classics were evolving
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the worship of Confucius, Hinduism was evolving Buddha-
cult, Shiva-cult, Rima-cnlt and so on, and Judaism was in
the birth-throes of the Christ-cult.

With regard to the development in Iran we read in
Moulton’s Early Religious Poetry of Persia: ‘‘We still
meet the old familiar names: Ahura Mazdah is still
supreme, with the Amesha Spentas around him, and
Zarathustra is still the Prophet of the Faith. But even
while we shut our eyes to the new divine names which
crowd upon us, we cannot help seeing that the familiar
names carry new associations. The Prophet is no longer
a man of like passions with ourselves, a fervid religious
and moral Reformer, eagerly pressing his lofty doctrine
of God and duty against much opposition, and exhibiting
very human emotions of elation and discouragement as the
fortunes of the campaign sway to and fro, He is a purely
supernatural figure, holding converse with Ahura Mazdah
on theological and ritual subjects, which rarely come near
the practical and homely religion inculcated by the singer

of the Gathas. * * * 1lis own name had become semi-
divine.”

Rev. Charles, Canon of Westminster, writes in his,
Religious Development belween the Old and New Testaments:
“One of the strongest impressions experienced by the reader
who studies in their historical order the Canonical and non-
Canonical Books of the Old Testament is the consciousness
of the continuous, and in most instances, the progressive,
re-interpretation of traditional beliefs and symbols.

* * %*

Down to the fourth century B.C., progress was slow and
hesitating, but from the third century onwards the work
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went on apace, not through the efforts of the official religious
leaders of the nation, but mainly through its unknown and
unofficial teachers, who issued their writings under the
names of ancient worthies in Israel. The anonymity or
pseudonymity * * characterised all the progressive
writings in Judaism from the third century B.C. onwards.

* % All real progress in this direction was confined toa
school of mystics and seers, * * *

During this interval a new and more ruthless power had
taken the place of the Greek empire in the East, 7.e., Rome.
This new phenomenon called, therefore, for a fresh re-inter-
pretation, * * * THyvery conception was undergoing
development or re-interpretation. Whole histories centre
round such conceptions as soul, spirit, sheol, Paradise, the
Messianic Kingdom, the Messiah, the Resurrection.”’

(¢) BuppHA-cULT AND 178 INDIAN ‘‘CocNATES.”

We have noticed in the previous chapter how the whole
Indian atmosphere was surcharged with the doctrines and

ideas described in the above extract. The following lines of
the Valmikian bards—

“‘For Vishnu's self disdained not mortal birth,

And heaven came with him as he came to carth’’——
were the stock-in-trade of every religious sect. So that
centuries before the one ‘‘beneath the Syrian blue’ declared
“T am the Way, the Life, the Truth,” his brother-Messiah,
the Hindu Krishua, had asserted in the Gist: ‘‘Forsake
all Dharmas (i.e., Ways, Taos, religions or creeds), make
Me alone thy way.”

I'he following declaration of the Lotd is from Griffith’s
Specimens of Indian Poetry:
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“I am the Father, and the fostering Nurse,

Grandsite, and Mother of the Universe,

I am the Vedas, and the Mystic word,

The way, support, the witness and the Lord.

The Sced am I, of deathless quickening power

The Home of all, and mighty Refuge-tower.

* * *

When error leads a worshipper astray

To other Gods to sacrifice and pray,

Faith makes his gift accepted in my sight—

"T'is offered still to Me, though not aright.

Faith makes the humblest offering dear to Me,

Leaves, fruit, sweet water, flowers from the tree;

His pious will in gracious part I take,

And love the gift for his devotion’s sake.”’

The lengthy oration of Lord Krishna proceeds in this
strain, which is nothing short of Romanticism carried to the
nth power, Here is the Yankee idealist Whitman’s in-
dividualism lifted up to the transcendental plane. One is
reminded of his characteristic Song of Mysel/:

“‘ Magnifying and applying come I,

Taking myself the exact dimensions of Jehovah,

Lithographing Kronos, Zeus his son, and Hercules his

grandson,

Buying drafts of Qsiris, Isis, Delus, Brahma, Buddha,

In my portfolio plaging Manito loose, Allah on a leaf,

the crucifix engraved,

With Odin and the hideous-faced Mexitili and every idol

and image,

Taking them all for what they are worth and not a cent

more,” ete., ete.
Whithanism spiritaalised is the mysticism of G1zd.
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These verses from the Gis give a picture of the
common spiritual mz/7ex in the midst of which the various
cults of Hinduism were born. The new mythologies are
therefore ‘‘cognates’ and all present a family-likeness.

Sikyasimha had been one of a legion of ‘‘cognates.’”’
His Nirvanism was one of the numerous metaphysico-moral
systems of the Hindus in the 6th century B.C.. Similarly
during this period (B.C. 150-100 A.D.) Buddhism or
Mahfiyinism was one of the numerous ‘‘cognate’’ cults
that had been developing among the people of Hindusthin.
This Buddhism should be called Hinduism of the Buddha-
cult, just as Vaishnavism of the period was Hinduism of
Vishnu-cult, and Shaivaism was Hinduism of the Shiva-cult,
and so on.

Buddha was only one of the gods of a vast pantheon,
It consisted of the Supreme Being variously conceived and
diversely named, as well as the full-fledged deities, avatiras,
and the gods in posse. Among DBuddha's host are 1o be
included not only Adi-Buddhas, Avalokiteswaras, the
Bodhisattvas ‘and the other * Gods of Northern Buddhism,”
but also RAma, Krishna, Visudeva, PArsvanfitha, Tirthan-
karas, ete., to mention a few semi-historical names, and
Drahmf, Vishnu, Shiva, etc., descended from the Vedic
deities. )

That Mahfiydnism and other forms of Hinduism were
not mutually exclusive would be evident from the policy of
Kanishka, the Indo-Scythian monarch, generally regarded as
the Asoka of the “New” Buddhism. Says Mr. Vincent Smith:
“*Such a BDuddha (a god with his ears open to the prayers
of the faithful and served by a hierarchy of Bodhisattvas)
rightly took a place among the gods of the nations comprised
in Kanishka’s wide-spread empire, and the monarch, even
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after his ‘conversion,” probably continued to honour both
the old and new gods, as, in a later age, Harsha did al-
ternate reverence to Siva and Buddha.”

Almost all the coins of Vasudeva I, the last powerful
Kushan ruler (A.D. 140-73?), ‘‘exhibit on the reverse the
figure of the Indian god Siva, attended by his bull Nandi,
and accompanied by the noose, trident and other insignia of
Hindu iconography.”” ‘The thoroughly Indian name of this
King, which is a synonym for the god Vishnu, is a proof,
according to Smith, of the rapidity with which the foreign
invaders had succumbed to the influence of their environ-
ment. The coins of Kadphises II, the predecessor of
Kanishka, also tell the same tale.

It is clear that Buddha, Shiva and Vishnu existed side
by side as deities in Hindu religious consciousness during
the first and second centuries of the Christian era.

SecTION 3.

The “ Balance of Accounts " in International Philosophy
(a) Rivar Craivs OF THE EAsT AND THE WEST

The relations between Greek thought and the Asiatic
religions during the Hellenistic period may be understood
from the following account,

According to Emmet in Charles' Apowrvpha and
Pseudeprorapha, the third book of Maccabees written abont
B.C. 100 in Hebrew ‘‘expresses a bitter opposition to the
attempts at hellenising, which so mnearly overwhelmed
Judaism in the second century B.C., and shows no sympathy
with the developments of thought and doctrine, which at
that'time were growing up within the Jewish Church.”’
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So also the Hebrew Book of Jubilees written between
B.C. 135 and B.C. 105 defends, in Canon Charles’ words,
“‘ Judaism against the Hellenistic spirit which had been in
the ascendant early in this century, and to prove that the
Law was of everlasting validity.”’

Dr. Moulton writes in his Zarly Religious Poetry of
Lersia: ‘' Are we justified in claiming Zarathustra's right
to be acknowledged as the founder of apocalyptic? It is
too large a question to answer here in any adequate way,
but we may briefly recognise the strong probability that
contacts with a Zoroastrianised Persia did much to stimulate
in Israel the growth of a form of literature which from the
Maccabean era downwards dominated Jewish thought and
created the wmzlzen of the Gospel proclamation.”’

Mr., Hogarth writes in the .Ancient Easi: ‘‘His
(Alexander’s) recorded attitude towards the Drahmans of
the Punjab implies the earliest acknowledgment made
publicly by a Greek that in religion the West must learn
from the Fast.”

Further, ‘‘the expansion of Mithraism and of half a
dozen other Asiatic and Egyptian cults, which were drawn
from the Fast to Greece and beyond before the first century
of the Hellenistic Age closed, testified.to the early existence
of that spiritnal void in the West which a greater and
purer religion, about to be born in Galilee and nurtured in
Antioch, was at last to fill.

A ring of principalities, Median, Parthian, Persian,
Nabathcean, had emancipated the heart of the Orient from
its short servitude to the West; and though Rome, and
Byzantium after her, would push the frontier of effective
European influence somewhat eastward again, their Hel-
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lenism could never capture again that heart which the
Seleucids had failed to hold.”

In his Studies in Chinese Religton Parker records the
opinion that ‘it is impossible to deny that the ideas of a
Messiah of Salvation, good works and so on, may reasonably

have suggested themselves to the Nazarenes through the
efforts of Buddhist monks.”’

The following is from Lloyd’s Creed of Half Japan:
“The existence of Buddhism in Alexandria has often been
suspected. Scholars have seen Buddhists in the communities
of the Essenes in Palestine, in the monastic congregations
of the Therapeutoe described by Philo, in the Hermetic

books of Egypt. * * * It has also been often suspected
that Gnosticism was derived from Buddhism.?’

On the other side have been opinioms that Iranian,
Hindu and Chinese religions of B.C. 200—A.D. 100 owe
their origin to Biblical lore. According to Rev. Timothy
Richard, ‘‘it is more and more believed that the Mahfiyln
Faith is not Buddhism, properly so-called, but an Asiatic
form of the same gospel of our Lord and Saviour, Jesus
Christ.’’ ;And Lloyd believes that the religious mission to
China during the reign of Mingti in A.D. 67 was ‘‘not
a, Buddhist mission ,at all’”’ from India, but a Christian
propaganda, and ‘‘that under Indian names of these two
missionaries there may have lurked a Greek nationality,”

Mr. Lloyd refersto the tradition of the visit of the Mags
or the Iranian {Sages’ to the cradle of the Infant Saviour as
an indication of the way in which the wind was blowing.
But the tradition should be regarded as having the same value
a8 that of pious Buddhists who have recorded the legend of
Vedic deit%gs dancing attendance on the infant Sikyasimhba



RIVAL CLAIMS OF THE EAST AND THE WEST 155

on his nativity. It proves really, on the contrary, that the
philosophy and metaphysics as well as theology of the
Persian ‘‘wise men ’’ were the most powerful factors in the
socio-religious world of the time, and, therefore, it was a
pardonable vanity on the part of the apostles of the Galilean
to imagine the representatives of the cstablished order as
having paid homage to the newly risen Star,

Any reader of Lloyd’s chapter on ‘’The New Testament
in touch with the FEast’ in his Creed of Half Japar would
see how impossible and hopeless a task it is to prove the
early influence of the Christ-cult on the lands of Zarathustra,
Sdkyasimha and Confucius. In the first place, the
chronology of Biblical literature itself is not yet beyond
criticism. In the second place, according to Prof.
Bacon, in the Making of the New Testament, it was not
before the end of the second century A.D. that the New
Testament was canonjsed. For, on the authority of the
Tubingen school of Bible-criticism founded by Ferdinand
Baur, ‘‘the period covered, from the earliest Pauline Epistle
to the latest brief {ulminations against Gmnostic Doketism
and denial of resurrection and judgment, is included in the
century from A.D. 50 to 150.”

The Sanskrit Rima-stories and Pali Jdtaka-stories which
are related on the stupas of the 2nd century B.C. conld
not certainly be influenced by stories which became current
several centuries afterwards. Buddha-cult, Rima-cult,
Krishna-cult, Shiva-cult and Vishnu-cult had already been
fortmed with icons and suras before Christ-cult was definitely
established in Asia Minor. Historically speaking, Christ~
ology and Mariolatry are later than similar ‘-logies’ and
¢ Jatries’ ih Persia, India and China.
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The following opinion of Giles may also be quoted:
“It seems almost certain that the Mahdydra School had
already developed in western India before any knowledge
of the Gospels could possibly have travelled so far.
Négirjuna, its reputed founder, is generally assigned to the
second century A.D., and it does not appear to have been
carlier than the middle of that century, that the Christians
at Antioch began to gather together the records of their
Founder, nor indeed until the end of the second century
that the Gospels became publicly known through the writ-
. ings of Irenseus and Tertullian.”

The counclusion of Mr. Vincent Smith regarding the
““extent of the Hellenic influence upon India from the
invasion of Alexander to the Kushdn or Indo-Scythian
conquest at the end of the first century of the Christian era”
is thus given in his History of India :

‘“The Greek influence merely touched the fringe of
Hindu civilisation and was powerless to modify the structure
of Indian institutions in any essential respect.’’

The following statement of the same author, however,
is unsupported by evidence and partially contradicts the
above remark: ‘'‘The newer Buddhism * * * must
lhiave been largely of foreign origin, and its development was
the result of the complex interaction of Indian, Zoroastrian,
Christian, Gnostic and Hellenic elements which had been
made possible by the conquest of Alexander, the formation
of the Maurya Fmpire in India, and above all by the
unification of the Roman world under the sway of the
earlier emperors.”
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(6) ParaLLELISM AND ‘‘OPEN QUESTIONS’’

It is not justifiable to explain the problem of the nature
of the relationship between Christianity and DBuddhism
except by the hypothesis of an original common fund of
spiritual ideas. The following remark of Johnston can,
therefore, be accepted:

““ We may then admit the possibility that some of the
characteristic doctrines shared by Christianity and the
Mahaydna—such as the efficacy of belief in divine or supet-
human saviours incarnating themselves in man’s form for
the world’s salvation—were partly drawn from sources to
which the builders of both religions had equally ready
access.”’

Dr. Timothy Richard remarks in Z%e New Testament
of Higher Buddhism: ‘It is getting clearer each year now
that these common doctrines of New Buddhism and
Christianity were not borrowed from one another, but that
both came from a common source, Babylonia, where some
Jewish prophets wrote their glorious visions of the Kingdom
of God that was to come. Babylon then had much inter-
course with Western India and Persia, as well as with Judea,
Egypt and Greece. From this centre these great life-giving,
inspiring truths were carried like seeds into both the East
and West, where they were somewhat modified under
different conditions. ”

About Babylon and early Christianity, however, Mr.
Johnston remarks: ‘It is in the discussions of these
schools (Hinayina) orthodox and wunorthodox, mnot im’
Babylonian poetry or prophecy or in the missionary activity
of a St. ‘Thomas, that we must look for the ultimate

sources of the principal streams that flow into the ocean of
Mahiytnist belief.”
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In fact, as for the place of Babylonia in world’s
religious history and the general intellectual condition of the
Hellenistic and Grzeco-Roman countries, the only statements
that may be safely made seem to be the following :—

1. Hellenism was a composite product—neither thor-
oughly Greek nor thoroughly Asiatic. Therefore anything
traced to Hellenistic influence must be cousidered as much
oriental as occidental.

2. Hellenism was, after all, not very deep and wide.
It may be presumed that the important landmarks in
world’s thought during this period bore the impress of
the mutual influence of the East and the West, and that
the Buddha-myth (as well as Rfma-myth and Krishna-
myth) of Eastern Asia and the Christ-myth of Western
Asia were held in solution in the grand philesophic cauldron
of post-Alexandrian eclecticism. DBut definite historic ewz-
dences to prove the impact in eacl case are not yet forth-
coming.

Rather, as Vincent Smith observes, ‘‘ the invasions of
Alexander, Antiochos the Great, Demetrios, Fukratides
and Menander were, in fact * * merely military in-
cursions which left no appreciable mark upon the institu-
tions of India; * * * the impression made by Greek
authors upon Indian literature and science is hardly traceahle
until after the close of the period under discussion,”’

3. Fach one of the systems of philosophy, metaphysics
and eschatology which we notice full-fledged between B.C.
150 and A.D. 100 can be explained independently as the
consummation of an evolutional process along traditional
lines without any reference to the international muliex or the
zontact between the East and the West. ‘Thus Platonism
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might lead to Stoicism, ‘‘Cynicism’’ and Neo-Platonism
without any so-called Oriental impact. So Judaism might
lead to Gnosticism, Apocalypticism, and Christ-cult without
the influence of Neo-Platonists or Zoroastrians, So also
Zoroastrianism could be the basis of Mithraism without any
Hellenistic or Hindu factors. Original Chinese mysticism
might similarly give rise to later Taoism. The cult of
avaldras in India and China also can be explained by totally
ignoring the epoch of internationalism and rapprochement
between East and West. The Bréhmanas, Upanishads,
Darsanas and Tripitakas alone can explain Mahfiyina,
Shaiva, Krishnaite and other faiths.

4. TUnder these circumstances it is desirable to re-
cognise the parallelism in the trend of religious and
philosophical growth in India, China, Petsia and Syria, and
not to dogmatise about the parenthood of any system with
regard to the rest. The psychology and metaphysics of
Hinduism with its Buddha-cult, Krishna-cult, etc., and
those of Judaism with its Christ-cult were independent
phenomena growing out of the same ‘‘conditions of tem-

perature and pressure,’’ to use a metaphor from physical
science.

5. It may be stated that considerable research has to
be bestowed on the Parthian, Bactrian, Persian, and Syrian
languages and literatures, and the results of these investi-
gations checked by comparison with the findings of Indo-
Chinese scholarship, on the one hand, and Hellenic
scholarship, on the other, before the problem of international
debit and credit can be settled in that most fruitful period
of world’s religious history.

¥
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It is beyond the capacity of the present author to deal
with that problem of the ‘' Balance of Accounts’’ between
Asia and Furope. It seems that for some time to come
the following, among others, would still remain ‘‘open
questions :"’

1. How far Zeno, a Pheenician of Cyprus, the founder
of Stoic Universalism, was a product of the wedlock be-
tween the Fast and the West.

2. What actual influence the missionaries sent out
by Asoka to propagate his Dhamma had on the Magi of
Iran (cf. Prof. Jackson’s Zoroaster) or in the centres of
Greek culture like Antioch, Tarsus and Alexandria. Ac-
cording to Vincent Smith, as would be apparent to every
student of facts, ‘‘ Asoka was much more anxious to com-
municate the blessings of Buddhist teaching to Antiochus
and Ptolemy than to borrow Greek notions from them.”’

3. How far Saul, the Jew of Tarsus, an apostle of
Christianity, was an ‘‘ oriental who combined the religious
instinct of Asia with the philosophic spirit of Greece.”

4, (Coming somewhat later), to what extent Plotinus,
the greatest of Neo-Platonists, who lived in the 3rd century
of the Christian era, imbibed the mystical pantheism of
Chuang-tsze's Too-te-ching or the Indian G142 and Veddnta.
The following account {rom Webb's History of Philosophy
would lead one to rank Plotinus with the Chinese 7uorsss
and Hindu Yogassts. **The spiritual ambition of Plotinus
was not to be satisfied by sympathy with the universal life,
nor yet by contemplation of the eternal Intelligence. He
sought, and was believed by his friends on several occasions
to have attained, a union with the nltimate principle, the
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highest God of all. * * * TUnion with the Highest can
be attained only in a state in which all sense of distinction
1s lost, a state of ecstasy or rapture,’’

SrcTioN 4.
The ‘“ Middlemen ” in Indo-Chinese Intercourse.

(@) THE TARTARS IN WORLD-HISTORY.

1t was from Central Asia that the new mythology of
India was introduced into Chinma. It supplied two mis-
sionaries, several canonical manuscripts in Saunskrit lan-
guage, and a golden image. Central Asia, as the con-
necting link between Chinese and Hindu culture, thercfore,
demands our attention during this period of the birth of
Buddhism.

In the history of Indo-Chinese civilisation generally and
of religions development in particular, the races of men
inhabiting the region vaguely called Central Asia, have
always played a prominent part. Their functions have
never been creative but only those of carriers, distributors,
intermediaries and middle-men. In the present instance,
they ate responsible (1) for the initiation in India of what
is called the Grezeco-Roman att, and, (2)for the transporta-
tion of Buddhist religion, art and literature from India
into China. A bricf political anthropology would explain
the inler-racial relations of the period.

The Maurya Empire of the Hindus (B.C. 320) was
-chronologically the first empire in world’s history, if we
leave out of comsideration the ancient Assyrian, Egyptian
and Persian Monarchies. Alexander’s brilliant conquests
did not lead to an empire because of his early death. ‘The
second Empire in world's history was that of the Chinese
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under T'sin (B.C. 220) and Han Dynasties. And the third
Empire was that of the Romans (1st century A.D.). Itis
interesting to nole that the first empire to be dismembered
was the Hindu, the second, the Chinese, and the third, the
Roman. It is still more interesting to note that the fall of
all the three empires was due nltimately to the invasions of
the same harbarian hordes.

These were the Central Asian races known under diverse
names, e.g., Tartar, Scythian, Vuechi, Kushan, Saka,
Hiung-nu, Hun, White Hun, and so forth. We nced not
enter into the question of their blood-connexions or linguistic
affiliations nor tarry to inquire as to which of these names
represents the genus and which the species, branch or family.
‘The most imporiant thing for us 1o know is that the homeland
of peoples who could be successfully withstood neither by
the Asjatic nor by the Iuropean civilised nations was the
terra incognita named Central Asia. Readers of Gibbon’s
Decline and Fall of the Roman Empire are familiar with the
story of ‘‘the barbarians of Scythia, * ¥ * the rude
anceslors of the most polished nations of the world.”?

Originally nomads, these Tartars had no culture of
their own, but succeeded in swooping upon well-established
civilisations through the vigour and virility characteristic of
pusne races, Amnd as always happened in history in such
cases, ‘‘ captive Greece captured Rome.”’ The Tarlars will-
ingly allowed themselves to be captured by their slaves in
India, China, as well as Europe, who were more enlightened
than they. They took for their intellectual and spiritual
masters those among whont they lived as conquerors, and
thoroughly adapted themselves to the local conditions by
matrimonial and other social conmexions. In lieu of the
refinements of culture they obtained they imparted the
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freshness of their blood and strength of their physique to the
subject races. ‘The ‘‘ Darbarians” of Central Asia were thus
vandals in no sense. Modern Hindus, modern Chinese, as
well as modern Furopeans, owe much of their ancient culture
and present vitalily to intercourse with these hardy races.

(6) THeE INDO-ScvrHIAN (TARTAR) KUSHANS

By the middle of the second ceutury B.C., a branch of
the Tartar race, the Yuechi, was already on the move
towards the hinterland of Northern and North-western
India. There were no strong rulers either among Hindus
or among the peoples of the neighbouring Hellenistic
Kingdoms. The only powerful monarchy of the time was
that of the Hans of China. The Vuechis, therefore, had
smooth-sailing through the Indo-Bactrian and Indo-Parthian
territories and also the regions now called the North-western
Frontier Province of India.

By the first century A.D., 7.e., about the time of the
founding of the Roman Empire, we hear of a first-class
Hindu-Tartar (Kushan) Power under Kanishka (A.D. 78-
123?)* with his capital at Purushapura (modern Peshawar).
Kanishka was the patron of the celebrated Congress (A.D.
100?) of Hindu philosophers and metaphysicians under
Vasumitra and Aswaghosha, to which tradition ascribes the
first formulation of Mahaydnism, Just as the Nivdutsm of
Sakyasimha had been brought into being and nurtured under
more or less non-Aryan conditions of life in FHastern India,
s0 Mahtydnism formally came into existence in Géndhfra
in an atmosphere of newly Hinduised foreigners under the
patronage of a monarch whose territory was situated within
the westernmost confines of India and beyond. It must be

* Kushan Chronology is tentative.
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remembered that a great part of the extra-Indian territory
of the Kushans had been included within the Maurya
Empire and hence had been the seat of Hindu culture since
at least B.C. 320.

Kanishka’s predecessors and compatriots had learnt
selpture from the Hellenistic schools of Bactria, and from
there imported teachers into their territory called Géndhira:
On 1ihe Indian soil they devoted themselves whole-heartedly
to Sanskrit language and literature as well-as to the
prevailing metaphysics and mythology, the first lessons
of which they must have received in Bactria, Parthia, and
Khotan. One would like to know how thesc Hellenistic
art-traditions and Hindu culture-traditions were being
transformed in the process of assimilation with the race-
characteristics of these Yuechis (specifically, the Kushans).
For the present it is clear that the Greeco-Buddhist (also
called Gindhfira) art and Hinduism of Buddha-cult were
born in an environment of Indianised Scythian or Tartar
Settlements. The place of Central Asia in the history of
Buddhism is thus very large.

The Kushans were progressive monarchs. They main-
tained relations of international commerce and diplomacy
with the Han Emperors on the Fast and the Roman
Emperors on the West. They also succeeded in extending
the Indian sphere of influence through their kith and kin
who were rulers of the neighbouring Central Asian regions,
External conditions for the propagation of Buddhism were
thus thoroughly satisfactory, and we have seen that so far
as the Chinese were concerned, their whole” mental history
had led them up to it.

‘The relations between the Chinese and those ‘‘middle-
men '’ of Central Asia are being given in the words of Mr.
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Vincent Smith, who describes the progress of Indian
Buddhist art eastwards in his History of Fine Art in India
and Ceylon :

“ Communications hetween China and the Western
countries were first opened up during the time of the early
Han Dynasty (B.C. 226 to A.D. 25) by means of the
mission of Chang-Kien, who was sent as envoy to the Oxus
region and died about B.C. 114, ‘That mission resulted in
the establishment of regular intercourse between China and
the Scythian powers, but did not involve coutact with India.
In the year A.D. § the official relatious of the Chinese go-
vernment with the western states came lo an end, and when
the first Han dynasty ceased to exist in A.D. 25, Chinese
influence in those countries had vanished, Buiin A.D, 73
a great general named Pau-chao reduced the King of Khotan
to subjection, and from that date continued his victorious
career until his death in A.D. 102, when the power of China
attained its greatest weslern cxtension. In the last decade
of the first century Pan-chao inflicted a severe defeat on the
Kushan King of Kabul somewhere beyond the Pamirs in the
Yarkand or Kashgar country. Most probably that King
was Kanishka. After Pan-chao’s death the Kushan King
retrieved his defeat and occupied Khotan at some time
between A.D. 102 and 123. 'To that Indo-Scythian
conquest of Khotan I would attribute the rapid spread of
Indian languages, scripts, religion and art in Chinege
Turkistan, as disclosed by the discoveries of recent years. I do
nol mean that Indian influence then first began to befelt, for
there is reason to believe that it crossed the passes more than
three hundred years earlier in the age of Asoka, but its
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great exlension appears not to 0 back further than the first
quarter of the second century of the Christian era, the very
time when the art of Gdndhira was at its best.”’

(¢) GrEKO-BUDDHIST ICONOGRAPHY

A halfway house between Hindusthin and China was
the kingdom of Kucha, situated in the heart of Chinese
Turkestan. In the Royal Asiatic Society’s Journal Dr.
Sylvain Levi writes about this Central Asian region: ‘In
the early centuries of the Christian era, Kucha received the
Buddhistic creed and cnlture to such a large and over-
whelming extent that the whole local situation became
Buddhistic. Situated, on account of its connection with
Khotan, well for commercial purposes, Kucha from this
time onward became a very prosperous and Hourishing place
in which the activities of the merchants and the priests were
equally vigorous and in which commerce and cnlture played
an equally significant part. * * * Sanskrit became the
sacred language and was assiduously taught and studied in
the monasteries.”’

The following extract from Fenollosa’s chapter on
 Greko-Buddhist art in China’ would give the whole
geography of the Kushan (Indo-Tartar) sphere of cultural
influence in Asia: ‘' This wave of civilisation from
Géndhiira passed northward from the Indus valley into the
great mountain passes of Balkh and Swat * * * and
advancing over the roof of the world to the great Turkestan
plain lying beyond the Pamirs, pushing up toward Kashgar
and Samarkand, and downward again to skirt the southern
borders of the great deserts which the Kunlung range * *
separates from ‘Iibet, aud so on to kingdoms far towards
the Chinese border,, has been verified by the important
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recent explorations of Sven Hedin, Mr. Stein of the Indian
Government, and others.”’

According to Vincent Smith the culmination of the
Hellenistic sculpture of GAndhara ‘‘may be dated from A.D.
50 to A.D. 150.” ‘‘Thus the best productions of the
Géndhdra Hellenistic school nearly synchronise with the
art of the Ilavian and Antonine periods in western Asia and
Furope, and in India with the reliefs or the great rail at
Amardvatl in the Deccan, as well as with many sculptures
at Mathurd on the Jumua.”

The Kushan-Hindus were great worshippers of iniages,
as would appear from the thonsands of icons which have
come to light during the comparatively recent excavations.
‘“All the sculptures come from the Buddhist sites and
were executed in the service of Buddhist religion. * * *
Buddha may appear in the guise of Apollo, the god Brahma4,
or in that of St, Peter. * * * However Greek may be
the form, the personages and incidents are all Indian.”

“““The statues and small groups represent Buddhas,
Bodhisattvas, or saints on the way to become Buddhas,
besides minor deities of the populous Buddhist pantheon.
* % % That system (Mahdyiua) practically deified
Gautama DBuddha, as well as other Buddhas, and sur-
rounded them with a crowd of attendant deities, including
Indra or Sakra, Brahmfi aud other members of the
Brahmanical heavedly host, besides a multitude of attendant
sprites, male and female, of diverse kinds and varying
rank, in addition to human worshippers.”’

It was this Indo-Tarlar iconography that supplied
models to the Chinese and Koreans and finally to the
Japanese,



CHAPTER VIIL

A Period of So-called Anarchy in China
(A.D. 220-618)

SectIoN 1.
COoMPARATIVE CHERONOLOGY AND COMPARA'TIVE HISTORY.

The powerful Han Dynasty of Celestial Emperors came
to an end in A.D. 221 after a brilliant career of about four
centuries and a quarter. ‘The Empire fell to pieces before
the inroads of the Tartar barbarians of the North. ‘These
foreigners occupied almost the whole northern half of the
country and pushed the original Chinese dynasties down to
the South which had reccived civilising influences only
recently. It was a period of small contending states, native
and foreigm, till A.D, 589, when the whole country came
under the Sui Dynasty, from whom the Thngs inherited a
unified Empire in A.D. 618.

An epoch of consolidation has always been [ollowed
and preceded by an epoch of dismemberment. History has
repeated itself on these lines mnot only ou the Chinese and
Indian continents and in other countries of Asia but also in
Europe taken as a whole, and in the European states taken
singly. Feudalistic disintegration is not due to the alleged
political incompetency of the oriental peoples but has been
2 marked characteristic of the western races as well.

A parallel study of the dates and facts of political
history of the Chinese and Hindu as well as the Furopean

races from earliest times down to 1815 (aund even 1870)
would bring out the facts:—
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1. That there have been at least as many instances
of strong and centralised rule in the Orient as in the
Occident ; and necessarily as many periods of anarchy also.

2. 'That the durations of unified administration have
been equally long or short both in China and India as well
as in Furope.

3. ‘That Chinese and Ilindu history as well as the
history of other Asiatic peoples can present no fewer
Alexanders and Napoleons than the history of European
races.

4, 'That Asiatic aggressions npon Europe have been

at least as frequent as the inroads of Furopean races into
the East.

5. That the defeat and expulsion of foreign invaders
by Asiatic peoples are as solid facts of oriental history as
the retreat of Persian, Saracen, Tartar and Turkish nation-
alities from the heart of Europe.

6. 'That the cases of successful resistance of enemies’
military inroads in Asiatic or European history can not be
conveniently explained away as instances of home-keeping
conservatism, or desire for ‘‘ splendid isolation,”” or absence
of international spirit on the part of any people.

7. ‘That the ability to bring within the pale of onc
culture three hundred or four hundred millions of peouple
indicates as great ‘‘aggressiveness” on the part of the
Hindus or the Chinese as the ability to spread a common
civilisation among the lLeterogeneous races of Europe on the
part of the Westerners.

8. That if twenly, thirty, or forty millions be the
human basis of a ‘nationality,’ as has been the case in the
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West during the last forty years, Asiatic peoples have
always given rise to such nation-states.

9. 'That {ratricidal and internecine wars between
peoples of the same race and religion have been at least as
frequent in the West as in the Fast.

10. ‘That instances of one Asiatic people dominating
another have not been greater than those of the exploitation
or ‘‘ government of one people by another” in Europe.

11. ‘That in ancient and mediseval {imes the nations
of Asia have had knowledge about one another as much as
or as little as the nations of Furope abont themselves.

12. ‘That the ignorance of Furopeans regarding the
Asiatics in ancient and medieval times has been, to say
the least, as profound as that of the Asiatics regarding the-
Europeans.

¢

13, 'That ‘splendid isolation’ was equally true of both
Asiatics and Furopeans.

14. Hatred of foreigners was ag powerful in the West
as in the Fast; such terms as ‘‘ barbarians,”’ ‘‘heathens,”

“‘infidels,” “‘vile Turk,” ‘‘nigger,’’ etc., are found in
non-oriental languages.

15. Besides, the morals and manners of the Court of
Peking have been out-Pekinged in lands other than Cathay.
Thus Macaulay speaks of court-life iu England under the

Stuarts with his characteristic eloguence in his Essay on
Milton

‘‘’Then came those days never to be recalled without a
blush, the days of servitude without loyalty and semsuality
without love, of dwarfish talents and gigantic vices, the
paradise of cold hearts and narrow minds, the golden age of
the coward, the bigot and the slave. 'The King cringed to
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his rival that he might trample on his people, sank into a
viceroy of F'rance, and pocketed, with complacent infamy,
her degrading insult, and her more degrading gold. The
caresses of harlots and the jests of buffoons regnlated the
policy of the state. The Government had just ability enough
to deceive, and just religion enough to persecute. The
principles of liberty were the scoff of every grinning courtier,
and the Anathema Maranatha of every fawning dean. In
every high place, worship was paid to Charles and James,
Belial and Moloch, and England propitiated those obscene
and cruel idols with the blood of her best and bravest
children. Crime succeeded to crime, and disgrace to
disgrace, till the race accursed of God and man was a
second time driven forth, to wander on the face of the
earth, and to be a by-word and a shaking of the head to
the nations.”

It is necessary to bear this skeleton of Comparative
History in mind while noticing the anarchy and political
chaos in China during the four hundred years between Han
and Téng dynasties. The strength and weakness exhibited
by Chinese humanity during the several millenniums have
been those of every other race of mankind. If the historical
geography of China were studied on the lines of Frecman’s
Historical Geography of Europe, it would be quite clear
that generation by generation, and area for area, the
political fortunes of the Far Eastern nation as well as of the
Western peoples have advanced in nearly the self-same way.
There is nothing abnormal in the race-characteristics of the
Chinese, and nothing exceptional need be assumed while
studying their religion and culture.

This period of anarchy is, however, very important to
students of Chinese religion. It was during thosé troublous
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times that Buddhism, Confucianism and Laotszeism
(T'aoism), as cults of avasiras or personal deities in which
form we know them to-day, took their final shape.

SEcTION 2.
Cuinese REericious DEVELOPMENT.

For a long time after the formal introduction of Buddha-
cult among the Chinese, ‘‘thiugs Indian’’ remained mere
ctirios 1o their “‘upper ten thousand.” India was to them
10 more than what she was to Europe in the days of Goethe
when Sakuntala was first translated into a western language,
or what Japan was to the Occidenial world prior to the
event of 1905 or of 1895, or what China is to-day to all
outsiders. A real Hindu movement was a long-delayed
phenomenon in the Celestial Empire. ‘‘ Vind, Vidi, Vier
is not the verdict about Indianism in China in spite of the
Indian element ip her character.

For the Chinese, like every other people, had begun
to bring out their own /[idtaka-stories or incarnation-myths
regarding their ancient sages. They were not in need of
much foreign help in the direction to which their mentality
led them independently. The account given of Laotsze in
Taoist works is, according to Davis in Chinese (ii,115-16)
*‘that he was an incarnation of some superior being, and
that there is no age in which he does not come forth among
men in human shape. They tell the various names uuder
which he appeared from the highest period of fabulous
sutiquity down as late as the sixth century, making in all
seven periods.’

Mr. Werner gives an extract from the Transactious of
the China Branch -of the Royal Asiatic Society (Pt. V.,
Pp. 83-98) in which we read of the Taoist ‘‘ mode of self-
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training called Zau-yang,'’ the analogue of Hindu Yoga.
‘“’This method consisted of a hermit life, and sitting cross-
legged in a mountain cave, and trying to hold the breath.
* * * Dy continuing this process sufficiently long, the
soul will at length become superior to the body, rise up out
of it by its own power, ascend to heaven, and become one
of the celestial genii.”

The use of chartns, amulets, etc., is mentioned by
sinologues in counexion with Taoism of this period, as
evidently there were other forms of folk-religion, also. The
discovery of the ‘‘Elixir of Life,’’ ¢‘ philosopher’s stone” and
all other phenomena connected with alchemy is also traced to
Taoism of this and previous ages. ‘‘Chin-Shi-Hwangti sent
a party to look for the Elixir of Life in B.C. 219. Among
mineral substances cinnabar was considered likely to yield
it.” ‘““The Taoists call the process of manipulating sub-
stances to obtain the elixir Lian-wai-/an, ‘the obtaining by
purification of the external elixir.”” *‘Alchemy was studied
in China for two centuries B.C. and therefore earlier than
in the West.”” This would remind the Hindu of his
Zantras and Nigirjuna, the Mahaydnist Doctor of Tantric
philosophy.

Laotsze was fast approaching deification. ‘The follow-
ing is taken from Watters’ Lao-7>z. ‘' From the time of
the Chin (A.D. 265-478) and ILiang (A.D. 402-557)
Dynasties down to the Great T’ang dynasty his doctrine and
his name were glorified. He was promoted to be a God,
and wonderful things were invented about him, and the
T'ao of which he spoke so much.”

It seems that Taoist Papacy was instituted before Lao-
tsze had received a place in the pantheon. Watters gives
the following account: ‘‘’The first of the Taoist patriarchs
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in China was Chang Tao-ling, who lived in the time of the
Han dynasty. Lao-tsze appeared to him in the Stork-cry
Hill and told him that in order to attain the state of
immortality which he was seeking he must subdue a number
of demons. Tao-ling in his eagerness slew too many, and
Laotszu told him that Shangti required him to do penance
for a time, Finally, however, he was allowed to become an
immortal, and the spiritual chiefdom of the ‘Taoists was
given to his family for ever.”

Giles gives the following stages in the process of deifica-
tion through which Confucius passed, “In A.D. 178 a like-
ness of Confucius had been placed in hisshrine as a substitute
for the wooden tablet in use up to that date. * * * There
is no doubt that the shrine played an Important part in
keeping alive the Confucian tradition. So far back as A.D.
267, an Emperor decreed that the sacrifice of a pig, sheep, -
and an ox should be offered to Confucius at each of the
four seasoms, Rules were drawn up about A.D. 430 for
regulating the ceremonies to be performed. Gradually, the
people came to look upoun Confucius as a god to be pro-
pitiated for the sake of worldly advantages; and in A.D. 472
it became necessary to issue an edict forbidding women to
frequent the shrine for the purpose of praying for children.
About A.D. 555 it was enacted that a Confucian temple
should be built in every prelectural city in the empire.
* ok % Some of the ancient sages who were admitted to
share in the honors accorded to their master, appear in the
shape of wooden figures; the portraits of others were painted
on the walls, In the year 960 the wooden figures were
abolished, and clay images were substituted. ?
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It would appear that the idea of personal gods, avatdras
or Messiahs, to be worshipped in their icons had been grow-
ing independently in Hindusthn, Iran, Israel and China.
The following seems to be the chronological order in the
history of world’s modern deities ;—

1. Shiva-cult, Rima-cult, Vishnu-cult (Krishna-cult).
Buddha-cult, Mahivira-cult,

Mithraism, Christology, Mariolatry.

T aotsze-cult.

Confucius-cult.

AR

The mentality expressed in each cult is the same, there -

are slight differences only in the technique and external
paraphernalia,

SecrioNn 3.

“‘ Conructanisy,” ‘‘ Buopmism,” ‘‘ Bubpmist INDIA,”
“Buppaist CHINA."

The term ‘‘ Confucianism,” as the name of a religion,
like the names of other great religions, Hinduism, Chris-
tianity, ete., is ambiguous and very elastic.

(1) The Cult of the World-Forces that has been
existing in China from time immeimorial has been miscalled
Confucianism, simply because Confucius the librarian at
Loo happened to compile, or edit, or even lend his name to
the collection of, the Amncient Classics in which that cult
finds expression. In this sense Confucianism had existed
in China before Confucius was born. As Hirth puts it,
thus considered, the whole history of China becomes a
tale of ‘“ retrospective Confucianism., "’
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(2) Confucianism may mean 2 study of the Ancient
Classics alleged to have been edited by Coufueins, the
] vhsa or Pisistratus of China, and also the worship of the
same Deities as have been adored by the Celestial people
throughout the ages.

(3) Confucianisin is sometimes wrongly taken to he
equivalent to positivism. The sayings of Confucius as
moralist which we get in the Aralects, and the Docirine
of the Mean, have no relerence to the supernatural, the
unseen or the other world, and are supposed to convey the
whole message of his life. But as we have indicated in a
previous chapter, they are really parss of a gystem which
embraces {he entire classical literature, and is, therefore, as
theistic as that of the pre-Confucian Chinese.

(4) Confucianism has become the worship of Confuciug
as a god since about the 5th cemtury A.D).. This
Confuciug-cult is exactly like the Shiugli-cult, Heaven-
cult, Tai-cult, etc., of the Chinese, and the Varuna-cult,
Indra-cult, Vishnu-cult, Buddha-~cult, ete., of the Flindus,
a cult of Nature-Force. ‘This has, therefote, to he regarded
as distinet from (3), the so-called Positivism of the Chiuese
supposed to have been taught by Confucius the moralist,
(2), the study of the classics, etc., associated with the name
of Confucins as editor, and (1), the Ancient Chinese
Religion, Rather it should be regarded as o branch of (1),
becatise Confucius is 2 god among gods.

It may be remarked, in passing, that the trend of the
foregoing pages has been to indicate that Confuclanism

taken in any sense is easily comprehensible to the Hindu
mind,
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Likewise, the term ‘Buddhism’ also is ambignons.
It may mean at least two things: (1) the religion that was
founded by a man named Buddha, (2) the religion which
recognises Buddha as a or #e god in its pantheon. This
ambiguity is shared with it by the term ‘Christianity’ as
we have seen in the preceding chapter.

Now in India no religion has been named after its
founder. It isthe custom to designate religions according
to the cult. In that case, if the teachings of the historie
person Sikyasimha, surnamed the Buddha, may be consider-
ed as constituting a religion, it should be called Nzrvanism
or Cessation-of-Misery-ism after its most prominent metaphy-
sical tenet. ‘T'he current term Hinayanzsm is quite good.

Buddhism in its second meaning has practically no or
very indirect connexion with this Nz vanzsm, though evolved
out of it. It is a cnlt like Shasvarsm with Shiva as the
principal god, or Vaisknavismn with Vishnu as the principal
god, or Shdkiaism with Shaksi as the principal goddess, or
Sauraism with Suryya, the Sun, as the principal god, ete..
Buddha here is on a par with the elemental forces of the
universe, Fire, Air, Water, Sky, etc., named Agni, Indra,
Varuna, Dyans, etc,, in Vedic literature, or Brahmf,
Vishnu, Shiva, etc., the descendants of Vedic leities.

It is necessary to bear this distinction a ways in mind
because Sikyasimha the founder of Nirudnzsm (the philo-
sophy of twelve Nzddnas® and eight-fold path) did not and
naturally could not claim the rank of a god or a son of God
or even a prophet. Buddhism or the cult of Buddha-worship
therefore should not be fathered upon Sikyasimha. ‘This
Buddhism, called also Makbylnism, is like every other ism
in Jndia not the making of a single brain or character, but

. * Links belween Ignorance and Birth.
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is the outcome of communal religious consciousness, the
embodiment of a collective race-ideal, Itis the growth of
generations and sums up the accumulated spiritual ex-
perience of ages,

What, then, does the term Buddhist Indin mean? It
should mean (1) Nervdnist India, and (2) India in which
Buddha-cult has been supreme. But either way it is a
misnomer. There has been no period of Indian history in
which Sikyasimha’s Mirvdnistic teachings had exclusive
sway over the mind of the people, There were other sources
of inspiration to Indian humanity both in Stkyasimha's time
as well as before and after. There was the Upanishad-
India, there was the Darsana-India, there was the Folk-
India, there was the Makdwvira-India, there were probably
the Mahibhirais-India and Rémdyana-India too, and there
were many other Indias at the same time. No chapter of
Tndian history can be called after Sakyasimha, or Vi vhndsm,
if that be his exclusive patent.

§econd1y, if we take Buddhism in the second sense,
here also we can never speak of a Buddhist India. Decause
when Buddha had a place in the pantheon, he was only a
god among the gods worshipped by the people of Hindus-
thin, Besides, just as the metaphysics of Nerodniom was
not Stkya's orjginal discovery, so also the metaphysics of
Buddhism wastnot the patent of any sect. If any chapter of
Indian history l.s to be named after the gods worshipped by the
people or the n?etaphysical systems they embody, Brahmé,
Vighnu, Shiva, T4rd, Krishua, Rima, Pirswanitha and
a thousand otlers have equal claim with Buddha,

But Rhyp Davids has used the term Buddhis: India
in such a yay as leaves the wrong impression that for
cettaift congecutive periods of Indian history the religion
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fonnded by Siikyasimha as well as the religion of Duddha-
cult monopolised the faith of the people and probably eclipsed
all their secular and materialistic activitics. If by Buddhist
India he meant all those epochs of Indian history in which
Buddhism in any sense has existed and all those peoples of
India, past or present, who have professed Duddhism in any
shape, there would have been no misunderstanding. Mr,
Johnsion, for example, in his Buddiisi China, has done
exactly what is being suggested here. Readers of Johnston’s
work get an idea of what Buddhism is and has been, as
taught and professed by the Celestial People. They are
never misled to believe that there is a Buddhist epoch of
Chinese history. DBut readers of ARuddhist India by a
greatest student of Indian Buddhism have been thus misled
for a long time.

In fact, the whole division of Indian history iuto the
so-called epochs has up till now been thoroughly misleading.
It has been the {ashion to name the chapters after a race or
a religion. If this were the fashion with students of
European history, they would have to-describe some of
their epochs as those of Makometan Europe, Turkish Europe,
Tuariar Europe, and so forth. Students of Indian history
should have to proceed to their work with the object of
" elucidating the operation of forces, both national as well as
international, and secular as well as non-secular, that have
contributed to the building up of a varied and complex
civilisation. Sometimes the most prominent culiure-force is
probably race-mixture, at other times it is probably an in-
tellectual upheaval. Amnd it may often be difficult to get a
convenient word for defining all the activities throughout
India. ‘T'he work, therefore, has to be commenced in the
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spirit of a Guizot or a John Richard Green. Vincent Smith
may be said to have given a thousand years' chronological
scaffolding. Much spade-work yet remains to be done before
India can be presented in an understandable form.

SecerioN 4.,
Tur ProNgers or Asratic UNIry,

The fortunes of Buddhism during the period of so-called
anarchy in China may be thus described in the words of
Hackmann:

!'The most striking fact, to which too little notice has
so far been given, is that it was not till the beginning of the
fourth cenmtury A.D. that the Chinese were allowed to
become monks in the Buddhist religion. The authorised
representatives, therefore, of the new religion were forcigners
during the first two and a half centuries. A roll of names
of foreigners hag been handed down to us who came {rom
India, from the Himalayan states, and from Central Asia,
to take charge of Buddhism in China, For a long time
their most important labours consisted in translations of the
books of thv% Buddhist Canon. * * * 'Till about A.D.

300 the translators were all foreigners (with the exception
of one Chinese layman)."

The following is taken from Giles: ‘It was not until
A.D. 335 that the Chinese people were allowed to take
Buddhist orders. This permission was due to the influence
of a remarkable Indian priest, named Budhachinga, who
reached the capital in A.D, 310, * * * Buddhism now
began to take a firm hold ; and under the year 381 we read
of a special temple built for priests within the Imperial
palace. A further great impetus to the spread of thi:



THYE PIONEERS O ASIATIC UNITY 181

religion was given by the arrival, about the year 385, of
Kumérajiva. * * * He laboured for many years as a
translator, dying in 417. * * * ‘The work by which he
is best known * * * {gthe translation of what is called
The Diamond Sutra * * * which teaches that all
objects, all phenomena are illusory, asd have no real
existence, * * * geems to show that faith in Buddha
through the Buddhist scriptures can also make a man ‘ wise
unto salvation.” * * * While Knméirajiva was spread-
ing the faith in China, and dictating commentaries on the
sacred books of Buddhism to some eight hundred priests, the
famous traveller, Fa Hien, was engaged upon his ad-
venturous journey.'’

The heroic idealism as well as lofty spirituality which
inspired Fa Hien in his arduons journey (A.D. 399-413)
were cliaracteristics of the Chinese converts of the day.
The following is taken [rom Legge's translation of Fa-
Hien’s Zrawvels: '*‘That I encountered danger and trod the
most perilous places, without thinking of, or sparing myself,
was because I had a definite aim, and thought of nothing
but to do my best in my simplicity and straightforwardness,
Thus it was that I exposed my life where death seemed
inevitable, if I might accomplish but a ten thousandth part
of what I hoped.”’

Fa Hien's noble personality can be understood also
from the following account of Giles: ‘‘He brought with
him a large number of books and sacred relics, all of which
he nearly lost in the Bay of Bengal. There was a violent
gale, and the ship sprang a leak. As he tells us in hisown
account of the journey, ‘he took his pitcher and ewer, with
whatever else he could spare, and threw them into the sea;
but he was afraid that the merchants on board would throw
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over his books and images, and accordingly he fixed his
whole thoughts upon Kuan-shih-yin or Kuan Vi, the
Hearer of the Prayers of the World, and prayed to the
sainted priests of his own country, saying, ‘Oh that by your
awful prayer you would turn back the flow of the leak and
grant us to reach some resting placel’”’

These are the words of a real bkakia or lover, be he
a Shaiva, a Vaishnava, a Rimaite, a Jaina, or a Buddhist.
The Religion of Love and Faith was established in China by
genuine Romanticists and self-abnegating devotees of the
Fa Hien-type.

With Kumérajiva and Fa Hien, Z.¢., towards the begin-
ning of the 5th century, we enter a mnew cra of Indo-
Chinese relationships. It marks the beginning of an in.
timate cultural and spiritual union between the two peoples,
which, backed by equally deep commercial and political
intercourse, has given rise to that composite crystal of
human thought known as Asiatic Culture. The land of
Stkyasimha and the land of Confucius met at last in a real
‘‘Holy Alliance.”” For the next thousand years (7.¢. down to
about A.D. 1453, the year of the capture of Constantinople

+by the Turks), the life and activity of human beings from

Kyoto to Cairo were governed by one Asiatic science, art
and philosophy. ‘This, carried to Europe by Arab inter-
mediaries, became also the foster-mother of that Renaissance,
the wltimate results of which we have been witnessing in
the world since 1815, That chapter of world’s medieval
history has yet to be written.

Hindu culture in general, and Buddha~cult in particular,
may now be said to have come to stay in China., Indianism
was no longer a mere ‘‘interest” of cutio-hunters and
faddists, but on the fair way to be a permanent factor in
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Chinese civilisation. According to Hackmann, ‘‘pethaps
the renown attained by the Chinese Buddhism of that period
is best demonstrated by the striking event that in the year
A.D. 526 the patriarch of Indian Buddhism, Bodhidharma,
the twenty-eighth in the list of the Buddha's successors, left
his native land and migrated to China, which thence-
forward became the seat of the patriarchate.”

It is now desirable to get a picture of Indian culture
and religion, the fountain-head of the Asiatic life-stream, at
the beginning of this momentous epoch in world’s history.
T'o this task I shall now address myself.



CHAPTER VIIIL

The Beginning of Hindu Culture as
World-Power

(A.D. 300-600)
Sreron 1.
INDIAN NAPOLEON'S ALEXANDRIAN MARCH.

‘We noticed in a previous chapter that, if we exclude the
Assyrian, Fgyptian and Persian Monarchies of ancient
times, the Maurya Empire of the Hindus (B.C. 321-B.C. 185)
was, chronologically speaking, the first Empire in world’s
history, and that, internationally speaking, it occupied the
first rank in the contemporary state-system. We have now
arrived at a stage in world’s history when another Hindu
Empire became similarly the very First Power of the world,
This was the celebrated Empire of the Guptas (A.D.
320-606), There was now ‘‘anarchy” (?)in China. With
the incursions of Barbarians into the Roman Empire, Europe
was immersed in her “Dark Ages.” The Saracenic Caliphate
of the followers of Islam was not yet come, It was the people
of Hindusthin who enjoyed the real ‘‘place in the sun.”’

While noticing the military and political achievements
of Samudragupta (A.D. 335-375), one of the Emperors of
this House, Mr. Vincent Smith—to whom Indologists owe
the only *‘ chronological narrative of the political vicissitudés
of the land""—makes the following remarks :

““Whatever may have been the exact degree of skill

" attained by Samudragupta in the practice of the arts which
graced his scanty leisure, it is clear that he was endowed
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with no ordinary powers; and that he was in fact 2 man of
genius, who may fairly claim the title of the Indian
Napoleon. * * *

By a strange irony of fate this great king—watrior, poet,
and musician—who conquered nearly all India, and whose
alliances extended from the Oxus to Celyon-—~was unknown
even by name to the historians nuntil the publication* of this
work. His lost fame has been slowly recovered by the
minute and laborious study of inscriptions and coins during
the last eighty years.”’

It may be mentioned, in passing, that monarchs of the
Samudragupta-type, who may be compared easily with a
Charlemagne, a Frederick or a Peter the Great, have
flourished in India almost every second generation. Hindu
folk-lore has known them as Vikramidityas (Sun of Power)
and has invesied their names with the halo of Arthurian
romarice.

It is unnecessary to wait long over the political achieve-
ments of the Gupta Emperors. The Djgesjaya or ‘Conquest
of the Quarters’ made by Samudragupta fired the imagination
of a contemporary poet, Kilidiisa, the Goethe or Shakespeare
of Sanskrit literature. ‘The following are some of the verses
from Canto IV of his immortal epic, Raghu-vamsam (‘' The
House of Raghu'’), translated by Griffith for his Zdylls from
the Sanskrrz, which describe the triumphal progress of his
hero Raghu .

‘‘ Fortune herself, sweet Goddess, all unseen,
Held o’er his sacred head her lotus screen,

And Poesy in minstrels’ form stood by,

Swept the wild string, and raised his trinmph high.

* First Edition, Clarendon Press, Oxford, 1905,
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What though the earth, since ancient Manu’s reign,
Was wooed by every king, nor wooed in vain ;
She came a bride, with fresh unrifled charms,
A pure young virgin, to her Raghu’s arms.
* * *

Scarce was he ready for the sword and shield
When autumn called him to the battlefield,—
Wazr's proper season, when the rains are o'er,
‘When roads are dry, and torrents foam no more.
Soon as the day to bless the chargers came,
‘The wartior’s holy festival, the flame
Turned to the right, and with a ruddy hand
Gave him full triumph o’er each disiant land.
Then when his Kingdom was secured, and all
His city fortified with tower and wall,
His hosts he marshalled, his broad flag outspread,
And to subdue the world his army led.
Forth as he rode, the city matrons poured
The sacred grain upon their mighty lord.

* * *
First to the East the hero takes his way,
His foemen trembling as his banuners play.
Thick clouds of dust beneath his chariots rise,
Till dark as earth appear the changing skies ;

* ok *

» He marked his progress with a mighty hand ;
The fountain gushed amid the thirsty sand ;
The tangled forest liarboured beasts no more,
And foaming floods the freighted vessel bore.

* N *
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Through all the Fast he passed, from land to land,
And reached triumphant, Occan’s palmy strand.
Like an unsparing torrent on he went,
And low, like reeds, the lords of Suhma bent,
Then fell the islets washed by Gangf's wave,
Nor could their ships, the hosts of Danga save.
* * *
No wealth he sought, but warred in honour’s name,
So spated his land but spoiled his warlike fame,
* * *
But louder, as the war-steeds paced along,
Rattled the harness of the mail~clad throng.
5 % o4
True to the Law thus Raghu marched by land
T'o Parasika with his conquering band.
He saw, indignant, to the lotus eyes
Of Yavana dames the wine-cup’s frenzy rise.
* * *
Mad was the onset of the western horse,
And wild the fury of the conqueror’s force;
No warrior saw—so thick the dust—his foe,
But marked him by the twanging of his bow.
Then Raghu's archers shot their keen shafts well ;
The bearded head of many a soldier fell,
And covered closely all the battle-ground
Like heaps of honey that the bees surround.
* * X
- Pale grew the cheek of every Huna dame,

Trembling in wild alarm at Raghu’s name,
* * *
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By him subdued, they forced their pride to bring
Coursers and gold as gifts to Kosal’s King.
Borne by these steeds he climbed Himalayas hill,
Whose crest now clothed with dust rose loftier still.
* * *
Fierce was the battle with the mountaineers
Armed with their bows and arrows, stones and spears,
‘T'he thick sparks flying as they met. Then ceased,
Slain by his arrows, from the mirth and feast
The mountain revellefs, and minstrel bands,
That walked as demi-gods those lofty lands,
Were taught the hero’s victories to sing,
And each hill tribe brought tribute to the Xing.
* * %
Thus when all princes owned the conqueror’s sway,
He turned his chariot on his homeward way,
Letting the dust, beneath his wheels that rose,
Fall on the diadems of humbled foes."’

It was the atmosphere of this poetry which nurtured
the nation of Kumirajivas, Fa-Hien and Kalidasa were
contemporaries, and if the Chinege traveller had cared to
know some of the prominent Hindus of his time, the first
man to be introduced to him would have been Kalidasa.
But it seems from Fa-Hien’s diary that he had not much
leisure to go beyond his special mission, However, it was the
Indianism of K4liddsi’s age with which the Chinese Apostle
came in contact It was this Hindu Culture which
was propagated in China and finally transmitted to Japan to
build up her Pushido and Yamaio Damashis, Buddha-cult
was introduced into Korea from China in A.D. 372, and
from Korea into the Land of the Rising Sun in A.D. 552.
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SECcTION 2.
Y WORLD-SENSE’’ AND COLONISING ENTERPRISE.

The Hindus of the fourth, fifth and sixth centuries
were not living in ‘‘ splendid isolation,”” as it has been
the fashion to suppose that the Asiatics have ever dome.

As in previons ages, so under the Guptas they kept up
cultivating the ‘‘world-sense.’’

In the first place, it must be remembered that "ndia alone
is a wotld by herself—the whole of Europe minus Russia.
Therefore, for the Hindus to be able to develop the ‘¢ India-
sense’’ in pre-Steam days must be regarded as an expression
of internationalism of high order. Considered territorially,
and also in terms of population, the world-sense of the
Roman Emperors was not greater than that of the Hindu
Imperialists.

The internationalism of the Hindus was extra-Indian
too. Itis well-known that the world of Kiliddsa's poetry
inclndes the whole of India and also the Indian borderland
and Persia. The fact that with the fifth century is augmented
the stream of traffic between India and China both by land
and sea is itself an indication of the ‘ Asia-sense ’’ they had
been developing. It may be said that the Mauryas-had
cultivated mainly the relations with West-Asia, the Kushans
had opened up the Central-Asian regions, and the Guptas
developed the Far Fastern intercourse. ‘The Hindus could
now think not only in terms of India but of entire Asia.

The larger world beyond Asia was also to a certain
extent within the purview of the Hindus. FEver since
Alexander’s opening up of the West-Asian route, the
Hindus had kept touch with the ‘‘barbarians.” About the
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frst century A.D. Hindu trade with the Roman Impire
was not a negligible item of international commerce. The
Perviplus of the Erythreean Sea (¢ A.D. 100) is a document
of that Indo-Roman Intercourse, Both the Kushans in the
North and the Andhra Monarchs in the South were in-
terested in Rome.

In the Jmperial Gazetieer of India (India, Vol. IL.)
Sewell describes the foreign trade of the Hindus under the
South Indian Andhras (B.C. 200—A.D. 250): “‘The
Andhra period seems to have been one of considerable
prosperity. ‘There was trade both overland and by ses,
with Western Asia, Greece, Rome, and Egypt, as well as
with China and the East. Embassies are said to have been
sent from South India to Rome. Indian elephants were
used for Syrian warfare. Pliny mentions the vast gunantities
of specie that found its way every year from Rome to India
and in this he is confirmed by the author of the Ferzpus.
Roman coins have been found in profusion in the peninsuls,
and especially in the south. In A.D. 68 a number of Jews,
fleeing from Roman persecution, seem to have taken refuge

among the friendly coast people of South India and to have
settled in Malabar.”

The following picture of foreign settlements in Southern
India is given by Vincent Smith: ‘‘There is good reason
to believe that considerable colomies of Roman subjects
engaged in trade were settled in Southern India during the
first two centuties of our era, and that Furapean soldiers, de-
seribed as powerful Vavanas, dumb Mlechchas (barbarians),

clad 'in eomplete armour, acted as body-guards to Tamil
kings.”
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According to the same authority Chandragupta IL
Vikramaditya (A.D. 375-413) of the Gupta dynasty was ‘“in
direct touch with the sea-borne commerce with Furope
through Egypt.”

Besides, intercourse with Further India and the colonisa-
tion of Java form parts of an adventure which in Gupta times
was nearing completion. In fact, with the fourth century
A.D. really commences the foundation of a ‘‘Greater
India " of commetce and culture, extending ultimately froimn
Japan on the East to Madagascar on the West. ‘The romantic
story of this Expansion of India has found its proper place
in Mookerji’'s Hestory of [ndian Shipping and Maritime
Activity from the FEarliest Zimes. ‘The heroic pioneers of
that undertaking were all embodiments of the world-sense.

It would thus appear that the travels of Kuméfrajiva the
Hindu Missionary (A.D. 405) and of Fa Hien the Celestial
Apostle were facts of a nature to which the Indians had long
beenused. The Chinese monks came toa land through which
the current of world-life regularly flowed. Hindusthin had
never been shunted off from the main-track of universal
culture, ‘T'o come to India in the age of the Guptas was to
imbibe the internationalism of the atmosphere.

Regarding the Indo-Chinese intercourse of this age the

following extracts from 7%e Epocks of Chinese and Japanese
Aprt are interesting:

“QOf what took place in the Tartar regions of the north
we know little, since their dynasties have not heen re-
cognised by Chinese historians as legitimate. The true
Celestial annals, indeed the lore of Chinese genius, belong
at this time to the stimulus afforded hy the new southern
conditions, The new capital, near the present Nanking, was

1
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on the great Vangtse, * * * The Southern seats of
the Chinese were in closer proximity to a new part of India,
the south through Burma, or along the opening lines of
coast trade. * * * Tt was here too, in the Southern
Chinese nests, that Buddhism could drop her most fertile
getms, !

It may be mentioned that the patriarch Bodhidharma,
originally a South Indian Prince, reached Canton by sea and
was then invited to Nanking (A, D. 520).

The above is a picture of the sea-traffic. References
ta this are to be found in the Kwai-Yuen Cataloguc (A.D.
730) of the Chinese 7#sprtaka which has been drawn upon by
Prof. Aneseki for his paper in the J.R.A.S. (April, 1903).

It must not be forgotten, besides, that Kucha and
Khotan, thehalfway housebetween India and China, remained
all this while the great emporium of Hindu culture and
Gracko-Buddhist art. Manuscripts, unearthed by Stein
and others, both in Kharoshthi and Chinese Seripts, prove
that Central Asian Indianism fourished during the period
from 3rd cemtury A.D. to 8th or 9th. And it was the
Central Asian land-route which was traversed by Fa Hien
in A.D. 399 and later by Hiuen Thsang in A.D. 629 on
their way to India, from which both returned home by sea.

Srerion 3.
A Melting-pot of Races,
(a) Tae CaPACITY ¥or ASSIMILATION,
The New Worlders of the United States take a great
delight in describing their country as the ‘melting-pot of

taces,’ Similatly the statesmen and scholars in the Land of
the Rising Sun have been giving out to the wotld during

€
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the last decade or so, that an exiraordinary ‘capacity for
assimilation’ is the characteristic of the Vamato race.
Anthropologically speaking, the two claims are one and the
same ; aud historically considered, the Japanese or American
characteristic is not the exclusive feature of any race, but
has been exhihited in the life of every race of human
beings, and may be traced ultimately to the elemental
instinct of self-preservation.

The ancient Chaldeeans and Mycaneans conld claim the
same characteristic, as well as the Aztecs of Mexico and the
Maories of New Zealand. Every inch of soil on the Old
World from Korea to Ulster has been as great a melting-
pot of races as any of the States in the New World. And
the race-psychology of the Tartar, the Jew, the Briton, the
Pole, the Hindu, the Pathan, the Chinese, the Bulgar, and
the Slav displays tlie same agsimilative capacity for utilising
new conditions and thus growing by adaptation as that of
the Far Tiastern people.

In the following picture of ‘' Hngland under foreign
rule’ (1013-1204) given by Green in his Short Hislory of
the Eng lish People we sce at once the American melting-pot
and the Japanese assimilation :

“‘Britain had become England in the five hundred
years that followed the landing of Hengest, and its conquest
had ended "%]3_ the settlement of its conquerors. *+ * *
But why<ever titles kings might assume, or however im-
posiyg their rule might appear, Northumbrian remained
~oart from West Saxon, Dane from Englishman, * * *

Through the two hundred years that lie between the
flight of Zthelred from England io Normandy and that of
John from Normandy to England our story is a story of

B
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foreign rule. Kings from Denmmark were succeeded by
kings from Normandy, and these by kings from Anjou.
Under Dane, Norman, or Angevin, Eunglishmen were a
subject race, conquered and ruled by forcign masters; and
yet it was in these years of subjection that England first
became really England, * * * The English lords them-
selves sank into a middle class as they were pushed from
their place by the foreign baronage who settled on English
soil ; and this change was accompanied by a gradual elevation
of the class of servile and semi-setvile cultivalors who
gradually lifted themselvesintoalmost completefreedom. The
middle class which was thus created was reinforced by the
up-growth of a corresponding class in our towns. * * *

At the same time the close connexion with the continent
which foreign conquest brought about secured for Kngland
a new comwmunion with the artistic and intellectmal life of
the world without her. The old mental slagnation was
broken up, and art and literature covered England with
great bujldings and busy schools, * * *

Dane and Norwegian were traders over a yet wider field
than the northern seas; their barks entered the Mediter-
ranean, while the overland route tlnqugh Russia brought
the wares of Constantinople and the E&st ¥ ¥ * Men
from Rhineland and Normandy, too, momwed their vessels
along the Thames, * * *7 S

Burther, “ At the accession of Henry's gratidson it was
impossible to distinguish between the descencfgnté of the
conquerors and those of the conquered at Senlas, We' can
,dimly trace the progress of this blending of the two races m
the casg of the busgher population in the towns."

Also, "It ig in W1111am (of Malmesbury) above all
others that’ére see tlia new ‘tendency of Fuglish literature.
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In himself as in his work, he marks the [usion of the
conquerors and the conquered, for he was of both English
and Norman parentage, and his sympathies were as divided
as his blood. The form and style of his writings show the
influence of those classical studies which were now reviving
throughout Christendom.”

Every country presents the story of this fusion of races
and blood-intermixture, and India is no exception. The
purity of blood or race-type claimed by the Hindus is, in
fact, a myth. It was certainly out of the question during
the period of the Guptas which was preceded as well as
followed by the military, political and economic scttlements
of Central Asian hordes in various parts of India.

(6) ‘'TARTARISATION OF ARVANISED DRAVIDIANS.

Taking a vertical view of listory, the following in
portant race-elements must have coutributed to the web of
Hindu physico-social life of the Vikramddityan etxn:

1. 'The Aborigines (pre-Aryans or so-called Dravi-
dians) should be regarded as the basic [actor in Indian
humanity both in the North and in the South. ‘The
Mérfithd race is Scytho-Dravidian ethnologically, and
MA4rithd scho'ars point out the non-Aryan or pre-Aryan
strain in the Hindu characteristics of Western India. Pre-
sident Sfstri of Bangiya S8hitya Parishat of Calcutta in
his recent_,zs\s‘ays has been testifying to the predominance of
primiti .e'non-Aryan influences on Bengal’s life and thought.
As Zor South India, the following remarks of Prof. Pillai
gooted in the Zamilian Antiguary (No 2, 1908) are emi-
nently suggestive:

‘““The attempt to find the basic element of Hindu
civilisation by a study of Sanskrit and the history of Sanskrit

1
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in Upper India is to begin the problem at its worst and
most complicated point. India South of the Vindhyas—still
continues to be India proper. Here the bulk of the people
continue distinetly to retain their pre-Aryan features, their
pre-Aryan languages, their pre-Aryan social institutions.
Even here the process of Aryanisation has gone too far to
leave it easy for the historian to distinguish the native warp
from the foreign woof,”’

The blending of aboriginal races with newcomers has
to be recognised through all the ages of Indian history. It
was not finished in the prehistoric epoch of Aryan Settle-
ments, but is going on even now. The Himalayan tribes
and the races inhabiting the forests and hills of the whole
peninsula have always contributed their quota to the making
of the Hindu population. ‘Thus among the so-called Rajput
clans some are descended from the foreign Sakas and Fluns,
while others have risen from the mnative pre-Aryan races.
According to Vincent Smith, ‘‘various indigenous or ahori-
ginal tribes and clans underwent the same process of Hin-
duised social promotion, in virtue of which Gonds, Bhars,
Kharwérs, and so forth, emerged as Chandels, Rathors,
Gaharwirs, and other well-known Rajput clans, duly

equipped with pedigrees reaching back to the sun and the
moon."!

2. Aryanisation must be regarded Ay
in this composite structure. It is this by wh
become one with the Iranians of Persia an
and Teutons of Burope. Aryanisation h pa g
India a “‘fundamental unity” of cultural ideals’, Wat
be asstmed fo have effected any thoroughgoing transforma-

Horm nf vona  Mhahlowtlen A€ dlon Ao a8 e A et .

cond factor



TARTARISATION OF ARVANISKED DRAVIDIANS 197

yroceeded in varying degrees in different places; and the
sivilisation bears marks of the different degrees of fusion.
Scientifically speaking, the term ‘Aryan’ implies a certain
culture of peoples speaking a certain language, it cannot
refer to certain blood-strains or physical characteristics
involved in the use of the word ‘race.’ The Aryanisation
of India, as of other countries of the world, shonld, therefore,
indicate the super-imposition of a new language, new re-
ligious conceptions, new domestic and social institutions,
and a new polity upon those of the pre~-Aryan settlers.

3. Persianisation or Iramisation, and, along with it,
older Assyrian or Mesopotamian traces, nced be noticed in
the early civilisation of Aryamised India. Prof. Rapson
in his priwer, Awcient Judia, has dealt with the political
relations between Persions and Indians in the sixth and
filth centurics B.C.. Here, again, the influence may be more
cnltural than racial, Prof, Fenollosa suggests Mesopotamian
influence npon Chinese Art of the Han dynasty (B.C. 202-
221 A.D.), cspecially in the animal-motives. This may be
suggested about India too, as has been done by Griinwedel
in his Buddfiist Art. Vincent Smith aleo remarks: ‘‘The
little touches of fozeign manners in the court and institutions
of Chandragupta * * * arePersian; * * * a5d the
Persian titlp.'éf Satrap continued to be used by Indian pro-
vincial gévernors for ages down to the close of the fourth
cégtury.” )

The Persian influence on Maurya India has been de-
scribed in the /udian Antiguary (1905). Mr. Smith think:
that some features of Maurya administration ‘‘may haw
been borrowed from Persia;” and hazards the conjectur
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that the Persianising of the Kushan coinage ol Northeru
India should be explained by the occurtetice of au nurecord-
ed Persian invasion in the 3rd century A.D..

4, Vavanisation or Hellenisation was effected both in
blood and culture. Chandragupta himsell had set the ex-
ample of Tndo-Greek matrimonial relations, The Hellenistic
Tegation-quaster, at Pétaliputra (modern Patna), under
Megasthenes, Asoka's propagandism in the Hellenistic
Kingdoms of Western Asia and Egypt, Kushan palronage
of Graeko-Roman artists, the establishment of Roman colon-
ies in parts of Southern India as well as the contact of the
Hindus with Grzko-Bacirians and Grseko-Parthians as
enemies on various occasions, suggest more ot less inter-racial
as well as inter-caltural fusion. It is difficult to prove,
however, as has been stated in a previous chapter, what ihe
extent or character of the fusion could amount to. Vincent
Smith does not think it was much.

5. ‘Tartarisation of India seems to have been as deep
and wide in blood as Aryanisation was in culture. It is
this by which tHe Hindus of medizeval India became one
with the people of contemporary China. The Aryans had
brought civilising influences into the land of the Dravidians;
but the nomad hordes of Central Asia bwught only vigorous
and fresh blood, and accepted the c1v111mt10n of the new
land in, Zofp. Possibly some primitive folk-characteristics,
traditions of pastoral and agricultural life i Mongolia,
‘Turkestan and Bactria, the rude nature-deities and supersti-
tions . prevailing in the steppes and deserts of the wild
homeland, were necessarily introduced as new factors ito.
Indian social life. It is to this common ethnic element
that the commontness of some of the folk-beliefs in differant
parts of Asia may have to be attributed. Howorth’s History
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of ihe Mongols is a monumental work on the Central Asian
tribes in English.

Roughly speaking, T'utarls'mon or Scythianisation of
the Aryanised Dravidians of India, was cffected in three
different, but not necessarily successive, waves. The first
wave was that of the Sakas, that of the Kushans the second,
and the third that of the Huns, The waves overwhelmed
not only the Northwest, the Punjab, Sindh and Gujrat, but
the whole of Northern India, and crossed the Vindhyas also
to fertilise the Deccan plateau and Konkan plaius. As has
been noted in a previous chapter, the Central Asian migrations
into the Indian sphere of influence can be traced to about
the second century B.C.. Since then for about hall a
millennium the stream of immigration scems to have been
continnous. 'The Central Asians poured in cither as peace-
ful settlers or as invaders, so that layer upon layer of Tartar
humanity began to be deposited on the Indian soil.

The Saka settlements at Taxila in the Punjab and at
Mathurd on the Jumua probably as ‘satrapies’ of a Parthian
(Persian) power, the independent Saka Kingdom in
Saurdshtra or Kéthidwlr which was destroyed by the Gupta
Emperor in A.D. 320, the Kushan Empire which under
Kanishka extende;” in India probably as far South as the
Vindhyas, the & aka Satrapy at Ujjain probably tributary to
Kanishka, thd"Kshaharata Satrapy of Mah#rfishtra at Nasik
which w.s aunexed to the Andhra monarchy about A.D.
126, A*the Abhiras, Gardabhilas, Sakas, Vavanas, Bihlikas,

) d other outlandish dynasties named as the successors of
the Andhras” in the Purfinas,—all these are instances of
Hinduisation of Tartar conquerors down to the time of the
Gupta Emperors.
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The Hun-element in the Tartarisation of India began
towards the close of the Gupta era. It was the Huns who
destroyed the brilliant Empire and occupied north-western
Punjab. They invaded the heart of India also and left
settlements in RAjputini, during the fifth and sixth
centuries, but were finally defeated by the Vardhanas in
A.D. 604.

Recent researches of archaologists have thrown a flood
of light on the fusion of the Hunnic and the Indian races.
The present tendency among scholars is to believe that
almost all the important ruling dynasties in Northern India
between Emperor Harshavardhana (¢ A.D. 647), the host
of Hiven Thsing, and Mohammedan invasigns, were
descendants of the mixed races, and may be /frarded as
more or less Tartarised or Scythianised.

Thus (1) most of the Réjput claus, somie of which
continue as Feundatories of the Dritish Eupire, should trace
their pedigrees back to the Se (Sakas), Kushan (Yue-chi),
and Hun (Hiung-nu) barbarians of Central Asia, rather
than to the Sun, or the Moon, or the Fire-god.

(2) The Gurjara—Pratihﬁras( of Kanauj, whose do-
minions under Mihira Bhoja (A.D. 540-90), and Mahendra-
phla (890-9057), according to Vinceﬁ-fn Smith, ““may be

called an empire without exaggeratiqn’’, ‘‘ were the
descendants of barbarian foreign immigrar®jnto RAjputin

in the fifth or sixth century;” ‘‘closely as
and possibly allied in blood to, the White Hu
(3) Professor Jadunfith Sarkar, in reviewing
History of Bengal written in Bengali language, suggests,
that the ancestors of the Péla Emperors (A.D. 730-1130), )
who, according to Smith, ‘ succeeded in making Bengal one
of the great powers of India,” and established ‘“one of the
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most remarkable of Indian dymnasties,’’ were the Rajbhats
of Gorakhpur in U.P.: and that these were, like the
Gurjaras, Guhilots, Rishtrakutas, Solankis, vic., descendants
of the Tartar settlers.

It may be remarked, therefore, that the democratic
blood of the modern Bengal bourgeoisie and the blue blood
of the Rajput aristocracy are both derived from the common
spring of the uncouth blood of the savage Central Asian
Huns.

6. Lastly, must be mentioned the race-fusion within
the limils of India herself. The constant shifting of the
political centre of gravity from place to place, and military
occupations of the territorics of mneighbouring princes by
ambitious monarchs—both afforded ample scope for social
amalgamation and necessatily brought about inter-provineial
blood-mixture. The effects of dynastic revolutions and ter-
ritorial readjustments on the social status of trihes and castes
should require a separate treatinent.

It is not known what the Gupta Imiperors were
ethuologically ; but tlmt. the people over whom they ruled
were a composite produce there is no doubt,

To bring the story of race-mixture aud culture-lusion
in India to a clo#, I need ouly meution the fullowing
three important stages :—

7. Islamite Invasions under the Pithéns (A.D. 1300-
1550). ,These commencing with the tenth century were
of the-fiature of previous Tartar settlements or still carlier
Atyan colonisings, The conflict of the Hindus with
the new-comers was certainly very bitler like that

" described in the Vedic literature as having taken place be-
tween the Indo-Aryans and the aboriginal Dasyus. Dut
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the Indian capacity for assimilation led to happy compro-
mises as soon as it was found that the Pithins meant to
adopt Hindusthfin as their motherland, and not exploit it
in the interests of a far-off Transoxiana.

8. Saracenisation of the Indian population was the
result of these new conditions. It may be conveniently
described as having taken place under the powerful Moghul
Monarchy (A.D. 1550-1700). This was the period of
Mahometans Hinduising and Hindus Islamising in every
department of life. ‘The glorious civilisation of the age
was neither exclusively Hindu, nor exclusively Mahometan,
but an off-spring of the holy wedlock between the twa. It
was Indo-Saracemic or Hindu-Islamic. ‘The scars and
wounds of the invasion-period had long been healed when
the Imperial Head at Delhi was found to inherit the blood
both of the RAjput and of the Mongol, when the 747
Mafial, that dream-verse in marble, raised its stately domes
and minarets on the fair Jumna,—a visible symbol of the
marriage between indigenous and foreign art-tradilions, when
language,* literature, painting, musiec, religious preachings
and philosophical teachings, folk-lore, fairs, processions,
and even the commonplace super<t1t1ons testified to the
eclectic spirit of the age.

Not only Chaitanya (1485- 1533) Yand Ninak (1469-
1538), Kabir (14407-15187) and Tukirfma (1608-49), the
Martin Louthers and Calvins of India, but the musician Tin,
Sen, the emperor Jahangir, the viceroy Man Singh, the
statistician Abul Fazl, and the financier Todar Mall c«e all
embodiments of that Indo-Saracenic life-fusion. The Re-
naissance tha.t characterised the 16th and 17th centuries wass.

*See Naren Lavw's Promotion af Learning in India by Moharmmedan
Rn!m (Longmans, 1915.)
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as brilliantlas the Vikramddityan Renaissance of o thousand
years ago, and must he evalnated as the result of naturalisa-
tion of Saracenic culture in Indin,

9. Dececanisation (or South-ludianisation) of 1lindu-
sthéin under the Hindu Kmpire of the Marithds. This may
be said to hiave been a powerful factor in Indian civilisation
during the period from the rise of Siviiji the Great (¢ A.D.
1650) to the overthrow of the last Peshwa by the Dritish
(1818). During all previous ages, generally speaking, it
was the North that had influenced the South™ bhoth
culturally and politically.  Since the middie of the 17th
century it was the turn of the South fo influence the North.
It was mot only the reaction of the Ifindu against the
Mahometan power, but also that of Zdlshinarve against
Aryvévaria.  'To understand the race, religion, customs,
and culture of Northern India from Orissa to Gujrat or from
Assam frontier ou the Hust to the territory of the Amir of
Kabul on the West during the I8th century it is absolufely
niecessary to analyse the social influences of the wplendid
Marithd couquests.

(¢) Casre-Sysrint AND Mirrrary HisTORy,

In this connexiop it may not be inappropriate 10 enter
into a digression cosferning the blood-intermixture within
the limits of the#Indian continent, and thus throw a side-
light on the Ldstory of castes.

. ™It nced Le noted, however, that of the preatest thinkers of Medizeval
India, Sankarfcliiryya (788-850), Rémfnuja (12th century), Madhva (13th
century), and Rdmdpanda (14th century) were all Southerners; and the Northera-
ers, e.g,, Chaftanya, Nonak and Kablr, were the ilsciples of their systems. Be-
sides, 1he influence of the Tanil Nnipoloous on Orissa, the huffer Delween
Bengalee hnd Chola Empires, (and ultimately of Bengaf), dweing the 1lth
century, hias to be recorded,
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religious points of view. 'T'he fundamental fact about it,
however, is physical. For all practical purposes the castes
are groups of human beings designed for the regulation
of marriages, 7.e., selection of mates. The Caste-system
should thus form the subject matter not merely of Economics
and Theology, but also, and primarily, of Eugenics. In
fact, the eugenic aspect of the castes is the basis of the
socio-economic and socio-religious problems as treated by
such classical Hindu law-givers as Manu.

A scientific treatment of the Caste System, therefore, is
tantamount to the history of marriages or blood-relation-
ships among the Hindus, and of the changes in their eugenic
ideas. It thus becomes a part of the larger subject of Race-
Intermixture, z.e., Ethnology, or Physical Anthropology.

It has been shown above that the Physical Anthropology
of Indian population has been powerfully influenced by the
political and military history. ‘The study of castes, there-
fore, has to be undertaken from a thoroughly new angle,
viz., that of dymastic changes, military expeditions, sub-
jugation of races, empire-building and pohucal ~disruption.
It ultimately resolves itself into a study ¢ “the influence of
warfare on social and economic transfoemation. When the
caste system is thus studied as a branch of the military his-
tory of the people of India, it would be Trund—

1. That the facts of the present day socio-economic
and socio-religious system cantiot be carried back beyond a
certain age.

2. That the attempt to understand Vedic, post-*7edic,
Sikyasimhan, Maurya, post-Maurya, Andhra- Kushan,
Gupta, and even Vardhana, Pila, Gurjara-Pratihfira and
Chola societies according to the conventions of the Caste-
system known to-day is thoroughly misleading.
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3. ‘That probably down to the 13th century, 7.c., the
beginning of Islamite aggressions on India, the history of
social classes supplies more data for the study of 7a¢es than
for caste-listory.

4. ‘That such terms as Drihman, Kshatriya, etc., have
not meant the same thing in all the ages down to that
period—the same term may have covered various races and
tribes.

5. ‘'That it is an open question how far the four-fold
division of society in authoritative works down to that time
was, like Plato’s classification, a ‘‘legal fiction,’’ and to what
extent and in what sense il was an actual institution.

6. Since the 13th century there may have been formed
eugenic groups like those we see to-day~~bul uol necessarily
four—in fact, innumerable,

7. 'These groups could never have beeu siereotyped
but must have remained very clastic—because of the
g‘ﬁangcs in the forlunes of the rulers, geuerals, viceroys,
etd,, and the corresponding changes in importance of local-
itied, tribes and families. [The kaleidoscopic boundary-
chanpes in Turope during the last five hundred years have
repeated fuemselves on a somewhat smaller scale in the
Indian world].

8. Under conditions which must be regparded as more
or less fendal, the customs were always local and were
never codified into fixed cakes as in the 19th century; and
hence silent intrusions of new influences through economic
pressure, or violent modifications through political revolu-
tion, were matters of course. It need be recognised, therefore,
that the vertical as well as horizontal mobility of the popula-
tion was greater under fendal than modern conditions.

f ! 4 ¢
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9. 'The rise into prominence of a certain caste through
military prowess or political aggrandisement led to a certain
system of social values, which was sure to have been
transvalued with its overthrow by amother. In this way
the political and military history of races down to the 13th
century must have repeated itself in that of castes since
then,

10. ‘The consequence of changes in political and
military history has been what may be described as a regular
‘ convection-current >’ throughout the socio-cconomic sys-
tem, making the elevation and depression of castes exactly
parallel to that of races—the leading classes of one age being
the depressed classes of another, and so on. The race-history
and class-history have been affected in the same way all the
world over by the history of warfare.

11. In each case of socio-economic transformation
brought about by military-political revolutions the new orders
have tried to preserve the old ‘‘legal fiction” by affiliating
themselves to the traditional orders. ‘The dynamic princip}f»
of ‘progress’ has thus been in operation in each synthe
though the statical principle of ‘ orfler’ has never been
sight of. The student of Casce-Bistory shr_ 4 rang® nise
these successive syntheses as the milestones. .. P
evolution.

12. The economic agpech of the castes - occupational
grades, and the auxiliary religious aspect whice Mo, ultimate]y
implies only the guardianship of the Brahman £88te in
theological matters, must be tegarded as an appendix, 1

than as a prelude, to the pol1t1cal-cum-m1htary treatment
the subject.

13. To understand the caste-system historically it has
to be cleatly realised that there ‘was no Pax Britannica in







