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PREFACE,

Tur ¢ Duff Lectures’ for 1888 were delivered by me
at Edinburgh in the month of March. In introducing
my subject, I spoke to the following effect :—

¢ I wish to express my deep sense of the responsibility
which the writing of these Lectures has laid upon me,
and my earnest desire that they may, by their useful-
ness, prove in some degree worthy of the great mis-
sionary whose name they bear.

¢Dr. Duff was a man of power, who left his own
foot-print so deeply impressed on the soil of Bengal,
that its traces are never likely to be effaced, and still
serve to encourage less ardent spirits, who are striving

-to imitate his example in the same field of labour.

“But not only is the impress of his vigorous per-
sonality still fresh in Bengal. He has earned an en-
during reputation throughout India and the United
Kingdom, as the prince of educational missionaries.
He was in all that he undertook an enthusiastic and
indefatigable workman, of whom, if of any human
being, it might be truly said, that, when called upon
to quit the sphere of his labours, “ he needed net to be
ashamed.” No one can have travelled much in India
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without having observed how wonderfully the results
of his indomitable energy and fervid eloquence in the
cause of Truth wait on the memory of his work every-
where. Monuments may be erected and lectureships
founded to perpetuate his name and testify to his
victories over difficulties which few other men could
have overcome, but better than these will be the living
testimony of successive generations of Hind@ men and
women, whose growth and progress in true enlighten-
ment will be due to the seed which he planted, and
to which God has given the increase.”

I said a few more words expressive of my hope that
the * Life of Dr. Duff’* would be read and pondered
by every student destined for work of any kind in our
Indian empire, and to that biography T refer all who
are unacquainted with the particulars of the labours of
a man to whom Scotland has assigned a place in the
foremost rank of her most eminent Evangelists.

T now proceed to explain the process by which these -

Lectures have gradually outgrown the limits required
by the Duff Trustees. ‘

When T addressed myself to the carrying out of their
wishes—communicated to me by Mr. W. Pirie Duff—
I had no intention of undertaking more than a concise
account of a subject which I had been studying for
many years. I conceived it possible to compress into

' ¢ Life of Alexander Duff, D.D., LL.D., by George Stith, C.LE,,
LLD.” London: Hodder and Stoughton; published firgt in 1879,
and 2 popular edition in 1881.
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six Lectures a scholarly sketch of what may be called
true Buddhism,—that is, the Buddhism of the Pitakas
or Pali texts which are now being edited by the Pali
Text Society, and some of which have been translated
in the ¢ Sacred Books of the East” It soon, however,
became apparent to me that to write an account of
Buddhism which would be worthy of the great Indian
missionary, I ought to exhibit it in its connexion with
Brihmanism and Hinduism and even with Jainism,
and in its contrast with Christianity. Then, as I pro-
ceeded, I began to feel that to do justice to my subject
I should be compelled to enlarge the range of my re-
searches, so as to embrace some of the later phases and
modern developments of Buddhism. This led me to
undertake a more careful study of Koeppen's Lamaismus
than I had before thought necessary. Furthermore,
I felt it my duty to study attentively numerous trea-
tises on Northern Buddhism, which I had before read
in a cursory manner. I even thought it incumbent on

. me to look a little into the Tibetan language, of which

I was before wholly ignorant.

T need scarcely explain further the process of ex-
pansion through which the present work has passed.
A conviction took possession of my mind, that any en-
deavour to give even an outline of the whole subject
of Buddhism in six Lectures, would be rather like the
effort of a foolish man trying to paint a panorama of
London on a sheet of note-paper. Hence the expansion
of six Lectures into eighteen, and it will be seen at
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once that many of these eighteen are far too long to have
been delivered in extenso. In point of fact, by an
arrangement, with the Trustees, only a certain portion
of any Lecture was delivered orally. The present work
is rather a treatise on Buddhism printed and published
in memory of Dr. Duff.

I need not encumber the Preface with a re-statement
of the reasons which have made the elucidation of an
intricate subject almost hopelessly difficult. They have
been stated in the Introductory Lecture (pp. 13, 14).

Moreover the plan of the present volume has been
there set forth (see p. 17%).

I may possibly be asked by weary readers why I
have ventured to add another tributary to the too
swollen stream of treatises on Buddhism ? or some may
employ another metaphor and inquire why I have
troubled myself to toil and plod over a path already
well travelled over and trodden down? My reply is
that I think I can claim for my own work an indi-

viduality which separates it from that of others—an .

individuality which may probably commend it to
thoughtful students of Buddhism as helping to clear
a thorny road, and introduce some little order and
coherence into the chaotic confusion of Buddhistic
ideas.

At any rate I request permission to draw attention
to the following points, which, I think, may invest my
researches with a distinctive character of their own.

In the first place I have been able to avail myself of

==
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the latest publications of the Pali Text Society, and to
consult many recent works which previous writers on
Buddhism have not had at their command.

Secondly, T have striven to combine scientific ac-
curacy with a popular exposition sufficiently readable
to satisfy the wants of the cultured English-speaking
world—a world crowded with intelligent readers who
take an increasing interest in Buddhism, and yet know
nothing of Sanskrit, Pali, and Tibetan,

Thirdly, I have aimed at effecting what no other
E'ng}ish Orient-a.list has, to my knowledge, ever ac-
complished. T have endeavoured to deal with a com-
plex subject as a whole, and to present in one volume a
comprehensive survey of the entire range of Buddhism,
from its earliest origin in India to its latest modern
developments in other Asiatic countries.

Fourthly, T have brought to the study of Buddhism
and its sacred language Pali, a lifelong preparatory
study of Brahmanism and its sacred language San-

skrit.

Fifthly, T have on three occasions travelled through
the saered land of Buddhism (p. 21), and have carried on
my investigations personally in the.place of its origin,
as well as in Ceylon and on the borders of Tibet.

Lastly, I have depicted Buddhism from the stand-
point of a believer in Christianity, who has shown, by
his other works on Eastern religions, an earnest desire
to give them credit for all the good they contain.

In regard to this last point, I shall probably be told
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by some enthusiastie admirers of Buddhism, t‘c:lat my
prepossessions and predjlections——iﬂherited w1th.my
Christianity—have, in gpite of my desire to be just,
distorted my view of a system with which I have no
sympathy. To this I can only reply, that my con-
sciousness of my own prepossessions has made me the
more sensitively anxious to exhibit Buddhism under
its best aspects, as well as under its worst. .An atten-
tive perusal of my last Lecture (see p. 537) will, I hope,

make it evident that I have at least done everything -

in my power to dismiss all prejudice from my mi.nd,
and to assume and maintain the attitude of an -
partial judge. And to this end T have taken uqt]fting
on trust, or at second hand. I have studied Pali, as
I have the other Indian Prakrits, on my own account,
and independently. I have not accepted unre:servedly
any man’s interpretation of the original Buddhist texts,
and have endeavoured to verify for myself all doubtful
statements and translations which occur in existing

treatises. Of course T owe much to modern Pali scholars,:

and writers on Buddhism, and to the translators of the
<Sacred Books of the East;’ but I have frequently felt
compelled to form an independent opinion of my own.
The translations given in the ¢Sacred Books of the
East'—good as they generally are—have .seemed to
" me occasionally misleading. I may mention 2as an
instance the constant employment by the translators
of the word ¢ Ordiua.tion’ for the ceremonies of admis-
sion to the Buddhist monkhood (see pp. 76-80 of the

it

PREFACE. 5

present volume). I have ventured in such instances
to give what has appeared to me a more suitable
equivalent for the Pali. On the same principle I have
avoided all needless employment of Christian termin-
ology and Bible-language to express Buddhist ideas.

For example, I have in most cases excluded such
words as “sin,’ ¢ holiness,  faith,” * trinity,” ‘ priest’ from
my explanations of the Buddhist creed, as wholly un-
suitable.

I regret that want of space has compelled me to
curtail my observations on Jainism—the present repre-
sentative of Buddhistic doctrines in India (see p. 529.)
I hope to enter more fully on this subject hereafter.

The names of authors to whom students of Bud-
dhism are indebted are given in my first Lecture (pp.
14, 15). We all owe much to Childers. My own
thanks' are specially due to General Sir Alexander
Cunningham, to Professor E. B. Cowell of Cambridge,
Professor Rbys Davids, Dr. Oldenberg, Dr. Rest,

‘Dr. Morris, Dr. Wenzel, who have aided me with their
opinions, whenever I have thought it richt to consult
them. Dr. Rost, CLE.,, of the India Office, is also
entitled to my warmest acknowledgments for having
placed at my disposal various subsidiary works bearing
on Buddhism, some of which belong to his own Library.

My obligations to Mr. Hoey's translation of Dr.
Oldenberg’s © Buddha, to the translations of the travels
of the Chinese pilgrims by Professor Legge, Mr. Beal,
M. Abel Rémusat, and M. Stanislas Julien, to M. Huc's
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travels, and to Mr. Scott’s ‘Burman,’ will be evident, and
have been generally acknowledged in my notes. I am
particularly grateful to Mr. Sarat Chandra Das, C.I.E.,
for the information contained in his Report and for the
nstruction which I received from him personally while

prosecuting my inquiries at Darjiling.
I have felt compelled to abbreviate nearly all my
quotations, and therefore occasionally to alter the
phraseology. Hence I have thought it right to mark
them by a different type without inverted commas,

With regard to transliteration I must refer the student

to the rules for pronunciation given at p. xxxi. They
conform to the rules given in my Sanskrit Grammar and
Dictionary. Like Dr. Oldenberg, I have preferred to
substitute Sanskrit terminations in & for the Palio. In
Tibetan T have constantly consulted Jischke, but have
not followed his system of transliteration,

‘In conclusion, I may fitly draw attention to the
engravings of objects, some of which were brought by

myself from Buddhist countries. They are deseribed’

in the list of illustrations (see p. xxix), and will, I trust,
give value to the present volume. Tt has seemed to
me a duty to make use of every available appliance for
throwing light on the chscurities of a difficult subject ;
and, as these Lectures embrace the whole range of
Buddhism, I have adopted as a frontispiece a portrait
of Buddha which exhibits Buddhism in its receptivity
and in its readiness to adopt serpent-worship, or any
other superstition of the races which it strove to convert.

PREFACE, x1ii

On the other hand, the Wheel, with the Tri-ratna and the
Lotus (pp. 521, 522), is engraved on the title-page as
the best representative symbol of early Buddhism. Tt is
taken from a Buddhist sculpture at Amaravati engraved
for Mr. Fergusson’s * Tree and Serpent-worship” (p. 237).

The portrait which faces page 74 is well worthy of
attention as illustrating the connexion? between Bud-

! A reference to pages 74, 226, 232 of the following Lectures will
make the conmexion which I wish to illustrate clearer. In many
images of the Buddha the robe is drawn over both shoulders, as in the
portrait of the living Sannyasi, Then mark other particnlars in the
portrait :—e.g. the Rudraksha rosary round the neck (see ¢ Brahmanism
and Hinduism,’ p. 67). Then in front of the raised seat of the Sannyasi
are certain ceremonial implements. First, observe the Kamandalu, or
water-gourd, near the right hand corner of the seat. Next, in front
of the seat, on the right hand of the figure, is the Upa-patra—a sub-
sidiary vessel to be used with the Kamandalu. Then, in the middle,
is the Tamra-pitra or copper vessel, and on the left the Pafi¢a-patra
with the Adamani (see ‘Brahmanism and Hinddism,' pp. 401, 402).
Near the left hand corner of the seat are the wooden clogs. Finally,
there is the Danda or staff held in the left hand, and used by a Sannyast
as a defence against evil spirits, much as the Dorje (or Vajra) is used
by Northern Buddhist monks (see p. 323 of the present volume).

"This mystical staff is a bambu with six knots, possibly symbolical of

six ways (Gati) or states of life, through which it is believed that every
being may have to migrate—a belief cormon to both Brahmsnism and
Buddhism (see p. 122 of this volume). The staffis called Su-darsana (a
name for Vishnu's Cakra), and is daily worshipped for the preservation
of its mysterious powers. The mystic white roll which begins just
above the left hand and ends before the left knot is called the Lakshmi-
vastra, or anspicious covering. The projecting piece of cloth folded in
the form of an axe (Parasu) represents the weapon of Parasu-Rama,
oue of the incarnations of Vishnu (see pp. 110, 250 of Brahmanizm
and Hinddism’) with which he subdued the enemies of the Brahmans.
With this so-called axe may be contrasted the Buddhist weapon for
keeping off the powers of evil (engraved at p. 352).
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dhism and Brahmanism. Tt is from a recently-taken
photograph of Mr. Gauri-Sankar Uday-Sainkar, C.8.L
—3, well-known and distinguished Brahman of Bhau-
nagar—who (with Mr. Percival) administered the State
during the minority of the present enlightened Maha-
raja. Like the Buddha of old, he has renounced the
world—that is, he has become a Sannyasi, and is chiefly
engaged in meditation. He has consequently dropped
the title C.S.I, and taken the religious title—Svami
Sri Sadééidananda-Sarasvati., His son, Mr. Vija.y—Saﬁkar
Gauri-Sankar, kindly sent me the photograph, and with
his permission T have had it engraved.

It will be easily understood that, as a great portion
of the following pages had to be delivered in the form
of Lectures, occasional repetitions and recapitulations
were unavoidable, but T trust I shall not be amenable
to the charge of repeating anything for the sake of
‘padding.” T shall, with more justice, be accused of
‘cramming, in the sense of attempting to force too
much information into & single volume.

Javuary 1, 1889.

POSTSCRIPT.

Since writing the foregoing prefatory remarks, T have
observed with much concern that a prevalent error, in
regard to Buddhism, is still persistently propagated.

e

ERROR IN REGARD TO PREVALENCE OF BUDDHISM, XV

Tt is categorically stated in a newspaper report of
a quite recent lecture, that out of the world’s popula-
tion of about 1500 millions at least 500 millions are
Buddhists, and that Buddhism numbers more adherents
than any other religion on the surface of the globe.

Almost every Buropean writer on Buddhism, of late
years, has assisted in giving currency to this utterly
erroneous calculation, and it is high time that an attempt
should be made to dissipate a serious misconception.

Tt is forgotten that mere sympathizers with Bud-
dhism, who occasionally conform to Buddhistic prae-
tices, are not true Buddhists. In China the great
majority are first of all Confucianists and then either
Taoists or Buddhists or both. In Japan Confucianism
and Shintoism co-exist with Buddhism. In some other
Buddhist countries a kind of Shamanism is practically
dominant. The best authorities (including the Oxford
Professor of Chinese, as stated in the Introduction to
his excellent work ¢The Travels of Fa-hien’) are of

‘opinion that there are not more than 100 millions of

real Buddhists in the world, and that Christianity with
its 430 to 450 millions of adherents has now the nu-
merical preponderance over all other religions. I am
entirely of the same opinion. I hold that the Bud-
dhism, described in the following pages, contained
within itself, from the earliest times, the germs of
discase, decay, and death (see p. 557), and that its
present condition is one of rapidly increasing disinte-
gration and decline.
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We must not forget that Buddhism has disappeared
from India proper, although it dominates in Ceylon and
Burma, and although a few Buddhist travellers find their
way back to the land of its origin and sojourn there.

Indeed, if T were called upon to give a rough
comparative numerical estimate of the six chief re-
ligious systems of the world, T should be inclined, on
the whole, to regard Confucianism as constituting, next
to Christianity, the most numerically prevalent creed.
We have to bear in mind the immense populations, both
in China and Japan, whose chief creed is Confucianism.

Professor Legge informs me that Dr. Happer—an
American Presbyterian Missionary of about 45 years
standing, who has gone carefully into the statistics of
Buddhism—reckons only 20 millions of Buddhists in
China, and not more than 721 millions in the whole of
Asia. Dr. Happer states that, if the Chinese were re-
quired to class themselves as Confucianists or Buddhists
or Taoists, ~oths, if not 2% ths, of them would, in his
opinion, claim to be designated as Confucianists. i

In all probability his estimate of the number of Bud-
dhists in China is too low, but the Chinese ambassador
Li@, with whom Professor Legge once had a conversa-
tion on this subject, ridiculed the view that they were
‘as numerous as the Confucianists.

Undeniably, as it seems to me, the next place after.
Christianity and Confucianism should be given to
Brahmanism and Hindism, which are not really two
systems but practically one; the latter being merely

ERROR IN REGARD TO PREVALENCE OF BUDDHISM. XVii

an expansion of the former, modified by contaet with
Buddhism. '
Brahmanism, as T have elsewhere shown, is nothing
but spiritual Pantheism ; that is, a belief in the univer-
sal diffusion of an impersonal Spirit (called Brihmin or
Briihm#)—as the only really existing Essence—and in
its manifesting itself in Mind and in countless material
forces and forms, including gods, demons, men, and
animals, which, after fulfilling their course, must ulti-
mately be re-absorbed into the one impersonal Essence
and be again evolved in endless evolution and dissolution.
Hindaism, with its worship of Vishnu and Siva, is
based on this pantheistic doctrine, but the majority of
the Hindus are merely observers of Brahmanical insti-
tutions with their accompanying Hinda caste usages.
If, however, we employ the term Hindd in its widest
acceptation (omitting only all Islamized Hindas) we
may safely affirm that the adherents of Hinduism have
reached an aggregate of nearly 200 millions. In the
opinion of Sir William Wilson Hunter, they are still
rapidly increasing, both by excess of births over deaths
and by accretions from more backward systems of belief.
Probably Buddhism has a right to the fourth place
in the scale of numerical comparison. At any rate the
number of Buddhists can scarcely be calculated at less
than 100 millions.
In recard to Muhammadanism, this creed should
not, I think, be placed higher than fifth in the enu-
meration, In its purest form it ought to be called
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Islam, and in that form it is a mere distorted copy of
Judaism. i

The impress of India, as is well known, rules over
more Mubhammadans than any other potentate in the
world. Probably the Musalmén population of the
whole of India now numbers 55 millions.

As to the number of Mubammadans in the Turkish
empire, there are no very trustworthy data to guide us,
but the aggregate is believed to be about 14 millions ;
while Africa can scarcely reckon more than that number,
even if Egypt be included.

The sixth system, Taocism (the system of Lio-tsze),
according to Professor Legge, should rank numerically
after both Muhammadanism and Buddhism.

Of course Jainism (p. 529) and Zoroastrianism (the
religion of the Parsis) are too numerically insignificant
to occupy places in the above comparison.

It is possible that a careful census might result in
a more favourable estimate of the number of Buddhists
in the world, than I have here submitted ; but at all
events it may safely be alleged that, even as a form
of popular religion, Buddhism is gradually losing its
vitality—gradually loosening its hold on the vast popu-
lations once loyal to its rule; nay, that the time is
~rapidly approaching when its capacity for resistance
must give way before the mighty forces which are
destined in the end to sweep it from the earth,

M. M.-W.

88 Oxsrow GarpuNs, LoNDON.
January 15, 1889,
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RULES FOR PRONUNCIATION.

VOWELS,

4, a; pronounced as in rural, or the last @ in America; 4, @, as in
tar, father; 7, 4, as in £ill; Z, 3, as in police; U, u, as in bull; U, &,
as in rude; R4, ré, as in merrdy; EE, 47, as in marine ; F, e, as in
prey; Ai, ai, as in aisle; O, o, as in go; Adwu, eu, as in Haus
(pronounced as in German). '

CONSONANTS,

K, k, pronounced as in Aill, seek; K&, kh, as in inkhorn: @, g, as
in gun, dog; Gh, gh, as in loghut ; N, 4, as ng in sing (sis). ‘

i @, ¢ as in dolee (in music), =English ¢k in chureh, lurch (Juré) ;
Ch, ¢k, as in ch?rckﬁe-ill (Caréhill) ; J, 4, as in jet ; Jh, gl as in hedé&
hog (hejhog); I, #i, as in singe (sifj).

T, ¢, as in frue (fxu); %, th, as in anthill (anghill); D, d, as in
dram (drom); Dk, dh, as in redkaired (redhaired); IV, m. 4 in none
(mze). :

7.t us in water (as pronounced in Ireland); 7%, th, as nué-hook

" (but more dental); D, d, as in dice (more like # in this); Dh, dh, as

in adkere (more dental); IV, u, as in not, in.
P, p, as in put, sip; Ph, ph, as in uphill ; B, b, as in bear, rub;
BE, bk, as in abhor; M, m, as in map, jam.
Y, y, a5 in yet; R, v as in red, year; L, l,as in lie; ¥, v, a5 in
vie (but like u after consonants, as in tusice).
S, & as in sure, session; S, ¢h, as in shun, hush; 8, 5, as in sir,
hiss. H, k, asin hit.

In Tibetan the vowels, including even ¢ and o, have generally the
short sonnd, but accentuated vowels are comparatively long. I have
marked such words as Lama with a long mark to denote this, but
Koeppen and Jischke write Lama. Jischke says that the Tibetan
alphabet was adapted from the Lafi¢ha form of the Indian letters by
Thumi (Thonmi) Sambhota (see p. 270) about the year 632. :



OBSERVE.

Tt is common to hear English-speakers mispronounce
the words Buddha and Buddhism. But any one who
studies the rules on the preceding page will see that
the # in Buddha, must not be pronounced like the u
in the English word ¢ bud,’ but like the  in bull.

Indeed, for the sake of the general reader, it might
be better to write Booddha and Booddhism, provided
the 0o be pronounced as in the words ‘wood,” ‘ good.”

ADDENDA axp CORRIGENDA.

Page 21, line 15. One hundred is given as a round number. The
actual distance is about one hundred and twenty miles.

Page 138, line 16. It must not be inferred that the episode of the
Bhagavad-gitd is of great antiquity. This point I have made clear in
‘Brahmanism and Hindaism’ (p. 63) as well as in * Indian Wisdom.”
My object at p. 138 is simply to show that Nirvana is an expression
common to Buddhism, Brahmanism, and Hindmism,

Page 161, line 2. Sang Yun is properly written Sung Yun or
Sung-Yun,

Page 178, line 16.  Probably all the images of Dharma are meant
to be female, as described in the note on the same page, and at p. 485.

‘Page 296, line 2. ‘ Cloven-headed ’ seems a misprint for eleven-
headed ; hut the account of the creation of Avalokitesvara at p. 487 of
_this volume justifies “cloven-headed.”

Page 440, line 1o from bottom, for Lhasta read Lhassa.

It is feared that the long-mark over the letter A may have been
omitted in one or two cases or may have broken off in printing.

BUDDHISM.

LECTURE I
Introductory. Buddhism in relation to Brahmonism.

IN my recent work! on Brahmanism I have traced
the progress of Indian religious thought through three
successive stages—called by me Vedism, Brahmanism,
and Hind@ism—the last including the three subdivi-
sions of Saivism, Vaishnavism, and Saktism. Further-
more I have attempted to prove that these systems
are not really separated by sharp lines, but that each
almost imperceptibly shades off into the other.

I have striven also to show that a true Hinda of the
orthodox school is able quite conscientiously to accept
all these developments of relicious belief. He holds
that they have their authoritative exponents in the
suecessive bibles of the Hindu religion, namely, (1) the
four Vedas—Rig-veda, Yajur-veda, Sama-veda, Atharvs-
veda—and the Brahmanas; (2) the Upanishads ; (3) the
Law-books—especially that of Manu; (4) the Bhakti-
sastras, including the Ramayana, the Maha-bharata,
the Puranas—especially the Bhagavata-purana—and
the Bhagavad-gita; (5) the Tantras.

! ‘Brahmanism and Hinduism’ Third Edition. John Murray,
Albemarle Street. i
i B



2 INTRODUCTORY.

The chief works under these five heads represent
the principal periods of religious development through
which the Hinda mind has passed.

Thus, in the first place, the hymns of the Vedas and
the ritualism of the Brahmanas represent physiolatry
or the worship of the personified forces of nature—a
form of religion which ultimately became saturated
with sacrificial ideas and with ceremonialism and
asceticism. Secondly, the Upanishads represent the
pantheistic conceptions which terminated in philoso-
phical Brahmanism. Thirdly, the Law-books represent
caste-rules and domestic usages. Fourthly, the Rama-
yana, Maha-bharata, and Puranas represent the principle
of personal devotion to the personal gods, Siva, Vishnu,
and their manifestations; and fifthly, the Tantras re-
present the perversion of the principle of love to
polluting and degrading practices disguised under the
name of religious rites, Of these five phases of the
Hinda religion probably the first three only prevailed
when Buddhism arose; but I shall try to make clear
hereafter that Buddhism, as it developed, accommodated
itself to the fourth and even ultimately to the fifth
_ Phase, admitting the Hind gods into its own creed,
“wikile Hinduism also received ideas from Buddhism.

At ;xnjf'fﬁt‘ae,ét is clear that the so-called orthodox Brikh-
man admits alll five series of works as progressive expo-
nents of the Hindla system—although he scarcely likes
to confess openly| to any adoption of the fifth, Henco
his opinions are of necessity Protean and multiform,

The root idea,sg of his eréied are of course Pantheistic,
in the sense of being grounded on the identification of

'
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BUDDHISM IN RELATION TO BRABMANISM. 3

the whole external world—which he believes to be a
mere illusory appearance—with one eternal, impersonal,
spiritual Essence ; but his religion is capable of Present-
Ing so many phases, according to the stand-point from
which it is viewed, that its pantheism appears to be
continually sliding into forms of monotheism and poly-
theism, and even into the lowest types of animism and
fetishism.

We must not, moreover, forget—as I have Pointed
out in my recent work —that a large body of the
Hindas are unorthodox in respect of their interpreta-
tion of the leading doctrine of true Brahmanism-

Such unorthodox persons may be described @8 sec-
tarians or dissenters. That, is to say, they dissent from
the orthodox pantheistic doctrine that all gods and men,
all divine and human souls, and all material appear-
ances are mere illusory manifestations of one imper-
sonal spiritual Entity—called Atman or Purusha or
Brahman—and they believe in one supreme personal
god-—either Siva or Vishpu or Krishna or Rama—
who is not liable (as orthodox Brahmans say he is) to
lose his personality by subjection to the universal law
of dissolution and re-absorption into the one eternal im-
Personal Essence, but exists in a heaven of his own,
to the bliss of which his worshippers are admitbed .

And it must be borne in mind that these gectarians
are very far from resting their belief on the Vedas, the
Brahmanas, and Upanishads.

Their creed is based entirely on the Bhakti-s@stras

! The heaven of Siva is Kailasa, of Vishnu is Vaikuntha, of Krishna
is Goloka,

B2



4 INTRODUCTORY.

—that is, on the Ramayana, Maha-bharata, and Puranas
(especially on the Bhagavata-purina) and the Bhagavad-
gita, to the exelusion of the other seriptures of Hindaism.

Then again it must always be borne in mind that
the terms ‘orthodox’ and ¢unorthodox’ have really
little or no application to the great majority of the
inhabitants of India, who in truth are wholly innocent
of any theological opinions at all, and arve far too

apathetic to trouble themselves about amy form of

religion other than that which has belonged for
centuries to their families and to the localities in
which they live, and far too ignorant and dull of
intellect to be capable of inquiring for themselves
whether that religion is likely to be true or fulse.

To classify the masses under any one definite deno-
mination, either as Pantheists or Polytheists or Mono-
theists, or as simple idol-worshippers, or fetish-wor-
shippers, would be wholly misleading.

Their faculties are so enfeebled by the debilitating
effect of early marriages, and so deadened by the drudgery
of daily toil and the dire necessity of keeping body and
soul together, that they can scarcely be said to be
capable of holding any definite theological creed at all,

It would be nearer the truth to say that the religion
of an ordinary Hindli consists in observing caste-cus-
toms, local usages, and family observances, in holding
what may be called the Foll-legends of his neighbour-
hood, in propitiating evil spirits and in worshipping
the image and superseription of the Empress of India,
impressed on the current coin of the country.

As a rule such a man gives himself no uneasiness

BUDDHISM IN RELATION TO BRAHMANISM. 5

whatever about his prospects of happiness or misery in
the world to come.

He is quite content to commit his interests in a
future life to the care and custody of the Brahmans;
while, if he thinks about the nature of a Supreme
Being at all, he assumes His benevolence and expects
His good will as a matter of course. '

What he really troubles himself about is the neces-
sity for securing the present favour of the inhabitants
of the unseen world, supposed to. occupy the atmo-
sphere everywhere around him—of the good and evil
demons and spirits of the soil—generally represented
by rude and grotesque images, and artfully identified
by village priests and Brahmans with alleged forms
of Vishnpu or Siva.

Tt follows that the mind of the ordmary Hinda,
though indifferent about all definite dogmatic religion,
is steeped in the kind of religiousness best expressed
by the word derstdarporia. He lives in perpetual dread
of invisible beings who are thought to be exerting
their mysterious influences above, below, around, in
the immediate vicinity of his own dwelling. The
very winds which sweep across his homestead are
believed to swarm with spirits, who unless duly pro-
pitiated will blight the produce of his fields, or bring
down upen him injury, disease, and death.

Then again, besides the orthodox and besides the
sectarian Hindii and besides the great demon-wor-
shipping, idolatrous, and superstitious majority, another
class of the Indian community must also be taken mto
account—the class of rationalists and free-thinkers.
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These have been common in India from the earliest
times.

First came a class of conscientious doubters, who
strove to solve the riddle of life by microscopic self-
introspection and sincere searchings after truth, and
these did their best not to break with the Veda, Vedie
revelation, and the authority of the Brahmans,

Earnestly and reverently such men applied them-
selves to the difficult task of trying to answer such
questions as — What am I? Whence have I come?
Whither am I going? How can I explain my con-
sciousness of personal existence? Have I an imma-
terial spirit distinet from, and independent of, my
material frame? Of what nature is the world in which
I find myselt? Did an all-powerful Being create it out
of nothing? or did it evolve itself out of an eternal
protoplasmic germ? or did it come together by the
combination of eternal atoms? or is it a mere illu-
sion? 1If created by a Being of infinite wisdom and
love, how can I account for the co-existence in it of
good and evil, happiness and misery? Has the Creator
form, or is He formless? Has He qualities and affec-
tions, or has He none?

It was in the effort to solve such insoluble enigmas
_ by their own unaided intuitions and in a manner no
too subversive of traditional dogma, that the systems
of philosophy founded on the Upanishads originated.

These have been described in my book on Brihman-
ism.  They were gradually excogitated by independent
thinkers, who claimed to be Brahmans or twice-born men,
and nominally accepted the Veda with its Brabmanas,
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BUDDHISM IN RELATION TO BRAHMANISM. 7

. while they covertly attacked it, or at least abstained from

denouncing it as absolutely untrue, Such men tacitly
submitted to sacerdotal authority, though they really
propounded a way of salvation based entire]y on se.l.f-
evolved knowledge, and quite independent of all Vedic
sacrifices and sacrificing priests. The most noteworthy
and orthodox of the systems propounded by them was
the Vedanta!, which, as I have shiown, was simply
gpiritual Pantheism, and asserted that the one Spirit
was the only real Being in the Universe. '
But the origin of the more unorthodox systems, which
denied the authority of both the Veda and the Brah-
mans, must also be traced to the influence of the Upani-
shads. For it is undeniable that a spirit of atheistic
infidelity grew up in India almost pari passu with
dogmatic Brahmanism, and has always been pre_va,]'ent
there. In fact it would be easy to show that periodical
outhursts of unbelief and agnosticism have taken place
in India very much in the same way as in Europe; but
the tendency to run into extremes has always been
greater on Indian soil and beneath the glow and
glamour of Bastern skies. On the one side, a far more
unthinking respect than in any other country has bee_n
paid to the authority of priests, who have declared t-tiel_r
supernatural revelation to be the very breath of (:.rod,
sacrificial rites to be the sole instruments of salvation,

1 The Sankhya system, as I have shown, was closely connected with
the Vedanta, though it recognized the separate existence of ccjuntless
individual Purushas or spirits instead of the ome (called Atman).
Both had much in common with Buddh_ism, though the latter sub-
stituted Swnga ‘a void’ for Purusha and Atman.
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and themselves the sole mediators between earth and
heaven; on the other, far greater latitude than in
any other country has been conceded to infidels and
atheists who have poured contempt on all sacerdotal
dogmas, have denied all supernatural revelation, have
made no secret of their disbelief in a personal God,
and have maintained that even if a Supreme Being
and & spiritual world exist they are unknowable by
man and beyond the cognizance of his faculties,

We learn indeed from certain passages of the Veda
(Rig-veda II. 12. 5; VIIL 100. 3, 4) that even in the
Vedic age some denied the existence of the god Indra,

We know, too, that Yaska, the well-known Vedic
commentator, who is believed to have lived before the
grammarian Panini (probably in the fourth century
B. .), found himself obliged to refute the sceptical
arguments of Kautsa and others who pronounced the
Veda a tissue of nonsense (Nirukta I. 15, 16).

Again, Manu—whose law-book, according to Dr.
Biihler, was composed between the second century . ¢
and the second A. ., and, in my opinion, possibly earlier
—has the following remark directed against sceptics:—

‘The twice-born man who depending on rationalistic
treatises (hetu-sastra) contemns the two roots of law
(8ruti and smriti), is to be excommunicated (vahish-
karyah) by the righteous as an atheist (nastika) and
despiser of the Veda’ (Manu IL. 11). :

Furthermore, the Maha-bharate, a poem which con-
tains many ancient legends quite as ancient as those of
early Buddhism, relates (Santi-parvan 1410, ete.) the
story of the infidel Carvaka, who in the disguise of a

BUDDHISM IN RELATION TO BRAHMANISM. 9

mendicant Brahman uttered sentiments dangerously
heretical.

This (arvaka was the supposed founder of a materi-
alistic school of thought called Lokayata. Rejecting
all instruments of knowledge (pramana) except percep-
tion by the senses (pratyaksha), he affirmed that the soul
did not exist separately from the body, and that all the
phenomena of the world were spontaneously produced.

The following abbreviation of a passage in the Sarva-
darsana-saigraha* will give some idea of this school’s
infidel doctrines, the very name of which (Lokayata,
* generally current in the world’) is an evidence of the
popularity they enjoyed :—

No heaven exists, no final liberation,

No soul, no other world, no rites of caste,

No recompense for acts; let life be spent,

In merriment®; let a man borrow money

And live at ease and feast on melted butter.
How can this body when redoced to dust
Revisit earth? and if a ghost can pass

To other worlds, why does not strong affection
For those he leaves behind attract him back?
Oblations, funeral rites, and sacrifices

Are a mere means of livelihood devised %
By sacerdotal cunning—nothing more, ——
The three composers of the triple Veda

Were rogues, or evil spirits, or buffoons.

The recitation of mysterious words

And jabber of the priests is simple nonsense.

Then again, the continued prevalence of sceptical
opinions may be shown by extracts from other portions

! Freely translated by me in Indian Wisdom, p. 133, and literally
translated by Prof. E. B. Cowell. .
? ¢Let us eat and drink for to-morrow we die’ 1 Cor. xv. 32.
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of the later literature. TFor example, in the Ramayana
(IL 108) the infidel Brahman Javali gives utterance to
similar sentiments thus :—

“The books composed by theologians, in which men
are enjoined to worship, give gifts, offer sacrifice,
practise austerities, abandon the world, are mere arti-
fices to draw forth donations. Make up your mind that
no one exists hereafter. Have regard only to what is
visible and perceptible by the senses (pratyaksham).
Cast everything beyond this behind your back.’

Furthermore, in a parallel passage from the Vishnu-
purana, it, is declared that the great Deceiver, practising
illusion, beguiled other demon-like beings to embrace
many sorts of heresy ; some reviling the Vedas, others
the gods, others the ceremonial of sacrifice, and otheis
the Brahmans'. These were called Nastikas.

Such extracts prove that the worst forms of scepticism
prevailed in both early and mediseval times. But all
phases and varieties of heretical thought were not
equally offensive, and it would certainly be unfair and
misleading to place Buddhism and Jainism on the same
level with the reckless Pyrrhonism of the Carvakas
who had no code of morality.

And indeed it was for this very reason, that when
Buddhism and Jainism began to make their presence
felt in the fifth century B. 0. they became far more for-
midable than any other phase of scepticism.

Whether, however, Buddhism or Jainism be entitled
to chronclogical precedence is still an open question,

! Seo Dr. John Muir's Article on Indian Materialists, Journal of
Royal Asiatic Society, N. 8. xix, p. g0z.

BUDDHISM IN RELATION TO JAINISM. II

about which opinions may reasonably differ. Some hold
that they were always quite distinet from each other,
and were the products of inquiry originated by two
independent thinkers, and many scholars now consider
that the weight of evidence is in favour of Jainism being
a little antecedent to Buddhism. Possibly the two
systems resulted from the splitting up of one sect into
two divisions, just as the two Brahma-Samajes of Cal-
cutta are the product of the Adi-Samaj.

One point at least is certain, that notwithstanding
much commuunity of thought between Buddhism and
Jainism, Buddhism ended in gaining for itself by far
the more important position of the two. For although
Jainism has shown more tenacity of life in India, and
has lingered on there till the present day, it never

- gained any hold on the masses of the population, whereas

its rival, Buddhism, radiating from a central point in
Hindustan, spread itself first over the whole of India
and then over nearly all Eastern Asia, and has played
—as even its most hostile crities must admit—an im-
portant réle in the history of the world.

To Buddhism, therefore, we have now to direct our
attention, and at the very threshold of our inquiries we
are confronted with this difficulty, that its great popu-
larity and its wide diffusion among many peoples have
made it most difficult to answer the question :—What
is Buddhism ? If it were possible to reply to the inquiry -
in one word, one might perhaps say that true Buddhism,
theoretically stated, is Humanitarianism, meaning by
that term something very like the gospel of humanity
preached by the Positivist, whose doctrine is the eleva-
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tion of man through man—that is, through human
intellect, human intuitions, human teaching, human
experiences, and accumulated human efforts—to the
highest ideal of perfection; and yet something very
different. For the Buddhist ideal differs toto cwlo from
the Positivist's, and consists in the renunciation of all
personal existence, even to the extinction of humanity
itself. The Buddhist’s perfection is destruction (p. 123).

But such a reply would have only reference to the

truest and earliest form of Buddhism. It would cover.

a very minute portion of the vast area of a subject
which, as it grew, became multiform, multilateral, and
almost infinite in its ramifications.

Innumerable writers, indeed, during the past thirty
years have been attracted by the great interest of the
inquiry, and have vied with each other in their efforts
to give a satisfactory account of a system whose de-
velopments have varied in every country; while
lecturers, essayists, and the authors of magazine articles
are constantly adding their contributions to the mass
of floating ideas, and too often propagate crude and
erroneous conceptions on a subject, the depths of which
they have never thoroughly fathomed.

Tt is to be hoped that the annexation of Upper
Burma, while giving an impulse to Pali and Buddhbistic
studies, may help to throw light on some obseure points.

Certainly Buddhism continues to be little understood
by the great majority of educated persons. Nor can
any misunderstanding on such a subject be matter of
surprise, when writers of high character colour their
descriptions of it from an examination of one part of

MANYSIDEDNESS OF BUDDHISM. 13

the system only, without due regard to its other phases,
and in this way either exalt it to a far higher position -
than it deserves, or depreciate it unfairly.

And Buddhism is a subject which must continue for
a long time to present the student with a boundless
field of investigation. No one can bring a proper capa-
city of mind to such a study, much less write about it
clearly, who has not studied the original documents both
in Pali and i Sanskrit, after a long course of prepara-
tion in the study of Vedisw, Brahmanism, and Hindaism.
It is a system which resembles these other forms
of Indian religious thought in the great variety of
its aspects. Starting from a very simple proposition,
which can only be deseribed as an exaggerated truism
—the truism, I mean, that all life involves sorrow,
and that all sorrow results from indulging desires which
ought to be suppressed—it has branched out into a
vast number of eompheated and self-contradictory
propositions and allegations. Its teaching has become
both negative and positive, agnostic and gnostic. It
passes from apparent, atheism and materialism to theism,
polytheism, and spiritualism. It is under one aspect
mere pessimism ; under another pure philanthropy ;
under another monastic communism ; under another

‘high morality ; under another a variety of materialistic

philosophy ; under another simple demonology ; under
another a mere farrago of superstitions, including
necromancy, witeheraft, idolatry, and fetishism. In
some form or other it may be held with almost
any religion, and embraces something from almost
every creed. It is founded on philosophical Brah-
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manism, has much in common with Sankhya and
Vedanta ideas, is closely connected with Vaishnavism,
and in some of its phases with both Saivism and
Saktism, and yet is, properly speaking, opposed to
every one of these systems. It has in its moral code

much common ground with Christianity, and in e
medizeval and modern developments presents examples .

of forms, ceremonies, litanies, monastic communities,
and hierarchical organizations, scarcely distinguishable
from those of Roman Catholicism; and yet a greater
contrast than that presented by the essential doctrines
of Buddhism and of Christianity can scarcely be
imagined. Strangest of all, Buddhism—with no God
higher than the perfect man-—has no pretensions to
be called a religion in the true sense of the word, and
is wholly destitute of the vivifying forces necessary to
give vitality to the dry bones of its own morality ; and
yet it once existed as a real power over at least
o third of the human race, and even at the present
moment claims a vast number of adherents in Asia,
and not a few sympathisers in Europe and America,

Evidently, then, any Orientalist who undertakes to

give a clear and concise account of Buddhism in the
compass of a few lectures, must find himself engaged
in a very venturesome and difficult task.

Happily we are gaining acquaintance with the

Southern or purest form of Buddhism through editions
and translations of the texts of the Pali Canon by
Fausholl, Childers, Rhys Davids, Oldenberg, Morris,
Trenckner, I. Feer, ete. We owe much, too, to the
works of Turnour, Hardy, Clough, Gogerly, D’ Alwis,

NORTHERN BUDDHISM. 15

Burnouf, Lassen, Spiegel, Weber, Koeppen, Minayeff,
Bigandet, Max Muller, Kern, Ed. Miller, E. Kuhn,
Pischel, and others. These enable us to form a fair
estimate of what Buddhism was in its early days.

But the case is different when we turn to the
Northern Buddhist Secriptures, written generally in
tolerably correct Sanskrit (with Tibetan translations).
These continue to be little studied, notwithstanding the
materials placed at our command and the good work

" done, first by the distinguished ‘ founder of the study of
Buddhism,” Brian Hodgson, and by Burnouf, Wassiljew,
Cowell, Senart, Kern, Beal, Foucaus, and others. In
fact, the moment we pass from the Buddhism of India,
Ceylon, Burma, and Siam, to that of Nepail, Kashmir
Tibet, Bhutan, Sikkim, China, Mongolia, Manchuria:
Corea, and Japan, we seem to have entered a labyrinth
the clue of which is continually slipping from our 1 a,ndsj

Nor is it possible to classify the varying and often
conflicting systems in these latter countries, under the
one general title of Northern Buddhism. ;

. For indeed the changes which religious systems under-
go, even in countries adjacent to each other, not unfre-
quently amount to an entire reversal of their whole
character. We may illustrate these changes by the
variations of words derived from one and the same root
in neighbouring countries. Take, for example, the Ger-
man words selig, ‘blessed,” and knabe, ‘a boy,” which
in England are represented by silly” and ¢ knave.

" A similar law appears to hold good in the case of
religious ideas. Their whole character seems to change
by a change of latitude and longitude. This is even.
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titie oE Dhietiagiy, Lanat be maintained, for instance,
el Christianity of mode‘m Greece and Rome has
much in common with early Christianity, and would
any casual observer believe that the inhabitants of St.
Petersburg, Berlin, E&inburgh, London, and Paris were
followers of the same religion?

Tt cannot therefore surprise us if Buddhism developed
into apparently contradictory systems in different

o Tias s e Tty R climatic conditions. In no

two countries did it preserve the same features. FEven °

in India, the land of ite birth, it had greatly changed
during the first ten centuries of its prevalence. So
-mich so that had it been possible for its founder to
reappear upon earth in the i_:lf'th century after Christ, he
would have failed to recognize his own child, and would
have found that his own teaching had not escaped the
operation of a law which experience proves to be
universal and inevitable.

It is easy, therefore, to understand how difficult it
will be to give any serflblmfce of unity to my present
subjéct. Tt will be imposmb}e for me to treat as.a
consistent whole a system having a perpetually varying
front and no settled form- I can only give a series
of somewhat rough, though, I hope, trustworthy out-
lines, as far as possible i methodical succession.

And in the carrying out of such a design, the three
objects that will ab first naturally present themSelves
for delineation will be three which constitute the well-
known triad of early Buddhism—that is to say, the
Buddha himself, His Taw and His Order of Monks.

Hence my aim will be, i the first place, to give such

DIVISIONS OF THE SUBJECT. 7

a historieal account of the Buddha and of his earliest
tonching as may be gathered from his legendary bio-
graphy, and from the most trustworthy parts of the
Buddhist canonical scriptures. Secondly, I shall give a
brief deseription of the origin and composition of those
seriptures as containing the Buddha's * Law’ (Dharma) ;
and thirdly, I shall endeavour to explain the early con-
stitution of the Buddha’s Order of Monks (Sangha).
After treating of these three preliminary topics, I shall
next describe the Law itself; that is, the philosophical
doctrines of Buddhism, its code of morality and theory
of perfection, terminating in Nirvana. Lastly, I shall
attempt to trace out the confused outlines of theistic,
mystical, and hierarchical Buddhism, as developed in
Northern eountries, adding an account of sacred objects
and places, and contrasting the chief doctrines of Chris-
tianity., In regard to the Buddhism of Tibet, I shall
chiefly base my explanations on Koeppen’s great work—
awork never translated into English and now out of print
—as well as on my own researches during my travels
through the parts of India bordering on that country.

And here I ought to state that my explanations
and descriptions will, I fear, be wholly deficient in
picturesqueness. My simple aim will be to convey clear
and correct information in unembellished language ; and
in doing this, I shall often be compelled to expose my-
self to the reproach contained in the expressions, éarvita-
éarvanam, ‘ chewing the chewed,” and pishia-peshanam,
‘grinding the ground.” T shall constantly be obliged
to tread on ground already well trodden.

To begin, then, with the Buddha himself.

¢



; LECTURE IT.
The Buddha as a personal Teacher.

It iz much to be regretted that among all the sacred
books that constitute the Canon of the Southern Bud-
dhists (see p. 61)—the only true Canon of Buddhism—
there is no trustworthy biography of its Founder,

For Buddhism is nothing without Buddha, just as
Zoroastrianism is nothing without Zoroaster, Confu-
cianism nothing without Confucius, Muhammadanism
nothing without Muhammad, and T may add with all re-
verence, Christianity nothing without Christ.

Indeed, no religion or religious system which has not
emanated from some one heroic central personality, or
in other words, which has not had a founder whose
strongly marked personal character constituted the very
life and soul of his teaching and the chief factor in its
effectiveness, hag ever had any chance of achieving
world-wide acceptance, or ever spread far beyond the
place of its origin.

Hence the barest outline of primitive Buddhism must
be incomplete without some sketch of the life and
character of Gautama Buddha himself. Yet it is diffi-
cult to find any sure basis of fact on which we may con=
struct a fairly credible biography.

In all likelihood legendary histories of the Founder of

\
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Buddhism were current in Nepal and Tibet in the .earloy
centuries of our cra,; Pub unhappily his too ej\nth'uslastlc
and imaginative qdmirers have thoiught .1t right to
testify their admiration by interw?avmg with the pro-
bakble Bicts of Gauta™a Buddha's life, fables so_extrz.wa.-
vant that some modern critical scholars have despaired
Ef attempting to G ft truth from fiction, and have even
gone to the extrem® of doubting that Gautama Buddha
ev%rolg;?ezz fi:ohiﬁg that has been recorded about him,
i as unreasonable a8 to accept with unquestioning faith
Sl the wtedenlons circumstances which are made to
encircle him as witls & halo of divine glory.

We must bear ip mind that when Gautama Buddha
Lived—about the ffth century B.c—the art of writing
was not common 2 1dia’. We may point out, too,
that in all countrie® European as well as Asiati_c‘—-
notably in Greece (witness, for example, the familiar
instance of Socrates)—men have thought more of pre-
serving the sayings of their teachers than of recording
the facts of their 1ives-

And we must not forget that in India—where the .
imaginative faculties have always been teo active, .‘:m?d
anything like real history is Llnlcnown.——any plain
S ttonslot biqgfaphy of the most hel:mc personage
would have few chatms for any one, and little chance of

S ! anywhere, :
gaﬁzi:cf: piizcepappened that the ballads (gatha)

and legends currep? about Gautama among Northern

1 Tt is difficult to accePb the theory of those who maintain . that

writing had not been jpvented: =
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Buddbhists, bristle with the wildest fancies and the most
absurd exaggerations,

Yet it is not impossible to dotect o fey seattered
historical facts beneath stories, howoyor childish, and
legends, however extravagant. We shall not at least
be far wrong, if, in attempting an outline of the
Buddha's life, we begin by asserting that intense indi-
viduality, fervid earnestness, and sovere simplicity of
- character, combined with singular beauty of counten-
ance, calm dignity of bearing, and above all, almont
superhuman persuasiveness of speech, were congpicuous
in the great Toacher.

The earliest authorities, however, never claim for
him anything extraordinary or superhuman in regard
to external form. It was only in later times that Bud-
dhist writers pandered to the superstitions of the people,
by deseribing the Buddha as possessed of various
miraculous characteristics of mind and body. He is
said to have been of immense stature—according to
some, eighteen feet high—and to have had on his body
thirty-two chief auspicious marks (maha-vyafijana), re-
garded as indications of a Supreme Lord and Univergal
Ruler, eighty secondary marks (anu-vyaifijana), besides
one hundred and eight symbols on the sole of each foot,
and a halo extending for six feet round hig person.

All that can be said with any degree of probability
about his personal appearance is, that he was endowed
with certain qualities, which acted like a spell, or with
a kind of irresistible magnetism, on his hearers. These
must have formed, so to speak, the foundation-stone on
which the superstructure of his vast influence rested.
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BIRTH AND DEATH OF THE BUDDHA. 21

Unhappily, no authoritative Buddhist seripture gives

any trustworthy clue to the exact year of the Buddha's
birth. The traditions which refer back his death to a
date corresponding to 543 B.C. are now rejected by
raodern European scholars. Nor can we as yet accept
as infallible the results of the latest researches, which
making use of various other data, such as the inserip-
tions on coins, rocks, and columns, place his death more
than a century later. We shall not, however, be far
wrong if we assert that he was born about the year
=00 B.c. at Kapila-vastu (now Bhiila)—a town situated
about half-way between Basti and Ajadhya (Ayodhya)
in the territory of Kosala (the modern Oudh, see pp. 29,
48), about sixty miles from its capital city Sravasti (a
favourite residence of Gautama), and about one hundred
miles north-west of Benares, and near the borders of
the kingdom of Magadha (now Behar).

His father, named Suddhodana, was a land-owner of
the tribe of the Sakyas (a name possibly connected with
the Sanskrit root Sak, ¢ to be powerful’), whose territory
in_the Gorakh-pur district extended from the lower
Nepalese mountains to the river Rapti in Qudh. Tt
has been conjectured that the Sikyas may have been
originally a non-Aryan tribe, connected perhaps with
certain nomad immigrants from Tibet or Northern Asia,
who may have immigrated into India at various periods;
but even if this could be proved, it would have to be
admitted that the Sakyas had become Aryanized. It is

said that the chief families claimed to be Rajputs,

tracing back their origin to Ikshvaku, the first of the

Solar race. It appears, too, that though belonging to the
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Kshatriya caste, they were agriculturists, and mainly
engaged in the cultivation of rice. It is also asserted
that Sakya families were in the habit of taking the name
of the family of the Brahmans who were their spiritual
guides and performed religious offices for them, and that
the family of Suddhodana took the name Gautama, that
18, descendant of the sage Gotama. It does not, how-
ever, seem necessary to account for the name in this
manner. It was an auspicious name, which in ancient
times might have been given to the child of any great
land-owner as a proof of orthodoxy, or with the view,
perhaps, of pleasing the Brihmans and securing their
prayers and good wishes on its behalf.

The father of the Founder of Buddhism was simply
a chief of the Sakya tribe—certainly not a king in our
sense of the term—but rather a great Zamindar or
landlord, whose territory was not so large in area
as Yorkshire. His name Suddhodana, ¢ one possessed
of pure rice, probably indicated the occupation and
ordinary food of the peasantry inhabiting the district
belonging to him and subject to his authority. Thoge
who have travelled much in India must often have
met great Jand-owners of the Suddhodana type—men
to whom the title Maha-rija is given much as ‘ Lord’
is to our aristocracy. For example, the Maha-raja of
Darbhanga is probably a more important personage
than Gautama’s father ever was, and his territory larger
than that of Suddhodana ever was.

The name Gautama (in Pali spelt Gotama) was
the personal name corresponding to that given to all
children at the name-giving ceremony. It was not till
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his supposed attainment of perfect wisdom that Gau-
tama assumed the title of Buddha, or ‘the enlightened
one.” But from that time forward this became his re-
cognized title. Every other name besides Gautama (or
Cotama), and every other title except Buddha (or to-
gether, Gautama Buddha), are simply epit-h@jts; for
example, Sakya-muni, ‘ sage of the tribe of the Sakyas;’
Sakya-sinha, ‘lion of the Sakyas;’ Sramana (Samano),
¢the ascetic;’ Siddhartha, ‘one who has fulfilled the
object (of his coming);’ Sugata, ‘whose coming is
auspicious;’ Tathagata, ‘who comes and goes as his
predecessors;’ Bhagavan (Bhagava),  the blessed lord;’
Sasta (Sattha), < the Teacher;’ Asarana-sarana, ‘Refuge
of the refugeless;’ Aditya-bandhu, ‘Kinsman of the
Sun;’ Jina,‘conqueror;’ Maha-vira, ‘ great hero ;* Maha-
purusha, ¢ great man ;’ (akravarti, ¢ universal monarch.
Devout Buddhists call him ¢ Lord of the World,” ¢ the
Lord, < World-honoured One,” * King of the Law, ‘the
Jewel, ete.; and prefer to use the titles rather than the
personal name Gautama, which is thought too familiar.

_The names of previous Buddhas, supposed to have

. existed in previous ages, are given at p. 136.

Little of the story of the miraculous birth of Buddha
is worthy of repetition. Since, however, a white ele-
phant is reckoned among the sacred objects of Bud-
dhism, as something rare and precious, it is worth while
mentioning the fable, that when the time came for the
Bodhi-sattva to leave the Tushita heaven (p. 120) and be
born on earth as Gtautama Buddha, he descended into
the womb of his mother in the form of a white elephant,
He was born under a Sal tree and the god Brahma
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received him from his mother’s side. His mother, Maya,
died seven days afterwards, and the infant was com-
mitted to her sister (Maha-prajapatj), a second wife of
Suddhodana.

It is not related of Gautama that, as he grew up,
any efforts were made to imbue him with sacred
learning ; though, as a Kshatriya, he was privileged to
receive instruction in certain portions of the Veda.

Nor are we told of him that as a Kshatriya he was
trained to the profession of a soldier. It is more pro-
bable, that bis love of contemplation developed itself
very early, and that from a desire to humour this not
uncommon Oriental propensity, he was allowed to pass
most of his time in the open air.

There is a well-known legend, which relates how
Gautama’s relations came in a body to his father and
complained that the youth’s deficiency in martial and
athletic exercises would incapacitate him, on reaching
manhood, from taking part in warlike expeditions. This
might be reckoned among the few trustworthy historical
incidents, were the story not marred by the legendary
addition, that on a day of trial being fixed, the youth,
without any previous practice, and of courserto the
surprise of all present, proved his superiority in a'\jrchery
and in ‘the twelve arts.’

One statement may certainly be accepted without
much qualification. It is said that Gautama was made
to marry early, according to the universal custom
throughout India in the present day. No son of any
respectable person in modern times could remain un-
married at the age of sixteen or seventeen, without, so
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to speak, tarnishing the family escutcheon, and exposing
the youth himself to a serious social stigma, likely to
clipg tohim in after-life. Inancient times marriage was
equally universal, and there is no reason to suppose
that among Kshatriyas it was delayed to a much later
pefiod of life.

No doubt, therefore, the future Buddha had at least
one wife (Whose name was Yasodhara, though often
called Rahula-mata, ¢ Rahula’s mother’), and probably
at least one son, named Rahula. It is said that this
sopr was 1ot bern till his father was twenty-nine years
of age, or not till the time when a sense of the vanity
of all human aims, and a resolution to abandon all
worldly ties, and a longing to enter upon a monastic life
had begun to take possession of his father’s mind.

The story of the four visions, which led to his final
repunciation of the world, is profusely overlaid with
fapeiful hyperbole, but, however slight the basis of
fact on which it may reasonably be held to rest, it is too
picturesque and interesting to be passed over without
notice. 1 therefore here abridge the account given in Mr.
Beal's translation of the Chinese version of the Abhi-
nishkramana-stitra, varying (for the sake of brevity) the
thasealogy, but retaining the expression ¢ prince” :—

One day the prince Gautama resolved to visit the
gu.ardens in the neighbourhood of his father’s city, desir-
inor to examine the beautiful trees and flowers.

Then there appeared before his eyes in one of the
streets the form of a decrepid old man, his skin
shrivelled, his head bald, his teeth gone, his body
infirm and bent, A staff supported his tottering limbs,
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as he stood right across the path of the prince’s adyvanc-
ing chariot.

Seeing this aged person, Siddhartha inquired of his cha-
rioteer:—‘ What human form is this, so miserable and so
distressing, the like of which I have never seen before %’

The charioteer replied:—* This is what is called an
old man,’

The prince again inquired :—¢ And what is the exact
meaning of this expression “old” 2’

The charioteer answered :—* Old age implies the logs
of bodily power, decay of the vital functions, and failure
of mind and memory. This poor man before you is old
and approaching his end.’

Then asked the prince :—* Is this law universal?’

“Yes,” he replied, “this is the common lot of all living
creatures. All that is born must die.’

Soon afterwards another strange sight presented
itself—a sick man, worn by disease and suffering, pale
and miserable, scarcely able to draw his breath, was
seen tottering on the road.

Then the prince inquired of his charioteer :—Who is
this unhappy being ¢’

The charioteer replied :— This is a sick man, and
such sickness is common to all’

Soon afterwards there passed before them a corpse,
borne on a bier. x

Then asked the prince:—Who is this borne onwards
on his bed, covered with strangely-coloured garments,
surrounded by people weeping and lamenting 7’

“This,” replied the charioteer, is called a dead body;
he bhas ended his life; he has no further beauty of
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form, and no desires of any kind; he is one with the
stones and the felled tree ; he is like a ruined wall, or
fallen leaf; no more shall he see his father or mother,
brother or sister, or other relatives; his body is dead,
and your body also must come to this’

Next day on his going out by a different gate there
appeared advancing with measured steps a man with a
shaven crown, and monk's robe—his right shoulder bare,
a religious staff in his right hand, and a mendicant’s
alms-bowl in his left.

‘Who is this,” the prinee inquired, ¢ proceeding with
slow and dignified steps, looking neither to the right
hand nor to the left, absorbed in thought, with shaven
head and garments of reddish colour ¢’

“This man,” said the charioteer, ¢ devotes himself to
charity, and restrains his appetites and his bodily
desires. He hurts nobody, but does good to all, and
is full of sympathy for all’

Then the prince asked the man himself to give an
account of his own condition.

He answered :—*I am called a homeless ascetic; I
have forsaken the world, relatives, and friends; I seek
deliverance for myself and desire the salvation of all
creatures, and I do harm to none.

After hearing these words, the prince went to his
father and said, ‘I wish to become.a wandering ascetic
(parivrajika) and to seek Nirvana; all worldly things,
O king! are changeable and transitory.’

Such is an epitome of the legendary story of the
‘four visionary appearances, so called because they are
supposed to have been divine visions or appearances,



23 THE BUDDHA AS A PERSONAL TEACHER.

miraculously produced. The remainder of the legen-
dary life of Gautama Buddha is interesting and here
and there not without some historical value, and por-
tions of it T now add in an abridged form.

Very shortly after the occurrences just described,
Gautama receives intelligence of the birth of his son
Rahula. This is the first momentous crisis of his life,
and Gautama remains for a long time lost in pro-
found thought. He sees in his child the strongest of
all fetters, binding him to family and home. But his
mind is made up. He must fly at once, or be for ever
held in bondage. Around him gather the beautiful
women of his father's household, striving by their
blandishments to divert him from his’ purpose; but
in vain. He secks the chamber of his wife, and finds
her asleep with her hand on the head of his infant
son. He longs for a last embrace; but fearing to
arouse her suspicions hurries away. Outside, his
favourite horse is waiting to aid his flight. He ac-
complishes the first stage of what Buddhists call with
pride the Mahabhinishkramana, ‘the great ooing forth
from home;’ but not without overcoming other still
more formidable trials. For Mara, the evil deity who
tempts men to indulge their passions (see p. 1 20), makes
himself visible, and promises the prince all the glories of
empire if he will return to the pleasures of worldly life.

Finding all his allurements disregarded, Mara alters
his method of attack; he fills the air with mighty
thunderings, and creates on the road before the youthful
fugitive’s eyes apparitions of torrents, lofty mountains,
and blazing conflagrations. But nothing alarms or
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detors him. ‘I would rather, he exclaims, “‘be torn
to pieces limb by limb, or be burnt in a fiery furnace,
or be ground to pieces by a falling mountain than
forego my fixed purpose for one single instant.

Arrived at a safe distance from his father’s territory,
he exchanges garments with a passing beggar, cuts off hig
own hair with a sword, and assumes the outward aspect
and character of a wandering ascetic. The hair does
not fall to the ground but is taken up to the Trayas-
trindas heaven (p. 120), and worshipped by the gods.

His first halting-place is Raja-griha (now Raj-gir),
the chief city of Magadha, which, with Kosala (Oudh,
pp. 21, 48), afterwards became the holy land of Bud-
dhism. There he attaches himself as a disciple to twe
Brahmans named Aldra (in Sanskrit Arada, with epithet
Kalapa or Kalima) and Uddaka (Udraka, also written .
Rudraka, and called Rama-putta, Maha-vagea L. 6. 3),
who imbue him with their own philosophical tenets
and theory of salvation. Sufficient evidence exists to
warrant a belief in this part of the story.

No place in India abounds in more interesting
Buddhistic remains than Raja-griha (about 40 miles
south-east of Patna), proving that it was one of the most
sacred places of Buddhism, consecrated by some of its
most cherished associations. Tts Pali name is Raja-
gaha, Tt may be conjectured that the connexion between
the metaphysics of Buddhism and those of Brahmanism
was due to Gautama’s intercourse with the Brahmans
of this district, and to the ideas he thus imbibed at the
earliest stage of his career.

But to resume our story. Gautama fails to find in
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Brahmanical philosophy that rest and peace for which
his soul was craving when he left his home.

Still there was another way of emancipation and
union with the Universal Soul, taught by the Bx"ahma:r:ts.
This was the way of Tapas?, or self-inflicted bodily pain
and austerity. _

Trom the carliest times a favourite doctrine of
Brahmanisin has been, that self-inflicted bodily suffer-
ing is before all things officacious for the accumula-
tion of religious merit, for the acquiremept of super-
natural powers, and for the spirit’s release f1:0m .the
bondage of transmigration and its re-absorption mnto
the One Universal Spirit. 33

Among other forms of selfinflicted pain, religious
devotees (Tapasvis) sometimes went through the process
of sitting all day long unmoved during the hottest
months on a prepared platform or plot of gI‘(EﬂlI-Id,
surrounded by five fires, or by four blazing fires, with
the burning sun above their heads as a fifth . .Ex.ren
gods (and notably Siva) are described as mortifying
themselves by bodily austerities (fopas), so as mot to

be outdone by men; for according to the theory of
Hindiism, the gods themselves might be supplanted
and even ousted from their rank and position as

1 Tapas is o Sanskrit word, derived from the root tap, ‘t.? burn,
torment. It is connected with Lat. tepeo, Greek 6&me which last
originally denoted ‘to burn,’ not ‘to bury” dead bodllea. ’.[‘.a,pas
ought not to be translated by ¢ penance,’ unless that word is restricted
to the sense poena, ‘ pain.’

2 Such men are called Pafida-tapis (Manu VI, 2z3). A good repre-
contation of this form of Tapas may be seen in the Museum of the
Indian Institute, Oxford.
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divinities by the omnipotence acquirable by human
devotees through a protracted endurance of severe bodily
suffering.

Hence we are not surprised to find it recorded of
Gautama Buddha, that seeking in vain for rest in the
teaching of Brahmanical philosophy, and eager to try
the effect of a course of self~mortification, he wandered
forth from Raja-griha fo a wood in the district of Gaya,
called Uruvilva (or Uruvela).

There, in company with five other ascetics, he began
his eelebrated sexennial fast. Sitting down with his
legs folded under him on a raised seat in a place un-
sheltered from sun, wind, rain, dew, and cold, he
gradually reduced his daily allowance of food to a
single grain of rice. Then holding his breath, he
harassed and macerated his body, but all in vain. No
peace of mind came, and no divine enlightenment. He
became convinced of his own folly in resorting to
bodily austerity as a means of attainming supreme en-
lichtenment, and delivering himself from the evils and
sufferings of life.

Rousing himself, as if from a troubled dream, he
took food and nourishment in a natural way, thereby
incurring the temporary disapproval of his five com-
panions in self-mortification. Then, when sufficiently
refreshed, he moved away to another spot in the same
district. There, under the shelter of a sacred fig-tree
(Asvattha, Ficus religioss, known as the Pippala or
Pipal), in a village, afterwards called Buddha-Gaya,

he gave himself up to higher and higher forms of medi-
tation (Jhana = Dhyana). In this he merely conformed
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to the Hingg Yoga,—a method of attaining mystic
union with the Deity, which although not then for-
mulated ingg o system, was already in vogue among
the Brahmgang There can be little doubt that the
Dharana, Dhydna (see p. 209), and Samadhi of the
Yoga were yegorted to, even in Gautama’s time, as a

means for the attainment of perfect spiritual illumina-

tion, as Wel] g5 of final absorption in the Deity.

In Many VI, 75 it is said:— Let him purge himself
from all tajnts (doshan) by suppression of breath, from
sin by restraints of thought (dharanabhih), from sensual
attachmentg by control, and from unspiritual quahtaes
by meditatjon (dhyanena).’ : '\ '

In the later work called Bhagavad-gita (5» ce. P 95 DI
this vo]unle) it iy declared:— holding his; body, head,
and neck quite immovable seated on a farm seat in a
pure spot with Kusa grassaround, th(ﬂ devotee (Yogi)
should look only at the tip of his nos.e, and should
meditate oy the Supreme Being” (VI. 11, %;2). Further
on he is diyected to meditate 0 pmfoundly as to think
about noﬂlmg whatever (VI 25). s

The very Gayatrl or angent Vedic prayer (Rxg— -Neda

IIL 62. 10, gee p- 78 of this volume)—which is to~

Hindiis what the Lord’s Pyyer is to Christians, and is
still repeated by millions of our Indian fellow-subjects
at their daily devotions—was originally an act of
meditation performed with the very object Gautama
.h&d n Vlew-—-supreme enlightenment of mind :— Let
us meditatg (Dhimahi, root diyaz) on the excellent glory
of the divipe vivifying Sin, may he enlighten our
underatandmg»g Even the selection of a seat under
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an Asvattha tree was in keeping with Brahmanical
ideas (see ‘ Brahmanism and Hinduism, p. 335).

The first result, however, of his engaging in abstract
meditation, was that he seemed to himself to be as far
us ever from the emancipation which was the one aim
of his great renunciation. Why not then return to the
world? Why not indulge again in the pleasures of
sense? Why not go back to home, wife, and child ?
Thoughts of this kind passed through his mind, while
all his old affections and feelings seemed to revive with

tenfold intensity. ~Then on one particular night,

during this mental struggle, Mara, the Destroyer and
personmoa,tlon of carnal desire, seized his opportunity.

_'T.f\:”._",' ‘t of evil had bided his time: had waited to

agsail the sage at the right moment, when protracted

gelf-mortification had done its work—when with ex-

hausted strength he had little power of resistance.

It is certainly remarkable that a great struggle be-
tween good and evil, right and wrong, truth and
error, knowledge and ignorance, light and darkness,
is recognized in all religious systems, however false,
(Sec a notable allusion to this in Sankara’s Commentary
to (ih'éundogya. Upanishad, p. 26, 1. 2-8.)

The legendary deseription of the Buddha’s temptation;

- and of the assault made upon him by Mara (the deadly

spirit of sensuous desire'), and by all his troop of

attendants, i1s so Interesting and curious, notwith-

standing its extravagance, that I here abridge it :—
Fiends and demons swarmed about him in the form

_ According to Dr. Oldenberg, the Mrityu of the Kathopanishad.
' D
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of awful monsters, furies, vampires, hobgoblins, armed
to the teeth with every implement of destruction.
Their million faces were frightful to behold, their limbs
encircled by myriads of serpents, their heads enveloped
in a blaze of fire. They surrounded the saint and
assailed him in a thousand different ways. Missiles
of all kinds were hurled against him ; poison and fire
were showered over him—but the poison changed into
flowers, the fire formed a halo round his head.

" The baffled evil one now shifted his ground. He
summoned his sixteen enchanting daughters, and sent
them to display their charms in the pre ance of the
youthful saint. But the resolute young .. "+ was
not to be lured by their wiles. He remaik., -

and impassive, and with a stern face rebuked thes—= “§ = -
maidens for their boldness, foreing them to retire dig="m=" =

comfited and disgraced.

Other forms of temptation followed, and the debili-
tated ascetic’s strength seemed to be giving way. But
this was merely the crisis. After rising to higher and
higher stages of abstract meditation at the end of a
long night he shook off his foe. The victory was

won, and the light of true knowledge broke upon his

mind. A legend relates that in the first night-wateh
he gained a knowledge of all his previous existences;
in the second—of all present states of being; in the
third—of the chain of causes and effects (p. 102) ; and
at the dawn of day he knew all things.

The dawn on which this remarkable struggle ter-
-minated was the birthday of Buddhism, Gautama was
at that time about thirty-five years of age. It was

THE BODHI-TREE. a8

then, and not till then, that his Bodhi-sattvaship (see
p- 135) ended and he gained a right to the title Buddha,
‘the Enlightened.” No wonder that the tree under
which he sat became celebrated as ‘the tree of
knowledge and enlightenment.” It is remarkable, too,
that just as the night on which the Buddha attained
perfect enlightenment is the most sacred night with
Buddhists, so the Bodhi-tree (in familiar language,
Bo-tree) is their most sacred symbol—a symbol as dear
to Buddhists as the Cross is to Christians. :

And what was this true knowledge, evolved out of
a mind -ublimated by intense meditation?

Jﬁ;{j‘?‘f@}bperhaps, the strangest point of all in this
otrat e story. It was after all a mere partial one-sided
truth—the outcome of a single line of thouglt, dwelt
upon with morbid intensity, to the exclusion of every
other line of thought which might have modified and
balanced it. It was an ultra-pessimistic view of the
miseries of life, and a determination to ignore all its
counterbalancing joys. It was the doctrine that this
present life is only one link in a chain of countless
transmigrations—that existence of all kinds involves
suffering, and that such suffering can only be got rid
of by selfrestraint and the extinction of desires, espe-

cially of the desire for continuity of personal existence.

For let it be made clear at the outset, that whatever
may be said of the Christian-like self-renunciation
enjoined by the Buddbist code of morality, the only
self it aims at renouncing is the self of personality, and
the chief selflove it deprecates is the self-love which
consists in craving for continuous individual life.

D2
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To those who have never travelled or resided much
in the East, indulgence in such a morbid form of pes-
simism, under glowing skies and amid bright surround-
ings, may seem almost an impossibility, But those who
know India by personal experience are aware thab its
climate is not conducive to optimistic views of life,
and that even in the present day men of the Buddha
type, who seek in various ways to impress their pessi-
mistic theories of existence on their fellow-men, are
not uncommon. _ ;

Iu the course of my travels I frequently met ascetics
who had given up family and friends, and were leading
a life of morose seclusion, and pretended m.f"" ign,
undergoing long courses of bodily mortification. »=*

I have even seen men who, to prove their utter contempt -

for the pleasures of worldly existence, and to render
themselves fit for the extinction of all personality by
absorption into the Universal Soul, have sat in one
posture, or held up one arm for years, or allowed them-
selves no bed but a bed of spikes, no shelter but the
foliage of trees’. Gautama's course of protracted cogi-
tation therefore had in it nothing peculiar or original,
Nor need we doubt that certain historical facts underlie
the legendary narrative. We cannot admit with the
learned Senart and Kern that the life of Gautama was
baged on a mere solar myth. To wus it is more difficult
not to believe than to believe that there lived in the
fifth century B.c. the youthful son of 4 petty Rija
or land-owner in Oudh dlstlnwmshed from ordinary

! In the same way the Cistercian monks of Fountain's Abbey lived
under certain trees while the Abbey was building.
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men by many remarkable qualities of mind and body—
notably by a thoughtful and contemplative disposition ;
that he became impressed with a sense of the vanity of
all earthly aims, and of the suffering caused by disease
and death ; that he often said to himself, ¢ Life 1s but a
troubled dream, an incubus, a nightmare,’ or, like the
Jewish sage of old, < All the days of man are sorrow,’
“ Man walketh in a vain shadow and disquieteth himself
in vain; and that like many other of the world’s philo-
sophers, instead of acquiescing in the state of things
around him, and striving to make the best of them, or
to imprové them, he took refuge from the troubles of
lig3:s »handoning all its ties, renouncing all its joys,
and suppressing all its affections and desires.

And again, it is more difficult not to believe than to
believe that in such a man introspection and absti-
nence, protracted for many years, induced a condition of
mind favourable to ecstatic visions, which were easily
mistaken for flashes of inner enlightenment.

We know, indeed, that eleven centuries later another
great thinker arose among the Semitic races in Western
Asia, who went through the same kind of mental
struggle, and that Muhammad, like Gautama, having
by his long fasts and austerities brought himself into a
highly wrought condition of the nervous system, became
a fanatical believer in the reality of his own delusions
and in his own divine commission as a teacher.

But the parallel between the Buddha and Muhammad
cannot be carried on much further. And indeed, in
point of fact, no two characters could be more different.
For the Buddha never claimed to be the channel of
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a supernatural revelation ; never represented the know-
ledge that burst on his mind as springing from any but
an internal source; never taught that a divine force
operating from without compelled him to communicate
that knowledge to mankind ; never dreamed of propa-
gating that knowledge to others by compulsion, much
less by the sword. On the contrary, he always main-
tained that the only revelation he had received was an
illumination from within—due entirely to his own
intuitions, assisted by his reasoning powers and by severe
purgatorial discipline protracted through sountless pre-
vious births in every variety of bodily form.’

But how did this internal self-e thohtenm&nt 1—tn*-

great distinguishing feature of Buddhism—first Hnds

expression ? It is said that the first words uttered by
the Buddha at the momentous crisis when true know-
ledge burst upon him, were to the following effect :—

¢ Through countless births have I wandered, seeking
but not discovering (anibbisan) the maker of this my
mortal dwelling-house (gaha-karaka), and still again
and again have birth and life and pain returned. But
now at length art thou discovered, thou builder of
this house (of flesh), No longer shalt théu rear a
house for me. Rafters and beams are shattered and
with destruction of Desire (Tanha) deliverance from
repeated life is gained at last’ (Dhamma-pada 153,
154, Sumangala 46).

* The Bhagavad-gita (V. 28) asserts:— The sage (Yogi) who is
internally happy, internally at peace, and internally illumined, attains
extingtion in Berahma’ This is pure Buddhism if we substitute
Uessation of individual existence for Brahma,
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Contrast with these first utterances of Gautama
Buddha the first words of Jesus Christ:—

*Wist ye not that T must be about My Father's
business ?° (St. Luke ii. 49.)

The Buddha's first exelamations, as well as the account
of his subsequent sayings and doings, are the more
worthy of credit as taken from the Southern Canon.

The Maha-vagga (L. 1) tells us that after attaining
complete intelligence, the Buddha sat cross-legged on
the ground under the Bodhi-tree for seven days, ab-
sorbed in meditation and enjoying the bliss of enlighten-
ment. At%heend of that period, during the first three

Cwaik® “of the nicht, he fixed his mind on the causes

of existence. Then having thought out the law of
causation (p. 102), he exclaimed: ¢ When the laws of
being become manifest to the earnest thinker, his doubts
vanish, and, like the Sun, he dispels the hosts of Mara.

Next he meditated for another seven days under
a banyan tree, called the tree of goat-herds (aja-pala).
It was there that a haughty Brahman accosted him
with the question, * Who is a true Brahman ?’ and was
told, *One free from evil and pride; self-restrained,
learned, and pure’ -

Then he meditated under another tree for a third

: period of seven days. There the serpent (Niga)

Mudalinda (or Muéilinda) coiled his body round the
Buddha, and formed a canopy to protect him from the
raging of a storm—this being one of the trials he had
to go through. When it was over the Buddha ex-
claimed, ‘Happy is the seclusion of the satisfied man
(tushta) who has learned and seen the truth.’
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A fourth period of meditation was passed under the
tree Rajayatana, making four times seven days. May not
these symbolize the four stages of meditation (p. 209)?
Later legends, however, reckon seven times seven days.

During the whole of the interval between the first
aequisibion of knowledge and the setting forth to
proclaim it, the Buddha fasted, being too elated to seek
food, and only once receiving it from two merchants,

named Tapussa (Trapusha) and Bhallika. These be-

came his first lay-reverers (p. 89) by repeating the -

double formula of reverence for the Buddha and for his
doetrine (the Sangha not being then institut d, Maha-v°

I 4.5). A later legend relates that they received -

return eight of his hairs which they preserved as relics,

In connexion with the legend of a forty-nine days’
fast, I may mention that an ancient carving of Gautama
was pointed out to me at Buddha-Gaya, which represents
him as holding a bowl of rice-milk divided into forty-
nine portions, one for each day.

With these legends we may contrast the simple Gospel
narrative of Christ’s forty days’ fast in the wilderness.

The Buddha's first resolution to come forth from
his seclusion and proclaim his gospel to mankind is of
‘eourse a great epoch with all Buddhists.

And here it should be observed, that, strictly, accord-
ing to Gantama’s own teaching he ought to have ceased
from all action on arriving at perfect enlightenment.
For had he not attained the great object of his ambition
—the end of all his struggles—the goal of all his efforts
—carried on through hundreds of existences ? He had,
therefore, no more lives to lead, no more misery to
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undergo. In shert he had achieved the summum
bonum of all true Buddhists—the extinetion of the

fires of passions and desires—and had only to enjoy the

well-earned peace (nirvriti) of complete Nirvana. Yet
the love of his fellow-men impelled him to action
(pravritti). In fact it was characteristic of a supreme
Buddha that he should belie, by his own activity and
compassionate feelings, the utter apathy and ndifference
to which his own doctrines logically led (p.128).

But he did not earry out his benevolent design with-
out going tzqr'bugh another course of temptation (which
it is usnalito compare with the temptation of Christ).

- Evi® “ioughts arose in his mind, and these were

suggested, according to later legends, by Mara (p. 33),
thus:— With great pains, blessed one, hast thou ac-
quired this doctrine (dharma). Why proclaim it ?
Beings lost in desires and lusts will not understand it.
Remain in quietude. Enjoy Nirvina’ (Maha-v° L 5. 3).

To counteract these malevolent suggestions, the god
Brahma Sahampati (Pali Sahdmpati, p. 210) presented
himself and exclaimed :—‘Arise, O spotless one, open
the gate of Nirvina. Arise, look down on the world lost
in suffering. Arise, wander forth, preach the doctrine.’

First the Buddha thought of his two teachers, Alara
and Uddaka (p. 29), but found they were dead.
Next he thought of the five ascetics whom he had
offended by his abandonment of the method of gamn-
ing true knowledge through painful austerities. They
were at that time prosecuting their bodily mortifications
at Benares in the Deer-park called Isipatana. It was
only natural that the Buddha should think of wending
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his way in the first instance to Benares, even if é,pecial
considerations had not drawn him there : for that city
was the great centre of Eastern thought and life, the
Indian Athens, where all peculiar doctrines were most
likely to gain a hearing.
~ On his way thither, Upaka, a member of the Ajivaka
sect of naked ascetics, met him and inqu_ired why his
countenance was so bright (parisuddha)? He replied, 1
- am the all-subduer, the all-wise, the stainless, the highest
teacher, the conqueror (p. 135); I go to Benares to dis-
sipate the world’s darkness’ (Maha-vagea 1. 6. 7).

The five ascetics (Kaundinya = Kondaiifio® Asvajit =

Assaji,Vashpa, Mahaniama, and Bhadrika) were saon don--

verted by his words, and by merely repeating the triple
formula were admitted at once to his Order of monks.
They constituted, with Gautama, the first six members
of the Sangha, or fraternity of men seeking release from
the misery of existence by coenobitic monasticism.

And of what nature were Gautama Buddha's first
didactic utterances ¢ His first sermon, delivered in the
Deer-park at Benares, is held in as much reverence by
Buddhists as the first words of Christ are by Christians.
It is called Dhamma-cakka-ppavattana-sutta, or iﬁ
Sanskrit Dharma-éakra-pravartana-sitra, * the discourse
which set in motion the wheel of the law, or ‘of the
universal dominance of the true belief’

The following is the substance of it, g given in the
Maha-vagga (I.6. 17). It is important to note that the
Buddha spoke in the vernacular of Magadha (now
called Pali), and not to men generally, but to the first
five would-be members of his Order of monks :—
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¢ There are two extremes (antd), O monks (Bhikkhus),
to be avoided by one who has given up the world—a
life devoted to sensual pleasures (kdma), which is degrad-
ing, common, vulgar, igndb]e, profitless; and a life given
to self-mortification (atma-klamatha)—painful, ignoble,
profitless. There is a middle path, avoiding both ex-
tremes—the noble eightfold path discovered by the
Buddha (Tathagata)—which leads to insight, to wisdom,
to quictude (upasama), to knowledge, to perfect en-
lightenment (sambodhi), to final extinction of desire
and suffering '(Nirvana).

So far ti#re is nothing very explicit in the discourse.

o . . i
Doue less such precepts as ‘ virtue is a mean’ and that

‘medio tutissimus ibis’ are useful, though trite, truths;
but the difficulty is to prove that the Buddha's eightfold
path is really a middle course of the kind described ;
for the most fanatical enthusiasts will always regard
their own creed, however extravagant, as moderate.

The Buddha, therefore, goes on to propound what he
calls the four noble truths (ariya-saééani= arya-satyani),
which are the key to his whole doctrine. They may be
stated thus :—

1. All existence — that is, existence in any form,
whether on earth or in heavenly spheres—necessarily
involves pain and suffering (dukkha). 2. All suffering
is caused by lust (raga) or craving or desire (tanha =
trishna, *thirst’) of three kinds—for sensual pleasure
(kama), for wealth (vibhava), and for existence (bhava).
3. Cessation of suffering is simultaneous with extinction
of lust, craving, and desire (p. 139). 4. Extinction of
lust, craving, and desire, and cessation of suffering are
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accomplished by perseverance in the noble eightfold

path (ariyo atthangiko maggo), viz. right. belief or views

(samma ditthi), right resolve (saikappo), right speech,

right work (kammanto), right livelihood (ajivo), right

exercise or training (vayamo = vyayama), richt mindful-

ness (sati, p. 50), right mental concentration (samadhi).
And how is all life mere suffering (L. 6. 19) t—

* Birth is suffering. Decay is suffering. Illness is suffering. Death
13 guffering.  Association with (samprayogo) objects we hate is suffer-
ing. Beparation from objects we love is suffering. Not to obtain
what we desirve is suffering. Clinging (upAdana) to the five elemeiits
(p- 109) of existence is suffering. Complete cessation of thirst (tanha)
and desires is cessation of suffering. This is the noble tl%\h of suffering.’

This sermon (called in Ceylon the first Bana = Bhana,
‘ recitation,’ p. 70) was addressed to monks, and however

unfavourably it must compare with that of Christ (St.
Luke iv. 18), addressed not to monks but to suffering
sinners—and however obvious may be the idea that pain
must result from giving way to lust and the desire for
life through countless existences—is of great interest
because 1t embodies the first teaching of one, who, if not
worthy to be called ‘the Light of Asia,’ and certainly
unworthy of comparison with the ‘Light of the World,’
was at least one of the world’s most successful teachers,

Bear in mind that, asthe result of his earliest medita-
tion (pp. 39, 56, 102), the Buddha made ignorance
precede lust as the primary cause of life’s misery.

Of course the real significance of the whole sermon
depends on the interpretation of the word ‘right’
(samma = samyak) in describing the eightfold path,
and the plain explanation is that ‘right belief’ means
believing in the Buddha and his doctrine ; ‘right re-
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solve " means abandoning one’s wife and family as the
best method of extinguishing the fires of the passions ;
right speech is recitation of the Buddha’s doctrine ; right
work (Karminta) is that of a monk ; right livelihood is
living by alms as a monk does ; right exercise is suppres-
sion of the individual self; right mindfulness (Smriti)
is keeping in mind the impurities and impermanence of
the body; right mental eoncentration is trance-like
quietude.

Mark, too, that in deseribing the misery of life, associa-
tion with lov2d objects is not mentioned as compensating
for the paﬁ{f connexion with hateful objects.

“The Buddha's early disciples were not poor men ; for

 the sixth to be admitted to the Sangha was a high-born

youth named Yasa. Then this youth’s father, a rich
merchant, became the first lay-disciple by repeating the
triple formula (pp. 40, 78), and his mother and wife
became the first lay-sisters. Next, four high-born friends
of Yasa, and subsequently fifty more became monks.
Thus, not long after the first sermon, Gautama had
sixty enrolled monks ; all from the upper classes,

In sending forth these sixty monks to proclaim his
own gospel of deliverance, he addressed them thus :—

‘I am delivered from all fetters (p. 127), human and
divine. You too, O monks, are freed from the same
fetters. Go forth and wander everywhere, out of com-
passion for the world and for the welfare of gods and
men. Go forth, one by one, in different directions.
Preach the doctrine (Dharmam), salutary (kalyana) in its
beginning, middle, and end, in its spirit (artha) and in
its letter (vyafijana). Proclaim a life of perfect restraint,
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chastity, and celibacy (bralimacarivam). I will go also
to preach this doctrine’ (Mala-vagga I. 11. 1).

When his monk-missionaries had departed, Gautama
himself followed, though not till Mara (p- 41) had again
tempted him. Quitting Benares he journeyed back to
Uruvela, near Gaya. There he first converted thirty
rich young men and then one thousand orthodox Brah-
mans, led by Kasyapa and Lis two brothers, who main-
tained a sacred fire (‘ Brahmanism,” p. 364). The fire-
chamber was haunted by a fiery snake-demon ; so Buddha
asked to occupy the room for a night, fought the serpent
and confined him in his own alms-bow]l. N eﬁ, he worked
other miracles (said to have been 3500 in number),
such as causing water to recede, fire-wood to split, fire-
vessels to appear at his word. Then Kasyapa and his
brothers, convinced of his miraculous powers, were
admitted with the other Brahmans to the Sangha. Thus
Buddha gathered round him about a thousand monks.

To them on a hill Gayasisa (Brahma-yoni), near
Gaya, he preached his ‘burning’ fire-sermon (Maha-v°
L 21): ‘Everything, O monks, is burning (adittam =
adiptam). The eye is burning; visible things are
burning. The sensation produced by contact with
visible things is burning—burning with the fire of Just
(desire), enmity and delusion (rigaggind dosaggini
mohaggina), with birth, decay (jaraya), death, grief,
lamentation, pain, dejection (domanassehi), and despair
(upayasehi). The ear is burning; sounds are burning ;
the nose is burning, odours are burning ; the tongue is
burning, tastes are burning; the body is burning,
objects of sense are burning. The mind iy burning ;
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thoughts are burning. All are burning with the fire of
passions and lusts. Observing this, O monks, a wise
and noble disciple becomes weary of (or disgusted with)
the eye, weary of visible things, weary of the ear,
weary of sounds, weary of odours, weary of tastes,
weary of the body, weary of the mind. Beeoming
weary, he frees himself from passions and lusts. When
free, he realizes that his object is accomplished, that
he has lived a life of restraint and chastity (brahma-
éariyam), that re-birth is ended.’

It is saidgfhat this fire-sermon—which is a key to
the meanig?"f of Nirvana—was suggested by the sight
of a configration. It was Gautama’s custom to impress
ideas on his hearers by pointing to visible objects. He
compares all life to a flame; and the gist of the discourse
is the duty of extinguishing the fire of lusts, and with it
the fire of all existence, and the importance of monk-
hood and celibacy for the attainment of this end.

Contrast in Christ’s Sermon on the Mount the words
addressed to the multitude (not to monks), * Blessed are
the pure in heart, for they shall see God.’

The Buddha and his followers next proceeded to Raja- -
griha. Among them were two, afterwards called ‘chief
disciples’ (Agra-sravakas), Sariputta and Moggallana (or
Maudgalyayana), who died before the Buddha, and six-
teen leaders among the so-called eighty ‘great disciples’
(Maha-sravakas) ; the chief of these being Kasyapa (or
Maha-kasyapa), Upali, and Ananda (a cousin), besides
Anuruddha (another cousin), and Katyayana. Of course
among the eighty are reckoned the five original Benares
converts. At a later time two chief female disciples
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(Agra-sravikas) named Khema and Uppala-vanna (Ut-
pala-varnd) were added (see p. 86). Each leading
disciple was afterwards called Sthavira, ‘an elder,” or
Maha-sthavira, ‘ great elder’ (Pali Thera, Mahathera ;
ferm, Theri). Mark, too, that Bimbi-sara, king of
Magadha, and Prasenajit (Pasenadi), king of Kosala,
were Gautama’s lay-disciples and constant patrons.

It was not long before the Buddha's followers were
more formally incorporated into a monastic Order
(Sangha), and rules of discipline drawn up (see pp. 61,
72, 73,83). And doubtless the suceess of Euddhism was
due to the earrying out of this idea of eshablishing a
brotherhood offering a haven of rest to all. "%

About forty-five years elapsed between Gautama’s
attainment of Buddhahood and his death. During
that period he continued teaching and itinerating with
his disciples; only going ‘into retreat’ during the rains.
A list of 45 places of residence is given. He seews to
have resided oftenest at Sravasti (p. 21) in the monas-
tery Jetavana given by Andtha-pindika; but the whole
region between Sravastiand Raja-griha (p. 29), for nearly
300 miles, was the scene of his itineration, Favourite
resorts near Raja-griha were the ¢ Vulture-peak’ and
Bambu-grove (Velu-vana); but continual itineration was
one chief means of propagating Buddhism.

It is said that his death occurred at Kusi-nagara?
(Kusinard), a town about eighty miles east of Kapila-

! Or Kunsa-nagara, identified by Gen. Sir A. Cunningham with
Kasia, 35 miles east of Gorakh-pore on an old channel of the Chota
Gandak,

_...\.;t;:
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vastu—the place of his birth—when he was eighty
years of age, and probably about the year 420 B.c¢.
The story is that Gantama died from eating too much
pork (or dried boar’s flesh?®). As this is somewhat dero-
gatory to his dignity it is not likely to have been fabri-
cated. A fabrication,too, would scarcely make him guilty
of the inconsistency of saying ‘Kill no living thing,’ and
yet setting an example of eating flesh-meat.
These were his words when he felt his end near :—
‘0 Ananda, I am now grown old, and full of years,
and my journey is drawing to its close; T have reached
eighty years—my sum of days—and just as a worn-out
cart can only with much care be made to move along,
so my body can only be kept going with difficulty. It
is only when I become plunged in meditation that my
body is at ease. In future be ye to yourselves your own
light, your own refuge ; seek no other refuge. Hold
fast to the truth as your lamp. Hold fast to the truth
as your refuge; look not to any one but yourselves as a
refuge’ (Maha-parinibbana-sutta II. 32, 33).
Afterwards he gave a summary of every monk’s
duties, thus:—Which then, O monks, are the truths
(=the seven jewels, p. 127) it behoves you to spread

- abroad, out of pity for the world, for the good, of gods

and men? They are: I1.the four earnest reflections
(Smriti, Sati-patthana, on the impurities of the body, on
the impermanence of the sensations, of the thoughts, of

' T give 420 as a round number, Rhys Davids has good reasons
for fixing the date of Gautama's death about B.c. 412, Oldenberg
about 480, Cunningham 4%8, Kern 388. The old date is 543.

* Bee Book of the great Decease, translated by Rhys Davids, p. 72.

E
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the conditions of existence, p. 127); 2. the four right
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from. arising, get rid of it when arisen, produce merit,
increase it); 3. the four paths to supernatural power
(Iddhi-pada, viz. will, effort, thought, intense thought) ;
4. the five forces (Pafi¢a-bala, viz. faith, energy, recollec-
tion, self-concentration, reason) ; 5. the proper use of the
five organs of sense; 0. the seven ¢ limbs’ of knowledge
(Bodhy-anga, viz. recollection, investigation, energy, joy,
serenity, concentration of mind,equanimity); 7. the noble
eightfold path” (p. 44). See Maha-parinibbana III. 65.

Then shortly before his decease, he said, ‘It may be,
Ananda, that in some of you the thought may arise i—
The words of our Teacher are ended ; we have lost our
Master. But it is not thus. The truths and the rules
of the Order, which I have taught and preached, let
. these be your teacher, when I am gone’ (VL. 1).

« Behold now, O monks, I exhort you — Ewverything
that cometh into being passeth away; work out your
own perfection with diligence” (IIL 66).

Not long after his last utterances the Buddha, who had
before through intense meditation attained Nirvana or
extinction of the fire of desires, passed through the four
stages of meditation (p. 209) till the moment came for
his Pari-nirvana, whereby the fire of life also was ex-
tinguished. A couch had been placed for him between
two Sl trees (p- 23), with the head towards the north.
In sculptures he is represented as lying on his right
side at the moment of death, and images of him in this
position are highly venerated.

The chief men of Kusi-nagara burnt his body with

who built Stupas over them (Buddha«va:.‘ 5 E

A legend states that when the Buddh.'i_e@ therg o

was an earthquake. Then the gods Brahma Py

appeared and the latter exclaimed: ‘Transient are all
the elements of being; birth and decay are their nature;
they are born and dissolved ; then only is happiness
when they have ceased to be’ (Maha-p® VL. 16).
Contrast with Buddha’s Jast words the last words of
Christ : ¢ Father, into Thy hands T commend my Spirit.’
A greater contrast than that presented by the account
of the Buddha's death and the Gospel narrative of the

-death of Christ can scarcely be imagined.

Of course as a result of discourses during forty-five
years, a large number were gathered into Gautama's
monastic Order. His first aim was the founding of
this Order, and his chief sermons were to hiz monks ;
but he accepted all men and ultimately multitudes
attached themselves to him as lay-brethren (p. 87).

Tn fact Gautama’s doctrine of a universal brother-
hood, open to all, constituted the corner-stone of his
popularity. He spoke to them in their own provineial
dialect, which could not have differed much from the
Pali of the texts—and he enforced his words by
dialogues, parables, fables, reiterations, and repetitions.
Probably he was the first introducer of real preaching into
India, and by his practical method he seemed to bring
down knowledge from the clouds to every man’s door.

The following parable is an example: ¢As the

E 2
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peasant sows the seed but cannot say: the grain shall
swell to-day, to-morrow germinate, so also it is with
the disciple; he must obey the precepts, practise
meditation, study the doctrine; he cannot say to-day
or to-morrow, I shall be delivered. Again: as when a
herd of deer lives in a forest a man comes who opens
for them a false path and the deer suffer hurt; and
another comes who opens a safe path and the deer
thrive ; so when men live among pleasures the evil
one comes and opens the false eightfold path. Then
comes the perfect one and opens the safe eightfold path
of right belief] etc.’ (p. 44, Oldenberg, 191, 192).

Six rival heretical teachers are alluded to. His chief
opponent was his cousin Devadatta, who set up a school

of his own, and is said to have plotted against the

Buddha's life. His efforts failed (Cuﬂa—vagga VII), and
he himself came to an untimely end. Possibly he may
have belonged to the rival Jaina sect (Nigantha) of
naked ascetics, of which the great leader was Var-
dhamana Mahavira Nata-putta (= Jhati-putra).

Gautama’s teaching gained the day. It claimed uni-
versality, and was aptly symbolized by a wheel rolling
among all alike. Yet at first it had no attractions for
the poor and the child-like.

By degrees, a fuller system, adapted in an aseending
scale to laymen, novices, monks, nuns, and Arhats, was
developed—a system which had its abstruse doctrines
suited to men of philosophical minds, as well as its plain
practical side. This constituted the Buddhist Dharma,
which was ultimately collected in certain sacred books
to be next described.

w7 s i
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The Law (Dharme) and Sacred Scriptures of
Buddhism.

ProBaBLY most educated persons are aware that Bud-
dhists have their own sacred scriptures, like Hindas,
Parsis, Confucianists, Muhammadans, Jews, and Chris-
tians. It is not, however, so generally known that in
one important particular these Buddhist scriptures, con-
stituting the Tri-pitaka (p. 61), differ wholly from other
sacred books. They lay no claim to supernatural in-
spiration. Whatever doctrine is found in them was
believed to be purely human—that is, was held to be
the product of man's own natural faculties working
naturally.

The Tri-pitaka was never like the Veda of the Brah-
mans, believed to be the very ‘breath of God™; the same
care, therefore, was not taken to preserve every sound ;
and when at last it was written down the result was
a more scholastic production than the Veda.

Moreover, it was not composed in the Sanskrit of
the Veda and Sastras—in the sacred language, the very

! The Satapatha-brihmana (p. 1064) and the Brihad-arapyaka
Upanishad (p. 455) affirm that the Rig- Yajur- S8ama- and Atharva-
veda, the Upanishads, Ttihases, and Puranas were all the breath
(nih&vasitini) of the Supreme Being. And Bayana, the well-known
Indian Commentator on the Rig-veda, speaking of the Supreme Being
in his Introduction, says, Yasya nihsvasitam Vedah, © whose breath
the Vedas were. '
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grammar and alphabet of which were supposed to come
from heaven—but in the vernacular of the part of
India in which Buddhism flourished. Indeed, it is a
significant fact that while the great sages of Sanskrit
literature and philosophy, such as Vyasa, Kumarila, and
Saiikara, in all probability spoke and taught in Sanskrit Y,
the Founder of Buddhism preferred to communicate his
precepts to the people in their own vernacular, afterwards
called Pali. Nevertheless, he never composed a single
book of his own. In all probability he never wrote
down any of his own precepts ; for if writing was then
invented, it was little practised, through the absence of
suitable materials. This is the more remarkable as
Buddhism ultimately became an instrument for intro-
ducing literary culture among uncivilized races.

All that Gautama did was to preach his Dharma,‘Law,
during forty-five years of itineration, and oral teaching.
It was not till some time after his death that his say-
ings were collected (p. 97), and still longer before they
were written down, Itineration, recitation of the Law,
and preaching were the chief instruments for the pro-
pagation of Buddhism.

At present the Buddhist Canon is about as extensive
as the Brahmanical?, and in both cases we are left in

* How else can we account for Panini's applying the term Bhasha
to colloquial Sanskrit? Professor E. B. Cowell holds that Panini's
standard is the Brahmana language as opposed to the Samhita of the
Veda and to Loka or ordinary usage.

* According to Professor Rhys Davids, the Pali text of the whole
Tri-pitaka, or true Canon of Buddhist Scripture, contains about twice
as many words as our Bible; but he calculates that an English trans-
lation, if all repetitions were given, would be about four times as
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doubt as to the date when the books were composed.
How, then, did their composition take place? j
All that can be said is that at three successive

epochs after the Buddha’s death, three gatherings of

his followers were held for the purpose of collecting his
sayings and settling the true Canon, and that a fourth
assembly took place much later in the North.

The first of these assemblages can scarcely with any
fitness be called a Council. Nor can the fact of its
meeting together in any formal manner be es.tab]ished
on any trustworthy historical basis. It is said that a
number of monks (about five hundred, called Maha-
sthavirah, ‘the great elders, Pali Mahia-thera) assembled
in a cave called Sattapanni, near the then capital city of
Magadha—Raja-griha, now Raj-gir—under _the SELIEIthLOI’J.
of king Ajata-satru, during the raimy season immediately
succeeding the death of Gautama, to think over, put
together, and arrange the sayings of their Master, but
not, so far as we know, to write them down.

There, in all likelihood, they made the first step
towards a methodical arrangement. But even then it
is doubtful whether any systematic collections were
composed. The assembled monks chose Kasyapa (or
Maha kagyapa, p. 47), the most esteemed of all the
Buddha’s surviving diseiples, as their leader, and chanted
the Thera-vada (Sthavira-v’), ‘words of the elders,” or
precepts of their Founder preserved in the memory of
the older men; the rules of discipline (Vinaya) being

long. I should state here that in this chapter Koeppen, Childers, Rhys
Davids, and Oldenberg have all been referred to, though I have not
failed to examine the original Pali documents myself.
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recited by Upali %, and the ethical precepts (Satra), which
constituted at first the principal Dharma? (par ezcellence,
in contradistinetion to the Vinaya), being imparted by
Gautama’s favourite Ananda (p. 47); while the philo-
sophical doctrines—then undeveloped—were communi-
cated by the president, Kasyapa. If any arrangement
was then made it was probably in two collections—the
Vinaya and Dharma (say about 400 B.¢.)

In regard to the Dharma, two main lines were,
in all likelihood, laid down as the basis of all early
teaching. The first consisted of the four sublime veri-
ties, as they are called—that is, of the four fundamental
truths originally taught by the Founder of Buddhism,
namely, the inevitable inherence of suffering in every
form of life, the connexion of all suffering with indnl-
gence of desires, especially with craving for continuity
of exisience, the possibility of the cessation of suffering
by restraining lusts and desires, and the eightfold
course leading to that cessation (see p- 44)-

The second line of doctrine probably consisted of an
outline of the twelvelinked chain of causality (nidana),
which traced back all suffering to astill deeper origin than
mere lusts and desires—namely, to ignorance (p. 103).

It is not, however, at all likely that any philosophical

* Upali is said to have been originally the family barber of the
Sakyas. Professor Oldenberg rightly remarks that this did not make
himr & man of low position, though he was probably the lowest in rank
of all the early diseiples of Glautama.

* Professor Oldenberg, in his preface to his edition of the Maha-
vagga, shows that in early times there were only two divisions of the
Pitaka, one called Vinaya and the other Dharma (Dhamma), which
were often contrasted. '

~
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or metaphysical doctrines were clearly and methodically
formulated at the earliest assembly which took place
soon after Gautama’s death. It is far more probable
that the first outcome of the gathering together of the
Buddha's disciples was simply the enforcing of some
strict rules of discipline for the Order of monks, and
this may have taken place soon after 400 B.C.

After a time, certain relaxations of these rules or
unauthorized departures from them (ten in number,
such as reception of money-gifts, eating a second meal
in the afternoon, drinking stimulating beverages, if pure
as water in appearance’), began to be common. The
question as to whether liberty should be allowed in-
these points, especially in the first, shook the very founda-
tions of the community. In fact the whole society be-
came split up into two contending parties, the strict and
the lax, and a second Council became necessary for the
restoration of order. All ten points were discussed at
this Council, said to have consisted of 700 monks and
held at Vaisali (Vesali, now Besarh), 27 miles north of
Patna, about 3808.0.2 The discussions were protracted
for eight months, and all the ten unlawful relaxations
were finally prohibited.

! The ten usually enumerated are the three above-named and seven
others, viz, power of admitting to the Order and confession in private
houses, the use of comfortable seats, relaxation of monastic rules in re-
mote country places, power of obtaining a dispensation from the Order

- after the infringement of a rule, drinking whey, putting salt aside for

future use, power of citing the example of others as a valid excuse for
relaxing discipline.

* According to Professor Oldenberg’s caleulation. The date is
doubtfol. A round number (say 350 2.¢.) might be given.
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Tt has been observed that this second Council stands
in a relation to Buddhism very similar to that which
the Council of Nicsa bears to Christianity.

The exact date, however, of either the first or second
assemblies cannot be determined with precision.

Not long afterwards occurred the political revolution
caused by the well-known Candra-gupta (=Sandra-
kottus)—sometimes called the first Asoka (or disparag-
ingly, Kalasoka). This man, who was a low-born Siidra,
usurped the throne and founded the Maurya dynasty,
after killing king Nanda and taking possession of
Pataliputra (or Palibothra, now Patna, the then me-
tropolis of Magadha or Behar), about 315 B.c. He
extended the kingdom of Magadha over all Hindastan,

_and became so powerful that when Alexander’s suceessor,

Seleukos Nikator (whose reign commenced about 312
B. ), invaded India from his kingdom of DBactria, so
effectual was the resistance offered by Candra-gupta,
that the Greek thought it politic to form an alliance
with the Hinda king, and sent his own countryman,
Megasthenes, as an ambassador to reside at his court.

To this circumstance we owe the earliest authentic
account of Indian customs and usages, by an intelligent
observer who was not a native; and Megasthenes
narrative, preserved by Strabo, furnishes a basis on
which a fair inference may be founded that Brah-
manism and Buddhism existed side by side in India
on amicable terms in the fourth and third centuries B.c.
There is even ground for believing that king Candra-
gupta himself favoured the Buddhists, though outwardly
he never renounced his faith in Brahmanism.

THIRD COUNCIL. 50

Candra-gupta’s reign is thought to have lasted until
291 B.C., and that of his son and successor, Vindusara,
from 291 to (say) about 260 B.c. Then came (andra-
gupta’s grandson, the celebrated Asoka (sometimes
called Dharmagoka), who, though of Sudra origin, was
perhaps the greatest Hindu monarch of India.

It was about this period that Gautama Buddha's
followers began to develope his doctrines, and to make
additions to them in such a way that the Abhi-dharma
or ‘ further Dharma’ had to be added to the Sutra
which constituted the original Dharma (p. 56). Even
in Gautama's time there were great dissensions.
Afterwards differences of opinion increased, so that
before long eightecn schools of schismatic thought
(p. 158) were established. The resulting controversies
were very disturbing, and a third Council became
necessary. It consisted of a thousand oldest members
of the Order, and was held in the 16th or 17th year of
Asoka’sreign at Patna (Patali-putra), about 244242 B.C.

This third Council was, perhaps, the most important ;
for through its deliberations the decision was arrived
at to propagate Buddhism by missions. Hence mis-
sionaries, supported by king Asoka (see p. 66), were sent
in all directions; the first being Mahinda (Mahendra),
the king’s son, who carried the doctrine into Ceylon.

Dr. Oldenberg has shown that in a part of the
Tri-pitaka now extant, the first and second Councils
are mentioned but not the third. The plain inference
is that the portion of the Buddhist Canon in which
the second Council is described cannot be older than
that Council. Yet in all likelthood a great part of
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the Vinaya (including the Patimokkha and the Khan-
dhaka, p. 62) was composed before the second Counell—
possibly as early as about 400 B.c.—and the rest of
the Canon during the succeeding century and a half
before the third Council—that is, from 400 to 250 B.C.
It was composed in the then vernacular language of
Magadha (Magadhi), where all three Councils were held.

Tt scems, however, probable that in each district to
which Buddhism spread the doctrine of its founder
was taught in the peculiar dialect understood by the
inhabitants. Tt even appears likely that when Gau-
tama himself lived in Kosala (Oudh) he preached in
the dialect of that province just as he taught in
Magadhi when he resided in Magadha. The Culla-
vagea (V. 33. 1) makes him direct that his precepts
should be learnt by every convert in the provincial
~ dialect, which doubtless varied slightly everywhere.
In time it became necessary to give fixity to the sacred
texts, and the form they finally assumed may have
represented the prevalent dialect of the time, and not
necessarily the original Magadhi Prakrit'. This final
form of the language was called Pali? (or Tanti), and no

1 Professor Oldenberg places the locality of the Pali on the
eaztern coast of Southern India in the northern part of Kalinga
(Puri in Orissa), and would therefore make it an old form of Uriya.
That country he thinks had mest frequent communications with Ceylon.

? Professor Childers thought that Pili merely meant the language
of the line or series of texts, the word pali like tanti meaning ‘line.’
Pali differs from the Prakrit of the Inseriptions, and from that of the
dramas, and from that of the Juinas (which is still later and called
Ardha-magadhi), by its retention of some consonants and infusion of
Sanskrit. The Gatha dialect of the northern books is again different.
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doubt differs from the earlier Adoka inscription dialect,
and from Magadhi Prakrit as now known.

Some think that the Pali resulted from an artificial
infusion of Sanskrit. It is said that nearly two-fifths of

the Pali vocabulary consists of unmodified Sanskrit.

At any rate, it was in this language that the Buddhist
Law was carried (probably by Mahendra) into Ceylon,
and the whole Canon is thought by some to have been
handed down orally till it was written down there about
85 B.c. Oral transmission, we know, was common in
India, but if edicts were written by Asoka (p. 67), why
should not the Law have been written down also ?

As, however, Pali was not spoken in Ceylon, the Pali
commentaries brought by Mahendra were translated
by him into Sinhalese, and the Pali originals being
lost, were not retranslated into Pali till about the
beginning of the fifth century of our era.

Turning next to the final arrangement of the Pali
Canon, we find that it resolved itself into three col-
lections (called Tri-pitaka, Pali Tipitaka, ‘Three baskets,’
the word pitaka, however, not occurring in the early
texts), namely : 1. Vinaya, ‘discipline’ for the Order ;
2. Sutra (Pali Sutta), ‘ precepts,” which at first consti-
tuted the principal Dharma, or moral Law (p. 56); 3.
Abhi-dbarma (Abhi-dhamma), ‘further Dharma,’ or addi-
tional precepts relative to the law and philosophy.

This division was not logical, as each collection may
treat of the subjects belonging to the others.

- Taking, then, in the first place, the Vinaya or dis-
¢ipline poction of the Buddhist bible, we ought to
observe that a portion of it (the Patimokkha) is not only
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the oldest, but also the most important in its bearing
on the whole theory of Buddhism. TFor, as we shall
point out more fully hereafter, the Buddha's paramount
aim was to convince others that to get rid of ignorance,
gain knowledge, practise morality, and obtain deliver-
ance, it was incumbent on a wise man to renounce
married life and become a member of a monastic Order.

Pure Buddhism, in fact, was pure monachism—imply-
ing celibacy, poverty, and mendicancy—and this could
not be maintained without rules for discipline and out-
ward conduct, which, as adopted by the Buddha, were
simply a modification of the rules for the two religious
orders of the Brahma-éari and Sannyasi, already existing
in Brahmanism.

With regard to the classification of the Vinaya rules,
they were divided into three sets: a. the Khandhaka,
in two collections called Maha-vagea (Maha-varga),
‘ great section,” and éu]]a—vagga.. ‘minor section’ (vagea
=varga) ; b. the Vibhanga (including the two works
called Parajika and Padittiya), or a systematic arrange-
ment and explanation of certain ancient ‘release-pre-
cepts’ (pratimoksha-sutra, Pali Patimokkha) for setting
free, through penances, any who had offended against
the Order ; ¢. Parivara-patha, or a comparatively modern
summary of the above two divisions,

Mark, however, that the Vinaya abounds in details
of the life and teaching of Gautama.

The second Pitaka, call® Sutta (Sutra),  precepts,’
contains the ethical doctrines which at first constituted
the whole Buddhist Law. 1t consists of five Nikayas,
or collections, viz. a. the Digha, or collection of 34 long
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suttas, among which is the Maha-parinibbana-sutta (one
of the oldest parts of the Canon after the Patimokkha) ;
b. the Majjhima, or collection of 152 suttas of middling
length ; ¢. the Samyutta, or collection of 55 groups of
joined suttas, some of them very short; d. the Angut-
tara, or miscellaneous suttas in divisions, which 20 on
increasing by one (anga); e. the Khuddaka, or minor
collection, consisting of fifteen works.

According to one school, this fifth Nikaya is more cor-
rectly referred to the Abhi-dhammaPitaka. In character,
however, it conforms more to the Sutta. Of its fifteen
works, perhaps the mostimportant arethe following six:—

The Khuddaka-patha, ‘short readings ;’ the Dhamma-
pada, ¢ precepts of the Law’ (or ‘ verses of the Law,’ or
“footsteps of the Law’); the Jataka (with their commen-
taries), a series of stories relating to about 550! previous
births of the Buddha (p. 111), which have formed the
basis of many stories in the Pafiéa-tantra, fables of Asop,
etc.; the Sutta-nipata, ‘collection of discourses;’ the
Thera-gatha (= Sthavira-g°), ‘verses or stanzas by elder
monks ;* Theri-gatha, ¢ verses by elder nuns.’

The other nine are the Udéna, containing 82 short
suttas and joyous utterances of the Buddha at erises
of his life ; the Itivuttaka, ‘thus it was said’ (=ity
ukta), 110 sayings of the Buddha; the Vimana-vatthu,
on the mansions of the gods (which move about at will
and sometimes descend on earth); the Peta-vatthu
(= Preta-vastu, Peta standing for Preta and Pitri),

' 550 is a round number. The text of the Jatakas has been
edited by Fauskoll and translated by Bhys Davids and others. See
a specimen at p. 112,
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on departed spirits; the Niddesa, a commentary on
the Sutta-nipata; the Pati-sambhida, on the super-
natural knowledge of Arhats; the Apadana (Sanskrit
Avadana), ‘stories about the achievements’ of Arhats :
the Buddha-vansa, or history of the 24 preceding Bud-
dhas (the Digha mentions only six) and of Gautama ;
the éariyzi—pitaka, “treasury of acts,” giving stories based
on the Jatakas, describing Gautama’s acquisition of the
ten transcendent virtues (p. 128) in former births.

~ The works included in this Sutta-pitaka frequently
take the form of conversations on doctrine and morality,
between Gautama, or one of his chief disciples, and some
inquirer. As constituting the ethical Dharma, they are
the most interesting portion of the Canon.

With regard to the third Pitaka, called Abhi-dhamma
(Abbhi-dharma, ‘further dharma’), which is held by
modern scholars to be of later origin and supple-
mentary to the Sutta (p. 62), it contains seven prose
works®. Moreover, it was once thought to relate en-
tirely to metaphysics and philosophy ; but this is now
held to be an error, for all seven works treat of a great
variety of subjects, including discipline and ethics. Meta-
physical discussions occur, but it is probable that origin-
ally Buddha kept clear of metaphysies (see p. ¢8).

Besides the numerous works we have thus described
as constituting the Tri-pitaka or three collections of

' The seven are called: 1. Dhamma-sanoani, ¢ enumeration of con-
ditions of existence,’ edited by Dr. E. Miiller; 2. Vibhanga, ¢ explana-
tions;” 3. Katha-vatthu, * discussions on one thousand controverted
points;’ 4. Puggala-pafifiatti, © explanation of personality;’ 5. Dhitu-
katha, ‘account of elements;’ 6. Yamaka, “pairs;” 7. Patthina, ‘causes.”

e
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works of the Southern Buddhists, there are the Pili
commentaries called Attha-katha (Artha-katha, ‘telling
of meanings*’), which were translated into Sinhalese,
according to tradition, by Mahendra himself, Afterwards
the original Pali text was lost and some of the com-
mentaries were retranslated into Pali by Buddha-ghosha,
“he who had the very voice of Buddha,” at the end of the
fourth and beginning of the fifth century of our era.
The Maha-vansa or <history of the great families of
Ceylon,” a well-known work (written in Pali by a monk
named Maha-nama in the fifth century and translated
by Turnour), gives an account of this writer?. It says
that a Brahman youth, born near Buddha-Gaya in
Magadha, had achieved great celebrity as a disputant
in Brahmanical philosophy. This youth was converted
by a Buddhist sage in India, and induced to enter the
Buddhist menastic Order. He soon became renowned
for his eloquence, and was on that account called
Buddha-ghosha. He wrote a commentary, called Attha-
salini, on the Dhamma-sangani, a work belonging to
the Abhi-dharma. He also wrote a most valuable Pali
compendium of Buddhist doctrine called Visuddhi-
magga, ‘path of purity, and a commentary on the
Dharma-pada containing many parables. He went to
Ceylon about 4.p. 430 for the purpose of retranslating
the Sinhalese commentaries into Pali. His literary
reputation stands very high in that island, and he was
instrumental in spreading Buddhism throughout Burma.

* A list of these is given in Childers’ Dictionary.
¢ See Introduction to Buddha-ghosha's Parables, by Professor Max
Miiller; Turnour’s Mahd-vansa, pp. 250-253.
T
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Tt may be noted that the two important Pali works,
Maha-vansa and Dipa-vansa (Dvipa-vansa), perhaps the
oldest extant histories of Ceylon, are also fairly
‘authentic sources for Buddhistic history before Christ.

Turn we now to the Mahayana or ¢ Great Vehicle.”
This cannot be said to possess any true Canon distinct
from the Tri-pitaka, though certain Nepalese Sansl:u_'it
works, composed in later times, are held to be canonical
by Northern Buddhists.

"To understand this part of the subject we must
revert to the great king Asoka. It is usual to call this
second and more celebrated Asoka the Constantine of
Buddhism. Being of Sudra origin he was the more
inclined to favour the popular teaching of Gautama,
and, as he was the first king who adopted Buddhism
openly (about 257 B.c.) he doubtless did .fo? B.uddhism
very much what Constantine did for Christianity.

The Buddhist system then spread over the whole
kingdom of Asoka, and thence over other portions of
India, and even to some outlying countries, For grad-
ually during this period most of the petty princ.es of
India, from Peshawar and Kaghmir to the river KlstPa,,
and from Surat to Bengal and Orissa, if not actually
brouc_ght under subjection to the king of Magadha, were
com]g;ellerl to acknowledge his paramount authc:.rity..

This is proved by Ascka's edicts, which are inseribed
on rocks and stone pillars? (the earliest dating from

' They are in two quite distinet kinds of writing. That _at ]liu.purda-
garhi—sometimes called Northern Asoka or :",\riauo-]?é,h—_ls clearly
Semitie, and traceable to a Pheenician source, being wntte'n from
right to left. That at Girndr, commonly called Southern Asdoka or

e ——
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about 251 B.¢), and are found in frontier districts
separated from each other by enormous distances.
These inscriptions are of the greatest interest and
value, as furnishing the first authentic records of Indian
history. They are written in a more ancient language
than the Pali of Ceylon, and in at least three different
dialects. Ten of the most important are found on six
rocks and five pillars (Lats), though numerous other
monuments are scattered over Northern India, from the
Indian Ocean to the Bay of Bengal, from the Vindhya
range on the south to the Khaibar Pass on the north .

Indo-Pali, is read from left to right, and is not so clearly traceable.
If it came from the west it probably came through a Pablavi channel,
and gave rise to Devanagarl., General Cunuingham and others be-
lieve this latter character to have originated independently in India.
James Prinsep was the first to decipher the inseription character.

t See Dr. R. N. Cust's article in the  Journal of the National Tndian
Association” for June, 1879, and one of his Selected Essays, and
General Sir A, Cunningham’s great work, ‘The Corpus Inseriptionum
Indicarum.” The General reckons thirteen rock inscriptions, seventeen
cave inscriptions, and six inscribed pillars.

The eight most important rock inseriptions are those on (1) the Rock
of Kapurda-garhi (at Shahbaz-garhi),in British Afghanistan, forty miles
calg-north-east of Peshawar—this is in the Ariano-Pali character ;
(2) the Rock of Khalsi, situated on the bank of the river J umni, just
where it leaves the Himalaya mountains, fifteen miles west of the hill-
station of Mussourie; (3) the Rock of Girnar, half-a-mile to the east
of the city of Junagurh, in Kathidwar; (4) the Rock of Dhanli. in
Kauttack (properly Katak), twenty miles north of Jagan-nath ; (5) the
Rock of Juugada, in a large old fort cighteen miles west-north-west of
Ganjam in Madras ; (6) Bairat; (7) Rapnath, at the foot of the Kaimur
range ; (8) Sahasarim, at the north-east end of the Kaimur. The second
Bairat inscription is most important as the only one which mentions
Buddha by name,

The five most important pillars are: (1) the Pillar at ﬁﬂu known

i Eylr
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In these proclamations and edicts (one of which was
addressed to the third Buddhist Council), king Asoka,
who calls himself Priya-darsi (Pali Piya-dassi), issues
various orders. e prohibits the slaughter of animals
for food or sacrifice, gives directions for what may be
called the first hospitals, i. e. for treating men and even
animals medically, appoints missionaries for the pro-
pagation of Buddhist doctrines, inculcates peace a:nd
merey, charity and toleration, morality and self-denial,
and ';;rha,t is still more remarkable, enjoins quinquennial
periods of national humiliation and confession of sins
by all classes, accompanied by a re-proclamation of the
Buddha’s precepts. Asoka, in fact, became so zealous a
friend of Buddhism, that he is said to have maintained
64,000 Buddhist monks in and around the country of
Magadha, which was on that account called the land
of monasteries (Vihara = the modern Bihar or Behar).

No doubt it was Asoka's propagation of Buddhism
by missions in various countries—where it came.in
contact with and partly adopted various already exist-
ing indigenous faiths and superstitions—that led to the
ultimate separation of the Buddhist system into the
two great divisions of Southern and Northern.

Indeed, the formation of a Northern School, as distinet
from a Southern, became inevitable after the conversion
of Kanishka, the Indo-Scythian king of Kashmir, who

as Piroz Shab’s Lat; (2) another Pillar at Delhi, which was removed
to Calcutta, but has recently been vestored; (3) the Pillar at Alla-
hibad, a single shaft without capital, of polished sa.jadstt‘)ne, thirty-ﬁvg
feet in height; (4) the Pillar at Lauriys, near Bettiah, in Bengal ; (5)
the Pillar at another Lauriya, seventy-seven miles north-west of Patna,
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came from the North, and became a zealous Buddhist.
He probably reigned in the second half of the first
century (4.D.), and extended his dominions as far as
Gujarat, Sindh, and even Mathura (see p. 167, note 2).

It was during Kanishka's reign that a fourth Council?
was held at Jalandhara in Kashmir, under Paréva and
Vasu-nitra. It consisted of 500 monks, who composed
three Sanskrit works of the nature of commentaries
(Upadesa, Vinaya-vibhasha, Abhidharma-vibhasha) on
the three Pali Pitakas. These were the earliest hooks
of the Maha-yana or Northern School, which afterwards
formulated its more developed doctrines on the Tndus,
while the Pali Canon of the South represented the true
doctrine promulgated on the Ganges.

Kashmir was a centre of Sanskrit learning, and Kan-
ishka, who was a patron of it, became to Northern
Buddhism what Asoka had been to Southern. Hence
in process of time other Northern Buddhist books were
written in Sanskrit, with occasional Gathas or stanzas
in an irregular dialect, half Sanskrit, half Prakrit.

It is uwsual to enumerate nine Nepalese canonical
seriptures (Dharmas) :—1. Prajiia paramita, ¢transcen-
dent knowledge,” or an abstract of metaphysical and
mystic philosophy ; 2. Ganda-vyiiha; 3. Daga-bhamis-
vara (describing the ten stages leading to Buddha-
hood) ; 4. Samadhi-raja; 5. Lankavatara; 6. Saddharma-
pundarika, ‘Lotus of the True Law;’ 7. Tathagata-
guhyaka (containing the secret Tantric doctrines);
8. Lalita-vistara (giving a legendary life of Buddha);

* Hiouen Thsang states that the three commentaries were engraved
on sheets of copper and buried in a Stapa. Beal, L 152-156.
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9. Suvarna-prabhisa. The eighth is probably as old as
the 2nd century of our era, and next comes the sixth.
Tibetan translations were made of all of them, These
extend to 100 volumes and are collectively called
Ka’gyur or Kan’gyur (Kanjur). We owe our knowledge
of these to the indefatigable Hungarian traveller, Alex-
ander Csoma de Korés.

Copies of the Sanskrit works were brought to Eng-
land by Mr. B. H. Hodgson. The sixth has been trans-
lated by Burnouf and recently by H. Kern. Dr. Ra-
jendra-lala-mitra has edited the eighth. As to the non-
canonical works M. Senart has edited part of the Maha-
vastu, and Professor E. B, Cowell and Mr. R. A. Neil,
the Divyavadana. They contain interesting old legends
—some about the achievements of Asoka, some about
Buddha himself, some perhaps from lost Vinaya books.

As to the Pali written character, it is a question
whether that current in the holy land of Buddhism, or
in Ceylon, or in Siam (Kambodia), or in Burma—that
is, Devanagari, Sinhalese, Kambodian, or Burmese—
should be used. Many think Burmese most suited to
it, and in Europe the Roman character is preferred.

It should be added that the recitation (Bhina,
Sanskrit root Bhan, ‘to speak;’ in Sinhalese spelt Bana)
of the Law is one of the principal duties of monks, the
reciter being called Bhanaka. A peculiar mode of
intoning is called Sara-bhafifia (sara=svara). The
Buddha, they say, is not extinct, for he lives in the
Dharma and in the Sangha, in the Law and in the
monks who recite it. Hence the importance of recita-
tion in the Buddhist system (p. 84).
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LECTURE 1IV.
The Sangha or Buddhist Order of Monks.

Pernaps the first point made clear by the study
of the Buddhist Seriptures is, that the Buddha never
seriously thought of founding a new system in direct
opposition to Brahmanism and caste. Even his Order
or fraternity of Monks, which attained a world-wide
celebrity and spread through a great part of Asia, was
a mere imitation of an institution already established
in India. He himself was a Hinda of the Hindas,
and he remained a Hind to the end. His very name,
Gautama, connected him with one of the most cele-
brated Hind@ sages, and was significant of his original
connexion with orthodox Brihmanism. It is true he
was a determined opponent of all Brahmanical sacer-
dotalism and ceremonialism, and of all theories about

 the supernatural character of the Vedas (see p. 53); but,

being himself a Hindf, he never required his adherents
to make any formal renunciation of Hindaism, as if
they had been converted to an entirely new faith; just
as, if T may say so with all reverence, the Founder
of the Christian Church, being Himself a Jew, never
required His followers to give up every Jewish usage.
Nor had the Buddha any idea of courting popu-
larity as a champion of social equality and denouncer
of all distinctions of rank and ancient traditions—
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a kind of Tribune of the people, whose mission was to
protect them from the tyranny of the upper classes.
There was, no doubt, at one time a prevalent opinion
among scholars that Gautama aimed at becoming a great
social reformer. Tt was generally supposed that he
began by posing before his fellow-countrymen in a some-
what ad captandum manner as a popular leader and
Iiberator, whose mission was to deliver them from the
tyranny of caste. But such an opinion is now known
to be based on mistaken assumptions. What ought
rather to be claimed for him is that he was the first to
establish a universal brotherhood (Sangha) of ccenobite
monks, open to all persons of all ranks, In other
words, he was the first founder of what may be called
a kind of universal monastic communism (for Buddhist
monks never, as a rule, lived alone), and the first to
affirm that true enlightenment—the knowledge of the
highest path leading to saintship—was not confined to
the Brahmans, but open to all the members of all castes.
This was the only sense in which he abolished caste.
His true followers, however, constituted a caste of their
own, distinguished from the laity. From the want of a
more suitable term we are forced to call them ‘monks 1.’
And this Order of monks was not a hierarchy. It
had no ecclesiastical organization under any centralized
authority. Tts first Head, Gautama, appointed no suc-
cessor. It was not the depository of theological learning.
Nor was it a mediatorial caste of priests, claiming to

' Our word monk (derived from povayds, “one who lives alone,’) is
not quite suitable unless it be taken to mean ‘one who withdraws
from worldly life” See p. 75.
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- mediate between earth and heaven. It ought not to

be called a Church, and it had no rite of ordination in
the true sense. It was a brotherhood, in which all were
under certain obligations of celibacy, moral restraint,
fasting, poverty, itineration and confession to each other
—all were dominated by one idea, and pledged to the
propagation of the one doctrine, that all life was in itself
misery, and to be got rid of by a long course of diseipline,
as not worth living, whether on earth or in heaven,
whether in present or future bodies. The founding of
a monastic brotherhood of this kind which made personal
extinction its final aim, and might be co-extensive with
the whole world, was the Buddha's principal object.

In point of fact, the so-called enlightenment of mind
which entitled him to Buddhahood, led him at the early
stage of his career into no abstruse or transcendental

- region of thought, but took a very practical direction.

It led him to see that an association of monks offering
equality of condition to high and low, rich and poor,
and a haven of refuge to all oppressed by the troubles
of lite, would soon become popular. His Order started
with first ten, then fifty, then sixty original members
(see p- 43), but its growth soon surpassed all anticipa-
tions, and ifs ramifications extended to distant countries,
where, like the branches of the Indian fig-tree, they
sent down roots to form vigorous independent plants,
even after the decay of the parent stem. On this
account it was called the fraternity of the four quarters
(Catuddisa, Maha-vagga VIIL 27. 5) of the globe.

In brief, a carefully regulated monastic brotherhood,
which opened its arms to all comers of all ranks, and
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enforced on its members the duty of extending its
boundaries by itinerancy, and by constantly rolling
onward the wheel of the true doctrine (Law), constituted
in its earliest days the very essence, the very backbone
of Buddhism, without which it could never have been
propagated, nor even have held its own.

But we repeat that in this, his main design, Gautama
was after all no innovator ; no introducer of novel ideas.

Monachism had always been a favourite adjunct of
the Brahmanical system, and respect for monastic life
had taken deep root among the people. Thus we find
it laid down in its most authoritative exponent, Manu's
Law-book (Book VI), that every twice-born man was
bound to be first an unmarried student (Brahma-éari),
next a married householder, and then at the end of a
long life he was to abandon wife and family and be-
come a Sannyasi, ‘ascetic, or Bhikshu, ‘mendicant,
wandering from door to door. In fact, it was through
these very states of life that Gautama himself, as a
Kshatriya, was theoretically bound to have passed.

Hinda monks, therefore, were numerous before Bud-
dhism. They belonged to various sects, and took various
vows of self-torture, of silence, of fasting, of poverty, of
mendicancy, of celibacy, of abandoning caste, rank, wife
and family. Accordingly they had various names. The
Brahman was called a Sannyisi, ¢ one who gives up the
world.”’ Others were called Vairagi, ¢ free from affec-
tions;” Yogl, ¢ seeking mystic union with the Deity;’
Dig-ambara, ‘sky-clothed,” ‘naked; Tapasvi, ¢ practising
austerities ;' Yati, ‘restraining desires;’ J itendriya,
‘conquering passions;’ Sramana, ‘undergoing discipline;’
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Bhikshu, ‘living by alms;’ Nirgrantha, ‘without ties.
Such names prove that asceticism was an ancient in-
stitution, The peculiarity about Gautama’s teaching in’
regard to monachism was that he discouraged ! solitary
asceticism, severe austerities, and irrevocable vows,
though he enjoined moral restraint in celibate fraterni-
ties, conformity to rules of discipline, upright conduct,
and confession to each other,

His usual mode of designating his monks was by the
old term Bhikshu (Pali Bhikkhu), ‘ living by alms, to in-
dicate their poverty. They were also called Sramanera
and Sramana (Pali Samanera, Samana), as subject to
monastic discipline?. Those who entered the stream
leading to Arhatship (p. 132) were called Arya.

The term Sravaka, < hearers,’ seems to have been used
in the Hina-yana system to denote great disciples only,
and especially those ‘great disciples’ (p. 47) of Gautama
who heard the Law from his own lips, and were after-
wards called Sthaviras and became Arhats (p. 133).
They had also the title Ayushmat, ¢ possessing life.”

We perceive again the close connexion between
Brabmanism and Buddhism; for clearly the Brahma-
¢arl and Sannyasi of the one became the Sramanera or
-jimior monk, and Sramana or senior monk of the other.

As to the name Sramana (from root Sram, *to toil’),
bear in mind that, although Buddhism has acquired

t Althongh he discouraged, he did not prohibit monks from living
solitary lives. See p. 132 as to the Pratyeka-Buddha, and note, p. 72.

? Some prefer to derive the Pali Samano from the Sanskrit root
Sam, ‘to be quiet” Smasinika, ‘frequenting burning grounds, .is a
later name, life heing to monks a kind of graveyard.
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the credit of being the easiest religious system in the
world, and its monks are among the idlest of men —as
having no laborious ceremonies and no work to do for a
livelihood—yet in reality the carrying out of the great
object of extinguishing lusts, and so getting rid of
the burden of repeated existences, was no sinecure if
earnestly undertaken. Nor was it possible for men
to lead sedentary lives, whose only mode of avoiding
starvation was by house to house itinerancy.

As to the form of admission, there was no great
strictness in early times, when all applicants were ad-
mitted without inquiry. It was only when the Order
increased that murderers, robbers, debtors, soldiers and
others in the King's service, lepers, cripples, blind, one-
eyed, deaf and dumb, and consumptive persons, and all
subject to fits were rejected .

Originally it was enough for the Buddha to have
said, <Come (ehi), follow me.’ This alone conferred
discipleship. In time, however, he commissioned those
he had himself admitted to admit others. Then the
form of admission to the brotherhood was divided into
two stages, marked by two ceremonies, which have
been very unsuitably compared to our ordination services

for deacon and priest. At any rate the term ‘ordination’

is wholly misleading, if any idea of a priestly commission
or gift of spiritual powers be implied.

The youthful layman who desired admission to the
first degree, or that of a novice, had to be at least

! We may note that in the ¢ Clay-Cart,’ a Sanskyit drama written in
an early century of our era, a gambler becomes a Buddhist monk.
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fifteen years old?! (Mahi-v® I. 50); and such novices
had to be at least twenty (from conception) before the
second rite or admission to the full monkhood.

The first rite was called pravrajya (pabbajja), < going
forth from home’ (Maha-v® I. 12). Persons admitted
to this first degree of monkhood were called Sramanera,
(Samanera), ‘novices, though they were also called
‘new’ or ‘junior monks’ (Navako Bhikkhu). They
might be admitted by a senior monk without appearing
before any formal conclave; but not without the con-
sent of their parents, and not without attaching them-
selves to a religious teacher (upadhydya) after their
admission. It is said that Gautama was urged by his
father Suddhodana to require the sanction of parents,
in rather touching and remarkable words, to the follow-
ing effect :—

‘The love for a son cuts into the cuticle (¢havi);
having cut into the cuticle, it cuts into the inner skin
(¢amma) ; having cut into the inner skin; it cuts into
the flesh ; having cut into the flesh, it cuts into the
tendons (nharu or naharu) ; having cut into the tendons,
it cuts into the bones; having cut into the bones, it
reaches the marrow (atthi-minja), and abides in the
marrow. Let not Pabbajja, therefore, be performed on
a son without his father's and mother’s permission’
(Maha-vagga 1. 54).

The admission ceremony of a novice was extremely

! T hear from Dr. Oldenberg that the mention in his ‘ Buddha’ of
twelve years as the minimum is a mistake. The age of eight men-
tioned by Prof. Rhys Davids as the minimum, must be a modern rule

speculiar to Ceylon, if it be admissible at all.
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simple, and confined to certain acts and words on the
part of the candidate, witnessed by any competent monk,
The Sangha, as a body, took no part in it. The novice
first cut off his hair, put on three yellow ragged
garments (tri-éivara), adjusted the upper robe so as
to leave the right shoulder bare, and then before a
monk repeated three times the three-refuge formula: -

‘T go for refuge to the Buddha (Buddham $aranam gadééhami).

‘1 go for refuge to the Law (Dharmam saranam gaééhami).

‘1 go for refuge to the Order (Sangham Saranam gaééhami).’

Very remarkably, this, the only prayer of true Bud-
dhism, resembled the Gayatri or sacred prayer of the
Veda (repeated by the Brahma-éari) in consisting of
three times eight syllables. But if the Buddhist noviee
had a right to the Brahma-dari's sacred cord (upavita),
this was probably abandoned on admission. He was
then instructed in the Ten Precepts (Dasa-sila or sikkha-
pada), which were really ten prohibitions (Maha-vagga
I. 56), requiring ten abstinences (veramani) :—
1. from destroying life (panatipato=pranatipata) ;

2. from taking anything not given (adinnadana); 3.
from unchastity (abrahmadariya); 4. from speaking
falsely (musd-vada=mrishi-vada); 5. from drinking
strong drinks (surd); 6. from eating at forbidden times
(vikala-bhojana) ; 7. from dancing, singing, music, and
worldly spectacles (vistika) ; 8. from garlands, scents,
unguents or ornaments; 9. from the use of a high or
broad bed; ro. from receiving gold or silver, The
prohibition not to receive money, even in return for re-
ligious teaching or any supposed spiritual benefits con-
ferred, was held to be most important, and was for a
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Jong time obeyed, though in the end monasteries be-
came owners of large property and landed estates.

Of course the Upasampada, or admission to full
monkhood (described Maha-vagga 1. 76), was a more
formal ceremony. A conclave (Sangha) of at least ten
monks was required. The candidate had to appear
before them, but was first instructed by some competent

and learned monk as to the nature of the rite and the

questions he would have to answer. This instructor
also directed him to choose some other monk competent
to act as his Upadhyiya (upajjhaya) or teacher for
five years after his admission, and made him provide
himself with an alms-bowl and with the usual yellow
monkish vestments. Then his first instructor presented
himself before the conclave and informed them that the
candidate was ready to be admitted. Thereupon the
novice came forward, adjusted his upper garment so as
to cover the left shoulder, bowed down before the feet
of the assembled monks, seated himself on the ground,
and, raising his joined hands, asked three times for
admission to the full monkhood, thus :—* I entreat the
Sangha for full monkhood (Upasampada), have com-
passion on me and uproot me (ullumpatu mam) from
the world,” repeated thrice.

Thereupon he was questioned [not, as in our Ordi-
nation Service: ‘Are you inwardly moved by the Holy
Spirit to taks upon you this office?’” Not: ‘Will you
apply all your diligence to frame and fashion your own
life and that of your family so as to be wholesome
examples?’ but] thus:—Are you free from leprosy,
boils, consumption, fits, ete.? Are you a male? Are
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you a free man and not in the royal service? Are
you free from debts? Have you the consent of your
parents? Are you full twenty years old ? Have you
an alms-bowl and vestments ? What is your name ?
What is your teacher’s name ?

If the answers were satisfactory the candidate
was admitted. After admission no prayer was pro-
nounced [such as in our Ordination Service : ‘ We be-
seech Thee, merciful Father, send on Thy servant
Thy heavenly blessing that he may be clothed with—
righteousness '] ; but he was informed that he was
trust to only four Resources (nissaya), and to abstdn. !
from four chief forbidden acts (akaraniyani). These
four Resources and four Prohibitions were then com-
municated to him thus :—

First the four Resources as follow:—(1) Broken

morsels given in alms for food ; (2) Rags from a dust-
heap for clothes; (3) Roots of trees for an abode ;
(4) Liquid putrefying excreta of cows for medicine.
Note, however, that, in practice, indulgences (atirekha-
labha) were in all four cases allowed ; such as, better
food when it happened to be given, or when invited to
dinner by rich laymen; linen, cotton, or woollen gar-
ments, if dyed yellow and in three pieces (but only one
change was allowed) ; houses, huts, or caves to dwell
_in, when not itinerating ; ghee, honey, or molasses when
out, of health (Maha-v’ I. 30. 4).

Next the four chief Prohibitions (compare the Ten
Prohibitions, p. 78), viz. :—(1) Unchastity and sexual acts

1 I give these quotations to show the unsuvitableness of the term
¢ Ordination ” applied to Pabbajja and Upasampada in the 8. B. E.
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of any kind; (2) Taking anything not given, even a
blade of grass; (3) Killing any living thing, even an
ant, or worm, or plant; (4) Falsely claiming the extra-
ordinary powers of a perfected saint (uttarimanussa-
dhamma. Maha-v° I, 78. 2).

Clearly there were great temptations to gain celebrity
by claiming such powers, or else this fourth prohibition
would not have terminated the ceremony.

So soon as a man was admitted to full monkhood, he
went throngh a five years’ course of instruction in the
entire doctrine and discipline, under the preceptor
(Upadhyaya, Aéarya) who had been previously chosen
and was required to be of at least ten years’ standing.

This was a modification of the Brahmanical rule that
a student (Brahma-6ar) should study under his preceptor
for thirty-six years, or less, until he knew the Veda.

The full Buddhist monk had in theory to dwell
under trees or in huts formed of leaves (pan-sala=
panna-sala = parna-§ala) ; but practically he resided in
collections of simple mud or brick tenements, in cells,
or in rows of caves hewn out of rocky hills. At any
rate, collections of monastic dwellings, called Viharas?,
were his usual abode during Vassa (or the rainy season,
see p. 82); and at such times he had fellow-monks
(saddhiviharika) living in companies around him, or
in the same monastery.

Strict discipline was supposed to be enforced, and yet

* In Maha-vagga I. 30. 4, five kinds of dwellings are named besides
trees, viz. Viharas, Addhayogas (a kind of house shaped like Garuda),
storied dwellings (prasida), mansions (harmya), and caves (guha).

G
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there was no central authority, no Chief Hierarch, no
Archbishop whom he was bound ‘ reverently to obey.

Offences against the four forbidden acts were called
Parajika apatti, ¢ offences meriting expulsion from the
community of monks (Sangha).’

Then there were thirteen Sanghadisesa apatti, as
well as certain Dukkata or less serious offences, re-
quiring only confession before the Sangha, and dealt
with by a Sangha-kamma, or act of a conclave of monks
imposing some penance. There were penances (Priyas-
¢éitta) for lying, prevarication, abusive language, de-
stroying vegetable or animal life, ete. (see Patimokkha,
Padittiya dhamma, and pp. 62, 84). The following
practices were also incumbent on all monks :—

() The wearing vestments given by laymen (not
purchased) and consisting of three lengths of yellow-
coloured rags; or, if entire lengths of cotton cloths were
given, the saleable value had to be destroyed by tearing
them into at least three pieces, and then sewing them
together; (2) The owning no possessions except the
three cloths, a girdle, bowl, razor, needle, and water-
strainer to prevent the swallowing of animaleule;
(3) The living only on food collected in a wooden bowl
by daily going from house to house, but without ever
asking for it ; (4) The eating at mid-day the one meal
so collected and at no other time; (5) The fasting on
four prescribed days; (6) The abiding in one spot for
three or four months during Vassa, ¢ the rains’ (from
middle of June to middle of October), when itineration
would involve trampling on vegetable and insect life;
(7) The refraining from a recumbent posture under all
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circumstances; (8) The visiting cremation-grounds for
meditation on the corruption of the'body.

In truth it might almost be said that in every
movement and action, in waking and sleeping, in
dressing and undressing, in standing and sitting, in
going out and coming in, in fasting and eating, in
speaking and not speaking, the Buddhist monk had
to submit to the most stringent regulations,

It was a noteworthy feature in Buddhist monachism
that monks were never allowed to appear in public in a
state of even seminudity. ©Properly clad, says the
Sekhiya dhamma (4), ¢ must the monk itinerate” ‘Not
nakedness,’ says the Dhamma-pada (141), “can purify
a mortal who has not overcome desires” The monk’s
three garments (tiéivara={ri-¢ivara) were an inner
one (antara-vasaka), another wound about the thighs
(sanghati) and an upper robe (uttarasanga) worn loosely
and brought round over the left shoulder. This consti-
tuted an important distinction between the Buddhist
monks and the Jaina and other naked ascetics whose
want of decency the Buddha condemned.

The Buddhist monk's daily life probably began by
meditation and by hisreciting or intoning (Bhana, Sara-
bhafifia) portions of the Law, or by hearing it recited,
followed perhaps by lessons in doctrine, or by discussions
or by confessions. Next came itineration for food, fol-
lowed by the one noon-day meal. Then came rest and
further meditation and recitation, while possibly the
senior monks preached to laymen. Such preaching took
place especially during Vassa. In later times the daily
duties included offering flowers, etc., at sacred shrines,

G 2
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and repeating so-called prayers, which were merely
forms of words used as charms.

To illustrate the immensely meritorious efficacy of
constant recitation of the Law, a story is told of five
hundred bats that lived in a cave where two monks
daily recited the Dharma. These bats gained such
merit by simply hearing the sound that when they died
they were all re-born as men and ultimately as gods.

Doubtless quarrels and faults of omission and commis-
sion occurred among the monks, especially during their
residence together in Vassa (miscalled the Buddhist Lent).
We read of six monks named Chabbaggiya who were con-
stantly committing offences. Hence a day called Pava-
rapd (Pravarana), © invitation,” was kept at the end of
Vassa, when all were invited to assemble for confession
and for felicitation, if harmony had been preserved.

An important part of every monk’s duties was confes-
sion on Uposatha (Upavasatha) or fast-days (miscalled
the Buddhist sabbaths)—which were kept at first on two
days in each month, at full and new moon (correspond-
ing to the Darsa and Paurnamasa days of Brahmanism),
and afterwards also at the intermediate days of quarter-
moon. On these four Uposatha days the Patimokkha,
or general confession (p. 62) was recited. The confes-
sion was by monks to each other, not by laymen to
monks, though the four days were also observed by
laymen, and we know that Asoka enjoined periodical
ceremonies, and expression of sorrow for sins on the
part of all his subjects. Such confession did not cause
remission of sin or absolution in our sense, but only
release from evil consequences by penances (p. 62).

THE SANGHA OR COMMUNITY OF MONKS. 85

We have learnt, then, that Buddhist monks were not
under irrevocable vows. They undertook to obey rules
of discipline, but took no actual vows—not even of
obedience to a superior. Buddhist monkhood was purely
voluntary, so that all were free to come and go. It had
nothing hereditary about it like the rank of a Brahman.

We have also learnt, that the term ° priest’ is not
suitably applied to Buddhist monks. For true Bud-
dhism has no ecclesiastical hierarchy, no clergy, no
priestly ordination ; no divine revelation, no ceremonial
rites, no prayer, no worship in the proper sense of these
terms. Hach man was a priest to himself in so far as
he depended on himself alone for internal sanctification.

Evidently, too, all Buddhist monks were integral parts
of one organic whole. It is true that in the end they
were collected in various monasteries, each of which
practically became an independent Sangha (each under
one Head). But in theory all were parts of one and the
same brotherhood, which was republican and communistic
in its constitution. And this word Sangha cannot be
correctly rendered by ‘church,’ if by that term is meant
an ecclesiastical body with legislative functions, embrac-
ing clergy and laity united in a common faith and under
one Head ; for as founded by the Buddha, it was not
this. It was simply a vast fraternity intended to em-
brace all monks of the four quarters (¢aturdisa) of the
world, from the Buddha himself and the perfected Arhat
(p- 133), to every monk of the lowest degree, but not
a single layman. Indeed in its highest sense the Sangha
comprised only true Nirvapa-seeking monks who had
entered the paths of true sanctification (p. 132).
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And here observe that, notwithstanding the stigma
attached to unmarried women in India, Gautama in the
end permitted an Order of Nuns (Pali Bhikkhuni) and
female novices (Samaneri, p. 47). The éulla,-vaoga,
(X. 1. 3) relates how women were indebted to ?;he
intercession of a monk, Gautama’s cousin Ananda, for
permission to form an Order, and how M aha-prajapati,
the Buddha's nurse (p. 24), became the first nun -
yet when Ananda first asked:  How are we monks to
behave when we see women ?’ Gautama replied: ‘Don’t
see them.” *But if we should see them, what are we to
do?’ ‘Don’t speak to them.' <But if they speak to us,
what then?’ ‘Let your thoughts be fixed in deep
meditation” (Sati upatthapetabba, Mahé-parin® V. 23),

Clearly the Buddba was originally a misogynist as
well as a misogamist, and wished his followers to he
misogynists also. Even when he had been induced to
admit the justice of the plea for women’s rights, he
placed his nuns under the direction of monks. They
could only be admitted by monks, and were subject to
the male Order in all matters of discipline. They were
under eight special obligations, one of which was to
rise up in the presence of a monk, even if a novice,

The Buddha’s exhortation to the first nun is nofe-
worthy :—¢ Whatsoever, 0 Gotami (Maha-prajapati),
conduces to absence of passion, to absence of pride, to
wishing for little and not for much, to seclusion and not
to love of society, to earnest effort and not to indolence,
to contentment and not to querulousness, verily that is
the true doctrine” (Culla-v® X. 5).

It was certainly a great gain for a woman when she
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was permitted to become a nmun (or a Theri) ; for, as
a nun, she could even attain Arhatship. This is clearly
laid down in Culla-vagea X. 1. 3. 4. No woman, how-
ever, could attain to Buddhahood without being born
as a man, so that it could scarcely be said that in
Buddha there is ¢ neither male nor female.’

Such, then, was the monachism which constituted the
very pith and marrow of Buddhism. All truly en-
lightened disciples of Buddha were monks or nuns.

Let us not forget, however, that in practice Buddhism
admitted lay-brothers, lay-sisters, married householders
and working-men, as necessary adjuncts.

Yet they were only appendages. Of course the
Buddha knew very well that it was not possible to
enforce celibacy on all his followers, He knew
that having prohibited his monks from making or
taking money or holding property, they would have to
depend on lay-associates and householders for food,
clothing, and habitation, and that, if every layman were
to become a monk, there would be no work done, no
foed produced, no children born, and in time no
humanity—nay, no Buddhism—Ieft.

Universal monkhood, in short, might have been a con-
summation to be aimed at in some Utopia; but was
practically unattainable, In fact Gautama had to take
the world as he found it, and the very idea of a world
perpetuating itself—according to his own theory of a
constant succession of birth, decay, and reproduction—
implied that a youth, on reaching manhood, married,
had children, worked and earned a livelihood for their
support. He could not impose this burden on others.
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Besides, the generality of people were in Gautama’s
day what they are in India now-a-days—bent on early
marriage, and resolute in working hard for a livelihood.
‘Even Manu only enjoined celibacy on young religious
students and on old men, though there were occasional
cases of perpetual (naishthika) Brahma-éarins.

Without doubt, celibacy in instances of extraordinary
sanctity has always commanded respect in India; but
in no country of the world has married life been so
universally honoured. It is not very likely, then, that
the following sentiments, enunciated by the Buddha,
could have met with general approval :—

*A wise man should avoid married life (abrahma-
¢ariyam) as if it were a burning pit of live coals’
(Dhammika-Sutta 21).

‘Full of hindrances is married life, defiled by pas-
sion. How can one who dwells at home live the higher
life in all its purity?’ (Tevijja-Sutta 47).

And in reality Buddha’s anti-matrimonial doctrines
did excite opposition. The people murmured and said,
¢ He is come to bring childlessness among us, and widow-
hood, and destruction of family-life” Indeed, the two
facts—first, that the foundations of Buddhism were
not, laid (as those of Christianity notably are), on the
hallowed hearth of home and on the sacred rock of
family-life with its daily round of honest work ; and—
secondly, that the precept enjoining monkhood and
abstinence from marriage was not combined with any
organized ecclesiastical hierarchy under a central govern-
ment, are sufficient to account for the circumstance that
Buddhism never gained any real stability in India.

==
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No doubt lay-brethren were always welcomed ; but
they were bound to Buddhism by very slender ties in
regard to dogma, and were only expected to conform
to the simplest possible code of morality. |

Probably the only form of admission for a layman was
the repetition of the 24 syllables of the threerefuge
(tri-garana) formula:—T go for refuge to the Buddha,
his Law and his Order’ (p. 78). It was of course
understood that he was to abstain from the five gross
sins (p. 126), but he was already bound to do so by
the rules of Hinda caste and family-religion. The
chief test of his Buddhism was his readiness to serve
the monks., It was for this reason, I think, that lay-
adherents were not called, as might have been ex-
pected, Sravakas, < Hearers,” but simply Upasakas, * Ser-
vers, and in the case of women Upasikis, They could
not be called disciples of Buddha in the truest sense,
unless they entered his monastic Order.

Of course the majority of Buddhist householders

- never cared to do this. Their chief religion consisted

in giving food and clothing, earned by daily toil, to the
monks®, If they failed in this, there was only one
punishment. They were forbidden the privilege of
giving at all, and so of accumulating a store of merit.
No monk was allowed to ask them for a single thing.
Of course, too, the majority of Buddhist householders

! Comparing Western with Eastern Monachism, I may remark
that the chief duty of the lay-brethren attached to the Cistercian
monastery at Fountain's Abbey was to wait upon the monks, procure
food and cook it for them ; and we learn from the Pimes of December
24, 1885, that the same duty devolved on the Carthusian lay-brothers.
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were worldly-minded ; they were no believers in ultra-
pessimistic views of life. They looked for a life in
some heaven, not Nirvana. Yet in theory all laymen
might enter the paths of sanctification (p. 132), and
thousands of earnest men are said to have done sol.

A layman’s progress, however, towards Arhatship, ex-
cept through monkhood and abandoning the world, was
almost hopelessly barred. At page 264 of the Milinda-
paitha it is implied that an earnest layman might be-
come an Arhat, even while still a layman, but he had
either to enter monkhood or else to pass away in
Parinirvana (p. 140) at the moment of becoming so,

The best proof of the truth of this view of the
matter is, that after a layman had attached himself
to the Buddha, the Law, and the Order, he was not
required to undergo any initiatory ceremony, like bap-
tism, or to receive any stamp of membership, or to
assume a peculiar dress, or to give up all belief in his
family religion, or caste-customs. In short, he did not
as a lay-brother break entirely with Hindaism.

That universal tolerance was of the very essence of
Buddhism is indicated by Asoka’s twelfth edict:—* The
beloved of the gods honours all forms of religious
faith—there ought to be reverence for one’s own faith
and no reviling of that of others’ Compare p. 126.

Nor did Gautama himself ever set an example of
intolerance: He never railed at the Brihmans. He
treated them with respect, and taught others to do so ;

! The Chronicles of Ceylon state that 80,000 laymen entered the
paths in Kashmir. Compare Divyivadana, p- 166, linex2 ; p. 271, 12,
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and even adopted the title Brahmana for his own saints
and Arhats (Dhamma-pada 383—423).

What he opposed was priestcraft and superstition,
not Brahmanism ; as indeed other reformers had domne
before him. Probably the great receptivity of Buddhism
was one of the causes that led to its decay in India.

Yet Gautama’s victory over one of the most inveterate
propensities in human npature—the tendency to seek
salvation through a mediatorial caste of priests—was a
wonderful achievement. This is proved by the fact
that his followers in other countries became re-entan-
gled in a network of priesteraft, even more enslaving
than that out of which he had rescued them.

Koeppen, Rhys Davids, and other writers have well
shown that the Buddhism of Tibet, with its Pope-
like grand Lamas—its cardinals and abbots, monks and
mendicant friars, nuns and novices, canonized saints
and angelic hosts, temples and costly shrines, monas-
teries and nunneries, images and pictures, altars and
relics, robes and mitres, rosaries and consecrated water,
litanies and chants, processions and pilgrimages, confes-
sions and penances, bell-ringing and incense—is in every-
thing, except doctrine, almost a counterpart of the
Romish system. How little could the Buddha have fore-
seen such a development of his brotherhood of monks,
whose chief duties were meditation and itineration !

And what is to be said of the present condition of
the Buddhist monkhood? Do we see anywhere evi-
dences of that enlightenment of mind which Buddhism
claims as its chief characteristic ?

When I was travelling in Ceylon, I met a few learned
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monks, but the majority scemed to me idle, ignorant,
and indifferent.

In Burma the monks are called Pungis (Phongies),
and are a little more active. Every youth in Burma
is supposed for a time to inhabit a monastery.

In Tibet the monks are called Lamas (a lower title
being Gelong) and constitute a large proportion of the
population. They are slaves to gross superstitions.
Some are mere devil-charmers, a belief in the power of
evil spirits being the chief religion of the people.

In China the monks are called Ho-shang (or Ho-sang).
They constitute the only section of the population who
haye a right to be called Buddhists, though, after all,
they are mere pseudo-Buddhists. Professor Legge in-
forms me that he has known a few learned men among
them, and learned works have been written by them.
But the general testimony of Europeans in China is
that the mass of the monks there are simply drones, or
aimless dreamers, who go through their repetitions by
rote, Almost all are conspicuous for apathy, inertness,
and a vacant idiotic expression of countenance.

Clearly we have in their condition an example of the
fact that even moral restraint, if carried to the extreme
of extingnishing all the natural affections and desires,
must inevitably be followed by a Nemesis. Surely we
have in these monkish fraternities an illustration of the
truth that any transgression of the laws of nature,
common-sense, and reason—any suppression of the
primary instinets of humanity, must in the end incur
the penalty attached to eyery violation of the eternal
ordinances of God. o
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LECTURE V.
The Philosoplical Doctrines of Buddhism.

ONE of the most noteworthy points in the early
history of Buddhistic thought is that while Gautama
Buddha denied the existence of Brahma as a personal
Creator, and repudiated the Veda and all Vedic sacrifices
and ceremonial observances, he at the same time made
the philosophical teaching of the Brahmans the point of
departure for his own peculiar philosophical teaching.

Another noteworthy point is that while Buddhism
was undoubtedly a modification of philosophical Brah-
manism, the latter was also modified by an interchange
with Buddhistic ideas.

It may certainly be questioned whether Gautama
himself, in the early stages of his career, ever caused
much offence to the most orthodox Brahmans by the
free expression of his opinions. He did not spare either
his criticism or sarcasm, but it is well known that the
Brahmans were not only tolerant of crificism ; they
were equally critical themselves, and delighted in con-
troversial discussions, as they do to this day.

In the Tevijja-Sutta an account is given of a dis-
cussion in which, though Gautama expressed himself
strongly, he does not seem, to have excited any wrath
in his opponent—a Brahman named Vasettha.
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The argument attributed to the Buddha is so re-
markable that a portion of it may be given here :—

‘Then you say, Vasettha, that not one of the Brih-
mans, or of their teachers, or of their pupils, even
up to the seventh generation, has ever seen Brahman
(the God of the Brahmans) face to face. And that
even the Rishis of old, the utterers of the ancient
verses, which the Brihmans of to-day so carefully
intone and recite precisely as they have been handed
down—even they did not pretend to know or to have
seen where or whence or whither Brahman is. So
that the Braihmans versed in the three Vedas have
forsooth said thus: “To a state of union with that
which we know not and have not seen, we can show
the way and can say: ‘This is the straight path, this
1s the direct way which leads him who acts according
to it, into a state of union with Brahman’”

¢ Now what think you, Vasettha ¢ Does it not follow,
this being so, that the talk of the Brahmans, versed
though they be in the three Vedas, is foolish talk ?

“Verily, Vasettha, that Brahmans versed in the
three Vedas should be able to show the way to a state
of union with that which they do not know, neither
have seen—such a condition of things has no existence.

‘As when a string of blind men are clinging one to
the other, neither can the foremost see, nor can the
middle one see, nor can the hindmost see, just so is the
talk of the Brahmans versed in the three Vedas?’

These no doubt were trenchant words, but it might
easily be shown that the Brahmans themselves did not

! See Tevijja-Sutta, 8. B. E. §§ 14, 15.
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scruple to use almost as strong language against their
own revelation. For instance, the Chandogya Upani-
shad (p.473) speaks of the Veda as  mere name’ (nama
eva). The Brihadaranyaka Upanishad declares that
when a man is in a condition of knowledge, ¢ the gods
are no gods to him, and the Veda no Veda;' and the
Mundaka describes the sacrificial Veda as inferior to
Brahma-vidya.

And in truth every Hinda was allowed to choose one
of three ways of securing his own salvation.

The first was ‘the way of works’ (Karma-marga),
that is to say, of sacrifices (Yajiia), of ceremonial rites, of
lustral washings, penances and pilgrimages, as enjoined
in the Mantra and Brahmana portion of the Veda, in
Manu, the Law-hooks and parts of the Puranas.

The second was * the way of faith” (bhakti), meaning
by that term devotion to one or other of certain com-
monly worshipped personal deities,—a way leading in
later times to the worship of Siva and Vishnu (un-
folded in the Puripas), and involving merely heart-
devotion, without saerificial or ceremonial acts.

The third was ‘the way of knowledge’ (Jiiana), as set
forth in the Upanishads.

The medizeval Brahman Kumarila—a really historical
teacher—advocated the first way ; another teacher of
less note, S&gd.ilya, advocated the second ; another cele-
brated historical teacher, Sankara, advocated the third,

Even in Gautama’s time any one of these ways or all
three together might be chosen, so long as the authority
of the Brahmans was not impugned.

This, at least, is the general teaching of the Bhagavad-
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gita—an eclectic work which is the most popular ex-
ponent of the Hindi creed *.

Yet even the Author of the Bhagavad-oita had a
preference for the way of knowledge. In one passage
(IT. 42) he describes the Veda as ¢ mere flowery doc-
trine’ (pushpita vaé), and is careful to point out that
works must be performed as acts of devotion leading to
absorption into the Supreme (Brahma-nirvinam).

Indeed there can be no doubt that it was generally
held by the Brahmans of Buddha's time that the way
of knowledge was the highest way. But this way was
not open to all. Tt was reserved for the privileged
few—for the more intellectual and philosophically-
minded Brahmans. The generality of men had to
content themselves with the first and second ways.

What the Buddha then did was this:—First he
stretched out the right hand of brotherhood to all
mankind by inviting all without exception to join his
fraternity of celibate monks, which he wished to be
co-extensive with the world itself. Then he abolished
the first and second ways of salvation (p. 95), that is,
Yajila, ‘sacrifices,” and Bhakti, ‘devotion to personal
gods,” and substituted for these meditation and moral
conduct as the only road to true knowledge and emanci-
pation. And then, lastly, he threw open this highest way

! The venerable Svimi Sri Saééidananda Sarasvati, in sending me
a copy of the Bhagavad-gita with a metrical commentary, says, ‘Tt is
the best of all hooks on the Hindd religion, and contains the essence
of all kinds of religious philosophy’ I find in the Madras Z%mes for
October 2g, 1886, the following: At a meeting of the “ Society for
the Propagation of True Religion,” at 6 p.m. to-day, the Bhagavad-
gita will be read and explained.’
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of true knowledge to all who wished to enter it, of
whatever rank or caste or mental calibre they might
be, not excepting the most degraded.

Without doubt the distinguishing feature in the
Buddha's gospel was that no living being, not everf the
lowest, was to be shut out from true enlightenment.

And here it will be necessary to inquire more closely
into the nature of that knowledge which the Buddha
thus made accessible to every creature in the universe.

Was it some deep mystery? Some occult doctrine
of physical or metaphysical science? Some. startling
revelation of a law of nature never before imparted to
the world 2 Was the Buddha’s open way very different
from the old, well-fenced-off Brahmanical way ?

Of one point we may be certain. He was too
sensible to cast aside all ancient traditions. Nor was
he a mere enthusiast claiming to be the sole possessor

~ of a new secret for regenerating society.

Unhappily, however, we are here met by a difficulty.
The Buddha never, like Muhammad, wrote a book, or,
so far as we know, a line, He was the Socrates of
India, and we are obliged to trust to the record of his
sayings (see p. 38). Still we have no reason to doubt
the genuineness of what was for some time handed
down orally in regard to the doectrines he taught, and
we are struck with the fact that Gautama called
his own knowledge Bodhi (from budh, ¢ to understand’),
and not Veda (from wvid, ‘to know’). Probably by
doing so he wished to imply that his own knowledge
was attainable by all through their own intuitions, inner
consciousness, and self-enlichtening intellect, and was

H
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to be distinguished from Veda or knowledge obtainable
through the Brahmans alone, and by them through
supernatural revelation only. Hence, too, he gave to
every being destined to become a Buddha the title
Bodhi-sattva (Bodhi-satta), ‘one having knowledge
derived from self-enlightening intellect for his essence.”

But it should be noted, that even in the choice of
a name derived from the Sanskrit root budh, the Buddha
only adopted the phraseology of the Sankhya philo-
sophy and of the Brahmanas. The Sankhya system
made Buddhi, ‘ intellect, its great principle (Mahat), and
the Satapatha-brahmana called a man who had attained
to perfect knowledge of Self prati-buddha'. It may
be pointed out, too, that Manu (IV. 204) uses the same
root when he calls his wise man Budha.

Moreover, the doctrines which grew out of his own
special knowledge Gautama still called Dharma (Dham-
ma), ‘law,” using the very same term employed by the
Brahmans—a term expressive of law in its most com-
prehensive sense, as comprising under it the physical
laws of the Universe, as well as moral and social duties.

In what, then, did the Buddha’s Dharma differ from
that of the Brahmans? One great distinction certainly
was that it contained no esoteric (rahasya) and meta-
physical doctrines in regard to matter and spirit,
reserved for the privileged few; yet some of its root-
ideas were after all mere modifications of the Sankhya,
Yoga, and Vedanta systems of philosophy. His way of
knowledge, though it developed into many paths, had

- Y XIV. 7. 2. 17. This was first poiuted out by Professor A, Weber.
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the same point of departure. It was a knowledge of
the truth, that all life was merely one link in a series
of successive existences, and inseparably bound up with
misery. Moreover as there were two causes of that
misery—lust and ignorance—so there were two cures.

The first cure was the suppression of lust and desire,
especially of all desire for continuity of existence.

The second cure was the removal of ignoramce.
Indeed Ignorance was, according to Gautama, the first
factor in the misery of life, and stands first in his chain
of causation (p. 102). Not, however, the Vedantist's
ignorance—not ignorance of the fact that man and the
universe are identical with God, but ignorance of the
four truths of Buddhism (p. 43) :—ignorance that all life
1s misery, and that the misery of life is caused by in-
dulging lusts, and will cease by suppressing them.

It would be easy to show how all Indian philosophy
was a mere scheme for getiting rid of the bugbear of
metempsychosis, and how common was the doctrine
that everything is for the worst in the worst of all
possible worlds. This was taught by the Brahmans five
centuries B.C., and continued to be a thoroughly Hinda
idea long after the disappearance of Buddhism. Wit-
ness the following from the Maitrayani Upanishad :—

In this wesk body, ever liable

To wrath, ambition, avarice, illusion,

To fear, grief, envy, hatred, separation

From tliose we hold most dear, association
With those we hate; continually exposed

To hunger, thirst, disease, decrepitude,
Emaciation, growth, decline and death,

What relish can there be for true enjoyment }

H2
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Also the following, from Manu (VL 77) :—

This body, like a house composed of the (five) elements, with bones
for its rafters, tendons for its connecting links, flesh and blood for its
mortar, skin for its covering; this house filled with impurities, in-
fested by sorrow and old age, the seat of disease, full of pain and
passion, and not lasting—a man ought certainly to abandon,

Also Bhartri-hari (Vairdgya-sataka ITL. 32. 50):—

Enjoyments are alloyed by fear of sickness,
High rank may have a fall, abundant wealth
Is subject to exactions, dignity

Encounters risk of insunlt, strength: is ever |
In danger of enfeeblement by foes,

A hapdsome form is_jeoparded by women,
Scripture is open to assaults of eritics,
Merit incurs the spite of wicked men,

The bady lives in constant dread of death—
One. course alone is proof against alarm,
Renounce the world, and safety may be won.

One hundred years® is the appointed span
Of human life, one half of this goes by

In sleep and mnight; one half the other half
In childhood and old age; the rest is passed
In sickness, separation, pain, and service—
How can a human being find delight

In such a life, yain as a watery bubblef

No doubt this kind of pessimism has always found
advocates in all ages, and among all nations in Europe
as well as in Asia. It was a favourite idea with the
Stoics, and it has found favour with Schopenhauer,
Von Hartmann, and other modern philosophers ; and
Shakespeare makes Hamlet give expression to it.

! Centenarians (Satayus, Sata-varsha) seem to have been rather
common in India in ancient times, if we may judge by the allusions
to them in Manu and other works. See Manu III. 186; IL 135, 137.
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Happily the general tone of European philosophical
thought is in another key, and the admirers of Aristotle
still constitute a majority in KEurope. The great
Stagirvite deseribed God as ‘Energy, and in dealing
with Solon’s dictum that ‘no man can be called happy
while he lives, gave expression to a different belief.
A good man’s virtuous emergies, he asserted, are in
this present life a genuine source of happiness to him;
misfortunes cannot shake his well-balanced character ;
he surmounts the worst sufferings by generous mag-
nanimity .

Even in the East a greater than Aristotle and no less
an Authority than the true < Light of the world —bade
men rejoice and leap for joy under the most trying cir-
cumstances of life, and prize His gift of Eternal Life as
their highest good.

In India, on the contrary, the Upanishads and systems
of philosophy which followed on them, all barped on the
same string. They all dwelt on the same minor key-
note. Their real object was net to investigate truth,
but to devise a scheme for removing the misery believed
to result from repeated bodily existence and from -all
action, good or bad, in the present, previous, and future
births.

The Sankhya (L. 1) defines the chief aim of man to
be deliverance from the pain incident to bodily life and
energy; or according to the Nyaya (L. 2), from the pain
resulting from birth, actions, and false knowledge ;

' T here merely give the substance of what may be found fully
stated in Aristotle’s Ethies, I. 1 and IV. 3.
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while the Vedanta considers that ignorance alone fetters
tl'le. soul of man to a body, and the nga deﬁnes.the
dn.rme Purusha (=the perfect man of Buddhism) as a
being unaffected by pain (klesa), acts, consequences of
aa.jts, and impressions derived from acts done in previous
births (asaya = sanskara). l
Gautama’s sympathy with these ideas is shown by
the twelve-linked chain of causation, put forth by hir.r):
a8 an accompaniment to his four fundamental truths
(p- 43), and thus expressed (Maha-vagga I. 1. 2) :—
From Ignorance comes the combination of formations
or tendencies (instincts derived from former births 1) ;
from such formations comes consciousness (vijfiﬁ.n&)f
from consciousness, individual being (nama-ripa, n&m(;
and form); from individual being, the six organs of
Sense (including mind); from the six organs Tzﬁntact
(.Wlt-h objects of sense); from contact, sensation (:.reda.nﬁ,)-
from sen:sati-on, desire (lust, thirst, tanha = trishna) ;
fron.a desire, clinging to life (upadana); from é-]i'ng'*in;:-
to life, continuity of becoming (bhava) ; from continuit-:'
of becoming, birth ; from birth, decay and death ; from
decay and death, suffering. )
. It -is difficult to discover a strictly logical sequence
in this curious twelve-linked chain. The first link is a

‘ : That_ 15, Samkhard=RSanskrit Sanskarsh plL (see p. 109), “quali
ties forming character.” Tn the Vaiseshika system Sansk;rz; iz l-
uf the twenty-four qualities, the self-reproductive qua_iitv In :Ee
'loga s_w{'stem Sanskira— Asaya, ‘impressions derived from a-::t.ions d :
0 previous births.” According to Childers, Samkaro is practicall OT
Karma, ‘af:-t.’ Tt may also stand for ‘matt-er,’. and for a qualit 'y_-
mode of being; e.g. not only for a plant but for its greenness. gl
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cause, the ten following are both causes and effects, while
the last is an effect only. The second (samkhard) is pre-
sented to us afterwards as one of the Skandbas (p. 109),
and we have the whole inverted in a kind of circular
chain in the form of question and answer, thus :—

What is the cause of misery and suffering? Answer
__01d age and death. What is the cause of old age
and death ? Answer—Birth. Of birth? Answer—Con-
tinuity of becoming. Of continuity of becoming ?
Answer—Clinging to life. Of clinging to life ¢ Answer
—Desire. Of desire ! Answer—Sensation or perception.
Of sensation? Answer—Contact with the objects of
sense. Of contact with objects ? Amnswer—The organs
of sense. Of the organs? Amswer—Name and form,
or individual being. Of individual being ¢ Answer—
Consciousness (vififiana = vijiiana). Of consciousness
Answer—Combination of formations or tendencies (or
those material and mental predispositions derived from
previous births which tend to form character, compare
p- 109). Of such formations ? Answer—Ignorance.

In making Tgnorance (Avidya) the first cause of the
misery of life, Gautama agreed with the Vedanta
(though he explained Ignorance differently, see p. 99),
while in the remaining chain of causes (Niddna) we
detect his sympathy with the Sankhya theory of a
chain of producers and products.

His own scheme of causation (often called Patiééa-
samuppado) occupies an important place in Buddhistic
philosophy, as supplementary to, and complementary of,
the four truths (p. 43). It was thought out before them
(see p. 39) and is equally revered.
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It is on this account that the following celebrated
forraula is constantly repeated like a short creed, and is
found carved on numerous Buddhist monuments :—

‘ Conditions (or laws) of existence which proceed from
a cause, the cause of these hath the Buddha explained,
as also the cessation (or destruction) of these. Of such
truths is the Great Sramana the teacher!.’

T'his was the formula repeated by‘Assaji to Sariputta
and Moggallana (p. 47), when they wished to join the
Buddha and asked for a summary of the spirit (artha),
not the letter (vyafijana), of his doctrine (Maha-v° 1. 23.
5). Certainly the sorites-like form of statement in the
scheme of causation had charms for Oriental thinkers,

Moreover the Buddha's method of clothing old truths
in a new dress, or—to adopt anothér metaphor—his
plan of putting new wine into old bottles, had in it
something very attractive to all Indian minds.

Of what kind, then, was the new dress in which
Gautama clothed the great central doctrine of Indian
philosophy—the doctrine of metempsychosis, involving
the perpetuation of the misery of life ?

The Buddha, like all Indians, was by nature a meta-

' The Pali in Maha-v® I. 23. 5, is:—Ye dhamma hetuppabhava
tesam hetum Tathigato aha tesam éa yo nirodho evamvadi Maha-
samano. The form Tathigato is also common in Sanskrit versions.
The metrical form of the sentenee has become broken.

Professor Cowell informs me that the Sanskrit given in an old
MS. at Cambridge is:— Ve dharma hetu-prabhava hetum tesham
Tathagatah | Hy avadat teshim éa yo nirodha evam-vadi Maha-
Sramanah.” Burnouf gives a slightly different version, thus: Ve
dharma Letu-prabhavas teshim hetum Tathigata uvada tesham éa ete.
Sometimes both avadat and wwiie are omitted.
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physician, He had great sympathy with the philosophy
of the Upanishads. How was it that he disbelieved
in the existence of Spirit as distinct from bodily organ-
ism? A little consideration will perhaps make clear
how he was brought to his own peculiar agnostic view.

Probably before his so-called enlightenment and
attainment of true knowledge, he was as firm a be-
liever in the real existence of one Universal Spirit as
the most orthodox Brahman. He had become imbued
with Brahmanical philosophy while sitting at the feet of
his two teachers Alara and Uddaka (p. 29). At that
time there were no definite or formulated philosophical
systewms, separated from each other by sharp lines.
But the Sankhya, Yoga, and Vedanta systems were as-
suming shape, and the doctrines they embodied had
been foreshadowed in the Upanishads, and were orally
current.

In short, it had been repeatedly stated in the Upani-
shads, that nothing really existed but the one universally
present impersonal Spirit, and that the whole visible
world was really to be identified with that Spirit.

Then it followed as an article- of faith that man’s
spirit, deluded into a temporary false idea of separate
independent personal existence by the illusion of igno-
rance, was also identical with that One Spirit, and
ultimately to be re-absorbed into it.

Further, it followed that man’s spirif, while so
deluded and so separated for a time from the One
Spirit, was compelled to migrate through innumerable
bodily forms, and that such migration entailed misery,
from which there was no escape exeept by a process of
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disillusionment, that is, by dissipating the illusion of
separate individuality, through the acquisition of per-
fect knowledge leading to re-union with the One Spirit, as
the river blends with the ocean. And such knowledge
was best gained by suppression of the passions, aban-
donment of all worldly connexions, and abstinence from
all action. Finally, it was held, with apparent incon-
sistency, that the storing up of merit by good works
assisted in effecting this object by raising a man, not
yet fit for union with the supreme Spirit, to forms of
existence in which such union might be accomplished.

Now it is obvious that to believe in the ultimate
merging of man's personal spirit in One impersonal
Spirit, is virtually to deny the ultimate existence of
any human spirit at all. Nay more—it is virtually to
-deny the existence of a supreme universal Spirit also.

For how can a merely abstract universal Spirit, which
is unconscious of personality, be regarded as possessing
any real existence worth being called true life ?

To assert that such a Spirit is pure abstract Entity
or (according to Vedanta phraseology) pure Existence
(without anything to exist for), pure Thought or even
pure Consciousness (without anything to think about,
or be conscious about), pure Joy (without anything
to rejoice about), is practically to reduce it to pure
non-entity. '

All that Gautama did, therefore, was to purge
Brahmanism of a dogma which appeared to him to be
a mere sham (Brahma-jila 1. 26).

He simply eliminated as incapable of proof the
doctrine of a purely abstract, incorporeal spirit or self,
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whether human or divine. The assertion that any soul
or self or Ego really existed (Atta-vido) was an error.
It formed one of the constituents of Upadana (p. 109),
and was the first of the ten fetters (Sakkaya-ditthi,
p. 127). _

And with the rejection of this dogma, as incapable
of demonstration, he found himself compelled to reject
also, as beyond the range of man’s cognizance, the
doctrine of any Supreme Being higher than the per-
fectly enlightened man. Like Kapila in the Sankhya
aphorisms (I. g2, V. 10) he felt bound to admit: It
is not proved that there is a God.

This, indeed, is the chief foundation on which rests
the assertion that Buddhism is a mere system of
atheistic negations. And there can be no doubt that
from one point of view its statements are steeped in
negations, or rather perhaps in evasions. Its morality
has been described as more negative than positive ;
but this is searcely correct, and it would be fairer
to say that it delights in telling men to abstain
from doing evil, rather than in urging them to active
exertions for the good of others. It has many positive
precepts.

But if there was no probability of a soul existing
separately from a body after death, how could there be
any soul-transmigration ¢ How could there be any
agreement between the teaching of the Buddha and
that of the Brahmans, in regard to this important
central dogma? The real fact was that the diverg-
ence of the Buddhist doctrine from the Brahmanical,
as stated in the Upanishads, was met greater than
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was to be expected from the difference of belief between
the two systems in regard to the existence of soul.
Plato, we know, held that souls “found their prisons
in the same natures’ at death, so that an effeminate
man might be re-born as a woman, a tyrannical man
as a wolf, and so on. In Manu's Law-book is set forth
a triple order of soul-transmigration through lower,
middle, and higher planes of existence, resulting from
good, middling, and bad acts, words, and thoughts.
Thus—to instance only the lower—the soul of a man
who spoke ill of his teacher was destined to pass into
an ass or a dog (IL. 201), the soul of a thief might
occupy a mouse (XII. 62), the soul of one whoe neglected
his caste-duties might pass into a demon (XII. 71, 72);
and greater crimes might lead to the soul's being con-
demned to oceupy plants, stones, and minerals. Then
there was also an intermediate condition of the soul.
According to one idea it went to the moon ; according
to another it became a hungry ghost which required
food to be offered to it at the Sraddha ceremonies.
This theory of transmigration, according to the Hindss,
explained the origin of evil. Evil must proceed from
antecedent evil, and the resulting penalty must be
borne by the evil-doer in succeeding existences. This
was the terrible incubus which it was the wgreat
object of Indian philosophers to remove. It ‘was
equally Gautama’s object, but how could he accept
soultransmigration, denying as he did the existence
of any spirit, as distinct from material organization ?
He therefore put forth a view of his own, thus:—
Every being is composed of five constituent elements
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called’ Skandhas (Pali Khandha), which have their
source in Upadana (p. 103) and are continually combin-
ing, dissolving, and recombining, viz. 1. Torm (ripa),
i. e. the organized body. 2. Sensation (vedana) of pain
or pleasure, or of neither, arising from contact of eye,
ear, nose, tongue, skin, and mind with external objects.
3. Perception (saifia =sadfijiid) of ideas through the
same sixfold contact. 4. Aggregate of formations
(samkhra = sanskira, i.e. combination of properties or
faculties or mental tendencies, fifty-two in. number,
forming individual character and derived from previous
existences ; compare the similar samkhard pl at p. ro2).
5. Consciousness (vidifidna = vijidna) or thoughtt. This
fifth is the most important. It is the only soul re-
cognized by Buddhists. Theoretically it perishes with
the other Skandhas, but practically is continued, since
its exact counterpart is reproduced in a new body.

For although, when a man dies, all the five consti-
tuents of existence are dissolved, yet by the force re-
sulting from his actions (karme), combined with Upa-
dana, ¢ clinging to existence’ (one form of the fetters at
p- 127), a new set of five, of which consciousness is
still the dominant faculty, starts into being. The
process of the new creation is so: instantaneous that
it is equivalent to the continuance of the same per-
sonality, pervaded by the same consciousness; though
each personality is only really connected with the
previous by the force of acts done and character

! Sometimes a human being is said to be made up of the five
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formed in each—such force operating through Upadana.
In short, to speak of transmigration of souls in Buddhism
gives a wrong idea. Metempsychosis with Buddhists
resolves itself into continuous metamorphosis or Palin-
genesis. For no true Buddhist believes in the passing
of a soul from one body to another, but rather in the
passing on of what may be called act-force, or of the
merit and demerit resulting from a man’s acts, so as
to cause a continuous succession of transformations—
a succession which may be compared to the rolling on of
a wheel through different scenes and over every variety
of ground; or to the burning on, through day and
night, of a flame which is not the same flame at the
beginning of the day and end of the night, and yet
is not different. It is this act-force (Karma), combined
with Upadina, ‘clinging to existence’ (= abhi-nivesa in
the Yoga II. 9), which is the connecting link between
each man’s past, present, and future bodies.

In its subtle and irresistible operation it may be
compared to stored-up chemical or electric energy. It
is a force which continually creates and re-creates
the whole man, and perpetuates his personal identity
through separate forms, whether it compels him to
ascend or descend in the scale of being.

Yet to say that personality is transmitted, when
there is no consciousness of any continuity of identity,
amounts, after all, to denial of continuous existence.

Be it observed, too, that the scale of existence is
limited in Buddhism to six classes of beings—gods,
men, demons, animals, ghosts, and dwellers in hell
(p. 121). Transmigration is not extended, as in the

THE BUDDHA'S REPEATED BIRTHS. I11

Brahmanical system, to plants, stocks, and stones;
though a man could be born as a tree-god (p. 112).

Gautama Buddha himself was merely the last link in a
long chain of corporeal forms, and he had been preceded
by twenty-four Buddhas, who were to previous ages of
the world what he was to the present. Every one of
these Buddhas was gifted with the faculty of recollect-
ing his previous personalities, and Gautama often gave
an account of his own former existences. The stories of
about five hundred and fifty of his births (Jatakas) are
even now daily repeated to eager listeners in every
Buddhist country, and are believed to convey important
lessons, though full of puerilities.

The interchange of ideas between Brahmanism and
Buddhism is well exemplified not only by the twenty-
five Buddhas, who correspond to the fourteen Manus,
or representative men, in each world-period (Antara),
but also by the birth-stories, many of which are mere
modifications of old fables long current in India, while
others bave been imported from Buddhism into San-
skrit literature. They constantly remind one of similar
stories in the Pafiéa-tantra, Hitopadesa, Ramayana, and
Maha-bharata. The noteworthy point about the re-
peated births of Gautama Buddha is, that there ap-
pears to have been no Darwinian rise from lower
to higher forms; but a mere jumble of metamorphoses.
Thus we find him born four times as Maha-brahma,
twenty times as Indra, once as a hare, eighty-three
times as an ascetic, fifty-eight as a king, twenty-four
as a Brahman, once as a gamester, eighteen times as
a monkey, six as an elephant, eleven as a deer,
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once as a dog, four times as a serpent, six as a
snipe, once as a frog, twice as a fish, forty-three tir:n‘es
as a tree-god, twice as a pig, ten times as a lion, four
as a cock, twice as a thief, once as a devil-dancer,
and so on. He was never born as a woman, nor as
an insect, nor as a Preta, nor an inhabitant of hell
(p- 119); and in all his births he was a BOdhi-S?LttV&
(pp- 98, 135). And in all he suffered and sacrificed
himself for the good of the world.

Here is the substance of an account of Gautama's
birth as a hare, given by himself (Cariya-Pitaka L.
10, translated by Dr. Oldenberg) :—

“In one of my lives I was a hare living in a forest.
I ate grass and did no one any harm. An ape, a jackal,
and an otter dwelt with me. T used to teach them their
duties and tell them to abstain from evil and give alms
on the four fast-days in every month. They did as I
told them, and gave beans, corn, and rice. Then I said
to myself :—Suppose a worthy object of charity passes
by, what can I give him? I live on grass only; I can-
not offer a starving man grass; I must give him myself.
Thereupon the god Sakra, wishing to test my sineerity,
came in a Brahman’s form and asked me for food.
When I saw him I said joyfully :—* A noble gift will T
give thee, G Brahman; thou observest the precepts;
thou painest no creature ; thou wilt not kill me for
food. But go, collect wood, place it in a- heap, and
kindle a fire. Then I will roast myself, and thou
may’st eat me.”

‘He said :—*“So be it,” and went and gathered wood
and kindled a fire.

TWO PREVIOUS BIRTHS OF THE BUDDHA. 1I3

‘When the wood began to send forth flame, T leaped
info the midst of the blazing fire.

‘As water quenches heat, so the flames quelled all the
sufferings of life. Cuticle and skin, flesh and sinews,
hones, ligaments, and heart—my whole body with all
its limbs—I gave to the Brahman,’

Perhaps the best and most often recited Jataka is
the last birth but one, in which he was born as prince
Vessantara (Vaigyantara)., This is called the Maha-
Jataka, ¢ great birth” It may be summarized thus :—

“Vessantara (afterwards Buddha) was so liberal that he
gave to every one who asked. Among his possessions
was a white elephant, which had the power of bringing
down rain whenever it was needed. At last he gave
away this also to a neighbouring country suffering from
drought. This so incensed his own people that they
persuaded the king his father to banish him with his
wife and two children to the forest. They set out in a
chariot drawn by horses. First he gave away the
horses and next the chariot to Brahmans who begged
for them. Then when another Brahman asked for
the children, Vessantara gave them up too, saying :
“May I for this act become a Buddha!” In short his
sufferings and theirs in banishment, and his generogity
to every one, led to his recall with great rejoicings.
When he died he was born again in the Tushita heaven,
whence he descended as a white elephant into the womb
of Maya, and was born as Gautama’ (p. 23).

Another wise man of the Fast, who lived long before
Gautama, spoke of ¢ the path of the just shining more
and more unto the perfect day. Of this kind of pro

1
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gressive advance towards higher planes of perfection,
the Indian sage knew nothing. Nor to the Buddha, of
course, would the Christian idea of original sin,” or
of imputed Perfection have conveyed any meaning
whatever. With Gautama, righteousness and unright-
eousness, holiness and sin, were the produet of a man’s
own acts. They were produced by no one but himself,
and they were merely troublesome forces (see p. 124)
causing, in the one case, a man’s re-birth either in one
of the heavens or in higher earthly corporeal forms,
and, in the other, his re-birth in one of the hells or in
lower corporeal forms, ‘Not in the heavens,’ says the
Dhamma-pada (127), ‘not in the midst of the sea, not
if thou hidest thyself in the clefts of the mountains,
wilt thou find a place where thou canst escape the
force resulting from thy evil actions.

Here also is the substance of a passage in the Deva-
duta-sutta (translated by Dr. Oldenberg) :—

‘Do not relatives and friends welecome a man who
has been long travelling, when he returns safel y to his
home ? Even so, a righteous man, when he passes
from this world to another, is welcomed by his good
works, as by friends.

‘Through the six states of transmigration does the
power of our actions lead us. A life in the heavens
awaits the good. The wardens of hell drag the wicked
before the king of hell, Yama, who says to them:—
“Did you not, when on earth, see the five divine
messengers, sent to warn vou—the child, the old man,
the sick, the criminal suffering punishment, and the
dead corpse ?”
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‘And the wicked man answers :—“ I did see them.”

‘And didst thou not think within thyself :—=I also
am subject to birth, old age, death. Let me be careful
to do good works ?”

‘And the wicked man answers:—“1 did not, sire;
I neglected in my folly to think of these things.”

‘Then king Yama pronounces his doom :—*“These thy
evil deeds are mot the work of thy mother, father,
relations, friends, advisers. Thou alone hast done
them all ; thou alone must gather the fruit.” And the
warders of hell drag him to the place of torment, rivet
bim to red-hot iron, plunge him in glowing seas of
blood, torture him on heaps of burning coal ; and he
dies not, till the last residue of his guilt has been
expiated.’ _

And this Buddhist theory of every man’s destiny
being dependent on his own acts is quite in keeping
with Brahmanical ideas. ‘In that (new body) he is
united with the knowledge gained in the former body,
and then again goes on working for perfection; for
even against his will he is forced on (from one body to
another) by his former works’ (Bhagavad-gita VI. 43,
44). And again:—‘The act committed in a former
birth (parva-janma-kritam karma), that is called one’s
destiny ;" and again, ‘As from a lump of clay a work-
man makes what he pleases, even so a man obtains
whatever destiny he has wrought out for himself’
(Hitopadesa, Introduction). In Brahmanism the in-
fluence of Karma or “act’ in determining every being’s
form at the time of his own re-birth is universal.

- Thus also the Nyaya of Gautama (III. 132) affirms
I2
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that the new body (after death) is produced through
the irresistible force of actions done in the previous
body (plirva-krita-phalanubandhat tad-utpattih). The
cosmogony of the same philosophy (Vaigeshika branch),
taught that the concurrence of eternal atoms to form
the world was the result of Adrishta or the * unseen
force * derived from the acts of a previous world.

We are reminded, too, of our poet’s own sentiment:
‘Our deeds still travel with us from afar, And what
we have been makes us what we are:’ and of Don
Quixote’s saying, ‘Every man is the son of his own

works ;’ and of Wordsworth's, ¢ The child is father of

the man ;" and of Longfellow’s, ¢ Lives of great men
all remind us, we can make ourselves sublime.”

In short, we are the outcome of ourselves. Nor ecan
ceremonies avail aught, nor can devotion to personal
gods avail aught, nor can anything whatever possess
the slightest eflicacy to save a man from his own acts.

It is said that Buddhism leaves the will unfettered ;
but surely fatalism is taught when the force of one’s
own deeds in previous births is held to be irresistible,

The only creator, then, recognized by true Buddhists
is Act-force. My action is the womb that bears me,
says the Anguttara Nikaya. It is this Act-force that
creates worlds. It is this Act-force, in conjunction with
Upadana (p. 109), that creates all beings in any of
the six classes into which they are divided—gods, men,
demons, animals, ghosts, and the dwellers in hell, We
often talk of the force of a dead man’s acts—of his
being dead and yet speaking. It is this force which
in Buddhism resists death; for no force van ever be lost.

7
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And what does the modern Positivist philosopher

~assert ¢ He maintains that both body and mind are

resolved into their elements at death. The only im-
mortal part of us consists in the good deeds, words,
thoughts, and influences we leave behind us, to be made
use of by our descendants and improved on for the
elevation of humanity. And the aggregate of these,
combined with the force of will, constitute, according
to the Buddhist, a power strong enough to re-create
not only human beings but the whole material world.

It was thus that the force of Gautama’s own acts
had constantly re-created him through a long chain
of successive personalities, terminating in the perfect
Buddha, who has no further births to undergo.

Turn we now to that division of the Buddhist system.
which concerns itself with the external universe, and
seeks to explain its constitution, form, and the various
divisions of which 1t consists.

And here we must be careful to note the peculiar
views of Buddhism, notwithstanding the large ad-
mixture of Brahmanical ideas,

For Buddhism has no cosmogony like the Sankhya,
Vedanta, and Vaiseshika. Nor does it explain the
creation of the universe, in our sense. It only concerns
itself with cosmology, and 1t dissents from Brahmanical
cosmology in declining to admit the eternity of any-
thing whatever, except change or revolution or a suc-
cession of revolutions. Buddhism has no Creator, no
creation, no original germ of all things, no soul of the
world, no personal, no impersonal, no supramundane,
no antemundane principle.
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It might indeed have been supposed that since Gau-
tama denied the eternal existence of either a personal
God or of Spirit, he would at least have given eternal
existence to matter.

But no ; the only eternal things are the Causality of
Act-force and the succession of cause and effect—the
eternity of ‘ Becoming, not of © Being.’

The Universe around us, with all its visible pheno-
mena, must be recognized as an existing entity, for
we see before our eyes evidence of its actual existence.
But it is an entity produced out of nonentity, and
destined to lapse again into nonentity when its time is
fulfilled.

For out of nothingness it came, and into nothingness
must it return—to re-appear again, it is true, but as
a new Universe brought into being by the accumulated
force of its predeeessor’s acts, and not evolyed out
of any eternally existing spiritual or material germ of
any kind.

It is thus that Universe after Universe is like a suc-
cession of countless bubbles for ever forming, expand-
ing, drifting onwards, bursting and re-forming, each
bubble owing its re-formation to the force generated
by its vanished predecessor. The poet Shelley might
have been called a Buddhist when he wrote:

Worlds on worlds are rolling ever
From creation to decay;

Like the bubbles on a river,
Bparkling, bursting, borne away. (HErras.)

Or like lotuses, for ever unfolding and then decay-
ing, each decay containing the germ of a new plant;

CYCLES OF THE UNIVERSE, * LY

or like an interminable succession of wheels for ever
coming into view, for ever rolling onwards, disappear-
ing and reappearing; for ever passing from being
to non-being, and again from non-being to being. It
was this ceaseless rotation that led to the wheel
being adopted as the favourite symbol in Buddhism
(p- 122).

Christianity recognizes in a very different way
this ‘law of circularity’ in the physical world, as the
Rev. Hugh Macmillan has ably pointed out.

As to the question from whom ? or whence ? or how ?
came the original force or impetus that started the first
movement, the Buddha hazarded no opinion. e held
this to be an inexplicable mystery—an insoluble riddle.
He confessed himself to be a thorough Agnostic. He
saw nothing but countless cyecles of causes and effects,
and never undertook to explain the first cause which
set the first wheel in motion. It was not, then, without
a deep significance that Gautama placed Ignorance first
in his chain of Causation (p. 102. Note, however, the
explanation given at p. 99).

After all, these Buddhistic speculations amount to
little else than Brihmanism stripped of some of its
transcendental mysticism. We know, for example, that
the true Vedanta philosophy makes the Universe pro-
ceed out of an eternal Tllusion, or Tgnorance associated
with the impersonal Spirit Brahman,. into which it is
again absorbed. .

Can it be affirmed, then, a Buddhist might say, that,
either this pure impersonal Spirit (or Ignorance) is
virtually very different from pure nothingness ?
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What says the author of Rig-veda X. 120 2—

In the beginning there was neither naught nor anght,
Then there was neither sky nor atmosphere above.

Then first came darkness hid in darkness, gloom in gloom;
Next all was water, all a chaos indiscreet,

In which the One lay void, shrouded in nothingness,

Then as to the vast periods called Kalpas or ages,
during which (as in Brahmanism) constant Universes
are supposed to appear, disappear, and re-appear :—

Let it be supposed, say Buddhist writers, that a solid
rock forming a vast cube sixteen miles high, and the
same in length and breadth, were lightly rubbed once in
a hundred years with a piece of the finest cloth, and
by this slight friction reduced in countless ages to the
size of a mango-seed ; that would still give you no idea
of the immense duration of a Buddhist Kalpa,

And what, in conelusion, is the existing Universe ¢
Buddhist writers make it consist of an infinite number
of Cakkavalas (éakra-valas) or vast circular planes,
which for convenience may be called spheres. Each
sphere has thirty-one Satta-lokas (Sattva-lokas) or
dwelling-places of six classes of living beings, rising
one above the other and distributed under three world-
systems, built up in successive tiers through infinite
space, below, upon, and above Mount Meru (or Sumeru)
—the ideal central point of the whole. This gigantic
mythical mountain forms the mighty base or pivot of
the sphere.

First comes Hell with 136 divisions, to receive 136
varieties of offenders, all in tiers one above the other, and
lying deep under the earth in the lower regions of the
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Cakra-vala. To be re-born in Hell (Naraka) is the
worst of all the six kinds of existence, reserved for the
worst evil-doers, and although the punishment is not
eternal, its shortest duration is for five hundred years
of Hell, each day equalling fifty years of Earth. In
Brahmanism there are twenty-one hells (Manu IV.
88-90). Buddhism originally had only eight. The most
terrific (Aviéi) is for revilers of Buddha and his Law.

Above the subdivisions of Hell come the other
sensuous worlds (Kama-lokas), thus :—(2) the world of
animals; (3) that of Pretas or ghosts; (4) that of
Asuras or demons; (5) the earth, or world of men,
with coneentric circles of seven seas.

Having distributed all possible places of habitation
for migrating beings under the three heads of Hell,
four lower worlds, and twenty-six heavens (described at
p- 206), Buddhism holds that there are only six forms
or ways (gati) of existence through which living beings
can pass, and under which every thing that has life

- must be classed, and of these the first two ways are

good, the last four bad, thus:—1. Gods; 2. Men ;
3. Asuras, or demons, inhabiting spaces under the
earth; 4. Animals; 5. Pretas, or ghosts, recently in-
habitants of earth, and ever consumed with hunger and
thirst ; 6. Beings undergoing torment in the hells.

As to the gods, bear in mind that Buddhism recog-
nized most of the deities of Hinduism. See p. 206.

Such gods existed in subtle corporeal forms, and,
though not omnipotent, were capable of working benefit
or harm. They were subject to the universal law of
dissolution, and after death were succeeded by others, so
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that there was not one Brahma or one Sakra, but many
successive deities so named, and many classes of deities
under them. They had no power of effecting any per-
son’s salvation. On the contrary, they had to see to
their own, and were inferior to the perfected man.

Moreover, to be born in the world of the gods seems
not to have 1mplied any vast accumulation of merit, for
we read of a certain frog that from simply listening to
the Buddha’s voice, while reciting the Law, was born
as a god in the Trayastrinsa heaven (Hardy, p. 392).

In short, the constant revolving of the wheel of life
in one eternal circle, according to fixed and immutable
laws, is perhaps after all the sum and substance of the
philosophy of Buddhism. And this eternal wheel or
circle has, so to speak, six spokes representing six forms
of existence.

When any one-of the six classes of beings dies,
he must be born again in some one of these same
six classes, for there are no other possible ways (gati)
of life, and he cannot pass into plants, stones, and
inorganic matter, as in the Brahmanical system (see
p- 108). If he be born again in one of the hells he is
not thereby debarred from seeking salvation, and even
if he be born in heaven as a god, he must at“some
time or other leave it and seek after a higher state
still—that of the perfect man who has gained Nirvana
and is soon to achieve the one consummation worth
living for, the one crown worth striving for—extinetion
of personal existence in Pari-nirvana (see pp. 138-142).

LECTURE VI.

The Morality of Buddhism and its chief aim—
Arhatship or Nirvdana.

THE first questions suggested by the subject of this
lecture will probably be :—

How could a life of morality be inculcated by one
who made all life proceed from ignorance, and even
virtuous conduct in one sense a mistake, as leading “to
continuity of life, and therefore of suffering? How
could the Buddha's first commandment be, ¢ Destroy
not, when his ideal of perfection was destruction ?
How could he say, ‘be active, when his theory of
Karma (pp. 110, 114) made action conduce to misery ?

The inconsistency is evident, but it is ne less true
that, notwithstanding the doctrine that all existence
entails misery, and that all action, good or bad, leads
to future births, Gautama taught that the life of a
man in higher bodily forms, or in one of the heavens,
was better than a life in lower forms, or in one of the
hells, and that neither a higher form of life nor the
great aim of Nirvina could be attained without
righteous action, meditation, and true knowledge.

Buddhism, indeed, as we have seen, could not hold
forth as an incentive to good behaviour any belief
in a Creator rewarding and punishing his creatures
according to their works, or pardoning their sins. It
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could not inculcate piety; for in true Buddhism piety
was impossible ; yet like Manu (IL 6) it made morality
(é1la) the basis of Law (Dharma) ; it stimulated good
conduct by its doctrine of repeated births, and by
pictures of its numerous heavens, and it deterred men
from unrighteous acts by its terrible places of torment.

Let it then be made clear from the first that
Buddhism, in inculeating morality, used no word ex-
pressive of morality, as founded on the love and fear
of God, or of sin as an offence against God.

In Buddhism the words klesa (kileso), ‘pain,” and
akugala, ‘demerit,’ take the place of ‘sin,’ and its perfect
saint is said to be ‘free from pain’ (nishklesa) and from
demerit, not from sin in our sense. By an unrighteous
act it meant an act producing suffering and demerit of
some kind (p. 113), and it bade every man act righteously
in order to escape suffering and to accumulate merit
(kugala), and thus work out his own perfection—that
is to say, his own self-extinction.

Doubtless Buddhism deserves credit for laying stress
on right belief, right words, right work, instead of
on ceremonial rites; and on the worship of Hindn
gods; but it had its own idea of right. Tt urged
householders to abandon the world, or else to be dili-
gent in serving its monks for the working out of their
own salvation; and while making morality, meditation,
and enlightenment its indispensable factors in securing
perfection, it made perfection consist in freedom from
the delusion that ‘T am;’ and in deliverance from an
individual existence inseparably bound up with misery.

Mark, too, another contradiction. It inculcated entire
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self-dependence in working out this kind of perfection,
and yet it set before its disciples three guides; namely,
the Buddha's own example, the Law (Dharma), and
the example of the whole body of monks and perfected
saints (Sangha).

We now turn to its fuller moral system, keeping this
distinct from its philosophy and metaphysics, and freely
admitting that there are in Buddhist morality many
things, true, honourable, just, pure, lovely, and of good
report. i

Tt is fair to point out at the outset that Buddhist
morality was not a purely external matter. It divided
men into the outwardly correct and internally sincere.
The mere outwardly correct Buddhists might include
monks as well ag Jaymen, though a higher standard of
profession was expected of monks. The internally
sincere were the really earnest seckers after perfection
(monks and laymen), and were divided into four classes,
representing four conditions of the inner life, lower,
higher, still higher, and highest, culminating in perfect
Saintship, Arhatship, and Nirvana (p. 132).

At the same time there was not much hope of saint-
ship except through celibacy and monkhood; for in
true Buddhism the notion of holy family-life was
almost a contradiction in terms.

Of course the Buddhist moral code soon passed
beyond the eightfold path propounded by Gautama in
his first sermon (see p. 44), and Dr, Oldenberg has
shown that in the absence of a systematically arranged
code, we may s_’c_-i]_l trace out amid a confusion of pre-
cepts the three leading duties of external moral conduct
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(s1la), of internal mental concentration (samadhi), and
of acquiring true wisdom (pafifia = prajia). Compare
Dr. Wenzel’s * Friendly Epistle,’ 5 3.

The five fundamental rules of moral conduct (sila),
or rather, prohibitions, were promulgated very early:—

I. Kill not any living thing. 2. Steal not, 3
Commit not adultery. 4. Lie not. 5. Drink not
strong drink. These five, having reference chiefly to
one’s neighbour, were called the fivefold law Jor all
classes, including laymen. They were taken from
Brahmanism, but in the vows of the Sannyasi the
fifth was not included. It was Buddhism probably that
first interdicted strong drink. It prohibited too what
the Brahmans allowed—killing for sacrificial purposes.

Five others of a more trivial character for monks
(often given in a different order, p. 78) were added :—

6. Eat no food, except at stated times. 7. Use no
wreaths, ornaments, or perfumes. 8. Use no high or
broad bed, but only a mat on the ground. 9. Abstain
from dancing, singing, music, and worldly spectacles.
10. Own no gold, or silver of any kind, and accept
none (Maha-vagga I. 56). [This Buddhist Decalogue
may be contrasted with the Mosaic Decalogue.]

All ten were binding on monks only, and for the
third was then substituted ¢ be absolutely chaste.’

Sometimes not only the first five but the first eight
were held to be binding on laymen,

Another was added in later times :—Never think or
say that your own religion is the best. Never de-
nounce the religion of others (see p. 90).

Then, although only the first half of the eightfold
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path (p. 44) was said to be necessary for lay-brethren,
the whole was for monks, who also had to observe the
special practices already described (p. 76). :

All gambling and games of chance were prohibited
(Tevijja-Sutta IT). Compare Manu IX. 221-228,

Sometimes five renunciations are named :—of wife,
of children, of money, of life, of craving for existence
in future births.

Then sometimes three (sometimes four) corrupting
influences (dsava=asrava) are enumerated —of lust
(kama), of life, of ignorance, (of delusion.)

Most important to be got rid of are the ten fetters
(samyojana, p. 45) binding a man to existence :—

1. Belief in the existence of a personal self or Ego
(sakkaya-ditthi) ; 2. Doubt (viéikitsd); a. Ccremon-ial
practices (silabbata = gila-vrata) ; 4. Lust or sensua:ht-y
(kima); 5. Anger (patigha); 6. Craving for life in a
material form (ripa-riga) either on earth or in heaven ;
7. Longing for immaterial life (arapa-raga) in the
higher heavens; 8. Pride (mana); 9. Self-exaltation
(auddhatya) ; 10. Ignorance. Of these, 1, 3, and 4,
with ditthi, ‘wrong belief, are the four constituents
of Upadana, ‘ clinging to existence’ (p. 109).

The seven jewels of the law (p. 49) are—1. the five
contemplations or reflections; 2. the four right exer-
tions (p. 50); 3. the four paths to supernatural power
(p- 50); 4. the five moral forces (p. 50); 5. the right
use of the five organs of sense ; 6. the seven limbs of
knowledge (p. 50); 7. the eightfold path (p. 44).

The five above-named reflections are—1. on the
thirty-two impurities of the body; 2. on the duty of
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displaying love (Maitri) towards all beings; 3. on com-
passion for all who suffer; 4. on rejoicing with all who
rejoice ; 5. on absolute indifference (upeksha) to joy or
sorrow. These contemplations (bhavana) in Buddhism
take the place of prayer. The last is the highest. The
first is also a Sati-patthana (p. 49). They must not be
confused with the meditations (Dhyanas, p. 209).

Then come six (or ten) transcendent virtues called
Paramitas, ¢ leading to the further shore,’ for Arhats,
These, too, every Bodhi-sattva had to practise before
he could attain Buddhahood. They were :—1. Gene-
rosity or giving (Dana) to all who ask, even the sacri-
ficing of limbs or life for others; this is most important ;
2. Virtue or moral conduct (Sila); 3. Patience or toler-
ance (Kshinti); 4. Fortitude or energy (Virya); s.
Suppression of desire (Nekkhamma = naishkamya), or,
according to some, profound contemplation ; 6. Trans-
cendental wisdom (Pafifia = Prajia). To which are
added —7. Truth (Satya); 8. Steadfast resolution
(Adhishthana); 9. Good-will or kindness (Maitra);
ro. Absolute indifference or imperturbability or apathy
(Upeksha), resulting in a kind of ecstatic quietude.

This kind of memorial tabulation in lists of 4, 5, 7, 8,
10, ete., is of course a product of later Buddhism.

I now give examples from the Dharma-pada :—

By oneself is evil done; by oneself is one injured ;
by oneself is evil left undone ; “by oneself is one purified ;
no one purifies another.” (Compare Manu IV. 240.)

“Better than dominion over the earth, better than
going to Heaven, or having sovereignty over the worlds,
is the attainment of the first step in sanctification.’

L
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“Not to commit, evil, to accumulate merit by good
deeds (kusalassa upasampada), to purify the heart, this
i8 the doctrine of the Enlightened’ (165, 178, 183).

“As a frontier town is guarded ! within and without,
40 guard thyself” (Dh. 315.)

‘He who holds back rising anger like a rolling
chariot, him T call a real driver; any other merely
holds the reins.” (Dh. 222. Compare Manu II. 88.)

‘Let & man overcome anger by gentleness, let him
overcome the evil by good; the parsimonious by libe-
rality, the liar by truth’ (Dh. 223. Manu VL 47, 48.)

‘The fully enlightened finds no satisfaction even in
heavenly pleasures; but only in suppression of desires.’

‘One by one, little by little, moment by moment, a
wise man frees himself from personal impurities as a

) refiner blows away the dross of silver.” (Dh.187, 230.)

‘ There is a treasure laid up in the heart, a treasure
of charity, purity, temperance, soberness. A treasure,
secure, impregnable, that no thief can steal; a treasure
that follows after death. - (Compare Manu IV. 241.)
Universal science, all the perfections, supernatural
knowledge, supreme Buddhaship itself this treasure
can procure.” (Childers’ Nidhi-kanda.)

The following are some of the blessed states described
in the Mahamangala-sutta. They prove that Gautama,
required married men to discharge their duties faithfully.

¢ The succouring of mother and father, the cherishing
of child and wife, and the following of a peaceful calling,
this is the greatest blessing’ (mangalam uttamam).

! The body is often compared to a city with nine gates or sper-
tures, which have to be guarded (viz. two eyes, ears, nostrils, etc.).

K
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‘The giving alms, a religious life, aid rendered to
relations, blameless acts, this is the greatest blessing.’

¢ Reverence and humility, contentment and grateful-
ness, the hearing of the Law at the right time, this is
the greatest blessing.’

¢ Patience and lowly speech, association with reli-
oious men, recitation of the Law at the right time, this
is the greatest blessing.’

< Self-mortification and chastity, discernment of the
noble truths, perception of Nirviina, this is the greatest
blessing.’

Tn the Anguttara (IL.iv. 2) it is said that no adequate
return can be made by children to parents ‘even by
menial service, With Gautama, to honour father and
mother was better than to worship the gods of heaven.

Many othet examples might be given. Not only was
4 man forbidden to kill, he was never to injure.

Then in the Rajovada Jataka we have the story of
the one king ‘ who overcomes the strong by strength,
the soft by softness, the good by goodness, and the
wicked by wickedness;” and of the other king ¢who
conquers anger by calmness, the wicked by goodness,
the stingy by gifts, the liar (alika-vadinam) by truth.’

Other precepts require a man to exercise charity and
respect towards all aged persons, teachers, servants, and
animals. He was to set an example of self-sacrifice.

It is recorded of Gautama Buddha that on one occa-
sion he plucked out his own eyes, and that on another
he cut off his own head, and that on a third he cut his
own body to pieces to redeem a dove from a hawk.

Yet we repeat that with all this apparently sublime

AIM OF BUDDHIST MORALITY. 131

morality no true idea of sin, as displeasing to a Holy
God, was connected with the infraction of the moral
code. Nor did a Buddhist always avoid harming others
from any true reverence for life. He was to cherish
the life of others, but his chief motive was the fear
that by not doing so he would entail the misery of
continuous life on himself; and his chief motive for
avoiding anger was that it ‘was incompatible with
that equanimity, which ought to characterize every
wise man who aimed at the extinction of his own
personality. .

The ease with which charitable acts might be per-
formed is amusingly illustrated by a story told in Huc’s
travels in Tibet. A certain zealous fellow-traveller (who
considered that it was quite possible to be at the same
time a good Buddhist and a good Christian) invited the
French missionaries to co-operate with him in perform-
ing charitable acts to commemorate the termination of
a fatiguing journey, especially by providing worn-out
trave 'ers, like themselves, with horses. The mission-
aries pleaded their own poverty, but to their surprise
were told that they were only required to draw horses
on paper, which were taken to the edge of a precipice,
thrown up into the air, and, certain formularies being
recited, were carried away by the wind and changed into
real horses by the power of Buddha.

Let us by no means, however, shut our eyes to the
praiseworthy feature of the Buddhist system mentioned
at page 125—its recognition of the need of inner purity
and sanctification—an inner Buddhism of the heart,
without which even a monk was no true Buddhist. Of

K 2
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course the Law could be observed superficially without
any real heart-belief or heart-purity.

When the inner heart-condition of a Buddhist is
deseribed, he is said to be walking on one of four paths
(¢attaro Magga), and is then called Ariyo (=Arya),
“worthy of reverence ’ (distinguished from Prithag-jana,
‘an ordinary professing Buddhist’). To avoid econfound-
ing these paths with the eightfold path (p. 44) it would
be better to speak of them as four stages of inner sanc-
tification. Dhyana, ‘meditation,” of four kinds, is the
chief means of entering and passing through these stages
(p. 32), which once entered can never be abandoned.

The first stage is that of the man—be he monk or
who is just converted, by an inner awakening,

layman.

to true heart-Buddhism. This man has freed himself

from the first three fetters—namely, delusion of self,

doubts about the Buddha’s doctrine, and dependence '

on external rites {p. 127). He is called Setapanno,
‘one who has entered the stream’ (Srota-apanna), in-
evitably carrying him onwards—though not necessarily
in the same body—to the calm ocean of Nirvana, and
his state is called Sotapatti. He can only bere-born as
a god or man, but not in the four lower births (p. 121).

Mark that the doctrine of ¢ perseverance’ is a remark-
able feature in this phase of the Buddhist system.

The second stage is that of the man who has nearly
freed himself from the first five fetters, but has a
sufficient number left to cause one more birth on the
earth. He is called Sakad-agami (Sakrid-ag”).

The third stage is that of the man who is quite free
from. the first five fetters. Such a man can only be
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re-born in a Brahma heaven, from which he reaches
Nirvina. He is therefore called An-agami, ‘one who
will not come back to earth.

The fourth stage is that of the completely freed
man who attains Arhatship (Arahattam) in this life, and
will at death experience no re-birth, There is, of course,
a difference between one who has only just entered each
stage of the jowrney and ome who has reached the
terminus. And this Arhatship is open to all (even to
women), though only likely to be attained by true
monks or true nuns. The name Arhat (Pali Araha, in
Ceylon Rahat), ‘ most deserving’ (root ark), is signifi-
cant of the highest merit; for the Arhat is perfect,
freed from all pain (nishklesa), from all the ten fetters,
from all attachment to existence (upadana) whether on
carth or in heaven, and from all re-creative Act-force.
He has already entered Nirvana, and while still living
be is dead to the world. He is the Jivan-mukta, ‘eman-
cipated living man,” of the Yoga. By the force of the
fourth Dhyana, he has gained the Abhijiias (Abhifina),
or ‘transcendent faculties of knowledge, the inner eye,
inner ear, knowledge of all thoughts, and recollection of
previous existences, and the extraordinary powers over
matter called Iddhi (=Riddhi). In short he is Asekha,
“ one who has nothing to learn.

Although, theoretically, a layman and even beings
existing in other sphercs, might enter the stream lead-
ing to Arhatship (see p. go) without becoming monks,
yet it is evident that as a rule it was only likely to
be entered by persons who renounced the world and
led a celibate monastic life.
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But of Arhats there are three grades :—

First, the simple Arhat (described above), who has
attained perfection through his own efforts and the
doctrine and example ot a supreme Buddha, but is not
himself such a Buddha, and cannot teach others how to
attain Arhatship, though he associates with others.

Secondly, and second in rank, but far above the
simple Arhat, the Pratyeka-Buddha or Solitary Saint,
who has attained perfection for himself and by himself
alone, and not as a member of any monastic Order, nor
through the teaching of any supreme Buddha (except in
some former birth). This solitary hermit-like Arhat—
a kind of concentration of isolated or selfish sanctity—
is symbolized by a rhinoceros. He does not appear on
earth at the same time with a supreme Buddha, and
has not the same epithets (p. 23) applied to him.

Thirdly, the supreme Buddha or Buddha par excellence
(once a Bodhi-sattva), who, having by his own self-
enlightening insight attained perfect knowledge (sam-
bodhi), and having, by the practice of the transcendent
virtues (p. 128) and through extinction of the passions
and of all desire for life, become entitled to that complete
extinction of bodily existence (pari-nirvana),in which the
perfection of all Arhatship must end, has yet delayed
this consummation that he may become the Saviour of a
suffering world—not in the same manner as the God-sent
Saviour of Christianity, but by teaching men how to save
themselves. This is the supreme Buddha, the founder
of the whole monastic Order, immeasurably superior
both to Pratycka-Buddhas and to all mere Arhats,

He said of himself (Maha-vagga L. 6, 8)— I am the .
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all-subduer (sabbabhibhii); the all-wise; I have no
stains ; through myself I possess knowledge ; I have no
rival (patipuggalo) ; T am the chief Arhat—the highest
teacher ; I alone am the absolutely wise (Sambuddha) ;
I am the Conqueror (Jina); all the fires of desire are
quenched (sitibhiito) in me ; I have Nirvana (nibbuto).’
See p. 42 of this volume.

This seems a marvellous assumption on the part of
one who never claimed to be other than a man ; yet he
had taken the idea from Brahmanism, which held that
its saints could surpass all gods (Brahmi only excepted).

Such supreme Buddhas, who are perfect knowers,
and also perfect teachers of the truth, are only mani-
fested on the earth at long intervals of time.

Gautama is the fourth Buddha of the present age
(Bhadra - Kalpa). He was a Kshatriya; his three
mythical predecessors— Kraku-¢é¢handa, Kanaka-muni,
and Kasyapa—having been sons of Brahmans. He is to
be followed by the fifth Buddha, Maitreya (a name mean-
ing “ full of love towards all beings’), but not until the
doctrine of Gautama has passed out of men’s memory
after five thousand years (p. 181). In their previous
existences Gautama and his predecessors were, (see pp.
98, 112,) Bodhi-sattvasl, ‘beings who have knowledge
(derived from intellect) for their essence,” a name borne
by all destined to become supreme Buddhas as well as
by the first of Gautama’s successors, Maitreya.

This coming Buddha is, as we shall see hereafter,

! In faet Gautama remained a Bodhi-sattva until he was thirty-four
or thirty-five, when he attained perfect enlightenment and Buddhahood.
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an object of universal reverence among later Buddhists
of all sects as a kind of expected Messiah or Saviour.
Often, indeed, he is more honoured than Gautama him-
self, because he is interested in the present order of
things, as well as in the future, while Gautama Buddha
and all his predecessors have passed away into non-
being.

Twenty - four mvthlca} Buddhas (the first being
Dipamkara, ‘ Light-causer ’) are held to have appeared *
before Gautama in preceding cycles of time. Many
particulars about them are given, including their birth-
places, the length of their lives and their statures.
Gautama himself is said to have met some of them
during his transmigrations, Even the trees under which
they achieved supreme wisdom are enumerated.

Sometimes the last six of the twenty-four are reckoned
with Gautama Buddha as constituting seven principal
Buddhas 2, who seem to have been grouped together
to correspond with the Brahmanical seven Manus of the
present Kalpa. Usually, however, Gautama is held to
be the last of twenty-five Buddhas.

Clearly, then, the principal lines of Buddhist moral
teaching all converge to one focus—to the perfected

! Their names are Dipamkara, Kaundinya, Mangala, Sumanas,
Raivata, Sobhita, Anavama-dariin, Padma, Larada, Padmottara,
Sumedhas, Sujata, Priya-dargin, Artha-dariin, Dharma-darsin, Sid-
dhartha, Tishya, Pushya, Vipasyin, Sikhin, Visva-bha, Krakuéanda,
Kanaka-muni (or Konagamana), Kasyapa.

* Beginning with Vipasyin, These are the only Buddhas mentioned
in the Digha-nikaya. If the coming Buddha Maitreya is reckoned,
then Vipasyin must be omitted.
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Arhat or rather to a still brighter point of light in the
perfect Buddha waiting for his reward—the nectar
of the eternal state of complete Nirvana.

And this compels us to attempt some explanation of
Nirvina. In the first place forty-six synonyms of it
are given in the Abhidhanappadipika, e.g. Mokkha or
Mutti,  deliverance,” Nirodha, ¢ cessation,’ Tanhakkhaya
(trishna-kshaya), destruction of lust, Arapa, Khema,
Kevala, Apavagga, ¢ emancipation,” Nibbuti ( = nirvriti),
‘quietude,” Amata (Amrita), ¢ deathless nectar.

The following is from Rhys Davids' Jataka (p. 4):
‘One day the wise Sumedha fell a-thinking, thus:—
“ Grievous is Te-birth in a new existence, and the dis-
solution of the body in each successive place where we
are re-born. T am subject to birth, to decay, to disease,
to death. It is right, being such, that T should strive
to attain the great deathless Nirvana, which is tranquil,
and free from birth, decay, sickness, grief, and joy.

““For as in this world there is pleasure—the opposite
of pain—so where there is existence there must be its
opposite, the cessation of existence; and as where
there is heat there is also cold which neutralizes it, so
there must be a Nirvana that extinguishes (the fires
of) lust and the other passions; and as in opposition
to a bad and evil condition there is a good and blame-
less one, so where there is evil Birth there must also be
Nirvana, called the Birthless, because it puts an end to
all re-birth.

‘“Just as a man who has fallen into a heap of filth,
if he beholds afar off a great pond covered with lotuses
of five colours, ought to seek that pond, saying, < By
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what way shall I arrive there? but if he does not seek
it, the fault is not that of the pond; even so where
there is the lake of the great deathless Nirvana.”’

What, then, is the proper definition of Nirvana
(Pali Nibbana)? In venturing on an explanation of
so controverted a term, I feel rather like a foolhardy
person walking barefoot over thorny ground. Never-
theless I may fearlessly assert two things about it.

The first is, that the term Nirvana was not originated
by Gautama. It was an expression common to both
Brahmanism and Buddhism, and most of its synonyms
such as moksha, apavarga, and nirvriti are still common
to both. Tt was current in Gautama’s time, and cer-
tainly occurs in the Maha-bharata, parts of which are
of great antiquity.

In the celebrated episode of that poem called Bha-
gavad-gita, V. 24, we find the following :—

‘ That Yogl who is internally happy, internally satis-
fied and internally illumined, attains extinction in the
Supreme Being, and becomes that Being’ (Yo 'ntahsukho
‘ntararamas tathantarjyotir eva yah, | Sa Yogi Brahma-
nirvanam' Brahma-bhito ‘dhigadéhati).

The second point is that it would be about as un-
reasonable to expect that Nirvina should always be
explained in one way as to restrict Brahmanism
and. Buddhism—two most elastic, comprehensive, and
Protean systems, which have constantly changed their
front to suit changing circumstances and varying na-

! The expression Brahma-nirvina is repeated several times after-
wards. Mark, too, that one of the god Siva's names in the Maha-
bharata is Nirvanam.

-
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tional peculiarities at different epochs and in different
countries—to one hard and fast outline.

It is certainly singular that although the term
Nibbana (Sanskrit Nirvana)—like some of the crucial
theological terms of Christianity—has led to endless
discussions, it does not occur often in the Pali texts.
The word Arahattam, ¢ Arhatship,” is more common.

Nirvana, of course, originally means  the state of a
blown-out flame.” Hence its first meaning is properly
restricted to the complete extinctive of the three chief
fires ! of lust, ill-will, and delusion, and a total cessation
of all evil passions and desires 2, especially of the desire
for individual existence (name and form),

Following on this is the state of release from all
pain and from all ignorance, accompanied by a sense of
profound rest—a state achieved by all Arhats while
still living in the world?, and notably by the Buddha
at the moment when he attained Buddhahood, forty-
five years before his final Pari-nirvana. Nirvana then
is not necessarily the annihilation of all existence.
It is the absence of kleda (p. 124), as in the Yoga
system, and corresponds very much to the Brahmanical
Apavarga, described in the Nyaya, and defined by a com-
mentator, Vatsyiayana, to be Sarva-dubkha-¢heda (* the
cutting off of all pain’). In short, it is Arhatship.

! Raga, dvesha, moha. Eleven fires are sometimes enumerated.

2 Dr. Rhys Davids holds that the Buddha only advocated the sup-
pression of good desires; Fausboll says *desire in all its forms.” I
agree with the latter.

8 When I was on the confines of Tibet, this was described to me by
a Tibetan scholar as the unchangeable state of conscious beatitude.
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But besides Nirvana we have the expression Pari-
nirvana., This is not merely the blowing out of the
fires of the passions but also the entire cessation of re-
births, with extinction of all the elements or seeds of
bodily existence. This took place when the Buddha
died or ‘passed away’ after innumerable previous deaths.
Practically, however, in Buddhism the death of every
ordinary being amounts to this kind of Nirvana ; for, if
there is no recollection of any former state of exist-
ence in the new being created by Karma, what is every
death but utter personal extinetion ?

Now with regard to the Nirvana of Arhatship, no
one can have come in contact with the natives of
India in their own country, without observing that for
a genuiné aristocratic Brahman to allow others to see
him give way to any passion, to exhibit any emotion
or enthusiasm, is regarded as a proof of weakness.

We can easily understand, therefore, that when
the Buddha exhorted his followers to strive after a
wholly impassive condition, he addressed a sympathetic
audience.

Long before his exhortations were heard in India,
his fellow-countrymen held persons in the highest re-
spect who claimed to have entirely suppressed their
passions. The only peculiarity in Gautama’s teaching
was that he made this object incumbent on all true
Buddhists alike, without exception. And this state of
absolute imperturbability is well indicated to the eye by
the usual attitude of the images whieh, after Gautama’s
death, were carved to represent him—an attitude of
passionless composure, and dignified calm.
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In the interesting Pali work Milinda-prasna (Milinda-
paiiho), containing a conversation on the subject of
Nirvana between King Milinda (Menander) and the
monk Nagasena (supposed to have lived about 140 B.c.),
the latter compares it to the pure water which quenches
fire, and to the fathomless Ocean freed from trouble and
impurities, which no river, however vast, can fill to
overflowing ; and to the Air, which cannct be seen or
explained, though it enters our bodies and fills us with
life ; and to Space, which is eternal and infinite, and
beyond the power of man to conceive.

I trust I shall not shock my Indian friends if I illus-
trate this condition by a comparison of my own drawn
from the animal creation. In crossing the Indian
Ocean, when unruffled by the slightest breeze, I have
sometimes observed a jelly-fish floating on the surface
of the transparent water, apparently lifeless. The
creature is evidently neither asleep nor awake. It
certainly is not thinking about anything, and its con-
sciousness is doubtful. All that can be affirmed about
it is that it seems to be drinking in the warm fluid in
a state of lazy blissful repose.

No Buddbist, at least, could look at such a sight with-
out being reminded of this idea of Nirvana—the idea
of, so to speak, floating in perfect repose and peace and
cessation from all pain, and all work, and even all
thought, on a kind of ocean of half conscious, half un-
conscious beatitude. It is not consciousness, neither 1s 1t
unconsciousness. It is symbolized by a full-blown, per-
fectly formed lotus—a frequent emblem of perfection—
reposing on a calm mirror-like lake.
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With regard to Pari-nirvana'—the complete termina-
tion of migrations and passing away of all the elements
of bodily existence—if this is to be distinguished from
the Brahmanical idea of absorption into an impersonal
spirit—whereby the Ego of personal identity is de-
stroyed—it is a distinction without much difference.

Strictly, however, in Buddhism the dissolution of the
body leaves no surviving personality or individuality,
and consequently Pari-nirvana is not properly described

either as absorption into a void (stnya) or as annihila-

tion. It is simply the absolute termination of a series
of conscious bodily oreanizations. The Buddha himself
evaded dogmatic definitions, and would probably have
said :—it is not life, neither is it non-life ; it may be
compared to infinite space (Sfinya) which is not to be
comprehended or explained.

We should also bear in mind that although Nirvana
and Parinirvina constitute the ultimate goal to which
all the morality of a true Buddhist tends, they have no
place either in the aims or thoughts of the ordinary
adherents of Buddhism at the present day.

The apex of all the desires, the culminating point of
all the ambition of the most religiously-minded Bud-
dhists of modern times, points to a life in one of the
heavens, while the great mass of the people aim only
at escaping one of the hells, and elevating themselves to
a higher condition of bodily existence in their next birth
on this earth, and perhaps on that very part of this earth
which is the seene of their present toils, joys, and sorrows.

Or Anupadi-éesha, that is, Nirvina without remains or remnants
of the elements of existence, See Childers’ Pali Dictionary, s.v.
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" It only remains for me to caution those who may be
impressed with the beauty of some of the precepts
of the moral code and its theory of perfection, as
ending in Pari-nirvana, against deducing therefrom
too optimistic an estimate of the Buddhist system.
Buddhist morality is like a showy edifice built on the
sand. Tt is a thoroughly fair-weather structure, in-
capable of standing against flood, storm, and tempest.

It may be summed up in a few words as a scheme
for the establishing of a paradox—for the perfecting of
one’s self by accumulating merit with the ultimate view
of annihilating all consciousness of self—a system which
teaches the greatest respect for the life of others, with
the ultimate view of extinguishing one’s own.

It must, in short, be clearly understood that if any
comparison be instituted between Buddhism and Chris-
tianity in regard to the self-abnegation, or self-sacrifice
which each claims to inculeate, the self to be got rid
of in Buddhism is not the selfishness condemned by
Christianity, but rather the self of individuality—the
self of individual life, and personal identity.

To be righteous in a Christian sense a man mmust
be God-like, and to be righteous in a Buddhistic sense
a man must be Buddba-like; but the righteousness -
of the Buddhist is not the perfection of holiness by the
extinction of sin committed against God, but the
perfection of merit-making, with the view of earning
happiness for himself in a higher state hereafter.

For every Buddhist is like a trader who keeps a
ledger, with a regular debtor and creditor account, and
a daily entry of profit and loss,
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He must not take, make, or hoard money. He is
forbidden to store up a money-balance in a worldly bank,
but he is urged to be constantly accumulating & merit-
balance in the bank of Karma.

In conclusion, let the Buddha enforce his own moral
teaching in his own way, by allegory and illustration
drawn from real life:—When asked by a DBrahman
‘why he did not plough and sow and earn his own
bread ? he teplied to the following effect: ‘I do
plough and sow and eat immortal fruit (Amata=
Amrita); my plough is wisdom (panna) ; my shaft is
modesty ; my draught-ox, exertion; my goad, earnest
meditation (sati); my mind, the rein. Faith (saddha)
in the doctrine is the seed I sow; cleaving to life is the
weed T root up; truth is the destroyer of the weed ; Nir-
vina and deliverance from misery are my harvest.
(Kasi-bharadvaja-sutta of the Sutta-nipata.)

This may be compared with St. Luke viii. 11~15 ; but
have we not here a contrast rather than a comparison ?

Perhaps some may think that the contrast is not
unfavourable to Buddhism. Nay, possibly some may
complain that I have not enlarged sufficiently on
the remarkable resemblance between certain moral
precepts in the Buddhist code and in the Christian.
I admit this resemblance—I admit that both tell us:
—not to love the world; not to love money ; not to
show enmity towards our enemies; not to do un-
righteous or impure acts—to overcome evil by good,
and to do to others as we would be done by.

Nay, T admit even more:—I allow that some
Buddhist precepts go beyond the corresponding

.-_TA-—/'
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Christian injunctions. For Buddhism prohibits all
killing—even of animals and noxious insects. Tt
demands total abstinence from stimulating "drinks—
disallowing even moderation in their use. Tt ex-
cludes all who aim at perfect sanctity from the holy
estate of matrimony. It bids a man, if he strives
after perfection, abandon the world and lead a life of
monkhood. In fine, its morality is essentially a monk-
hood-morality. Tt enjoins total abstinence, because it
dares not trust human beings to be temperate. How
indeed could it trust them when it promises them no
help, no divine grace, no restraining power %
. The glory of Christianity is that having freely given
that grace and that power to man, it trusts him to
make use of the gift. Tt seems to speak to him thus:—
Thy Creator wills to trust thee and to be trusted by
thee; He has endowed thee with freedom of choice,
and therefore respects thy liberty of action. He im-
poses no rule of total abstinence in regard to natural
desires ; He simply bids thee keep them within bounds,
so that thy moderation may be known unto all men ;
He places thee in the world amid trials and temp-
tations and says to thee, ‘My grace is sufficient for
thee’ and by its aid thou mayest overcome them all.
Yes, the grand difference between the morality of
Buddhism and the morality of Christianity is not in
the letter of the precepts, but in the principle and
motive power brought to bear on their application.
Buddhism says :—Be righteous by yourselves, and
through yourselves, and for the getting rid of all life in
yourselves. Christianity says :—Be righteous through
L
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the power of God's gift of eternal life in His Son.
In a word, Buddhism founds its morality on self,
Christianity founds its morality on Christ.

The Buddha said to his followers :—Take nothing
from me, frust to no one but to yourselves.

Christ said, and says to us still:—Take all from
me ; take this free gift. Put on this spotless robe,
Eat this Bread of Life. Drink this Living Water.

Think you that any one who receives a priceless
gift, is likely willingly to insult the Giver of it ?
Think you that any one who accepts a snow-white
robe is likely willingly to soil it by impure acts?
Think you that any one who tastes life-giving Bread
18 likely to relish husks? or that any one who draws
deep draughts at a living Well is likely to prefer the
polluted water of a stagnant pool ?

Beware, then, of judging by the mere letter; or,
should you insist on so judging, bear in mind that
everywhere the Buddha's Law is a dead letter, because
the Buddha is dead ; just as the Sermon on the Mount
would be a dead letter, if Christ were dead.

Finally, let me say to the admirers of Buddhism :—

If you insist on placing its moral code on the same

level with that of Christianity, ask yourselves one.

plain question—Who would be the more likely to lead
a godly, righteous, and sober life, a life of moderation
and temperance, a life of holiness and happiness—the
man who has learnt his morality from the dead, the
extinct Buddha, or the man who draws his morality
and his holiness from the living, the eternal, the life-
giving Christ ?

N b i

.

LECTURE VII,

Changes in Buddhism and its disappearance from
India.

IN the preceding Lectures I have confined myself

- chiefly 46 tha consideration of what may be called #rue

Buddhisy, ag taught by its Founder and developed by
his immediate followers and disciples during the first
two or three centuries of its existence in the land of
its bil‘ﬁh, Indis. : '

To attempt an explanation of all the subsequent
phases of Buddhism would, as I have before stated, re-
quire the command of unlimited time. All T can hope
to accomplish in the conc}uding Lectures is to give
a Very general idea of the nature of the changes Bud-
dhism underwent before it died out in India, and of its
corruptions in some of the countries bordering on India
and in North-castern Agia.

And I may add that those who desire correct views
on this Subject, ought not to trust to mere inferences
and theories founded on a critical perusal of the so-
called Sacred Books of the Buddhists. For it is certain
that withoyt, any practical experience of what Buddhism
has becomg in modern times—I mean such an experi-
fence a3 tan only be gained by residing or travelling
n countrieg where Buddhism now prevails—the mere
study of ity ancient seripturés is likely to be misleading,

L2
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At the same time book-knowledge is indispensable,
and it is essential to bring to the study of later Bud-
dhism a scholarlike acquaintance with Sanskrit and Pali.
Even a knowledge of Tibetan ought to be added.
Nor ought the inquirer to be ignorant of the science of
comparative religion, seeing that the principles of that
sclence may throw light on many difficult questions.

For example, a student of comparative religion will
be prepared to expect that all religious systems will
diverge more or less from their original type in the
hands of enthusiastic disciples, who are ever inclined to
amplify their master’s teaching and to explain it differ-
ently according to each man’s peculiar temperament
and mental bias, until in the end the original deposit
of simple doctrine becomes overlaid with layer upon
layer of adventitious matter.

Nor will he be surpriged to find that the tendency
of every religious movement 18 towards deterioration
and disintegration. Nor will it appear strange to him
that the chief conservative force is antagonism. As
time goes on disagreements among the followers of any
great leader seem to be inevitable, and always lead to
sectarian divisions and subdivisions. Yet it is this
opposition of religious parties that usually operates to
mitigate the worst extremes of corruption, and tends to
bring about re-forming movements.

Even the progress of Christianity—as history shows
too well—furnishes illustrations of the law of deteriora-
tion, disintegration, and re-formation. At all events,
it is certain that no study of the New Testament is
likely to give a true idea of the varying condition of

in_
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the Christian religion as exhibited at the present day
in different parts of the world.

But here it is important to caution the student. of
religions against forcing a comparison between two
systems of doctrine like Christianity and Buddhism,
which are radically and essentially opposed to each other.

The unchristianlike incrustations and divisions which
have marred the original teaching of the Head of our
religion exist in spite of Christianity. They are not
the result of any development of its first prineiples ;
whereas, on the contrary, the corruptions and schisms
of Buddhism are the natural and inevitable outcome
of its own root-ideas and fundamental doctrines,

In proof of this let us revert for a moment to the
insight we have gained into the origin of Buddhism,

It will be seen that the most remarkable feature
of the Buddba's teaching, so far as it has been stated in
the preceding Lectures, was that he altogether ignored
the existence in human nature of any spiritual aspira-
tions, affections, or instincts higher than or distinct
from the natural aspirations, affections, and instinets of
humanity; and of any force outside of human nature
capable of aiding a man’s own efforts in his straggle
for salvation. Not that he reviled, or poured contempt
on the religion prevalent among his fellow-countrymen,
but that he found no place in his system for an external
Ruler and Controller of the Universe, and would have
stultified his own teaching had he acknowledged a
Supreme Creator, guiding and upholding all things by
His will, and always at hand to co-operate with His
creatures and listen to their supplications.
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If it were possible, in short, to condense into a cate-
gorical statement the scattered utterances of a man
whose teaching was rarely dogmatic, we might affirm
that it was to the effect that for any man to depend on
a Being higher than himself, or to centre the noblest
affections of his nature on a merciful, just, and holy
God, whose presence he yearned for, whose aid he prayed
for, and to whose image he longed to be assimilated—
was a mere delusion, though perhaps a harmless one.
He therefore set aside every supposed supernatural
revelation as useless and incapable of proof. He pre-
scribed no prayer, he enjoined no form of worship, he
established no real church, and instead of a priesthood
or clergy, ordained to aid men in their progress heaven-
wards or to console them in the trials of life, he founded
an Order of Monks pledged to denounce human life as
not worth living, and bound to abstain from all parti-
cipation in human affairs,

It is true that he deserves commendation for having
substituted moral conduct for useless superstitious
rites, but his moral code had no other aim than the
suppression of lusts and desires (p. 139, note 2), and his
peculiar stoical philosophy had no other object than the
removal of the ignorance which obstructed the path to
true knowledge—the knowledge that all life is fraught
with pain and misery, and not worth perpetuating.

It is admitted, too, that its moral precepts were of
a high order; but it promised man no divine aid in
observing them, it supplied him with no motive power
exeept the selfish hope of benefiting himself in future
states of corporeal existence, and it provided no remedy

—
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in case his attempts to obey its injunctions ended in
failure. How, indeed, could it do any of these things
when its only idea of sin was not the infraction of God’s
law, but the commission of an act franght with evil
consequences to the doer ?

Furthermore, it was guilty of the inconsistency of
bidding a man cherish a fellow-feeling for others and
diligently engage in all good works, while it made his
true salvation depend on his giving up all love for wife
and children, and setting before himself, as his final
goal, a condition of absolute indifference and inactivity.

What, therefore, I am at present concerned to point
out is that, if the essential doctrines of primitive Bud-
dhism were of the character thus summarized, a rebound
from one extreme to another became inevitable, and
that such a reaction was due to the very nature of the
original teaching of its Founder. In point of fact it
was not a development that took place, but a recoil—
like the recoil of a spring held down for a time by
a powerful hand and then released. And this resulted
from the simple working of the eternal instincts of
humanity, which insisted on making themselves felt
notwithstanding the unnatural restraint to which the
Buddha had subjected them ; so that every doctrine he
taught developed by a kind of irony of fate into a
complete contradiction of itself.

Let us take a few examples :—

Buddhism, we know, started with the doctrine that-
all idea of marriage, or of happy home-life, was to
be abandoned by wise men—by all who aimed at
becoming true Buddhists (in direct contradistinction,
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we may note, to the primary Christian truth that it
is not good for ereated man to be alone, and that there-
fore his Creator created a help meet for him—a truth
confirmed in a remarkable manner by the Founder of
the Christian Church when He gave the first sign of
His divine commission at a maxriage ceremony).

What, then, followed on the Buddha’s original un-
natural teaching in regard to marriage ¢

Of course an immediate result was that, although
according to the Buddha’s ordinance any one who aimed
at perfect sanctity was bound to lead a celibate life, the
rule against marriage was admitted to be inapplicable
to the majority of human beings living in the world.
The mass of the people, in short, were necessarily
offenders against the primary law of Buddhism. Though
called lay-Buddhists, they were not ‘wise men’ in the
Buddhist sense of the term (pp. 86, 88). There is even
evidence that among certain monkish communities
in Northern countries the law against marriage was
soon relaxed. It is well known that at the present day
Lamaseries in Sikkim and Tibet swarm with the children
of monks, though called their nephews and nieces’. And
far worse than this, Buddhism ultimately allied itself
with Tantrism or the worship of the female principle
(Sakt1), and under its sanction encouraged the grossest
violations of decency and the worst forms of profligacy.

It was the same in regard to the unnatural vow of

* This was remarked by Hooker when travelling in Sikkim, Sir
Richard Temple in his Journals (IL 216) asserts that he often found
married monks in Sikkim, and they make no secret of it. They are
free to resign the monastic character when they chocse.
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poverty. Monasteries and Lamaseries now possess im-
mense revenues, and monks are often wealthy men.

Then again, what resulted from the Buddha's ignor-
ing the existence of a God, and telling his disciples
to abstain from depending on any Being higher than
what man himself could become? Of course this was
opposed to every man’s innermost semse of his own
needs and of his own nature. For man is so constituted
that he cannot be happy without loving and trusting
a Being higher than himself—a Being who takes the
initiative in loving His creatures and is the proper
object of their loftiest affections. Nor can man in his
secret heart regard cither himself or any one of his
fellow-men as a being worthy of his highest adoration.
Nor can he set his affections on a blank or an abstraction.
And so, in spite of the Buddha'’s teaching, his followers
would act on their own convictions. They would believe
in beings higher than themselves, and in a personal
Creator knowable and lovable by themselves, and know-
ing and loving His creatures. Nay, they ultimately
converted the Buddha himself into the very God he
denied, calling him *The chief god of all the gods’
(Devatideva).

Again, what was the effect of the Buddha's leading
men to believe that all supernatural revelation was un-
needed—that all enlightenment came from within, and
that every man was competent to think out true know-
ledge for himself by the exercise of his own reasoning
powers, in the way that the Buddha himself had done?

Of course the result was that the generality of men
who shrank from the effort of thinking out truth for
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themselves, and were wholly destitute of any faculty
for doing so, insisted on believing in a revelation from
an external power, and ended in attributing infallibility
to the Buddha's own teaching, and worshipping the
Law of Buddhism—as a visible embodiment of their
deceased teacher—with all the ardour of enthusiastic
bibliolatrists.

Furthermore, what followed on the Buddha's deny-
ing that any prayer, however earnest, could have any
power to modify the operation of natural laws ?

Of course men longed for some form of supplication
to a higher power, and so the Buddha's disciples not
only composed prayer-formularies, but invested the
mere letters and syllables of such forms with an efficacy
which no other body of religionists has ever thought
. of attributing to prayer of any kind.

They not only repeated mystical sentences, which
were called prayers, though really mere charms, be-
Lieving that an occult virtue was inherent in the
words, but invented a method of manufacturing such
sentences (Dharani) like marketable commodities.’

They fabricated prayers, in fact, by machinery, in-
scribing them on wheels or on rolls inserted in eylinders,
which in the present day are made to revolve by hand
or by the force of water and wind, and will possibly,
with the spread of science, be impelled by steam-
power, so that each revolution may count for an in-
finite number of repetitions, and be set down to the
credit of the owner or manager of the mechanism,

Yet again, what was the inevitable consequence of
the Buddha’s rejection of the doctrine that any benefit

Zer
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could accrue to human beings from religious services
conducted by regularly ordained priests, and of his
instituting in their stead an Order of Monks, who were
little better than a community of drones, contributing
nothing to the wealth of the world, doing nothing of
any utility to any one, and taught to regard inaction
as the path of true wisdom ?

Naturally, men craved for spiritual helpers, guides,
and intercessors, and so by degrees these very monks
conducted elaborate religious services, and a compli-
cated hierarchy was organized in Tibet, even more
intricate and far-reaching in its ramifications than that
of the modern Romish Church.

And once more, what resulted from the Buddha's
objection to provide visible images and material objects
of worship, with a view to stimulate devotion or aid
meditation ?

Of course concrete and objective Buddhism of some
kind became a necessity. It became essential to make
concessions to the weakness and infirmity of human
nature, which required external aids, and declined to
be devoted to an ideal void, or to meditate on a pure
abstraction. Even the Founder of Buddhism himself
seems to have felt, as we shall see, that his hold on the
memory of his followers would depend on their venerat-
ing certain objects and symbols after his death, Un-
happily for the purity of Buddhism, but quite in eon-
formity with the inveterate tendencies of humanity,
the Buddha's disciples pushed veneration of external
objects to an extreme. They were not contented with
mere reverence shown to the relics of the Buddha's
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burnt body and the shrines containing them. They
worshipped the tree under which he attained Buddba-
hood, the seat on which he sat, the prints of his feet,
his shadow supposed to be impressed on rocks, the
utensils he used, the books containing the Law, the
wheel which symbolized both the propagation and
the character of his doctrine, and finally bowed down
before carved representations of his body and images of
all kinds. It is remarkable that in Buddhist countries
idols are far more numerous than among any other
idolatrous people in the world.

Lastly, what resulted from the Buddha's teaching
that the ultimate end to which men's efforts ought to
be directed was Nirvana—that is, the total extinction
of all individual existence and personal identity ?

Of course men instinctively recoiled from utter self-
annihilation, and se the Buddha's followers ended in
changing the true idea of Nirvana and converting it
from a condition of non-existence into a state of hazy
beatitude in celestial regions, while they encouraged
all men—whether monks or laymen—to make a sense
of dreamy bliss in heaven, and not total extinetion of
life, the end of all their efforts.

But it was not only this natural and inevitable
recoil to the opposite extreme that ultimately brought
about an entire change in primitive Buddhism. Another
cause must also be taken into account.

We have already explained the nature of the tie
which bound Buddhism to Brahmanism, from the first
day on which Gautama sat as a disciple at the feet of
the Brahman philosophers Udraka and Alara (p. 29).
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Now, although this tie was soon loosened, and although:
the Buddha struck out a line of his own, and a separation
took place, yet the two systems stood on so much com-
mon ground that they were always ready to draw
together again.

At all events, it is probable that one system never
expelled the other, and that the constant attrition
and contact which took place between Brahmanism
and Buddhism, led to a considerable splitting up of the
original fabrie of Buddhism, involving, of course, many
divisions and subdivisions of Buddhistic thought, some
of which were closely allied to the later developments
of Brihmanical philosophy.

In the Sarva-darsana-sangraha four principal sects
of Buddhism are enumerated, which must have taken
root early on Indian soil.

These four were the Vaibhishika, Sautrantika, Ma-
dhyamika, and Yogadara. Of these the first. two with
their subdivisions? were realistic, and were established
—though mnot perhaps thoroughly formulated and
systematized—in very early times, long before the
council of Kanishka ; while the two later schools are
described as idealistic, the Madhyamika being a Bud-
dhistic form of the Vedanta philosophy, and the Yocaéara
agreeing generally with the Yoga system.

Indeed there is good evidence that Buddhism de-
veloped in India a greater number of schools and phases

! The Vaibhashika was divided into Sarvastivida (assertion of the
real existence of all things), Mahasanghika, Sammatiya (said to have
been founded by Upali), and Sthavira; the Sautrantike had also its
own subdivisiong. - - : :
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‘Salvation, the Buddhism of each Northern country differs
greatly from that of the other, and that the countries
nearest to India have still further complicated the
Maha-yana system by a,d0pting mystical doctrines, and
introdueing magic and other practices supposed to aid
in the acquisition of supernatural powers.

It must also be borne in mind that, although the
Maha-yana or ‘Great Method originated on the Indus,
and the Hina-yana or Little Method, on the Ganges, the
two streams of teaching were not always confined to
these two areas, even on Indian goil.

In point of fact they were often intermixed, and
the .changes thus brought about in Buddhism will
become more evident by referring to the narratives
of three well-known Buddhist travellers from China,

Buddhism was introduced into China between 58 and
75 of our era’, but it was not till much later that Chinese
pilgrims visited India—the holy land of Buddhism.

The first traveller of whom we have any record was
a certain Chinese Buddhist monk pamed Fa-hien, who
set out on a pilgrimage to India about the year 399 of
our era, with the definite object of searching for and
carrying back to China complete copies of the Vinaya
or Rules of discipline for the Order. He wrote 2 very
simple and straightforward account of his travels?—
which lasted for fourteen years—and of his visits to all
the spots in India held most sacred by Buddhists. He

! Professor Legge’s Travels of Fa-hien, p. 28.
? Translated from the Chinese by the Rev. . Beal and more recently
by Professor Legge. %
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was followed by a Chinese traveller of less mark, named
Sang Yun, who started about 518 A.D., and seems to
have ended his journey at Peshawar, or at least not
to have penetrated much further South, Peshawar, we
know, was a-great Buddhist centre, and there was a fine
Stipa there, containin g the alms-bowl of Buddha, Then
after another interval a much more celehrated Chinese
pilgrim named Hiouen Thsang? started for India (A.D.
629-644). The narrative of his travels for ahout fftcen
years is perhaps the best known and most commonly
quoted of the three. In Chang Yuel's preface? to these
travels Hiouen Thsang is described as ¢ a Doctor of the
three Pitakas, and is said to have translated 657 works
from the original Sanskrit. In all the districts through
which ke journeyed he learnt the dialects and investi-
gated the deep secrets of religion.’

All three travellers give information in regard to the
prevalence of Buddhism in India up to the seventh cen-
tury of our era, and the narratives of two— Fa-hien and
Hiouen Thsang—are invaluable for the light they
throw on the changes which Buddhism underwent in
the interval of their travels, Here and there the
pilgrims exaggerate, especially when they venture on
numerical statistics or write from hearsay; but on the
whole their accounts may be accepted, and we learn that
Hiouen Thsang found some monasteries in ruins which
were flourishing in Fi hien’s time, and that the Maha-

* According to Dr, Legge’s orthography this name should be
written Hsiien Chwang.

* Bee Beal's ‘Records of the Western World,” which gives a
translation of these travels in two volumes.

M
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yana had supplanted the earlier form of Buddhism,
or rather co-existed with it in many parts of the
South as well as of the North, and was to be found
even in Ceylon?.

And this brings us face to face with the greatest
change of all—the total dying out of Buddhism in the
place of its origin. How is it to be accounted for that
no adherents of either the greater or lesser Buddhist
systems—of either the Maha-yana or Hina-yana—are to
be found in India at the present moment ?

The problem ig difficult of solution, and I can only
offeg a few suggestions for its elucidation.

In the first place, I think it may be confidently
asserted that the disappearance of Buddhism from India
was a very gradual process, and unattended by any
serious or violent religious revolution.

We have already alluded to the tolerant, liberal, and
eclectic spirit which has characterized Buddhism ever
since the period of its first promulgation at Benares.

Such toleration of the doctrines and ideas of co-exist-
ing systems had its advantages, especially in the early
stages of the Buddhistic movement. It certainly had
a prophylactic effect in warding off violent attacks, and
helped to promote the diffusion of Buddhism through-
out the numerous countries to which it ultimately
spread. In India itself, as we have already seen, Bud-
dhism was never aggressive or combative. Its motto

* Hionen Thsang deseribes the Sthavira form of the Mahd-yana as
existing as far south as Ceylon. He found many monks studying
both the Great and Little Vehicles in Central India. Beal’s Records,

ii. 247, 254, 257.
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everywhere was persuasion and conciliation. Composure,
tranquillity, and absence of acrimony were stamped on
all its features. The very foundation on which it was
reared—the very establishment of a celibate monastic
Order, by means of which true knowledge was to be
propagated—had in it something altogether agreeable
to the spirit and usages of Brahmanism.

We have seen, too, that the Buddha took care to
show his respect for Brahmanical traditions, even while
promulgating a philosophical theory and preaching doc-
trines opposed to all sacerdotalism, priestly privileges,
supernatural revelation, and Vedic ceremonial.

Tt does not, of course, follow that the great teacher,
to whom the majority of Asiatic races have for cen-
turies looked as their chosen example, had not the
courage of his opinions, and was not competent to fill
the role of a religious reformer.

The real fact was that he was too wise to enter upon
any open crusade against inveterate customs and ideas.
Tke peculiar calm of an Indian atmosphere, though
occasionally disturbed by political storms sweeping from
distant regions, hasrarely been stirred by violent religions
antagonisms. The various currents of Hindf religious
life have flowed peacefully side by side, and reformers
have generally done their work quietly. As for Gautama,
there can be little doubt that his whole career was
stamped with the impress of his early surroundings, and
that he imbibed his tolerant ideas from the Brahmanism
in which he had been trained.

It has been usual to blame the Brahmans for their
arrogant exclusiveness, but their arrogance has been

M 2
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rather shown in magnifying their own caste-privileges
and carrying them to an extravagant pitch, than in
preventing any discussion of their own dogmas, or in
resenting any dissent from them.

The very essence of Brahmanism was tolerance.
Every form of opinion was admissible under a system
which made every person and every object in existence
manifestations of the one Being, Brahmi.

The only delicate ground, on which it was dangerous
for any reformer to tread, was caste. The only unpar-
donable sin was infringement of caste-rules. Nor was
any one tempted to adopt the réle of a violent agitator,
when all were free to express any opinion they liked
without hindrance, provided they tock care to abstain
from any act of interference with caste-privileges.

It does not appear, in short, that the preachers of
either Buddhism, or Vaishnavism, or Saivism, or Saktism,
or of any form of these sectarian systems, ever incurred
the special animosity of the Brihmans or of each other,
or ever indulged in very violent denunciations of each
other’s religious doctrines.

In real truth, these systems of doctrine were all
evolved out of Brahmanism. They were, therefore, not
only tolerated by Brahmanism, but accepted as the in-
evitable outcome of its own pantheistic creed.

No doubt each received at first a strong stamp of in-
dividuality from its founder, marking it off from other
systems, but with the lapse of years the deeper shades
of difference grew fainter. Then it became a question
which should become merged in the other. In such
a competition between rival systems Buddhism had

g
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less chance of holding its own than either Vaishnavism
or Saivism ; for its root-ideas—as we have seen—were
not rooted in the eternal instincts of human nature.

Buddhism, in fact, could never have maintained 1tself
in India till the twelfth or thirteenth century of our
era, had it not gradually, and to a great extent through
interaction with Vaishnavism and Saivism, dropped its
unnatural pessimistic theory of life and its unpopular
atheistic character, and accommodated itsell to those
systems,

But Buddhism in parting with its ultra-pessimism and
its atheistic and agnostic ideas, lost its chief elements of
individuality and its chief independent stand-point.

Vaishpavism, on the other hand, was quite alive to
its own interests, and had an eye to the spread of its
own doctrines. It took care to adopt all the popular
features of Buddhism, It vied with Buddhism in incul-
cating universal love, toleration, liberality, benevolence,
and abstinence from injury. It preached equality,
fraternity, and even in some cases the abolition of
caste distinctions. It taught a succession of incar-
nations or rather descents (Avatara?) of divine beings
upon earth (as Buddhism taught a succession of
Buddhas), and it even adopted the Buddha himself
as one of the inearnations of Vishnu.

This, indeed, is the best explanation of what has
happened at Puri in Orissa, where a temple once

! As T have shown in ‘Brihmanism and Hindiiism, the term
incarnation is not strictly expressive of the Hindi idea of Avatira,
which means ‘a descent’ of a god (or a portion of his essence)
in various forms upon earth.
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dedicated to Gautama Buddha, and supposed to contain
a relic of his burnt body, was afterwards dedicated to
the Jagannath form of Krishna and supposed to en-
shrine one of his bones, and where low-caste and high-
caste both eat together the food cooked in the house of
that popular god.

The same may be said of the interaction which took
place between Buddhism and Saivism ; for Saivism, of
course, was quite as bent on the propagation of its own
creed as other systems were. It vied with Buddhism
in encouraging abstract meditation, and although it
had less sympathy than Vaishnavism had with that
system, it approached in some respects so closely to its
rival, that when Buddhism disappeared from India,
images of Gautama were converted into representations
of Siva seated in profound contemplation,

Ultimately, the interaction between the three systems
proceeded to such a point that each was influenced and
mwodified by the other; each learnt something, or
adopted some practice from the other.

It was thus, too, that Saktism, ie. the worship of
energy or foree (Sakti),identified with Siva’s consort, was
imported into Buddhism ; its doctrine of the self-evolu-
tion of all things from Prakriti having much that har-
monized with the Buddhist theory of the origin of the
Universe. Thus, too, even Tantrism in its worst forms
became intermixed with Buddhistic practice.

Enough, then, has been said to justify the assertion
that Buddhism was not forcibly expelled from India

by the Brahmans. It simply in the end—possibly as

late as the thirteenth century of our era—became

i
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blended with the systems which surrounded it, though
the process of blending was gradual.

It would certainly be easy to prove from the records
of the three Chinese travellers, that Buddhism and
Brahmanism existed together in Northern and Central
India as quite distinet systems till at least the seventh
century of our era, if not always quite amicably, yet
without any violent internecine conflict. Pitter con-
troversies between the two rival creeds are without
doubt clearly alluded to, and Fa-hien in one passage
states that ‘ the Brahmans with their contrary doctrine
became full of hatred and envy in their hearts” Yet,
on the other hand, we find that at a Council held by
the great Buddhist king Siladitya (Harsha-vardhana),
whose meritorious acts are fully deseribed by Hiouen
Thsang (ch. v), and who had his capital at Kanouj, in
the year 634 of our era? controversial points relating
to both Buddhism and Brahmanism were discussed in
a tolerant spirit, though .it is said that in discussing
questions between the Northern and Southern Buddhists,
the “ Little Vehicle' was condemned.

Again, the Buddhist drama called Naginanda, ‘joy of
the snake world?’ throws great light on the amicable

! Professor Legge’s translation, p. 56.

® There are four great Buddhist kings of Tndia who may be ealled
historical, the dates of whose reigns may be fixed with fair certainty :—
r. Candra-gupta, who was at any rate a sympathiser with Buddhism,
B.C. 315-291. 2. Asoka, a decided Buddhist, B.0. 259-222. 3.
Kanishka (see p. 69). 4. Siladitya, above. Some consider Kanishka
to have founded the Saka era, dating from 4. D. 48.

$ Translated in 1872 by Mr. Palmer Boyd, and published with an
i.ﬂtercsﬂng introduction by Professor Cowell.
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relations existing between the various sectarians and
religionists in the days of king Siladitya. It is the
only Sanskrit play in which the Nandi or opening
prayer invokes the power of Buddha, thus :—

““ On whom dost thou meditate, putting on a pretence
of religious abstraction, yet opening thine eyes? See,
saviour that thou art, thou dost not pity us sick
with the shafts of Love. Falsely art thou compassion-
ate. Who is more cruel than thou ?” May Buddha, the
conqueror, who was thus jealously addressed by the

Apsarasas (daughters) of Mara (p. 34), protect you!’

~ Professor E. B. Cowell has shown in his valuable
Preface that both this play and the sister Hindii play
called Ratnavali were probably put forth or at least
patronised by Harsha-vardhana (Siladitya), and that
both were probably acted at the same period, the king
being as much a Hindi as a Buddhist. Hiouen Thsang
praises Harsha-vardhana for his support of Buddhism,
but in his description of the two Convocations held by
that king, states that both Buddhists and Brahmans
were equally honoured by him, and intimates that half
his subjects held one doctrine and half the other, In the
second Convocation which took place at Prayaga (now
Allahabad) eighteen kings were present and 500,000
monks and laymen. On the first day the statue of
Buddha was installed ; on the second day that of the
Sun, and on the third that of Siva. Alms were dis-
tributed to Brahmans and Buddhists alike, and even
to the Nirgranthas or Jaina naked heretics.

Again the well-known play called Malati-Madhava
(by Bhava-bhiiti, who lived at Kanauj in the beginning
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of the eighth century) has an opening prayer addressed
to Siva, and yet a female Buddhist ascetic and. her
attendant constitute two of the principal dramatis per-
son®, proving that an intermixture of the two creeds
prevailed everywhere,

It was also during the reign of Siladitya that the im-
mense monastery at Nalanda near Raja-griha formed a
seat of learning, which might suggest a comparison with
the learned monkish communities and even with the
universities of medizeval Europe®. In that monastery
might be seen several thousand novices and monks of
the eighteen Buddhist schools—all of them supported
by royal grants, and thus enabled both to perform their
religious duties, and to prosecute the study of philo-
sophy, law, and science in literary ease. It is probable
that if disputes and disagreements upon burning
questions occurred, they rarely led to serious conflicts,
and were not general throughout India, but confined
to particular localities; and I think it may be safely
affirmed that if Buddhism was ever anywhere per-
secuted, it never anywhere persecuted in return.

I myself was much struck in a visit T paid to Ellora
in the Nizam's territory by the evidence 1 there saw
of the friendly tolerance which must have prevailed
between Brahmans, Buddhists, and Jains. Biah-
manical, Buddhist, and Jaina caves are there seen side
by side, and their inmates no doubt lived on terms
of fairly friendly tolerance, much as the members

1 See Beal’s Records, 1. 167—172 ; a long account of this monastery
visited by Hiouen Thsang is there given.
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of the Anglican, Roman Catholic, and Wesleyan com-
munions live in Europe at the present day.

Even at Benares, the stronghold of Brahmanism, I
witnessed similar proofs of amicable mutual intercourse,
and at Nasik—the Benares of Western India—the
proximity of the Buddhist caves and ruined monasteries
which I visited, made it abundantly clear that Brah-
mans and Buddhists agreed to differ and to avoid
serious quarrels,

It must nevertheless be admitted, that in the extreme
South of India, and perhaps eventually at Benares and
a few other strongholds of Brahmanism, the difference
between the systems became so accentuated as to lead
to grievous conflicts. Whether blood was shed it is
impossible to prove; but it is alleged, with some degree
of probability, that violent crusades against Buddhism
were instituted by Kumirila and Sankara—two well-
known Southern Brihmans noted for their bigotry—
in the seventh and eighth centuries of our era. It does
not appear, however, that they were very successful
either in the conversion or extermination of Buddhists.

It may, I think, be confidently affirmed that what
ultimately happened in most parts of India was, that
Vaishnavas and Saivas crept up softly to their rival
and drew the vitality out of its body by close and
friendly embraces, and that instead of the Buddhists
being expelled from India, Buddhism gradually and
quietly lost itself in Vaishnavism and Saivism. In
fact, by the beginning of the thirteenth century very
little Buddhism remained on Indian soil. In a philo-
sophical drama, called < the Rise of the Moon of Know-
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ledge’ (Prabodha-éandrodaya), written probably about
the twelfth century, the approaching triumph of Brah-
manism over Buddhism is clearly indicated; for the
Buddhist and other heretical seets are represented as
belonging to the losing side.

Yet, after all, it is scarcely correct to say that Bud-
dhism ever wholly died away in India. Its name indeed
perished there, but its spirit survived, and its sacred
places remain to this day. Its ruined temples, monas-
teries, monuments, and idols are scattered everywhere,
while some of these have been perpetuated and
adopted by those later phases of Hinduism which its
own toleration helped to bring into existence.

At all events it may be safely affirmed that the pass-
ing away of the Buddhistic system in India was on the
whole like the peaceful passing away of a moribund
man surrounded by his relatives, and was at least un-
attended with any agonizing pangs?,

! No doubt there are places in the South of India where there is
evidence of some violent persecution. I may instance among the
places I visited Tanjore and Madura. When I concluded the reading
of a paper on this subject at the meeting of the Royal Asiatic Society
on February 15, 1886, the then President, Colonel Yule, justly
remarked that the members of two religious communions who hold
very similar doctrines, often on that account hate and oppose each
other all the more; but my point was that the ultra-tolerance
which was of the very essence of hoth Brihmanism and Buddhism
must have prevented actual persecution, except under special cir-
cumstances. Brahmanism was much more likely to have adopted
Buddhism as part of its system, than to have persecuted and expelled
it. In point of fact, the Brahmans, as is well known, are ready to
regard any great teacher as one of Vishnu’s incarnations, and in this
way are even willing to pay homage to the Head of Christianity.



LECTURE VIII.

Ruse of Theistic and Polytheistic Buddhism.

In the preceding Lecture we have endeavoured to
show generally how Buddhism was evolved out of
Brahmanism, how it flourished side by side with Brah-
manism, and how after a chequered career and protracted
senility in the land of its birth—lasting for at least
fifteen centuries'—it ultimately merged its individu-
ality in Vaishnavism and Saivism, or, in other words,
disappeared and became lost in a composite system
called Hindtism.

We have now to trace more closely the gradual
sliding of a simple agnostic and atheistic creed, into
a variety of theistic and polytheistic conceptions.

We have already seen how the expansion of the Hina-
yana into the Maha-yana became an inevitable result of
the Bud_dha’s own teaching—in other words, how a re-
bound from atheism to theism was as unavoidable as the
return swing of 2 heavy pendulum. We need only repeat
here that it could not have been otherwise, when a
teacher, who never claimed to be more than a man,
attempted to indoctrinate his human followers with

* Buddhism began to lose ground in India about the fourth or fifth
century after Christ, but it maintained a chequered carcer for several
succeeding centuries even after Hiouen Thsang’s time. See p- 161,
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principles opposed to the inextingunishable instincts and
eternal intuitions of humanity.

In fact the teachers of the Maha-yana school were not
slow to perceive that, if Buddhism was to gain any hold
over the masses, it was essential that it should adapt
itself to their human needs. It became imperatively
necessary, as a simple preservative measure, to convert
a cold philosophical creed, based on an ultra-pessim-
istic theory of existence, into some sort of belief in
the value of human life as worth living. And if life
was not to be an invariable current of misery it followed
that there must also be some sort of faith in a super-
intending God controlling that life, and interesting
Himself in Man’s welfare.

Unfortunately, having once advanced beyond definite
limits, the more progressive teachers found it impossible
to draw the line at any given point.

No doubt the theistic movement began by simple
saint-worship—that is, by veneration for the extinct
Buddha as for a perfect saint. This was accompanied
by homage offered to his relies and to various memorials

‘of *his person.

Then mere veneration and homage led to actual
worship, and the Buddha, who from first to last made
his own perfect humanity an essential principle of his
teaching, became elevated to a pinnacle far above
humanity and converted into a veritable god.

Next, it is easy to see that a further development of
the theistic movement became inevitable,

For indeed it was only natural that in process of time
some of the more eminent of the Buddha's followers
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should become almost equally revered with himself Tt
was not, however, till some time after their death that
they received any homage resembling that accorded to
their Master.

It was then that, instead of being thought of asg
extinet, according to the orthodox Buddhist doctrine,
they were continually elevated in the imagination of
their admirers to heavenly regions of beatitude.

Of course this constant increase of saint-worship
tended to land men by degrees in a mass of theistic and
polytheistic conceptions,

And polytheism could not prevail in Eastern coun-
tries without its usnal reverse side— polydemonism; and
polydemonism could not prevail without its wusual
adjunets of mysticism and magic. And all of these
again entailed idolatry, relic-worship, fetish—worship, and
various other gross superstitions.

Such was the natural termination of the process of
degeneration. Let us now trace it more in detail.

And in the first place it must not be forgotten that
Gautama himself seems to have foreseen this result.

He seems to have been quite aware of the ineradic-
able tendeney inherent in the nature of human beings,
impelling them to elevate their saints and heroes to
the position of gods. He therefore took pains to make
his beloved disciple and cousin Anands, understand
that the truth embodied in the Dharma or Law which
he had taught, was all that ought to take his place
and represent him when he was gone,

Accordingly we learn from ancient inscriptions that
for many years afterwards the only allowable object of
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veneration among primitive Buddhists was the Law—
that is, the precepts, rules, and ordinances propounded
by Gautama himself—many of which may have been
committed to writing in early times, though oral trans-
mission was at first the usual rule, as it was among
Brahmans.

In time, however, the interconnexion between Brih-
manism and Buddhism, and the tendency to group
sacred objects in triads?, which showed itself very early
in Hinda religious thought and mythology, seems to
have led to the idea of a corresponding triple arrange-
ment of venerated objects among Buddhists. Hence
three precious things—sometimes called the three jewels
(tri-raina), or the © three Holies*’—came first to be held
in honour and then actually worshipped ; a kind of
personality being accorded to all three, very similar to
that supposed to belong to the three chief gods of the
Hinda Pantheon, _

This triad of personalities consisted of (1) the
.Buddha. himself, that is to say, Gautama Buddha, or
the Buddha of the present age of the world; (2) his
Dharma or Law, that is, the word and doctrine of the
Buddha personified, or so to speak incarnated and
manifested in a visible form after his Pari-nirvina; and
(3) his Sangha or Order of monks, also in a manner

* First, the Vedic triad of gods, Agni, ¢ Fire,” Indra, ¢ wielder mf the
thunderbolt,” and Sarya, ‘the Sun, followed by the Tri-mf{rtl or
Brahma, Siva, and Vishnu. Then the three Gunas or constibu?nts
of the material Universe, Sattva, Rajas, and Tamas, and lastly the triple
name of Brahmi, Saé-éid-ananda. .

2 Sarat Chandra Dag, in his interesting Tibetan journal, describes
them as the “three Holies,
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personified—that is, embodied in a kind of ideal im-
personation or collective unity of his true disciples.

This last word, Sangha, which means in Sanskrit
“a collection’ or ‘ assemblage,’ is sometimes, as we have
already seen (p. 83), very unsuitably rendered by the
expression ‘ Buddhist Church.” It simply denotes ‘the
collective body of Buddhist monks ;’ that is to say, the
entire monastic fraternity, comprising in its widest sense
the whole assemblage of monks, Arhats, Pratyeka-Bud-
dhas, Bodhi-sattvas, perfected Buddhas and not yet
perfected saints of all classes, whether on the earth or in
any other division of the Universe ; but not including
—be it carefully borne in mind—the still vaster com-
munity of living persons constituting the whole body
of the Buddhist aity.

These three, then,—the Buddha, his Law, and his
Order of Monks,—passed into the first three divine
personifications of early theistic Buddhism, commonly
known as the first Buddhist Triad.

Hence we find that the Khuddaka-patha or lesser
readings®’ of the fifteen divisions of the Khuddaka-
nikiya (p. 63) begins thus :—

‘I put my trust in the Buddha, in the Law, in the
Order’ (repeated three times).

‘Ye beings (Bhutani) here assembled of earth and
air, let us bow, let us bow before the Buddha, reverad
by gods and men. May there be prosperity !

*Ye beings of earth and air, let us bow before the
Law.

* Edited by Childers. See Journal R. A. 8., N.8.iv. 318, and Kern's
Buddhismus, ii. 156.
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“Ye beings of earth and air, let us bow before the
Order of Monks.'

When Fi-hien was on his return home and in great
peril at sea, he committed bis life to the protection of
the Sangha, saying :—* I have travelled far in search of
the Law, let me, by your dread and supernatural power,
return from my wanderings and reach my resting-place.”

And again, on ending his travels, he gratefully ac-
knowledged that he had been guarded in his perils by
the dread power of the ‘three honoured ones’ or
“three precious ones’ or ‘three Holies’—thus acknow-
ledging the personality of the Law as well as of the
Buddha himself and of the Sangha or collective body
of Monks .

But 1t must be borne in mind that this did not
necessarily imply any worship of images. It is certain
that for a long time even Buddha himself was not re-
presented visibly. This is proved by the sculptures
on the Bharhut Stiipa. FEven in the present day the
simple expression of trust in the three revered ones
constitutes the only formula of worship current in
Ceylon. It is true that images of the Buddha are
now common in that country, and while travelling there
T saw numbers of persons offering homage and flowers
to these images. But no prayer was addressed to
them, and I noticed no visible representations of the
personified Law or Sangha 2

! Legge's I'a-hien, pp. 112-116.

* Capt. Temple states that the Saigha is personified in Sikkim
under the form of a man holding a lotus in his left hand, the right
hand being on the right knee. :

N



1?8 RISE OF THEISTIC AND POLYTHEISTIC BUDDHISM,

Nor, when I was at the Buddhist monastery near
Darjiling, did I see any image of the Law side by side
with that of Gautama, though every book examined by
me in the temple-library began with the words :—Namo
Buddhaya, ‘reverence to the Buddha;’ namo Dharméya,
‘reverence to the Law;’ namo Sanghaya, ‘reverence to
the Order.” The only visible symbol of the three so-
called ‘Holies’ was a long staff with three prongs,
like the Indian Tri-gala.

It seems clear, therefore, that while, in procesg of
time, images of Gautama Buddha were multiplied every-
where—and, as we shall see, in various attitudes and
shapes—images of the personified Law and Sangha
were never common, and indeed rarely found, except
among Northern Buddhists. Those images of the Law
which I have examined are in the form of a man
with four arms and hands, two of which are folded in
worship, while one holds a book (or sometimes a lotus)
and the other a rogary?.

Sometimes, however, the representation of a book
alone is held to be a sufficient symbol of the Law.

The Sangha, on the other hand, is generally sym-
bolized by the image of a man with two arms and
hands, one of which, as in the images of Buddha, rests
on the knees and the other holds a lotus.

And it may be observed here that of the three
images of the Buddha, the Law, and the Order, some-

* According to Capt. Temple, Dharma, ¢ the law, is personified in
Hikkim as a white woman with four arms, two raised in prayer, the
third holding a garland (or rosary), the fourth a lotus.

S -, -
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times one occupies the central position and sometimes
the other. This circumstance has led scholars to speak
of what it is the fashion to term a Buddhist trinity ;
but in real fact neither Buddhism nor Brihmanism has
any trinity in the true meaning of the term, for al-
though Buddhists claim a kind of tri-unity for their
triad, and say that the first contains the second, and
that the third proceeds from the first two and contains
them, yet the first is clearly never regarded as either
the Father or Creator of the world, in the Christian sense,

It appears, in fact, that the earliest Buddhist worship
was exactly what might have been expected to follow
on the death of a religious Reformer and author of
a new system. It was merely the natural expression
of deep reverence for the founder of Buddhism, his
doctrine, and the collective body of his disciples.

So simple a form of worship, however, did not long
satisly the devotional aspirations of the Buddha's
followers, even in the sacred land of pure Buddhism.

The mere offering of homage, either to a system of
Law, or to a community of living monks or to departed
human saints—even though their memory was kept
alive by visible representations, and stimulated by
meditation and repetition of prayer-formularies—had
n it nothing calculated to support or comfort men in
seasons of sickness, bereavement, or calamity. This
kind of simple Buddhism might have satisfied the
needs of men in times of peace and prosperity. Under
other conditions it broke down. Tt could offer no
shelter and give no help amid the storms and tempests:
of life, Hence the development of the later phases of

N 9



180 RISE OF THEISTIC AND POLYTHEISTIC BUDDHISM,

the Maha-yana system, the chief feature of which was
a marked change in the meaning attached to the term
¢ Bodhi-sattva.

This change will be better understood if we go back
to what has already been mentioned (at p. 98). We
have before explained that, accordin g to the original
theory of Buddhism, a Bodhi-sattva is one who has
knowledge (derived from self-enlightening intellect) for
his essence; that is, he is a being who through all his
bodily existences is destined in some final existence to
become a Buddha, or self-enlightened man. Until his
final birth, however, a Bodhi-sattva is a being in whom
true knowledge is rather latent and undeveloped than
perfected. Gautama had been a Bodhi-sattva of this
character (see p. 134), the merit of whose actions
(Karma) in each of his countless previous existences
(see p. 109) had been transmitted to succeeding cor-
poreal forms, till in the state immediately preceding

his last birth on earth he existed as a Bodhisattva -

m the Tushita heaven (see p. 120). There he con-
tinuved until the time came for him to be born on earth
as the Buddha of the present age, when he entered
the right side of his mother in the form of a white
elephant (p. 23) .

! One legend says:— Thus, O monks, Buddha was born, and the
right side of his mother was not pierced, was not wounded. It re-
mained as before.” Foucaux, p. 97. Hiouen Thsang relates that there
is a Vihara at Kapila-vastu indicating the spot ‘where the Bodhi-
sattva descended spiritually into the womb of his mother] and that
there is a representation of this scene drawn in the Vihara. I have
myself seen many representations of it in Buddhist sculptures.
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And it may be repeated here that the white elephant,
as something rare and beautiful of its kind, was simply
symbolical of the perfect Arhatship which he was
destined to achieve in the ensuing birth.

Born, then, at last as the child Gautama, son of
Suddhodana, and purified by a long observance of the six
transcendent virtues (p. 128}, he ultimately attained to
perfect knowledge and Arhatship under the Bodhi-tree,
and in so attaining passed from the condition of a Bodhi-
sattva to that of the highest of all Arhats—a supreme
Buddha. Then, after about forty-five years of dili-
gent discharge of his self-imposed task as a teacher of
the right way of salvation, he ultimately passed away
in Pari-nirvana, or absolute non-existence.

It is important, however, to remember, that at the
moment of his attaining Buddhahood he had trans-
ferred the Bodhi-sattvaship to Maitreya, ‘the loving
and compassionate one,” who became the Buddha-elect,
dwelling and presiding as his predecessor had done in
the heaven of contented beings (Tushita; see p. 120).
There he watches over and promotes the interests of
the Buddhist faith, while awaiting the time when he
is to appear on earth as Maitreya, or the fifth Buddha
of the present age. His advent will not take place till
the lapse of five thousand years after the Nirvana of
(Gautama, when the world will have become so corrupt
that the Buddhist Law will be no more obeyed, nor
even remembered.

No wonder then that this Maitreya—whose very
name implies love and tenderness towards ma,nkin(i,
and who was destined to become, like Gautama, a



182 RISE OF THEISTIC AND POLYTHEISTIC BUDDHISM,

Saviour of the world by teaching its inhabitants how to
save themselves—became a favourite object of personal
worship after Gautama Buddha’s death. Fven when
the worship of other Bodhi-sattvas was introduced,
Maitreya retained the distinetion of being the only
Bodhi-sattva worshipped by all Buddhist countries
whether in the South or in the North. Not thaiz
Gautama’s memory was neglected. He was, of course,
held to be superior to Maitreya, who was still a mere
Bodhi-sattva or Buddha-designate. But the fecline
towards Gautama Buddha, after his N irvana and deathD
became different, and the object of bringing ﬂower;
and offerings to his shrines was simply to honour the
memory of a departed, not an existing saint. It was
a mere mechanical act, franght with beneficial con-
sequences, but not supplying any real religious need.
On the other hand actual prayers were addressed to
Maitreya, as to a living merciful being, whose favour it
was all-important to secure, and whose heaven was
believed to be a region of perfect love and contentment
to which all his worshippers were admitted. ,

In Hiouen Thsang’s Travels a heavenly Rishi is
represented as saying :—‘ No words can deseribe the
personal beauty of Maitreya. He declares a law not
different from ours. His exquisite voice is soft and
pure. Those who hear it can never tire; those who
listen are never satiated 1.’

In fact, the aspirations of few pious Buddhists in
early times ever led them to soar higher than the

* Beal’s Records, i. 228.
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happiness of living with Maitreya and listening to his
voice in his own Tushita heaven.

It is true that afterwards when the worship of the
Dhyani-Buddha Amitabha came into vogue in Nor-
thern countries this Buddha's heaven, called Sukhavati,
fabled to be somewhere in the Western sky, seems to
have taken the place of the heaven of Maitreya. But
this belongs to a later phase of Buddhism, to be ex-
plained when we speak of the Dhyani-Buddhas (p. 203).

It was for Maitreya’s Tushita heaven that Hiouen
Thsang, and other devout men of his day, prayed on
their death-beds, and the one Chinese inscription found
at Buddha-Gaya is full of expressions indicative of the
same longing 1.

If then, we are able to enter into the feelings of
Buddhists everywhere in depending on the living,
loving, and energizing Maitreya, rather than on the
extinct Buddha who existed only in their memories, we
shall find 1t less difficult to understand how it came to
pass that the idea of, so to speak, canonizing every great
saint or popular head of a monastic community, and
elevating him at death to the position of a Bodhi-
sattva like Maitreya, living in permanent regions of
bliss, and able to help his votaries to the same position,
came into vogue.

It may make the course of development of Theistic
Buddhism clearer if we here revert to the early
constitution of the Buddhist monastic brotherhood, and
endeavour to show how the homage paid to eminent

1 Beal's Records, i. 134, note.
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and saint-like men led, first to the multiplication of
Bodhi-sattvas, and then to polytheism and every form
of polytheistic superstition.

A full explanation of the early monastic system is
given in the learned work of Koeppen, It is clear
that as long as Gautama was alive he was the sole
Head of the brotherhood of monks. After his death
the Headship (as in the Christian brotherhood affer the
death of Christ) was not assigned to any one lecader,
The Buddha himself forbade this. The term Sangha,
at that time merely denoted a republican fraternity of
monks, bound by no irrevocable vows and subject to no
hierarchical Superior, but all intent on following the
example, and propagating the doctrines of their departed
leader, Soon, however, the formation of separate centres
of union and teaching became inevitable, and the term
Sangha was then applied to each separate society, and
sometimes even to a separate Conclave of each society,
as well as to the whole body. It seems at least
certain that each monastic association had the right to
admit monks, to hear confession, ai}d to excommunicate,
Naturally, too, in course of time it became necessary
for each society to have some sort of governing body
and choose a kind of president, and this presiding
officer was originally the senior monk, and accordingly
had the simple title of Sthavira (Thera), < Elder. This

* This work, ¢ Die Religion des Buddha,’ by Carl Friederich Koeppen,
bas been long out of print, and has unfortunately never been translated
into English. The German is often difficult, but I have endeavoured
to give a correct idea of Koeppen’s statements in the instances in
which I have made use of them. It is now somewhat out of date.

By
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title appears to have been introduced immediately after
Gautama’s death.

It is believed that ever since the time of the great
Asoka, Sthaviras or Elders who became actual super-
intendents of monasteries, exercised administrative
powers, like those of Abbots; each over his own monastic
community. This was the first kind of Headship recog-
nized. It was simply a superiority of age.

As to any still higher form of authority correspond-
ing to that of Pope, Archbishop, or Bishop, and extend-
ing over several monasteries, this did not belong to
early Buddhism or to its earliest developments. Lists
of uninterrupted series of pretended Buddhist Hier-
archs exist, but are mere fanciful fabrications. Never-
theless, it is certainly a historical fact that along with
the superiority of mere age, seniority, and experience,
there rapidly grew up pari passu a superiority of know-
ledge, learning, and sanctity, which were generally,
though not invariably, combined in the person of the
presiding Elder.

Any one, in fact; who was distinguished for the
practice of the highest degree of meditation, for com-
plete acquaintance with the Law, for special purity of
conduct, and perfect fulfilment of the precepts, was
naturally elevated above the class of ordinary Bhikshus.
Such a monk was from the earliest times dignified by
the title Arhat, ‘very reverend, i.e. more worthy of
honour than the generality. Arhat, in short, was from
the first a name for the higher grade of saintlike
Bhikshu, Such a man, too, before long, was raised to

“a still higher level in the estimation of his fellow-morks.
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He was believed to have delivered himself from all the
consequences of acts, whether bad or good—from all the
fetters (see p. 127) of life, and therefore from all re-birth,
He was even elevated to a still loftier pinnacle. He
was believed by his superstitious admirers to possess
unlimited dominion over nature, space, time, and matter;
to be all-seeing, all-powerful, and capable of working
every kind of miracle. Then, of course, at death he
passed away in Pari-nirvana and was, so to speak,
canonized. Be it noted, however, that such canoniza-
tion was never accorded to an Arhat till after his de-
parture from the world.

Probably the immediate disciples of Gautama Bud-
dha—that is, his so-called great pupils” (see p. 47),
were all considered perfect Arhats. And these perfect
Arhats were probably the only saints of the earliest
period of Buddhism. Yet there was one who surpassed
them all by an immeasurable interval, and that one was
Gautama Buddha himself, It was the distinguishing
mark of a supreme Buddha that he was infinitely
greater than all other Arhats, because he had not only
gained perfect knowledge himself, but had become the
Saviour of the whole world by imparting to men the
knowledge of how they were to save themselves,

It seems, therefore, only natural that the followers of
Buddha, and probably the Buddha himself, before his
decease, should have thought it desirable to establish
a more systematic gradation of saintship by filling up
the immense gap between ordinary Arhats and the
supreme Buddha. It was this that led to the idea

of Pratyeka-Buddhas, that is, self-dependent solitary-
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Buddhas? (see p. 134), as well as to the notion of a still
higher being called a Bodhi-sattva, who, as the Buddha-
designate and future successor of Gautama, occupied a
still more exalted intermediate position than a Pra tyeka-
Buddha.

Of course it became difficult to fix on any living
man, or any recently deccased saint worthy of the
highest stage of Bodhi, to which a being about to
become a perfect Buddha was supposed to attain.

The first to be so elevated (though apparently not by
Gautama himself) was, as frequently mentioned before,
the mythical individual Maitreya. He was, we repeat,
for a long time the only Bodhi-sattva recognized by
all Buddhists alike, whether adherents of the Hina-yina
or Maha-yana. But he was not a historical personage,
like Gautama or his immediate disciples. He was a
mere mythological personification of that spirit of love
—of that kindly and friendly disposition towards all
living beings by force of which Buddhism hoped one
day to conquer the world, and win it over to itself

And in conformity with his mythical character, and
probably to prevent the rivalry of pretenders among
future ambitious heads of monasteries, he was not to
appear for five thousand years, till the teaching of
Gautama had lost its power. ‘

Indeed, it was only to be expected that this rank
should at first have been accorded to one person alone

' It is obvious to remark that in the same way those who are
intellectually self-dependent and self-raised among ourselves generally
rise toa higher level of popular esteem than those tauglit by other
men,



188 RISE OF THEISTIC AND POLYTHEISTIC BUDDHISM,

—just as in worldly affairs there could be only one
Heir-apparent to the throne.

Such was the more simple doctrine of early Buddhism
in regard to the relative position of the members of the
Buddhist community.

How then did the teachers of the Maha-yana proceed
to amphfy this doctrine ?

They taught that there were two methods of salvation
or, 50 0 speak, two ways or two vehicles—the Great and
the Little (Mahd-yana and Hina-yana)—and indeed two
Bodhis or forms of true knowledge which these vehicles
had to convey!. The former was for ordinary persons,
the latter for beings of larger talents and higher spiritual
powers. The ‘Little Way’ was the simple doctrine,
which had many Arhats but only one Bodhi-sattva ;
the “ Great Way,’” on the other hand, was the wider and
broader, which had many Bodhi-sattvas as well as many
Arhats. He who satisfied the usual requirements of
Saintship received the rank of an Arhat in both systems.
But in the wider system every one who aimed at un-
usual sanctity on the one hand, and knowledge (Bodhi)
on the other, might walk on the Great road leading to
Bodhi-sattvaship, and receive the title Bodhi-sattva,

We have seen (p. 136) that the Hina-yana, or ‘Little
system,” taught that there were only twenty-four
Buddhas who had preceded Gautama. Three of these
(viz. Kraku-é¢handa, Kanaka-muni, and Kasyapa), with
Gautama as a fourth, had appeared in the present age,
and only one Bodhi-sattva (Maitreya) was to come,

* There was also a “ middle way,” see p. 159.
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But according to the ¢ Great System, it was a mis-
take to limit the acquisition of the highest Saintship
in this manner. It maintained that there would be
numberless supreme Buddhas (and, in addition to them,
self-taught, solitary Buddhas, called Pratyeka-Buddhas),
as well as numberless Bodhi-sattvas, even in the present
age of the world. In other words, it propounded the
doctrine that the practice of the six (or ten) transcendent
virtues (p. 128), and especially the acquisition of tran-
scendent wisdom (prajiia paramita), might qualify many
saints for the attainment of Bodhi-sattvaship and
Buddhaship. According to one theory, there were to
be at least a thousand Bodhisattvas, followed by a
thousand Buddhas, while, according to others, Buddhas
and Bodhi-sattvas were to be reckoned by myriads.

But this theory of numberless Bodhi-sattvas involved
an entirely new view of their nature and of the meaning
of the term.,

In fact, the Bodhi-sattvas of the more developed
Mahi-yina school were not Bodhi-sattvas at all, accord-
ing to the strict sense of the term. It is true they
resembled the genuine Bodhi-sattva in having gone
through a long series of existences leading them at last
to perfect saintship and to a heaven of their own, but
they were wunder no obligation to give up their
Bodhi-sattvaship, quit their celestial abodes, or descend
ultimately as human Buddhas upon earth.

Furthermore, they never appeared to aim at Pari-nir-
vana like their earthly counterparts. Their most obvious
ratson détre seems to have been to supply the need of
personal objects of worship, and though in Tibet they
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were believed to have their own secondary corporeal
emanations—sometimes called their ¢ incarnations. but
more properly deseribed as descents (avatira) of portions
of their essence in a constant succession of human saints,
—they never really left their own permanent stations in
the heavenly regions. Indeed, it is probable that the chief
cause of their popularity, as persqn:ﬂ objects of adora-
tion, was that they were able to help their worshippers
to attain to the same permanent and unchangeable
regions of bliss.

It was thus that the ‘Great Vehicle’ took up an
attitude which raised it not only above the simple effort
to suppress the passions and desires, but also above the
hopeless Nihilism of carly Buddhism ; for it soon became
the fashion for the most devoted and pious of Buddhist
monks to aspire to the title and actual blessedness of
Bodhi-sattvaship rather than to the doubtful blessed-
ness of utter personal annihilation involved in Bud-
dhahood. Af any rate the numerous Bodhi-sattvas
of the ‘Great Method’ appear to have remained quite
contented with their condition, so long as it involved
perpetual residence in the heavens, and quite willing to
put off all desire for Buddhahood and Pari-nirvana.

Without doubt, this more amplified system was the
result of a reaction of Brahmanism on Buddhism. It
was at first a mere plan for creating a close Hierarchy
like that of the Brahman caste—that is to say, a privi-
leged class of men possessed of higher knowledge and
sanctity and superior to the majority of Bhikshus of the
common stamp. Then it soon developed into a scheme
for satisfying the craving of the masses for divinities of
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some kind to whom they might appeal for help in time
of need.

In all probability the first to receive the title of
Bodhi-sattva, next to Maitreya, were the most cele-
brated Arhats before mentioned, who were immediate
disciples of Gautama, not however till death had sepa-
rated them from their human frames, when, ag a matter
of course, they received a kind of worship like that
accorded to all leaders of men, just as the earliest saints,
heroes, and teachers of Brahmanism did.

To specify all the Arhats who-were elevated to the
rank of Bodhi-sattva and became objects of veneration
in later times would be a difficult and unprofitable task.

We may also dismiss, as unworthy of note, statements
such as that in the Lalita-vistara, in which it is declared
that 32,000 Bodhi-sattvas joined the Buddha's assembly
in the Jetavana garden. But we may notice the quasi-
deification of a few historical personages mentioned by
the two Chinese travellers, whose account of the state
of Buddhism in India from the fourth to the seventh
centuries has been so often quoted.

First of all came the immediate followers and so-
called ‘great pupils’ (see p. 47) of Gautama, namely, his
two chief disciples, Sari-puttra and Moggallana (Maud-
galyayana = Modgala-puttra)’, both of whom are be-
lieved to have died before him. Then came the three
great leaders at the first Council : 1. Kasyapa (pp. 46,
55); 2. Gautama’s cousin and beloved pupil Ananda;
3- Upali (note, p. 56).

! See pp. 47, 104. Koeppen compares them to St. Peter and St. Paul.
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Next to these perhaps the most celebrated teacher
elevated to Bodhi-sattvaship was Nagarjuna '—noticed
before as the alleged founder of the Maha-yana system
and its introducer into Tibet. According to one account
he was the son of a Brahman of Vidarbha, and taught
Buddhism in the south of India. He had a celebrated
disciple named Deva (or Arya-deva)? Nagarjuna was
at any rate a great teacher and developer of the Maha-
yana. A legend relates that he was skilled in magic,
and was able thereby to prolong his own and a Southern
Indian king's life indefinitely. This caused great grief
to the mother of the Heir-apparent, who instigated her
son to ask Nagarjuna for his own head. Nagarjuna
complied with the request, and cut his own head off with
a blade of Kusa grass, nothing else having the power to
injure him. He is said by Hiouen Thsang to have lived
in Southern Kogala about 400 years after the death of
Gautama, and is worshipped under different epithets in
Tibet, China, Mongolia, and even Ceylon. Probably he
lived in the first or second century—DBeal places him
between A.D. 166 and 200. Wassiljew considers him a
wholly mythical personage. The additions he made to
Buddhist doctrines were undoubtedly great. When
he died Stupas were erected to his memory, and in some
places he was even worshipped as Buddha.

! The Rev. 8. Beal (Ind. Antiquary for Dec., 1886) shows that
Nagarjuna and Nigasena are two different persons. Sir A. Cunning-
ham is of the same opinign. It may be noted that Padma-sambhava
is credited with introducing the more corrupt form of Buddhism along
with magic into Tibet at a later date, probably in the eighth century.

2 For the account of Nagarjuna's disciple Deva, mentioned by
Hiouen Thsang, see Beal's Records, 1. 97.
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Among other deified, or partially deified Bodhi-
sattvas, whose images and Stlpas (p. 161) the Chinese
pilgrims found seattered in various parts of India, may
be mentioned, those of the mythical Buddhas who
preceded Gautama, especially Kasyaps:., Then we have
Rahula (son of Gautama), the patron of all novices, and
founder of the realistic school called Vaibhashika 2
Dharma-pala, Vasu-mitra (or Vasu-bandhu), Asva-
ghosha, Gunamati, Sthiramati, and others. In this
practice of deifying their saints, Buddhists merely
followed the example of the adherents of Hinduism.
And we may add that this tendenoy is constantly re-
peating itself in the religious history of all nations,

There is even a tendency to press the saints of other
countries into the service, This is remarkably exem plified
in the history of Barlaam and J osaphat, current in Europe
in the Middle Ages. The zealous Roman Catholics of
those days thought that they could not exclude so noble
a monk as Buddha from the catalogue of their own
saints, and so they registered him in their list as St.
Josaphat (Josaphat being a corruption of Bodhisat).
Colonel Yule, in his Marco Polo, states that a church in
Palermo is dedicated to this saint, |

And here mention may be made of g modern deified
Hinda teacher or sage, named Gorakh-nath, who is said
to have gone from India into Nepal, and is worshipped

* Of course not to be confounded with Gaytama’s disciple of the
same name, who is generally called Mahi-Kasyapa. :

? According to Eitel he is still revered asu the patrou-saint of all
novices, and is to be re-born as the eldest son of every future Buddha j
see Legge’s Fa-hien, p. 46.

(6]
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there as well as at Gorakh-pur and throughout the
Panjab. Very little is known about him, and he
belongs more to Hindfism than to Buddhism. Some
say that he was a cotemporary of Kabir (1488-1512),
and, according to a Janamsikhi, he once had an inter-
view with Nanak, the founder of the Sikh sect. Such
legendary accounts as are current are wrapped in much
mystery. One legend describes him as born from a lotus.

Others deseribe him as the third or fourth in a series
of Saiva teachers, and the founder of the Kanphata
sect of Yogis. The remarkable thing about him is that
he succeeded in achieving an extraordinary degree of
popularity among Northern Hindus and among some
adherents of Buddhism in Nepal. His tomb is in the
Panjab, and he is to this day adored as a kind of god
by immense numbers of the inhabitants of North
Western India under the hills.

But the canonization of such historical teachers in
India and their elevation to semi-divine rank did not
satisfy the craving of the uneducated masses, either
among Buddhists or Hindis, for personal deities, pos-
sessed of powers over human affairs far greater than
any departed human beings, however eminent. In
Buddhism the supposed existence of the more god-like
Bodhi-sattva Maitreya—venerated by both the Maha-
yana and the Hina-yana schools—was not sufficient to
satisfy this eraving.

Hence the ¢ Great Vehicle’ soon began to teach the
existence of numerous mythological Bodhi-sattvas,
other than Maitreya, to whom no historical character
belonged, but whose functions were more divine.

LECTURE IX.
Theistic and Polytheistic Buddhism.

Ix the preceding Lecture I have endeavoured to
sketch the rise of theistic and polytheistic Buddhism.

We have now to turn our attention to its develop-
ment, especially in regard to the worship of mythical
Bodhi-sattvas, and of the Hindi gods and other mytho-
logical beings.

Some of the Bodhi-sattvas of the Maha-yana or Great
System were merely quasi-deifications of eminent saints
and teachers. Others were impersonations of certain
qualities or forces; and just as in early Buddhism
we have the simple triad of the Buddha, his Law,
and his Order, so in Northern Buddhism the worship
of mythical Bodhi-sattvas—other than Maitreya—was
originally confined to a triad, namely (1) Mafiju-$ri,
“he of beautiful glory;’ (2) Avalokitesvara, ¢the look-
ing-down lord, often called Padma-pani, ‘the lotus-
handed ;° (3) Vajra-pani or Vajra-dhara, ‘the thun-
derbolt-handed.’ :

These three mythical Bodhi-sattvas were not known
to early Buddhists, nor to the Buddhists of Ceylon,
They are not even found in the oldest books of the
Northern School (such as the Lalita-vistara), though
they occur conspicuonsly in the Saddharma-pundarika.

All we can say with certainty is, that when Fa-hien
visited Mathurd on the Jumna 400 years after Christ,
their cult certainly existed there at that time.

o2
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We shall not be far wrong if we assert that it
was adopted in about the third century of our era.

As already indicated (see p. 175), the idea of the first
Buddhist triad—the Buddha, the Law, and the Monastic
Order—accepted by the adherents of both Vehicles—
was probably derived from the earliest Brahmanical
triad. (See also Brahmanism and Hindaism, pp. o,
44, 74-)

In the same way the second Buddhist triad intro-
duced by the advanced teachers of the * Great Vehicle,
viz. Maiiju-8ri, Avalokitesvara (=Padma-pani), and
Vajra-pani, corresponded to the later Hindu triad
(tri-marti) of deities, Brahma, Vishnu, and Siva.

I have explained in °Brahmanism and Hindtism’
(pp- 54, 73) how the gods Vishnu and Siva gradually
usurped the position of the god Brahma, whom they
dispossessed of his .co-equality with themselves, and
how the whole mythology of the Hindus, which was
originally complicated by a large admixture of pre-
I%.rya.n and Vedic elements, ultimately became more
simplified by arranging itself under the two heads of
Vaishnavism and Saivism, all other mythological person-
ages being regarded as forms of either Vishnu or Siva.

In contradistinetion to this, we find that each member
of the two Buddhist triads holds its own, and we are
led on to a system which bewilders us by ever in-
creasing complications—a system which preserves the

individuality of its own triads and deified saints, and’

yet recognizes almost all the gods, demigods, demons,
and supernatural beings of Hindism.

I propose now to offer some account of the develop~
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ment of the Buddhist Pantheon, beginning with the
mythical conceptions peculiar to Buddhism, and passing
on to those held in common with Hindism,

And first as to the second Buddhist triad above-
named, it may be noted, as a proof of the very gradual

~ growth of Buddhistic mythology, that in the earlier

developments of Buddhism the three Bodhi-sattvas
constituting that triad have very restricted functions.

When I visited the Buddhist caves at Ellora, I
noticed that in the ancient sculptures there, Padma-
pani and Vajra-pini (but not Mafiju-sri) are repre-
sented as attendants of the human Buddha.

Of course it is easy to understand that the duty of
guarding the Buddha ultimately expanded into that of
watching over and protecting the whole Buddhist world,
though it is difficult to determine which of the three
mythical Bodhi-sattvas became first celebrated for the
effective discharge of this duty, or to which of the three
chronological precedence ought to be assigned.

Without taking the order already given, we may
begin with Padma-pani as the most popular, and may
note that he has a name, Avalokitesvara, composed of
the two Sanskrit words avalokita, ‘looking down?/’
and Isvara, ‘lord’ the latter being the Brahmanical
name for the Supreme God—a name wholly unrecog-
nized by early Buddhism, but assigned by the Hindas
to the three personal gods, Brahma, Vishnu, and Siva,
especially to the latter.

! The use of the passive participle in an active sense is not un-
common in Sanskrit, but is generally confined to verbs involving some
idea of motion.
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In the duty of watching over and protecting the
whole Buddbist world, Avalokitesvara (= Padma-pani),
that is, *the lord who locks down with pity on all men,
certainly takes the lead, and his name was in keeping
with the reputation for answering prayer which he
soon achieved.

In the LAmism of Tibet, he is, as we shall see here-
after, a kipd of divine Pope, existing eternally in the
heavens as Vicar of one of the Buddhas of the present
age, but delegating his functions to a succession of

earthly Popes in whom he is perpetually incarnated

and re-incarnated, while at the same time preserving
his own persouality in his own heaven.

Indeed, the popularity of his worship is one of the
chief characteristics of the Maha-yana system, and is
not confined to Tibet, though he is believed to be the
special patron of that country. It is he who during
the continuance of the present age of the world presides
over the whole cycle of soul-migration. In a word, the
temporal welfare of all living beings, and of all who
have to wander through the worlds of the gods, men,
demons, ghosts, animals, and livers in hell, is especially
assigned to him.

People, therefore, pray to him more frequently than
to any other Bodhi-sattva, and not only for release
from the misery of future re-births, but in all cases of
present bodily danger and domestic affliction. Hence
he has numerous other names or epithets, such as < God
of mercy;’ “Ocean of pity” (Karunarnava), < Deliverer
from fear’ (Abhayam-da), ¢ Lord of the world’ (Lokes-
vara), ¢ World-protector’ (Loka-pala), ‘ Protector of the
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Aryas’ (Arya-pila) ; and the Chinese traveller Fa-hien
says of himself, that he prayed in his heart for the aid
of Avalokitesvara when in great peril during a storm
at sea,

That his worship was very prevalent among Buddhists
of the Maha-yana School all over India, as well as in
Tibet, from the fourth to the seventh century, is attested
also by Hiouen Thsang. Both travellers tell us that
they frequently met with his images, which were often
placed on the tops of mountains. Possibly this fact
may account for the name he acquired of the ‘Looking-
down lord.” Or, on the other hand, it is possible that
his name may have led to the selection of high situations
for his temples and images.

And it may be observed here that although Avalo-
kitesvara bears a close resemblance in character to
Vishnu, yet his images often conform to the Brahma
type, and sometimes to that of Siva!. He has generally
several faces—sometimes even eleven or twelve—and
usually four or eight arms. These faces are placed one
above the other in the form of a pyramid, in three
tiers, and probably indicate that he looks down on all
three worlds, namely, the worlds of desire, of true form,
and of no form (pp. 213, 214), from all points of the
horizon.

Note, however, that two of his hands are generally
folded, as if adoring the Buddha, while his two other
hands hold such emblems as the lotus and wheel
(especially the lotus). This distinguishes the images

! See Beal's Records, 1. 114, note 107.
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of the mere Bodhi-sattva Avalokitesvara from those
of the god Vishnu, who, although he has four arms,
is never represented in an attitude of adoration.
Note, too, that the many-headed images of Avalo-
kitesvara probably belong to the later phase of the
Maha-yana, when he was regarded as an emanation or
spiritual son of the Dhyani-Buddha Amitabha, whose
head forms the eleventh above his own ten. There
are descriptions of earlier idols, which make it probable
that Avalokitesvara was originally represented in ordi-
nary human shape,

When his worship was introduced into China the
name he received was Kwan-she-yin or Kwan-yin (in
Japan Kwan-nonj—a name denoting (according to
Professor Legge) ‘one who looks down on the sounds
of the world, and listens to the voices of men.’

We know that each of the chief Hinda gods had his
female counterpart or Sakti, who is often more wor-
shipped than the male. Similarly the female counter-
part of the male Avalokitesvara is the form of the god
chiefly worshipped in China and Japanl. In those
countries he is only known in the feminine character of
‘goddess of mercy,” and in this form is represented with
two arms, but oftener with four or more, and even with
a thousand eyes.

The connexion of Avalokitesvara with Siva, as well
as with Vishnu, is proved by the fact that in some
characteristics Kwan-yin corresponds to the Durga

! Professor Legpe tells us that an intelligent Chinese once asked
him whether * the worship of Mary in Europe was not similar 2’

LD
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form of Siva's wife, and in others to the form called
Parvati, who, as dwelling on mountains, may be sup-
posed to look down with compassion on the world.
_ As to Vajra-pani (or Vajra-dhara), ‘ the thunderholt-
handed,’ this Bodhi-sattva corresponds in some respects
to Indra. He is the fiercest and most awe-inspiring of
all the Bodhi-sattvas, and was, in time, converted into
a kind of Buddhistic form of Siva, resembling that
god in his character of controller of the demon-host
and destroyer of evil spirits. Hiouen Thsang deseribes
how eight Vajra-panis surrounded the Buddha as an
escort, when he journeyed to visit his father Suddho-
dana. Vajra-pani is of course a popular object of
veneration in all Northern Buddhist countries, where
a dread of malignant spirits is so prevalent that the
waving to and fro of an implement symbolizing a thun-
derbolt (Vajra, or in Tibetan Dorje) is practised as a
method of keeping them at bay and averting their malice.
Nevertheless, Vajra-pani is not so popular as the
third Bodhi-sattva, Mafiju-éri, “he of glorious beauty,”

~also called Mafiju-ghosha, ‘having a beautiful voice,

and Vagisvara, ‘lord of speech.” This Bodhisattva,

~as ‘wisdom personified,” and as ‘lord of harmony,” may

be regarded as a counterpart of the Brahmanical Brahma
or Visva-Karman, the supposed creator of the universe.
Brahma, however, in his character of chief god, needed no
Buddhistic substitute, having been incorporated by name
mmto Buddhism. Mafiju-sri, as ‘lord of speech,” seems
also to be a counterpart of Brahma’s consort Sarasvati.
According to some, a learned and eloquent Brihman
teacher, named Maiiju-sr1, introduced Buddhism from
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India into Nepil about 250 years after the Nirvana of
Buddha, and the mythical Mafiju-ri may have been a
development of the historical personage. His worship
is mentioned by both Fa-hien and Hiouen Thsang’,
and seems to have been very popular. .
A personification of Prajfia paramitd, ‘ transcendent
wisdom,” is also named. And indeed it seems natural
that so soon as the Buddhists began to personify
qualities and invest them with divine attributes, _]earu—
ing should have been among the first selected for
deification, as it was by the Hindas in early times.
Mark, however, that the popular Mafiju-ér1 has no
place assigned to him in the Dhyani-Buddha theory.
This mystical theory was a later development. Tt
may be explained thus :—The term Dh-yﬁna (Jhﬁn:'a.)
is a general expression for the four gradations of mystic
meditation which have ethereal spaces or worlds cor-
responding to them (p. 209), and a Dhyﬁaﬂi—Budd]}a is
a Buddha who is supposed to exist as a kind of spiritual
essence in these higher regions of abstract thought.
That is to say, every Buddha who appears on earth
in a temporary human body-—with the object of tt?ach-
ing men how to gain Nirvina—exists also in 20 ideal
counterpart, or ethereal representation of himself, in the
formless worlds of meditation (p. 213). These ideal
Buddhas are as numerous as the Buddhas, but as there
are only five chief human Buddhas in the present age—
Kraku-¢éhanda, Kanaka-muni, Kasyapa, Gautama, and

1 Legge's Translation, p. 46. Beal, i. 180, il, zzo. According to
Schlagintweit, a historical teacher named Mafju-sri taught in the eighth
or ninth century A, D,
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the future Buddha Maitreya—so there are only five cor-
responding Dhyani-Buddhas :—Vairoéana, Akshobhya,
Ratna-sambhava, Amitabha, and Amogha-siddha (some-
times represented in images as possessing a third eye).
But this is not all ; each of these produces by a process
of evolution a kind of emanation from himself called
a Dhyani-Bodhi-sattva, to act as the practical head and
guardian of the Buddhist community between the in-
terval of the death of each human Buddha and the
adveut of his successor. Hence there are five Bodhi-
sattvas—Samanta-bhadra, Vajra-pani, Ratna-pani, Pad-
ma-pani (= Avalokitesvara), and Visva-pani— corre-
sponding to the five Dhyani-Buddhas and to the five
earthly Buddhas respectively. In Nepal five correspond-
ing female Saktis or Tara-devis are named (see p. 216).

It is remarkable that the Chinese pilgrims from the
fifth to the seventh centuries, while often mentioning
the Bodhi-sattvas, make no allusion to any of the
Dhyani-Buddhas—whence we may gather that Ami-
tabha, though adopted into Indian Buddhism, was not
actually worshipped in India at least as a personal god.

In point of fact, it was only the Buddhism of the
North which was not satisfied with the original triad
of the Buddha, the Law, and the Monkhood. It,
therefore, invented in addition five triads, each con-
sisting of a Dhyani-Buddha, a Dhyani-Bodhi-sattva, and
an earthly Buddha, though of these triads only one was
of importance, namely, that consisting of Amitabha,
Avalokitesvara, and the human Buddha, Gautama. But
the Lalita-vistara does not mention this theory.

It should be observed, too, that an important addi-
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tion to the Maha-yana doctrine was made in certain
Northern countries about the tenth century of our era.

A particular sect of Buddhists in Nepal, calling them-
selves Aisvarikas, propounded a theory of a Supreme
Being (Isvara), to whom they gave the name of a ¢ prim-
ordial Buddha’ (Adi-Buddha), and who was declared to
be the source and originator of all things, and the
original Evolver of the Dhyani-Buddhas, or Buddhas
of contemplation, while they again were supposed to
evolve their corresponding Dhyani-Bodhi-sattvas.

It 1s clear, of course, that this addition was a mere
adaptation of Buddhism to Brahmanism, and that the
Adi-Buddha was invented to serve as a counterpart of
the One Universal Spirit Brahmi—the one eternally
existing spiritual Essence, from which all existing things
are mere emanations,

Sometimes, however, this Adi-Buddha is said to have
produced all things through union with Prajiid (men-
tioned before, p. 202), in which case he is rather to be
identified with the personal Creator Brahma.

Observe, moreover, that even in early times one of
the Dhyéani-Buddhas—the one called Amitabha, ¢dif
fusing infinite light,'—lost his purely abstract character,
and was worshipped by Northern Buddhists as a per-
sonal God. He is in the present day held by them to
be an eternal Being, the ideal of all that is beautiful
and good, who receives his worshippers into a heaven
called Sukhavati, ‘ paradise of pleasures’ (see p 183).

But it must also be noted that neither Adi-Buddha
nor Amitabha, when regarded as personal gods, were
held to be Creators of the World in the Christian sense.
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They were merely Supreme rulers outside and above
it ; for Northern Buddhists agree with Southern in
thinking that the world exists of itself, and that its
only Creator is the force of its own acts.

.We pass on now to consider how far and with what
modifications the mythology of Brahmanism and Hinda-
1sm was incorporated mnto Buddhism,

I have already pointed out that although the Buddha
changed the character of much of the existing mythology,
he never prohibited his lay-followers from continuing
their old forms of worship, or bowing down before the
deities honoured by their fathers and grandfathers.

Apart indeed from the shrewd policy of not assuming
an attitude of hostility to popular creeds and usages, the
tolerant tendency and universality of the Buddha's teach-
ing obliged him, in common consistency, to recognize,
and as far as possible appropriate, the various religious
elements existing around him, and to subordinate them
to his own purposes.

In fact, according to the theory of true Buddhism, as
has been well pointed out by other writers, there was
only one system of doctrine and only one Law—that
Law (Dharma) which Gautama Buddha came to reno-
vate for the benefit of the world in the present age.

Hence all the apparently conflicting creeds, dogmas,
forms, ceremonies, and usages of all nations, tribes, and
races, were in reality mere outcomes, or dim recollections,
or corruptions, of that one and the same wuniversal
Dharma which countless Buddhas had preached to man-
kind, in countless ages before the time of Gautama, and
would continue to preach in ages to come.
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sphere. He is lord of a heaven of his own, and no

god is more popular among Buddhists or oftener

named in their legends; yet he is inferior to Maha-

brahma and to Mara (p. 208). Buddha himself was
Indra in some of his births (p. 111). To this heaven

he ascended to preach the Law to his mother.

Hence we may infer that in the early days of Bud-
dhism, Indra, who was perhaps the chief god of the
Rig-veda, was still the favourite god of the people.

His heaven forms the second tier, reckoning from the
lowest upwards (see p. 120), and is called Trayastrinsa
(Tavatinsa), that of the thirty-three divinities—as re-
cognized in the Vedic hymns—consisting of the three
groups of eleven Rudras, eight Vasus, and twelve Adit-
yas, together with personifications of Heaven and Earth.

The remaining heavens of the gods, which rise in
succession above the lowest and above Indra’s and
therefore in the sky above Mount Meru, are the third,
fourth, fifth, and sixth, These are not illuminated by

the sun and moon, since the gods who live in them give
out a sufficient light from their own persons. The first
of them, or third of the heavens, is inhabited by beings
called Yamas. They were known to the Brahmans and
probably presided over the periods of the day. They are
called strifeless, because they have not to take part
in the war constantly being waged by the gods of the
two lower heavens against the demons (Asuras), who
are unable to advance into the regions above Meru.
The fourth heaven is that of the Tushitas or ‘per-
fectly contented beings” It is a peculiarly sacred
region, as it is the home of all the Bodhi-sattvas
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destined to become Buddhas. Gautama Buddha once
dwelt there, and Maitreya now presides in it.

The fifth heaven is inhabited by the N irmana-

‘rati-devah, that is, ° beings  who constantly enjoy
pleasures provided by themselves,’

The sixth heaven, and the highest of the Deva-lokas,
is the abode of the Para-nirmita-vasa-varti-devah, ‘beings
who constantly enjoy pleasures provided for them by
others.” These heings are also called Maras, and are
“lords of sensuous desires” When the theory of races
of gods was invented, it led to the figment of millions
of Maras ruled over by a chief Mara, who tempts men
to indulge their passions (pp. 28, 33, 41), and is always
on the watch to enter the citadel of the body by the
gates of eye, ear, etc. (see note, p. 129). One of
Mara’s names is Kama, ‘desire; He is superior to all
the gods of the worlds of sense, even to Sakra or Tndra.
In every Cakravala or Universe of worlds there is a
Mara. He is sometimes called the Buddhist Satan, but
this is misleading. He is rather a superior god, whose
power consists in exciting sensual or carnal degires,

So far, then, the heavens are all worlds of sense,—like
the earth and the lower regions,—and are spheres in-
habited by beings who have sexual feelings and live
active lives. But at this point in the ascent upwards
all sensuality ceases, and we are introduced to beings
who enjoy a higher condition of existence in which
there is no distinction of sex, and all sensuous desires
and objects have lost their hold over the frame—a
condition supposed to be induced by the exercise of
mystical abstract meditation (Dhyana, Pali J hana).
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The importance of Dhyana or intense abstract medita-
tion in the Buddhist system has been pointed out before
(p. 32). It is the chief religious exercise in which a
true follower of Buddha can engage, and although it is
divided into four stages, the man who exercises himself
perfectly in any one of the four, becomes so sublimated
and refined that he cannot be re-born in any of the
sensuous heavens, or in any region lower than the
Brahma worlds.

The first stage of Dhyana consists in fixing (Dharana)
the mind and at the same time exercising the thinking
faculties on some object, in such a way that a state of
ecstatic joy and serenity is attained,

The second consists in concentrating the mind or soul
S0 intensely on itself that the thinking faculties cease
to act and only ecstatic joy and serenity remain.

In the thixd, nothing remains but perfect serenity.

The fourth is a trance-like condition of utter indiffer-
ence and torpor, in which there is neither any exercise of
thought, nor any conscious Joy or serenity, but the whole
being is released from the fetters of sense and soars
to a transcendental condition, characterized by latent
energy and a power of working miracles (p. 133).

These four stages of abstract meditation must not be
confused with the four earnest reflections and the five
contemplations (pp. 49, 12%), which are not so abstract
and require more earthly objects on which to be exer-
cised,

The fourth and last Dhyana is also called Samadhi,
and properly means such a perfect concentration of
the soul's faculties, that the soul becomes merged in

P
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itself. Tt is often used to denote an ecstatic condition,
scarcely to be distinguished from trance or hypnotism or
catalepsy. Those devotees in India who practise it are
buried, not burnt, and their tombs are called Samadhs.

To return now to Buddhist Cosmology, the theory of
later Buddhism is that he who has practised the first
Dhyana will rise at death to one of the three tiers of
heavens connected with that first Dhyana, ie. to the
first and lowest of the four groups of worlds of true form
(ripa), in which all sexual distinctions are obliterated.

This first or lowest group consists of the worlds of the
Brahmas, a high order of gods divided into three classes
with three tiers of abodes.

The first class of Brahma gods, inhabiting the first or
lowest of the tiers of the Brahma, abodes, consists of the
Brahma-parisajja devah, or beings who constitute the
retinue of the god Maha-brahma—the chief of all the
Buddhist gods. '

The second class of Brahma gods, inhabiting the second
tier, consists of the Brahma-purohita devah, ‘beings who
are the ministers of Maha-brahma.’

The third class of Brahms gods, inhabiting the highest
of the three tiers, consists of the Maha-bralmas, ¢ great
Brahmas,” of whom Maha-brahma is the chief.

The inhabitants of these three worlds are sometimes
called the Brahma kayika devah, ¢ gods having a Brahma
form.’

It is important, however, to note that Brahma or
Maha-brahma, sometimes called Brahms, Saham-pati,

' Even the Brahmas, after immense periods of life in the Brahma
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“lord of those who have to suffer', is the king of all the
higher heavens (p. 214), ruling there, as Mara and Indra
do in the lower worlds and heavens of sense and
desire. Out of deference to Brahmanism he has been
adopted as the chief god of the Buddhist Pantheon, and
yet he is far inferior to the Buddha.

Furthermore, it is to be observed that every Cakra-
vala or ‘system of worlds’ (see p. 120) has its own
Maha-brahma ruling over its own higher heavens, and
that as there are countless éakra-w‘ilas, so there are
countless Maha-brahmas, Nor is any of these chief gods
eternal. Each has to pass into some other form of
existence at the end of vast periods of time, and is
then succeeded by another. Gautama Buddha himself
was born four times as Maha-brahma (see p. 111).

The second group of worlds of true form has also
three tiers of heavens like the first, and is assigned as
an abode to those who have risen to the second degree
of contemplation.

The characteristic of these three heavens is that they
are regions of frue light—not of the sun’s light, but of
mental enlightenment, and each of the three is inhabited
by beings who have raised themselves to different heights
of knowledge and intelligence.

In the first are the Parittabha (Parittabha) devah,
“ beings of circumscribed or limited enlightenment ;* in

heavens, have to go through other births in one of the six ways of
migration. Sahim-pati may therefore mean ¢ the lord of sufferers,’
“all life involving suffering,’ and this excludes the idea of his ‘being
lord over the Buddha who has not to be born again.

B2
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the second are the Apramanabha (Appamanabha) devah,
“beings of infinite light;’ in the third are the Abha-
svard (Abhassara) devah, ¢ beings of the clearest lioht.

The third group of worlds of true form has again three
tiers of heavens, which are assigned to those who have
raised themselves to the third stage of contemplation,

The peculiarity of these three secems to be that
they are regions of the greatest purity, and that each of
the three is the abode of beings distinguished by higher
and higher degrees of purity. In the first are the
Paritta-subha (Paritta-subha) devah, ‘gods or beings
of limited purity; in the second are the Apramana-
Subha (Appamana-subha) devih, ‘beings of unlimited
purity;” in the third are the Subha-kritsna (Subha-
kinna) devah, ‘beings of absolute purity.’

The fourth group of worlds of true form has seven
tiers of heavens, occupied by those beings who have
risen to the fourth or highest grade of abstract medita-
tion (Dhyana), which is really a state of meditating on
nothing and of complete indifference to all concrete
objects. These beings are the emancipated Arhats who
have delivered themselves from the cycle (Samsira) of
constant re-birth (p. 134). :

In the first tier are the Vrihat-phala (Vehapphala)
devah, “beings enjoying great reward;’ in the second
are the Asaijiisattva (Asaﬁfia—satti) devah, “beings
lost in total unconsciousness;’ in the third are the
Avriha (Aviba) devah, ‘beings who make no efforts i
in the fourth are the Atapa (Atappa) devah, < beings who
never endure any pain;’ in the fifth are the Sudarsy
(Sudassa) devah, ‘beings who see clearly ;” in the sixth
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are the Sudaréino (Sudassi) devah, ‘beings of beautiful
appearance;’ in the seventh are the Akanishtha (Aka-
nittha) devah, ‘ highest of all beings.” In this last must
be included all Arhats and Pratyeka-Buddhas,

High above the worlds of true form and above the
abode of pure contemplative beings, rise the four heavens
of formless entities—beings who have no material frames,
even of the subtlest kind, but are mere abstractions,
such as the Dhyani-Buddhas (pp. 202, 203).

In the first of these formless heavens (Artipa-loka)
are the Akasanantyayatana devah, beings who are
capable of conceiving the idea of infinite space;’ in the
second are the Vijiiananantyayatani deyah, ¢ beings who
are capable of conceiving the idea of infinite intelli-
gence;’ in the third are the Akifidanyayatana devah,
‘beings who can eonceive the idea of absolute nonentity,’
or, in other words, that nothing whatever exists any-
where; in the fourth and highest of all are the Naiva-
salljfianasafijidyatans® devah (Nevasafifianasafitiayas-),
“beings who abide in neither consciousness nor uncon-
sciousness.” This is the most sublime of all conditions,
but these heavens belong to mystical Buddhism.

Subjoined is a synopsis of all the heavens and their
inhabitants explained ahove (see Koeppen i. 260).

A
Heavens of betngs liable to sensuous desives,
(1) Heaven of the four Maha-rijas,
(2) Heaven of the Trayastringas.
(3) Heaven of the Yamas.
(4) Heaven of the Tushitas.
(5) Heaven of the Nirmana-rati-devih.
(6) Heaven of the Para-nirmita-vasa-vartins,
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B.
Heavens of beings Possessing true forms,
First Dhyzna.
(7) Heaven of the Brahma-parisajja devah.
(8) Heaven of the Brahma-purohita devih.
(9) Heaven of the Mahi-brahma devah.
Second Dhyana.

(10) Heaven of the Parittabha devah.,
(11) Heaven of the Apramanibha deval.
(12) Heaven of the Abhasvara devah.

Third Dhysna.

- (13) Heaven of the Paritta-énbha devah.
(14) Heaven of the .»_&.prama‘u_laféubhi devah.
(15) Heaven of the Subha-kritsna devah.

Fourth Dhysna.

(16) Heaven of the Vrihat-phala devah.
(r7) Heaven of the Asafijai-sattva devaly.
(18) Heaven of the Ayriha devih.

(r9) Heaven of the Atapa deval.

(20) Heaven of the Sudaréa devah.

(21) Heaven of the Sudarsino devih.
(22) Heaven of the Akanishtha devah.

C.
Heavens of formless entitics.

(23) Heaven of the Akusinantyayatana devah.

(24) Heaven of the Vijfiinanantyayatand devah.

(25) Heaven of the AkifiGanyayatans devih.

(26) Heaven of the Naiva-saflj nandsafijfiayatana devah.

This elaborate description of higher and higher
conditions of future existence may be contrasted with
the reticence of the Bible and its simple allusion to

a new heaven and a new earth, wherein dwelleth
righteousness.
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The description, however, belongs to later Buddhism.
It enables us to understand the true position of the
Buddhist gods. They merely constitute one of the six
classes of beings, and, as they have to go through other
forms of life, are inferior to Arhats and Buddhas.

Maha-brahma 1s often named, whereas Vishnu, the
popular god of the Hindas, is neglected. In point of
fact he was, as we have seen, represented by Padma-
pani (Avalokitesvara, p. 198), who seems to have taken
his place in later Buddhism. ‘

At all events the more modern form of Vishnu called
Krisbna, who is generally worshipped by the lower
orders of Hindiis as the most popular god of medizval
Hindtism, has not been adopted by the inhabitants of
Buddhist countries.

When I was at Kandy in Ceylon I found one solitary
shrine (Devali) dedicated, not to Krishna, but to Maha-
Vishnu. It was near the well-known Tooth-temple and
appeared almost deserted. The shrine was at the end of
a bare room, and contained a small silver-gilt image of
Mgha-Vishnu (as Vishnu is called when worshipped by
Buddhists, just as the chief of the Brahma gods is
called Maha-Brahma) about half a foot high. In the
hands of the image was a thin metal bar with a kind of
locket or amulet suspended from it, while round its
neck was a long rosary and in front of the body a large
plate for offerings. The folding doors of the sanctuary
had representations of the sun and moon.

Turning to the god Siva, we may note that he was
adopted by later Buddhism in his character of Yogi,
or Maha-yogl (see ¢ Brahmanism and Hindaism, p. 83).
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Then, as the Buddhism of the North very soon became
corrupted with Saivism and its accompaniments, Saktism,
Tantrism, and Magic, so in Northern countries various
forms of Siva—such as Maha-Kala, Bhairava, Bhima—
and of his wife (Parvati, Durga, etc.), are honoured,
and their images are found in temples. Sometimes
bloody sacrifices are offered to them. _

Among the ferale deities forms of Tar are chicfly
worshipped, and regarded as Saktis of the Buddhas,

- It is even held by the disci ples of the more advanced
Maha-yana—especially in Nepal—that there are five
Saktis or female Energies (corresponding to the five
human Buddhas), whose names are given in correspond-
ing order thus :— Vajra-dhatri, Lo6ana, Mamaki, Pandara,
and Tara or Tara-devi (the latter being the Tarad pasr
excellence) 1.

But the goddess Tard was also worshipped by Bud-
dhists in India proper; for we find that Hiouen Thsang
alludes to having seen images of Tara Bodhi-sattva ? in
the country of Magadha,

I may mention, too, that in a dilapidated building,
which contains the Vajrasana or thunderbolt throne
of Gautama at Buddha-Gaya (in the same country
of Magadha), I noticed in a shrine near the temple,
an image of Tari-devi, which, from the crown of fresh
flowers encircling its head, appeared to have been re-
cently worshipped by some Buddhist pilgrims, who
had arrived on the day of my wisit in 1876.

* See Wright’s Nepal, p. 43.
* Beal’s Records, ii, 103, 174.
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The god Indra, usually called Sakra (Sakka), is, as
we have seen, the most popular god of the early Bud-
dhist Pantheon (pp. 51,207). He isa friendly deity and
never exerts evil influences over men, like Mara, On
the contrary, if any good man is in need of his services
he descends from his own heaven to render assistance :
and the fact of his aid being required is made known
to him by his throne becoming hot.

The Dharma-pada (107, 392) mentions Agni, god of
fire, and again (48), Antaka, god of death, sometimes
identified with Mara or with Yama, “ruler in Hell” A
form of Yama called Yamantaka, is also recognized.

In Ceylon I observed several shrines to Kanda-
Kumara, a form of Skanda (son of Siva), who is said
to have received the gift of healing from Buddha.

There also I observed shrines of Saman (sometimes
spelt Samanta, sometimes Sumana), the tutelary deity
of Adam’s Peak, which is thence called Samanta-kito
and Sumana-kiito.

Then there were shrines dedicated to a demoniacal
goddess called Pattini (regarded sometimes as protect-
ing from small-pox), and to certain good and evil genii,
called Niths (Nathas %) as in Burma,

No doubt the worship of devils and demons existed
in Ceylon long before the introduction of either Brah-
manism or Buddhism. At Colombo in 1877 I witnessed
a so-called devil-dance, performed late at night before
the then Governor, Sir William Gregory.

First, three men dressed in coarse, loose, jet-black
dresses, engaged in a wild dance together. They had
shaggy hair, blackened faces daubed with white paint,
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and a set of six or eight long projecting false teeth,
which protruded far below the lower lip, sometimes one,
sometimes two at a time. Their legs were completely
covered with small bells, which rattled like chains when
they moved. In their hands they held three flaring
torches, branching from one handle. At intervals they
increased the glare and smoke from these torches by
sprinkling resin upon them.

Their dance was of the wildest description, in a
circle, sometimes moving in and out, and crossing each
other, and all the while beating the ground violently
with their jingling legs, which kept time to the noisy
music of tom-toms, flagiolets, horns, ete., played by
attendant musicians, These three men were supposed
to represent the various forms of typhus fever. At
intervals during their dance they assumed frightful
black masks with hideous open mouths.

Then with them were two other dancing demons
dressed in red, not so hideous in appearance, who also
danced holding torches. These represented another
form of devil. They danced in the interval of the two
performances of the black devils. There were also three
men dressed in reddish garments, who formed part of the
group and moved about quietly among the others. They
were described to me ag devil-charmers or exorcisers.

Every discase—every calamity has its presiding demon,
and all such demons are the servants of Buddha.

In regard to the other supernatural beings and fig-
ments of Hinda mythology adopted, with a few unim-
portant modifications, by Buddhists, the first that call
for mention are the Pretas (see p. 121).
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The Pretas are beings of the nature of ghosts and
goblins who have recently inhabited the earth, and are
often of gigantie size and terrific appearance, with dried-
up limbs, hairy countenances, enormous bellies, ever
consumed with hunger and thirst, and yet never able
to eat and drink by reason of their contracted throats.
Some are represented as trying to swallow sparks of
fire ; others try to eat up dead bodies, or their own
flesh. Possibly this form of re-birth was invented to
deter the laity from withholding food from the monks.
The Pretas inhabit a region above the hells. Some,
however, assign them habitations above the surface of
the earth or in desert places on the earth itself.

The Asuras or Daityas are evil demons who, like the
Titans of Greek mythology, are always at war with the
gods. They dwell under the foundations of Mount
Meru, as far underneath the surface of the earth as their
great enemy Indra is above it. In short, if he may be
supposed to live at the zenith, they live at the nadir, and
their battle-field is on the slopes of Meru.

Closely connected with them are the Rakshasas, who
are also enemies of the gods and are represented as
monsters of frightful form and man-eating propensities.
They haunt cremation-grounds and cemeteries and way-
lay human beings in solitary places to devour them.

Then there is a class of very malignant demons
called Pisacas (described in °Brahmanism and Hin-
daism,” p. 242), who are the authors of all evils.

On the other hand, the Yakshas and Yakshinis are a
class of good genii ruled over by Kuvera, ‘god of
wealth,” who is often referred to in Buddhist writings
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under his patronymic Vaisravana (Pali Vessavano)™.
These beings are commonly represented in sculptures in
human form and held to be harmless, though some
Buddhist legends deseribe them as cruel. Stories are
told about some of them being converted to Buddhism.

Then come the Nagas, who are constantly alluded to.
They properly belong to a class of serpent-demons,
having human faces with serpent-like lower extremities,
who live in one of the lower regions below the earth
called Patala, or under the waters. They are introduced
into Buddhist sculptures as worshippers of the Buddha
and friends of all Buddhists, but usually represented
as ordinary men. The Naga Muéalinda (also Muéilinda),
who sheltered Buddha, was a real serpent (see p. 39).
Naga-kanyas or female Nagas (serpents from the waist
downwards) are also not uncommon? In Kashmir
Nagas are connected with fountains and the sources of
rivers.

Then there are the Mahoragas, ¢ great dragons,’” who
also belong to the Naga class of demons.

We ought also to notice the Kumbhandas, a class of
demons who attend on Viradhaka (p. 206) ; the Garudas,

! The images of this deity represent him as coarse and ill-favoured
in form (his name in fact signifying ‘deformed’). He has sometimes
three legs. As guardian of the northern quarter he is sculptured on
the corner pillar of the northern gate of the Bharhut Stipa. He had
a metropolis of his own, according to Hindi mythology (as we know
from the Megha-data), called Alaka, on the Himalayas,

* A very inferesting specimen of ancient sculpture representing
a Naga-kanyd may be seen in the museum of the Tndian Institute,
Oxford. It belongs to a collection of Buddhist antiquities lent by
Mr. R. Sewell, of the Madras Civil Service.
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a bird-like race ruled over by the mythical Garuda,
king of birds and enemy of the Nagas and serpents ;
the Apsarases, or nymphs produced at the churning
of the ocean. These last are sometimes described in
Hinda mythology as the Haris of Indra’s heaven, who
are assigned to heroes killed in battle. In Buddhist
sculptures they are represented as beautiful females,
who are properly the wives of Indra’s celestial musicians
called Gandharvas.

Finally, mention should be made of the Kinnaras and
Kinnaris—beings who ought properly to be represented
with human bodies and equine heads, and are, like the
Gandharvas, heavenly musicians. It is even recorded
in one legend that the Buddha himself in a former life
was a Kinnari,

All this proves the close connexion of Buddhism
with the Hindaism which, like Buddhism, grew out of
Brahmanism. In short, the one mythology is so inter-
penetrated with the other, that Buddhism in making
proselytes throughout Eastern Asia could not avoid
propagating Hind@ mythological doctrines along with
its own,

The consequence was that Hindiism, though often
regarded as an unproselyting and wholly national reli-
gion, really exercised a vast influence outside its own
boundaries and among alien races.

It is, at any rate, a remarkable fact that no mytho-
logical systemn has ever spread over so large an area of
the earth’s surface as that which, originating in India,
was accepted to a great extent by all Buddhist com-
munities. And this Indo-Buddhistic system of mytho-
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logy, with its, to us, absurd idolatry, vests on an ex-
tremely subtle form of pantheism, which is not to be
brushed aside as too contemptible for investigation.

It is usual to denounce all such systems as simple
Heathenism ; but ‘ Heathenism’ means the religion of
“the nations’—the religion evolved by the men of all
countries out of their own imaginations and by their
own natural faculties, without the aid of any true super-
natural revelation.

And assuredly this religion of human nature is still
astrong citadel entrenched behind the formidable forees
of pride, passion, prejudice, and ignorance. Yet the
walls of the fortress have numerous weak places, which
the wise missionary, armed with the still more powerful
forces at his command, will endeavour to discover and
quietly undermine. By patient and quiet working he
must win the day. -

With man, speed and rapidity of action are sup-
posed to be the chief evidences of progress and the chief
factors in success. The Evangelist, on the other hand,
1s a worker for God and a fellow-worker with God, and
ought not to be discouraged by the tardy advance of the
Truth which he advocates. He may have his moments
of despondency, but he has only to look around and
observe that God works everywhere throughout His
own Universe by slow and almost imperceptible pro-
cesses. The ripe fruit falls from the tree in a second,
- but its maturity is not effected without a whole year
of gradual preparation.

e

LECTURE X.

Mystical Buddhism in its connexion with the Yoga
philosophy.

Tag first idea implied by Buddhism is intellectual
enlightenment. But Buddhism has its own theory
of enlightenment—its own idea of true knowledge,
which it calls Bodhi, not Veda. By true knowledge
it means knowledge acquired by man through his own
intellectual faculties and through his own inner eon-
sclousness, instinets, and intuitions, unaided by any
external or supernatural revelation of any kind.

But it is important to observe that Buddhism, in
the carrying out of its own theory of entire self-
dependence in the search after truth, was compelled
to be somewhat inconsistent with itself. It enjoined
self-conquest, self-restraint, self-concentration, and separ-
ation from the world for the attainment of true know-
ledge and for the accomplishment of its own summum
bonum—the bliss of Nirvana—the bliss of deliverance
from the fires of passion and the flames of concupiscence.
Yet it encouraged association and combination for
mutual help. It established a universal brotherhood
of celibate monks, open to persons of all castes and
ranks, to rich and poor, learned and unlearned alike
—a community of men which might, in theory, be
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co-extensive with the whole world—all bound together
by the common aim of selftonquest, all animated by
t};e wish to aid each other in the battle with carnal
desires, all penctrated by a desire to fou?“’ t-h.e example
of the Buddha, and be guided by the doctrine or law
which he promulgated.

Ceenobitic monasticism in fact, as we have already
pointed out, became an esgential part of tm-e Buddhism
and a necessary instrument fof its propagation. _

In all this the Buddha showed himself to be emi-
nently practical in his metbods and profound]y. “"ifie
in his generation. - Evidently, t00, he was wise in
abstaining at first from all By stical tea.chl-ng. Orlgu}-
ally Buddhism set its face sgainst all solitary asceti-
cis‘;n and all secret efforts 0 abtain sublime heights.
of knowledge. It had no otlt, no esoteric system of
doctrine which it withheld from ordinary men.

Nor did true Buddhism ¢ first concern itself with
any form of philosophical of metaphysical tez}ching,
which it did not consider helpful for the 3tta-mz—‘ﬂf3ﬂt
of the only kind of true knowledge worth strlvn;ng
for—the knowledge of the origin O.f suffering .and .1ts
remedy—the knowledge that 5‘{-%1:1"8_‘ aud pain arise
from indulging lusts, and tht hfe. 1s inseparable f'r.om
suffering, and is an evil to he 20t rid of by suppressing
self and extinguishing desires _

In the Mahi-parinibbana-sitta (Rhys Davids, II. 32)
is recorded one of the Buddh's remarks shortly before
his decease :—

‘What, O Ananda, does the Order desire of me?
I have taught the law (desito dhammo) without making

- e—
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any distinction between esoteric and exoteric doctrine
(anantaram abahiram karitva). In the matter of the
law, the Tathagata (i.e. the Buddha) has never had
the closed fist of a teacher (acariya-mutthi)—of a teacher
who withholds some doctrines and communicates others.”
In short, he was opposed to mysticism,

Nevertheless, admitting, as we must, that early
Buddhism had no mysteries reserved for a privileged
circle, we must not shut our eyes to the fact that the
great importance attached to abstract meditation in
the Buddhist system could not fail in the end to en-
courage the growth of mystical ideas.

Furthermore, it is undeniable that such ideas were,
In some countries, carried to the most extravagant
extremes. Kfforts to induce a trancelike or hypnotic
condition, by abstracting the thoughts from all bodily

influences, by recitation of mystical sentences, and by

superstitious devices for the acquisition of supernatural
faculties, were placed above good works and all the
duties of the moral code.

We might point, too, to the strange doctrine which
arose in Nepal and Tibet—the doctrine of the Dhyani-
Buddhas (or ‘Buddhag of Meditation’)—certain abstract
Essences existing in the formless worlds of thought,
who were held to be ethereal and eternal representa-
tives of the transitory earthly Buddhas. These have
been adverted to in a previous Lecture (see p. 202).

Our present concern is rather with the growth
and development of mystical Buddhism in India itself,
through its connexion with the system of philosophy
called Yoga and Yogaéara.

Q
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The close relationship of Buddhism to that system is
well known ; but the various practices included under
the name Yoga did not owe their origin to B-uddhisr?.
They were prevalent in India before Gautama Buddha's
time ; and one of the most generally accepted facts
in his biography is that, after abandoning his home
and worldly associations, he resorted to certain Brahman
ascetics, who were practising Yoga.

What then was the object which these ascetics had
in view ? .

The word Yoga literally means ‘union’ (as derived
from the Sanskrit root ‘yuj, to join; compare the
English word ‘yoke’), and the proper a.im of.’ every
man who practised Yoga was the mystic union (or
rather re-union) of his own spirit with the one eternal
Soul or Spirit of the Universe. A true Y.ogi, says the
Bhagavad-gita (VL 13, 23), should be indifferent to all
earthly things. To him a clod, a stone, and gold
should be all alike.

Doubtless this was the Buddha's first aim when he
addressed himself to Yoga in the fifth century B.c., and
even to this hour, earnest men in India resort to this
system with the same object.

In the Indian Magazine for J uly, 1887 (as well as
in my ‘Brahmanism and Hindiism,” p. 529), is a short
biography of a quite recent religious reiformer named
Svami Dayananda-Sarasvati, whose acquaintance I. maczle
at Bombay in 1876 and 1877, and who only dle.d.ln

1883. The story of his life reads almost like a repetition
of the life of Buddha, though his teaching aimed at re-
storing the supposed monotheistic doctrine of the Veda.
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It is recorded that his father, desiring to initiate
him into the mysteries of Saivism, tock him to a
shrine dedicated to the god Siva; but the sight of
some mice stealing the consecrated offerings, and of
some rats playing on the heads of the idol, led him
todisbelieve in Siva-worship as a means of union with
the Supreme Being. Longing, however, for such
union and for emancipation from the burden of re-
peated births, he resolved to renounce marriage and
abandon the world. Accordingly, at the age of twenty-
two, he clandestinely quitted his home, the darkness
of evening covering his flight. Taking a secret path,
he travelled thirty miles during the night. Next day
he was pursued by his father, who tried to force him
to return, but in vain. After travelling farther and
farther from his native province, he took a vow to
devote himself to the investigation of truth. Then
he wandered for many years all over India, trying to
gain knowledge from sages and philosophers, but with-
out any satisfactory result, till finally he settled at
Ahmedabad. There, having mastered the higher Yoga
system, he became the leader of a new sect called
the Arya-Samaj.

And here we may observe that the expression ‘ higher
Yoga’ implies that a lower form of that system had been
introduced. In point of fact, the Yoga system grew,
and became twofold—that is, it came in the end to
have two objects.

The earlier was the higher Yoga. It aimed only
abt union with the Spirit of the Universe. The more
developed system aimed at something more. It sought

Q2
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to aequire miraculous powers by bringing the body
under control of the will, and by completely abstracting
the soul from body and mind, and isolating it in its
own essence. This condition is called Kaivalya.

In the fifth century B.c, when Gautama Buddha
began his career, the later and lower form of Yoga
seems to have been little known. Practically, in those
days, earnest and devout men craved only for union
with the Supreme Being, and absorption into his Essence.
Many methods of effecting such union and absorption
were contrived. And these may be classed under two
chief heads—bodily mortification (tapas) and abstract
meditation (dhyana).

By either one of these two chief means, the devotee
was supposed to be able to get rid of all bodily fetters
~—to be able to bring his bodily organs into such sub-
jection to the spiritual that he became unconscions of
possessing any body at all. Tt was in this way that
his spirit became fit for blending with the Universal
Spirit, of which it was originally a part.

We learn from the Lalita-vistara that various forms

of bodily torture, self-maceration, and austerity were .

common in Gautama’s time.

Some devotees, we read, seated themselves in one-

spot and kept perpetual silence, with their legs bent
under them. Some ate only once a day or once on
alternate days, or at intervals of four, six, or four-
teen days. Some slept in wet clothes or on ashes,
gravel, stones, boards, thorny grass, or spikes, or
with the face downwards. Some went naked, making
no distinction between fit or unfit places. Some

e
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smeared themselves with ashes, cinders, dust, or clay.
Some inhaled smoke and fire. Some gazed at the sun,
or sat surrounded by five fires, or rested on one foot,
or kept one arm perpetually uplifted, or moved about
on their knees instead of on their feet, or baked them-
selves on hot stones, or submerged themselves in water,
or suspended themselves in air.

Then, again, a method of fasting called very painful
(atikriéchra), described by Manu (XL 213), was often
practised. It consisted in eating only a single mouthful

every day for nine days, and then abstaining from all

food for the three following days.

Another method, called the lunar fast (VI. 20, XL
216), consisted in beginning with fifteen mouthfuls at
full moon, and reducing the quantity by one mouthful
till new moon, and then increasing it again in the same
way till full moon,

Passages without number might be quoted from
ancient literature to prove that similar practices were
resorted to throughout India, with the object of bring-
ing the body into subjection to the spirit. And these
practices have continued up to the present day.

A Muhammadan traveller, whose narrative is quoted
by Mr. Mill (British India, 1. 355), once saw a man
standing motionless with his face towards the sun.

The same traveller, having occasion to revisit the
same spot sixteen years afterwards, found the very
same man in the very same attitude. He had gazed
on the sun’s disk till all sense of external vision was
extinguished.

A Yogi was seen not very long ago (Mill's India,
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1. 353) seated between four fires on a quadrangular
stage. He stood on one leg gazing at the sun, while
these fires were lighted at the four corners. Then
placing himself upright on his head, with his feet
elevated in the air, he remained for three hours in that
position. He then seated himself cross-legged, and
continued bearing the raging heat of the sun above his
head and the fires which surrounded him, till the end
of the day, occasionally adding combustibles with his
own hands to increase the flames.

I, myself, in the course of my travels, encountered
Yogis who had kept their arms uplifted for years, or
had wandered about from one ‘place of pilgrimage to
another under a perpetual vow of silence, or had no
place to lie upon but a bed of spikes.

As to fasting, the idea that attenuation of the body
by abstinence from food facilitates union of the human
soul with the divine, or at any rate promotes a keener
insight into spiritual things, is doubtless as common in
Furope as in Asia; but the most austere observer of
Lent in European countries would be hopelessly out-
done by devotees whose extraordinary powers of ab-
stinence may be witnessed in every part of India.

If we now turn to the second method of attaining
mystic union with the Divine Fssence, namely, by
profound abstract thought, we may observe that it, too,
was everywhere prevalent in Buddha’s time.

Indeed, one of the names given by Indian philo-
sophers to the One Universal Spirit is Cit, © Thought.’
By that name, of course, is meant pure abstract thought,
or the faculty of thought separated from every con-

i
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crete object. Hence, in its highest state the eternal
infinite Spirit, by its very nature, thinks of nothing.
It is the simple thought-faculty, wholly unconnected
with any object about which it thinks. Tn point of
fact, the moment it begins to exercise this faculty, it
necessarily abandons for a time its condition of absolute
oneness, abstraction, and isolation, to associate itself
with something inferior, which is not itself.

It follows, therefore, that intense concentration of
the mind on the One Universal Spirit amounts to fixing
the thought on a mere abstract Hssence, which re-
ciprocates no thought in return, and is not conscious
of being thought about by its worshipper. ;

In harmony with this theory, we find that the defi-
nition of Yoga, in the second aphorism of the Yoga-
sfitra, is, ‘ the suppression (nirodha) of the functions or
modifications (vritti) of the thinking principle (éitta).’
So that, in reality, the union of the human mind with
the infinite Principle of thought amounts to such com-
plete mental absorption, that thought itself becomes
lost in pure thought.

In the Sakuntala (VIL 175) there is a description of
an ascetic engaged in this form of Yoga, whose con-
dition of fixed meditation and immovable impassiveness
had lasted so long that ants had thrown up a mound
as high as his waist, and birds had built their nests in
the long clotted tresses of his tangled hair.

Not many years ago, I, myself, saw at Allahabad
near the fort a devotee who had maintained a sitting,
contemplative posture, with his feet folded under his
body, in one place for twenty years. During the Mutiny
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cannon thundered over his head, and bullets hissed
around him, but nothing apparently disturbed his atti-
tude of profound meditation. Even Muhammadans
practise the same. The Russian correspondent of the
Times states (Sept. 18, 1888) that he saw in a mosque
at Samarkand men who voluntarily remained mute
and motionless for forty days. On a ocurtain being
pulled aside he beheld a motionless figure seated in
profound meditation like a squatting mummy. The
guide said that a cannon fired off in front of his face
would have left him equally unmoved. :

It is clear, then, that, supposing Gautama o have
made up his mind to devote himself to a religious
life, his adoption of a course of profound meditation
was a most usual proceeding.

A large number of the mmages of Buddha represent
him sitting on a raised seat or throne (called the Bodhi-
manda), with his legs folded under his body, and his
eyes half-closed, in a condition of abstraction (samadhi)
—sometimes called Yoga-nidra ; that is, a trance-like
state, resembling profound sleep. (Compare frontispiece.)

He is said to have seated himself in this way under
four trees in succession (see p. 39 of these Lectures),
namely, under the Bodhi-tree or sacred fig-tree, under
the Banyan-tree, under the Muéalinda-tree (protected
by the serpent), and under the Rajayatana-tree.

And those four suceessive seats probably symbolized
‘the four recognized stages of meditation ! (dhyana)

' I give this as my own theory. I am no believer in the learned
M. Senart’s sun theory, or in its applicability to this point.
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rising one above the other, till thought itself was con-
verted into non-thought (see p. 200).

We know, too, that the Buddha went thrbugh still
higher progressive stages of meditation at the moment

of his death or final decease (Pari-nirvana), thus de-

seribed in the Maha-parinibbana-sutta (Davids, VL. 1 1)
“ Then the Venerable One entered into the first stage
of meditation (pathamajjhanam); and rising out of the
first stage, he passed into the second ; and rising out
of the second, he passed into the third ; and rising out
of the third, he passed into the fourth: and rising
out of the fourth stage, he attained the conception of
the infinity of space (akaganafiéayatanam, see P: 214) ;
and rising out of the conception of the infinity of
space, he attained the conception of the infinity of
intelligence (vififidnafi¢ayatanam); and rising out of the
idea of the infinity of intelligence, he attained the
conception of absolute nonentity (akifiéafifinyatanam) ;
and rising out of the idea of nonentity, he entered the
region where there is neither consciousness nor un-
consciousness ; and rising out of that region, he entered
the state in which all sensation and perception of ideas
had wholly ceased.” (See p. 213 of these Lectures.)
Clearly, even four progressive stages of abstraction
did not satisfy the requirements of later Buddhism in
regard to the intense sublimation of the thinking
faculty needed for the complete effacement of all sense
of individuality. Higher and higher altitudes had to
be reached, insomuch that the fourth stage of abstract
meditation is sometimes divided and subdivided into
what are called eight Vimokhas and eight Samapattis
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—all of them forms and stages of ecstatic medita-
tion 1,

A general name, however, for all the higher trance-
like states is Samddhi, and by the practice of Samadhi
the six transcendent faculties (Abhififia) might ulti-
mately be obtained, viz. the inner ear, or power of
hearing words and sounds, however distant (clair-audi-
ence, as it might be called) ; the inner eye, or power of
seeing all that bappens in every part of the world
(clair-voyance) ; knowledge of the thoughts of others ;
recollection of former existences ; the knowledge of the
mode of destroying the corrupting influences of passion ;
and, finally, the supernatural powers called Iddhi, to
be subsequently explained.

But to return to the Buddhas first course of medi-
tation at the time when he first attained Buddhahood.
This happened during one particular night, which was
followed by the birthday of Buddhism.

And what was the first grand outcome of that first
profound mental abstraction? One legend relates that
in the first watch of the night all his previous existences
flashed across his mind ; in the second he understood
all present states of being ; in the third he traced out
the chain of causes and effects, and at the dawn of day
he knew all things,

According to another legend, there was an actual
outburst of the divire light before hidden within him.

We read in the Lalita-vistara (chap. i) that at the
supreme moment of his intellectual illumination bril-
liant flames of light issued from the crown of his head,

* These are described in Childers’s Pali Dictionary, s.v.

T
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through the interstices of his cropped hair. These
rays are sometimes represented in his images, emerging
from his skull in a form resembling the five fingers of
an extended hand (see the frontispiece).

Mark, however, that Gautama’s meditation never
led him to the highest result of the true Yoga of
Indian philosophy—union with the Supreme Spirit.
On the contrary, his selfenlightenment led to entire
disbelief in the separate existence of any eternal, in-
finite Spirit at all—any Spirit, in fact, with which a
spirit existing in his own body could blend, or into
which it could be absorbed.

If the Buddha was not a materialist, in the sense of
believing in the eternal existence of material atoms,
neither could he in any sense be called a ¢ spiritualist,’
or believer in the eternal existence of abstract spirit.

With him Creation did not proceed from an Omni-
potent Spirit or Mind evolving phenomena out of itself
by the exercise of will, nor from an eternal self-
existing, self-evolving germ of any kind. As to the
existence in the Universe of any spiritual substance
which was not matter and was imperceptible by the
senses, it could not be proved.

Nor did he believe in the eternal existence of an
mvisible Self or Ego, called Soul, distinet from a
material body. The only eternity of true Buddhism
was an eternity of ‘becoming,’ not of ‘being’ —an
eternity of existences, all succeeding each other, and
all lapsing into nothingness. If there were any
personal gods they were all inferior to the perfect man,
and all liable to change and dissolution.
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In brief, the Buddha's enlightenment consisted, first,
in the discovery of the origin and remedy of sutfering,
and, next, in the knowledge of the existence of an
eternal Force—a force generated by what in Sanskrit
15 called Karman, ‘Act” The accumulated foree of the
acts of one Universe produced another.

Every man, therefore, was created by the force of
his own acts in former hodies, combined with a force
generated by intense attachment to existence (upadana).
Who or what started the first act, the Buddha never
pretended to be able to explain. He confessed himself
in regard to this point a downright Agnostic. The
Buddha himself had been created by his own acts,
and had been created and re-created through countless
bodily forms; but he had no spirit or soul existing
separately between the intervals of each creation. By
his protracted meditation he attained to no higher
knowledge than this, and although he himself rose to
loftier heights of knmﬂedge than any other man of
his day, he never aspired to other faculties than were
within the reach of any human being capable of rising
to the same sublime abstraction of mind.

He was even careful to lay down a precept that the
acquisition of transcendent human faculties was re-
stricted to the perfected saints ealled Arhats ; and so
important did he consider it to guard such faculties
from being claimed by mere impostors, that one of the
four prohibitions communicated to all monks on first
admission to his monastic Order was that they were
not to pretend to such powers (see p. 81).

Nor is there any proof that even Arhats in Gautama’s
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time were allowed to claim superhuman faculties and
the power of working physical miracles. ,
By degrees, no doubt, powers of this kind were
ascribed to them as well as to the Buddha. Even in
the Vinaya, one of the oldest portions of the Tri-pitaka,
we find it stated (Maha-vagga I. 20, 24) that Gau-
tama Buddha gained adherents by performing three
thousand five hundred supernatural wonders (Pali, pati-
hariya ; see p. 46). These were thought to be evidences
of his mission as a great teacher and saviour of man-
kind; but the part of the narrative recording these,
although very ancient, is probably a legendary addition.
It is interesting, however, to trace in portions of
the early literature, the development of the doctrine

. that Buddhahood meant first transcendent knowledge,

and then supernatural faculties and the power of work-
ing miracles,

In the Akankheyya-sutta (said to have been composed
in the fourth century ©.0.) occurs a remarkable passage,
travslated by Prof. Rhys Davids (S. B. E., p. 214) :—

“ If a monk should desire through the destruction of
the corrupting influences (dsavas), by himself, and even
n this very world, to know and realise and attain to
Arhatship, to emancipation of heart, and emancipation
of mind, let him devote himself to that quietude of
heart which springs from within, let him not drive back
the ecstasy of contemplation, let him look through
things, let him be much alone.

“If a monk should desire to hear with clear and
heavenly ear, surpassing that of men, sounds both
human and ecelestial, whether far or near; if he should
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desire to comprehend by his own heart the hearts of
other beings and of other men ; if he should desire to
call to mind his various temporary states in the past,
such as one, two, three, four, five, ten, twenty, a hundred,
a thousand, a hundred thousand births, or his births in
many an age and eeon of destruction and renovation, let
him devote himself to that quietude which springs from
within,”

Then, in the Maha-parinibbana-sutta (I 33, Rhys
Davids) occurs the following :—

‘At that time the blessed One—as instantaneously
as a strong man would stretch forth his arm, or draw it
back again when he had stretched it forth—vanished
from this side of the river, and stood on the further
bank with the company of the brethren’

And, again, the following :—

‘I call to mind, Ananda, how when I used to enter
into an assembly of many hundred nobles, before T had
seated myself there, or talked to them, or started a
conversation with them, I used to become in colour like
unto their colour, and in voice like unto their voice,
Then, with religious discourse, I used to instruct, incite,
and quicken them, and fill them with gladness. But
they knew me not when I spoke, and would say, “Who
may this be who thus speaks ? a man or a god ?” Then,
having instructed, incited, quickened, and gladdened
them with religious discourse, I would vanish away.
But they knew me not even when T vanished away ;
and would say, “ Who may this be who has thus vanished
away ! a man, or a god ?”’—(Maha-parinibbana-sutta

IIL 22, Rhys Davids.)
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Such passages in the early literature afford an interest-
ing exemplification of the growth of supernatural and
mystical ideas, which led to the ultimate association of
the Buddhistic system with Saivism, demonology, magie,
and various so-called spiritual phenomena.

I now proceed to show that the development of these
ideas 1n Buddhism resulted from its connexion with
the later Yoga, which developed similar ideas.

In the aphorisms of this later Yoga, composed by
Patanjali, eight chief requisites are enumerated (1L
29) ; namely, 1. abstaining from five evil acts (yama);
2. performing five positive duties (niyama); 3. settling
the limbs in certain postures (dsana); 4. regulating and
suppressing the breath (pranayama) ; 5. withdrawing the
senses from their objects (pratyihara) ; 6.fixing the think-
ing faculty (dharana); 7. internal sclf-contemplation
(dhyana) ; 8. trance-like self-concentration (samadhi).

These eight are indispensable requisites for the gain-
ing of Patafijali’s summum bonum—the complete ab-
straction or isolation (kaivalya) of the soul or spirit in its
own essence—and for the acquirement of supernatural
faculties.

Taking now these eight requisites of Yoga in order,
we may observe, with regard to the first, that the five
evil acts to be avoided correspond to the five command-
ments in Buddhism, viz. ‘ kill not,” © steal not,”  commit
no impurity,” ‘lie not.” The fifth alone—° abstain from
all worldly enjoyments’—is different, the Buddhist fifth
prohibition being ¢ drink no strong drink’ (p. 126).

With regard to the second requisite, the five positive
duties are—self-purification, both external and internal
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(both called sauca) ; the practice of contentment (sam-
tosha) ; bodily mortification (tapas); muttering of
prayers, or repetition of mystical syllables (svadhyaya,
or japa), and contemplation of the Supreme Being.

The various processes of bodily mortification already
described (see p. 228) were repudiated by Buddhism.

As to the muttering of prayers, the repetition of
mystic syllables such as Om (a symbol for the Triad of
gods), or of any favourite deity’s name, is held among
Hindas to be highly efficacious . In a similar manner
among Tibetan Buddhists the six-syllabled sentence:
‘Om mani padme Ham’— Om! the jewel in the
lotus! Hom!'—is used as a charm against the sixfold
course of transmigration (see pp. 121, 371—-373).

Mystical syllables are very common. SirA. Cunning-
ham gives the following as current in Ladak :—Bhyo,
Rakmo-bhyo! Rakmo-bhyo-bhyo! Rulu, Ru-lu, Him
Bhyo Ham! (Ladak, 386.) '

Other mystical syllables (such as Sam, Yam, Ram,
Lam, etc.) are supposed to contain some oceult virtue.

The third requisite—posture—would appear to us a
somewhat trivial aid to the union of the human spirit
with the divine ; but with Hindis it is an important
auxiliary, fraught with great benefit to the Yogi.

The alleged reason is that certain sitting postures
* (a8sana) and cramping of the lower limbs are peculiarly
efficacious in producing bodily quietude and preventing
restlessness.  Some of the postures have curious names,
for example :—Padmasana, “the lotus posture ;’ vira-

" See my ‘ Brahmanism and Hinduism;’ P- 105.
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sana, ‘the heroic posture ;” sinhasana, ¢ the lion posture’
(see note, p. 336); karmasana, “tortoise posture ;’ kukku-
tasana, ‘cock posture;’ dhanur-iisana, ‘bow posture;’
mayurasana, ‘peacock posture.” In the first the legs
are folded under the body and the right foot is placed
on the left thigh, and the left on the right thigh.

In short, the idea is that compression of the lower
limbs, in such a way as to prevent the possibility of the
slightest movement, is most important as a preparation
for complete abstraction of soul.

Then, as another aid, particular mystiecal twistings
(called mudra) of the upper limbs—of the arms, hands,
and fingers—are enjoined.

Even in Muhammadan countries certain movements
of the limbs are practised by devotees with the view .
of uniting the human spirit with the Divine. Those who
have seen the whirling and “howling * dervishes at Cairo
can testify that fainting fits result from their violent
exertions, inspirations, expirations, and utterances of the
name of God, and such fits are believed to be cestatic
states of union with the Deity.

The fourth requisite—regulation and suppression of
the breath—is perhaps the one of all the eight which
is most difficult for Europeans to understand or appre-
ciate ; yet with Hindas it is all-important. It is some-
times called Hatha-vidya. Nor are the ideas connected
with it wholly unknown in Europe.

According to Swedenborg?, thought commences and
corresponds with respiration :— :

' Quoted in Colonel Olcott’s ¢ Yoga Philosophy,’ p. 282.
R



242 MYSTICAL BUDDHISM.

o

¢ When a man thinks quickly his breath vibrates with
rapid alternations; when the tempest of ange-zr shake.-s
his mind hig breath is tumultuous; when his soul 18
deep and tranquil, so is his respiration.” And he adds:
‘Tt is strange that this correspondence between t,h(?
states of the brain or mind and the lungs has not been
admitted in science. T

The Hindfi belief certainly is that deep msp.]ramons
of breath assist in concentrating and abstl:a.ct-mg the
thoughts and preventing external impressions. But,
more than this, five sorts of air are supposed to per-
meate the human body and play an important pa,r_t in
its vitality. They are called Prana, Vyinfm, Apanfj,
Samana, Udana, In the Chandogya Upamshad. (-‘.
19, ete) they are described as if they were d]?Tllle.
beings to be adored and to be honoured by oﬁ’emngfss
of food. The Hatha-dipika says: ¢ As long as the air
remains in the body, so long life remains. Death is
the exit of the breath. Hence the air should be re-
tained in the body.’

In regulating the breath, the air r.nust first be .drawn
up through one nostril (the other being closed with thE
finger), retained in the lungs, and then expelled thx.'o?lg
the other nostril. This exercise must. be practised
alternately with the right and left nostril. Next, 1i-he
breath must be drawn forcibly up through both nostrils,

and the air imprisoned for as long a time as possible |

in the lungs. Thence it must be forced by an effort

of will towards the internal organs of the body, or

made to mount to the centre of the bI‘ELlI:.l. :
The Hindas, however, do not identify the breath

"
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with the soul. They believe that a crevice or suture
called the Brahma-randhram at the top of the skull
serves as an outlet for the escape of the soul at death,
A Hinda Yogt's skull is sometimes split at death by
striking it with a sacred shell. The idea 1s to facilitate
the exit of the soul. Tt is said that in Tibet the hair is
torn out of the top of the head, with the same object.

In the case of a wicked man the soul 1s supposed to
escape through one of the lower openings of the body.

The imprisonment of the breath in the body by
taking in more air than is necessary for respiration, is
the most important of the breath exercises. It is said
that Hindfi asceties, by constant practice, are able by
this means to sustain life under water, or to be buried
alive for long periods of time, Many alleged feats of
suspended animation are of course mere and sheer
trickery. Tt seems, however, open to question, whether
it may not be possible for human beings of particular
constitutions to practise a kind of hibernation like
that of animals, or acquire some power of suspending
temporarily the organic functions. A certain Colonel
Townsend is said to have succeeded in doing so.

A well-kknown instance of suspended animation oc-
curred in the Panjab in 1837. A Hindii Yopl was
there, by his own request, buried alive in a vaylt for
forty days in the presence of Runjit Singh and Sir
Claude Wade ; his €yes, ears, and every orifice of his
body having been first stopped with plugs of wax.
Dr. McGregor, the then residency surgeon, also watched
the case. Every precaution was taken to prevent
deception. English officials saw the man buried, as

' R 2
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well as exhumed, and a perpetual guard over the vault
was kept night and day by order of Runjit Singh’
himself. At the end of forty days the disinterment
took place. The body was dried up like a stick, and
the tongue, which had been turned back into the
throat, had become like a piece of horn. Those who
exhumed him followed his previously-given directions
for the restoration of animation, and the Yogi told
them he had only been conscious of a kind of eestatic
bliss in the society of other Yogis and saints, and was
quite ready to be buried over again.

What amount of fraud there may be in these
feats it is difficult to say. They may possibly be
accounted for by the fact that Indian Yogis have studied
the habits of hibernating animals; but in some cases
the secret introduction of food has been detected.

I may add that it is commonly believed throughout
India that a man whose body is sublimated by intense
abstract meditation never dies, in the sense of under-
going corruption and dissolution. When his supposed
death occurs he is held to be in a state of trance, which
may last for centuries, and his body is, therefore, not
burnt, but buried—generally in a sitting posture—and
his tomb is called a Samadh.

With regard to the fifth requisite—the act of with-
drawing the senses from their object, as, for example,
the eye from visible forms—this is well compared to
the act of a tortoise withdrawing its limbs under its
shell.

The sixth requisite—fixing the principle of thought
—comprises the act of directing the thinking faculty

L=t
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(¢itta) towards various parts of the body, for example,
towards the heart, or towards the crown of the head,
or concentrating the. will-force on the region between
the two eyebrows, or even fixing the eyes intently on
the tip of the nose. (Compare Bhagavad-gita VI. 13.)

The seventh and eighth requisites—viz. internal self-
contemplation and intense self concentration—are held
(when conjoined with the sixth) to be most important
as leading to the acquisition of certain supernatural
powers, of which the following are most commonly
enumerated :—(1) Animan, ‘the faculty of reducing
the body to the size of an atom ;’ (2) Mahiman, or
Gariman, ‘increasing the size or weight at will;* (3)
Laghiman, ‘making the body light at will ;* (4) Prapti,
‘reaching or touching any object or spot, however
apparently distant ;” (5) Prakamya, ‘unlimited exercise
of will;’ (6) Isitva, ‘gaining absolute power over
one’s self and others ;” (7) Vasita, “bringing the ele-
ments into subjection ;’ (8) Kamavasayita, ¢ the power
of suppressing all desires.’

A Yogi who has acquired these powers can rise aloft
to the skies, fly through space, pass through the key-
hole of a door, pierce the mysteries of planets and
stars, cause storms and earthquakes, understand the
language of animals, ascertain what occurs in any part
of the world, or of the universe, recollect the :gvents
of his own previous lives, prolong his present life,
see into the past and future, discern the thoughts
of others, assume any form he likes, disappear, reappear,
and even enter into another man’s body and make it
his own.
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Such Were some of the extravagant ideas which
grew with {he ,rrﬂwth of the Yoga system, and
were incorporated int® the later developments of Bud-
dhism,

We leary, from M- Sarat Chandra Das that in the
monastery of Galdagin Tibet there is at this moment a
college specially dewted to the teaching of Esoteric
and Mystica] Buddysm; while magic and sorcery are
taught in the monageries founded by Padma-sambhava
(see pp. 272, 274, 441)'

Of course it was ¥ Datural that, with the associa-
tion of Buddhigm wth the later Yoga and Saivism,
the Buddhg, himgelfshould have become a centre for
the growth of Supeng,t-ural and mystical ideas.

Hence the Buddip 15 fabled by his followers to
have ascended to #j¢ Lrayastrinsa heaven of Indra,
walked on water, sepped from one mountain to an-
other, and left impmsions of his feet on the solid rock.
Although i the [p#mama-pada it is twice declared
(254, 255), < There {7° Path through the air.’

Perhaps the cling® Was reached when the later
doctrine mygde everyPuddha possess a threefold exis-
tence or thyree bo("]]'@s, much in the same way as
in Hindfisy, thre, Podies are assigned to every
being.

The first of the Bydha’s bodies is the Dharmakaya,
“body of the Law, apposed to be a kind of ethereal
essence of g high]y gblimated nature and co-extensive
with space. Thig ence was believed to be eternal,
and after the Buddqps death, was represented by the
Law or Doctrine (Dg}gma) he taught. The idea seems

"
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to have been invented as an analogue to Brahman, or
the Universal spiritual Essence of Brahmanism ™.

The second body is the Sambhoga-kaya, <hody of
conscious bliss, which is of a less ethereal and more
material nature than the last. Its Brahmanical ana-
logue appears to be the intermediate body (belongmg
to departed spirits) called Bhoga-deha, which is of an
ethereal character, though composed of sufficiently
gross (sthila) material particles to be capable of
experiencing happiness or misery.

For observe that it is an essential part of the Hindii
doctrine of transmigration or metempsychosis, that a
soul without o body is incapable of feeling either hap-
piness in heaven or pain in hell,

The third body is the Nirmana-kaya, ‘body of visible
shapes and transformations,’ that is to say, those various
concrete material forms in which every Buddha who
exists as an invisible and eternal essence, is manifested
on the earth or elsewhere for the propagation of the
true doetrine,

The Brahmanical analogue of this third body appears
to be the earthly gross body, called Sthiila-sarira.

It is evident that the extravagances of mystical Bud-
dhism have their counterparts in Brahmanism.

There is a Brahmanical legend which relates how the
great Brahman sage Sankaraéarya entranced his gross
body, and then, having forced out his soul along with
his subtle body, entered the dead body of a recently
deceased king, which he occupied for several weeks.

! Bee my ‘ Brahmanism and Hinddism,” p. 35.
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The Yoga of the Brahmans, in fact, held that adepts,
skilled in occult science, might throw their gross
bodies into a state of unconsciousness, and by a deter-
mined effort of will project or force out the ethereal
body through the pores of the skin, and make this
phantasmal form visible in distant places ™.

And now it is declared to be a fact that a com-
munity of Buddhist  Brothers’ called Mahatmas, are
living at this moment in the deserts of Tibet, who,
having emancipated their interior selves from physical
bondage by profound abstract meditation, have acquired
“astral’ bodies (distinet from their gross bodies), with
which they are able to rise in the air, or move through
space, by the mere exercise of will.

Sir Edwin Arnold on the other hand, in his ¢ India
Revisited’ (p. 273), states that he asked Sri Weligama
of Ceylon whether there existed anywhere Mahdtmas,
who elevated in this way above humanity, possessed
larger powers and more profound insight than any
other living philosophers ! Weligama answered, ‘No!
such do not exist ; you would seek them vainly in this
island, or in Tibet, or in Siam, or in China. Tt is true, O
my friend, that if we had better interpretations of the
Lord Buddha’s teaching, we might reach to ']1eights and
depths of power and goodness now quite impossible, but
we have fallen from the old wisdom, and none of us
to-day are so advanced.’

I believe that the Psychical Research Society once sent

* Colonel Oleott and Mr. Sinnett mention this faculty as a peculiar
characteristic of Asiatic occultism,
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delegates to India who inquired into this subject, and
exposed the absurdity of some of the alleged phenomena.

Curiously in agreement with these extravagant no-
tions are the beliefs of various unecivilized races. Dr.
Tylor, in his ¢ Primitive Culture’ (i. 440), relates how
the North American Indians and others believe that
their souls quit their bodies during sleep, and go about
hunting, dancing, visiting, ete. It is stated by Mr.
Finn, late H. M. Consul for North Persia, that he never
could induce his Persian servants to awaken him in the
morning. They gave as their reason that the soul
during sleep wanders away from the body, and that
a sleeper will die if awakened before the soul has time
to rejoin the body. The Indian tribes in Central Brazil
have the same belief, so says Dr. Karl von den Steinen
(recently quoted in the Times newspaper).

Furthermore it is clear that the possibility of acquiring
supernatural faculties is not an idea confined to one
eountry.

0Old legends relate how Simon Magus made statues
walk ; how he flew in the air; how he lept into the
fire, made bread of stomes, changed his shape, assumed
two faces, made the vessels in a house move of them-
selves (Colonel Yule's Marco Polo, 1. 306).

We are told that the phenomena of European spiri-
tualism are to be kept distinet from those of Asiatic
occultism. Modern spiritualism, it is said, requires
the intervention of ‘mediums, who neither control nor
understand the manifestations of which they are the
passive instruments ; whereas the phenomena of oceult-
ism are the ‘ achievements of a conscious living operator,”
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produced on himself by an effort of his own will Ac-
cording to Mr. Sinnett, the important point  which ce-
cultism brings out is, that the soul of man, while some-
thing enormously subtler and more ethereal and more
lasting than the body, is itself a material body. The
ether that transmits light is held to be material by any
one who holds it to exist at all ; but there is a gulf of
difference between it and the thinnest of gases” In
another place he advances an opinion that the spirit is
distinet from the soul. It is the soul of the soul,

And again: ¢ The body is the prison of the soul for
ordinary mortals. We can'see merely what comes before
its windows ; we can take cognisance only of what is
brought within its bars. But the adept has found the
key of his prison, and can emerge from it at pleasure.
It is no longer a prison for him—merely a dwelling.
He can project his soul out of his body to any place
he pleases with the rapidity of thought 1’

It is perhaps worth noting that many believers
in Asiatic oceultism hold that a hitherto unsuspected
force exists in nature called Odic force (is this to be
connected with Psychic force %), and that it is by this
that the levitation of entranced persons is effected.

Others, like the Yogis, maintain that any one may
lighten his body by swallowing large draughts of
air, and by an effort of will forcing this air to diffuse
itself through every part of the frame. Tt is alleged
that this phenomenon has been actually witnessed,

The connexion, however, of similar phenomena with

' ‘The Occult World, by A. P, Sinnett, Vice-President of tlg
Theosoph::wal Society, pp. 12, 15, 20,
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feats of conjuring is undeniable. In the Asiatic Monthly
Journal (March, 1829), an account is given of a Brahman
who poised himself apparently in the air, about four feet
from the ground, for forty minutes, in the presence of the
Governor of Madras. Another juggler sat on three sticks
put together to form a tripod. These were removed,
one by one, and the man remained sitting in the air?.

Long ago Friar Ricold related that ¢ a man from India
was said to fly. The truth was that he did walk close
to the surface of the ground without touching it, and
would seem to sit down without any substance to sup-
port him’ (Colonel Yule's Marco Polo, i. 307).

On the other hand, it is contended, that ‘since we
have attained, in the last half-century, the theory of
evolution, the antiquity of man, the far greater antiquity
of the world itself, the correlation of physical forces, the
conservation of energy, spectrum analysis, photography,
the locomotive engine, electric telegraph, spectroscope,
electric light, and the telephone (to which we may now
add the phonograph), who shall dare to fix a limit to
the capacity of man??” Few will deny altogether the
truth of such a contention, however much they may
dissent from Colonel Olcott’s theosophical views.

There may be, of course, latent faculties in humanity
which are at present guite unsuspected, and yet are
capable of development in the future.

* At a meeting of the Victoria Institute, where I repeated the
substance of the present Lecture, Mr. W. 8. Seton-Karr, who was
for séme time Foreign Secretary at Caleutta, stated that he also had
witnessed the performance of this feat in India.

* Colonel Oleott’s ¢ Lectures on Thecsophy and Archaic Religions,’
p- 100,
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According to Sir James Paget, in his recent address
on ‘ Scientific Study, many things, now held to be in-
conceivable and past man’s imagination, are profoundly
and assuredly true, and it will be in the power of
Seience to prove them to be so 1.

Most, persons will assent to these propositions, and
ab the same time agree with me when T express my
convietion that mystical Buddhism and Asiatic occulﬁ~
iym are no more likely than modern European s piri-
tualism, to bear the searching licht of true scientific
investigation.

Nevertheless the subject of mystical Buddhism ought
not to be brushed aside as unworthy of consideration.
Tt furnishes, in my opinion, & highly interesting topic
of inquiry, espedially in its bearing on the ‘neo-Bud-
dhism,” and ¢ Theosophy ’ of the present day. At all
events it is clear from what we have advanced in the
present Lecture, that the practices connected with
spiritualism, mesmerism, animal magnetism, telepathy,
clairvoyance, thought-reading 2, ete., have their counter-
parts in the Yoga system prevalent in India more than
2,000 years ago, and in the practices of mystical Bud-
dhism prevalent in Tibet and the adjacent countries
for many centuries,

“ The thing that hath been, it is that which shall be ;
and that which is done is that whick shall be done :
and there is no new thing under the sun.’

' Report in the Pimes newspaper,
* See Mr., Walter Besant’s recent interesting story, < Herr Paulus.

LECTURE XI.

Hierarchical Buddhism, especially as developed in
Tibet and Mongolia.

Earry Buddhism was, as we have seen, opposed to
all ecclesiastical organization. Tt had no hierarchy in
the proper sense of that term—no church, no priests,
no true form of prayer, no religious rites, no ceremonial
observances. It was simply a Brotherhood consisting
of men who had renounced all family ties, all worldly
desires—even all desire for life—and were pledged to
devote themselves to meditation, recitation of the Law,
self-restraint, and the accumulation of merit, not for the
sake of saving others, but for their own deliverance.

It was on this account that when the Buddha died
he abstained from appointing a successor, and gave no
directions to his followers as to any particular form of
government. All that he said was, < Hold fast to the
Law ; look not to any one but yourselves as a refuge.’
In short, the Society (Sangha) he left behind was a
simple brotherhood of monks which claimed some li.ind
of corporate authority for the enforcement of dlSClpITDe,
but had no Head except the Law. Nor did Buddhism
for a long time think of contravening the last injunc-
tions of its Founder. Nor has it ever attempted to
establish a universal hierarchy under one IHead and
under one central authority, and although the great



254 HIERARCHICAL BUDDHISM.

Kasyapa as president of the first Council (p- 55) is
sometimes held to have been the first successor of
Buddha, and Ananda the second (p- 56), these men
never claimed any supremacy like that of Popes. TIn
point of fact Buddhism simply organized itself in sepa-
rate monastic institutions according to loeal ideas and
necessities. And indeed the exigencies of healthy
growth, and even the simple instinet of self-preserva-
tion compelled the scattered members of the Buddbhist
Brotherhood to attempt some such organization very
soon after the death of their Founder, In ancient
times communication was carried on with difficulty,
and the Buddhist Brotherhood eould only hold together
by combining for mutual support in various centres,
and adopting some sort of monastic government.

It was thus that every collection of monks naturally
tended to crystallize into a distinet organized society
. with certain definite rules,

Naturally, the earliest constitution of each was
moulded aécording to the family pattern. The living
Head of every monastery was a kind of spiritual
father, while its inmates were his children, and these,
again, resolved themselves into two classes: the first "
consisting of the more youthful members of the society ;
the second, of those whose more mature experience
entitled them to greater respect and reverence. Then,
again, some kind of pre-eminence was assigned to indi-
viduals who were remarkable for greater knowledge, or
sanctity of character.

It is easy to understand, therefore, how it happened
that the Sangha or collective community of monks was
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compelled in the end to establish several gradations of
rank and position among its members, :

The following were soon recognized :—1. The Sra:
manera or ‘novice’ (who began by being a Chela or ‘pupil’
under education) ; 2. The Sramana (also called Bhikshu)
or full monk; 3. The Sthavira or ‘elder,’ who was
merely superior to others in virtue of his age; 4. The
Maha-sthavira or “ great elder’ (sometimes called Stha-
virah Sthavirdnam); 5. The Upadhyaya and Adarya.
These last were teachers of different kinds, who received
honour in virtue of their knowledge; the two positions
of elder and teacher being frequently united in the
President of particular monasteries.

No doubt gradations of this kind existéd in very
early times in India, Ceylon, and Burma, But in India
the whole Buddhistic Order of monks passed away.

In Ceylon and Burma, on the contrary, Buddl.usm
has held its own. It may even now be found in a
purer form in those countries and in Siam than in any
other region of Eastern Asia, although it must be. borne
in mind that, when it was introduced there, it was
grafted on serpent-worship, Naga—worshi;{ 1 demon-
worship, and Nath-worship %, with all of which, as well
as with the worship of numerous Hinda gods, it con-
tinues to be adulterated in the present day.

The Sinhalese (Koeppen, i. 207, 386) give a list of
the first five successive enforcers of discipline (viz.

! Naga-worship is not always identical with serpent-worship.

Bee p. 220, 38 : .
? The Naths are certain demons or spirits of the air more worship-

ped in Barma than in Ceylon. See p. 250.
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Upali, Dasaka, Sonaka, Sigeava, and Moggali-putta);
and another list of ten successive Sthaviras or elders,
beginning with Sari-putta. These lists are untrust-
worthy, especially as omitting the great Kiasyapa.

And I may here state that the condition of Bud-
dhism in Ceylon is a subject which T have had an
opportunity of investigating personally. I visited Cey-
lon in 1877, and had many interesting conversations
with intelligent monks, heads of monasteries, and a few
really learned men, including a leading monk named
Sumangala, who described himself to me as ‘ High
Priest of Adam’s Peak 1.’

I found, too, that a lofty idea prevails in Ceylon in
regard to the status of the monkhood. Theoretically, a
true monk is regarded as a kind of inferior Buddha,
and revered accordingly. There are boy-pupils, novices,
and full monks, as in Burma (see p-259). The admis-
sion-ceremonies resemble those before described (p-77.)
Admission confers no priestly powers. Those monks
who are Anglicized by contact with our civilization
call themselves ‘ priests,” but they are not real priests,
and have no sacerdotal functions except teaching, inton-
ing the Law, and preaching. They live as celibates
and ccenobites in Pan-silis (‘houses made of leaves,’
P 430), or monastic buildings of the simplest structure.

The number of such monks is said to be about 8,000,
and their chief duties are supposed to be to meditate
a great deal, to perform Bana, that is, to recite the

! His proper title is Sripada Sumangala Unnanse. The title Un-
nanse is used by all the superior monks of Ceylon for *venerable’
(Banskrit vandya).

A ',{‘h:;,.
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Tripitaka with its commentary the Attha-kaths in a

sing-song voice, to repeat constantly the three-refuge

formula (p. 78)1, to teach and to preach, to fast and
to make confession to each other on at least four days
in every month, at the four changes of the moon called
Uposatha (or commonly Poya) days (see p. 84); these
days being generally in modern times made to coincide
with the Christian Sunday.

True Buddhism does not require monks to perform
public religious services in temples. Nor is it the daily
practice of monks to set the people an example of wor-
shipping and presenting offerings there. So far as
I was able to observe, the duty of visiting temples
belongs rather to the laity, The monks receive offer-
ings, rather than present them. As to their dress,
it resembles that represented in the Buddha’s images,
and ought to consist of three pieces of cloth stained
yellow or of a dull yellowish colour. The principal
garment is in one piece, but torn and sewn together
again, the object being to reduce its value and assimi-
late it to a dress made of rags. The end of the dress
is brought over the left shoulder, and generally so as
to leave the right shoulder bare. In some cases both
shoulders are covered, or the right partially so.

A good deal of care seems to be taken in Ceylon to
instruct the youthful members of the Order in Pali;

! Bumangala informed me that this was the only prayer used in
Ceylon. It is no real prayer, but only an expression of reverence.
Often, however, wishes for good luckare expressed like prayers. They
are called Mangala or Jaya-marigala. For example: ¢ May I for this
particular act of merit obtain some particular piece of good fortune!’

B
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that is, in the langnage of their sacred books (p. 60),
and to make them conversant with the sacred texts.

I visited two principal colleges for monks at Kandy,
which enjoy a reputation rather like that of Oxford
and Cambridge in our own country. One is called
Malwatte, and the other Asgiriya. In the former I
noticed a large central hall, in which the ceremony of
admission to the monkhood takes place.

At Colombo there has been recently a revival of
learning, and a modern Oriental College (called Vidyo-
daya), for the cultivation of Sanskrit, Pali, and Sinha-
lese, has been established under the superintendence of
the learned Sumangala, ‘the High Priest of Adam’s
Peak,” mentioned before.

Each monastery in Ceylon has a presiding Head, and
generally a temple and library attached, with con-
siderable property in land, but there is clearly no
organized hierarchy in the proper sense of the term,
and no supreme authority like that of an Archbishop ;
though it is said that the Heads of the two Kandy
Colleges exercise a kind of eontrol over the after-career
of the monks they have trained. I found that a certain
amount of intelligence and learning exists among the
monks both at Colombo and Kandy, but it must be

evident to every impartial observer that the habit of

living in houses apart from the laity, of repeating the
Law by rote, and of engaging in a kind of meditation
which generally amounts to thinking about nothing in
particular, must tend, in the majority of instances, to
contract the mind, induce laziness, and give a vacant
and listless expression to the countenance. It may

Py
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be safely affirmed that the chief religious aim of the
Buddhists of Ceylon is to acquire merit with a view to
“better’ themselves in future states of existence, and
that their highest aspiration is to attain to the heaven
of Indra (Sakra, p. 20%). They have no real desire for
Nirvana (p. 141), and still less for Pari-nirvana (p. 142).

Passing on to Burma we may remark that although
in Burma, as in Ceylon, a pure form of Buddhism has
prevailed ever since its introduction by Buddha-ghosha
(p- 65), and is still existent, yet we find that the purer
system is mixed up, as in Ceylon, with the worship
of Nagas, demons, spirit-gods called Naths (commonly
spelt Nats, p. 217), and with a kind of Shamanism
derived from the surrounding hill-tribes.

In regard to the gradations of the monkhood a more
complete organization exists in Burma than in Ceylon.

To begin with the boy-pupils:—In Burma nearly
all boys become inmates of monastic houses (called
Kyoung) with the one object of learning to read and
write. They are simply school-boys and nothing more.
Indeed, umtil our advent, the monasteries monopolized
the education of the country, and to a great extent
do so still. The real gradations are as follow :—

1. The Shen or Shin, that is Sramaneras or novices.
These are properly youths of at least fifteen years of
age (but see p. 307); their hair is cut off and yellow
garments are put on for a time.

It should be noted that every male throughout Burma
is required to enter a monastery and become a novice
for a portion of his life, if only for a single Vassa. This
i3 because the Buddha taught that every true Buddhist

82
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ought to conform to his example and .become a monk,
“although he wisely abstained from imposing any irre-
vocable vows. The whole process is often merely formal,
and sometimes only lasts for seven days.

* 2. The Pyitgen or Pyit-sifi (sometimes pronounced
Patzin) or full monks, who have the title Pungi or
Phungi (sometimes spelt Phungee or Phongie), ‘full of
great glory,” when they have been at least ten years
members of the order. They correspond to the Srama-
nas, and are by Europeans called Talapoins (from their
carrying fans of palm leaves). Their dress usually con-
sists of three pieces of yellow cotton cloth.

3. The Hsaya (always a Phungi) or Head of a sepa-
rate monastery, who corresponds to the Abbot of Eu-
ropean countries.

4. The Gain-ok or provincial Head, who has a kind
of episcopal jurisdiction over all the monasteries of a
district. .

5. The Thathana-paing (Thathand = Sanskrit Sasana)
or supreme rulers, who correspond to Archbishops.
They superintend all religious affairs, According to
Mr. Scott, there are now éight of them.

Occasionally instances occur of hermit-monks who
lead solitary lives, and sit motionless in meditation for
years.

In Siam the gradations of monkhood are mearly.

similar to those in Burma, and we learn from Mr.
Alabaster that the monastic vow is not binding for
life, but can be cancelled at any time. This rule
leads to every Siamese man spending at least three
months of his life in a monastery.

LB
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We have now to pass from Ceylon, Burma, and Siam
to Tibet (properly called Bod or Bot or Bhot, Sanskrit
Bhota). And here we leave the simpler forms of
Buddhism and are brought face to face with that
highly developed system which, though nominally re-
sulting from an expansion of the Hina-yana, ¢ Little
Method,” into the Maha-yana, ¢ Great Method’ (p. 158),
was really the product of astill further expansion of the
“ Great Method’ and its combination with other creeds.

In truth, Tibetan Buddhism 1s so different from every
other Buddhistic system that it ought to be treated of
separately in a separate volume, as Koeppen has done.
In his elaborate and excellent work on this subject he
has remarked that for the development of a hierarchy
no circumstance is more favourable than isolation, and
that this advantage was offered in the highest degree
by Tibet. Up to the moment of its conversion to
Buddhism a profound darkness had rested on it. The
inhabitants were ignorant and uncultivated, and their
indigenous religion, sometimes called Bon, consisted
chiefly of magic based on a kind of Shamanism.

To describe exactly what Shamanism is would be no
casy task. The word is said to be of Tungusic.origin?,
and to be used as a name for the earliest religion of
Mongolia, Siberia, and other Northern countries.

Perhaps we shall not be far wrong in asserting that
the two principal constitutents of Shamanism are the
worship of nature and the dread of spirits.

1 8ome connect the wizard-priest Shaman with the Buddhist
Srama&;&
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The inhabitants of Tibet and Mongolia and indeed of
other Northern countries believed that spirits, good
and bad, influenced the whole course of nature. They
held that such spirits were able either to cause or to
avert diseases and disasters, to control the destinies of
men, and even to decide the fate of the lower animals.
I-.Ience it is easy to understand that the chief func-
tion of the Shaman_s, or wizard-priests, was to exoreise
evil demons, or to propitiate them by saerifices and
various magical practices. Tn this way they pretended
to prevent storms, pestilences, and other calamities.
They were supposed, too, to understand omens and to
predict the future by watching the flights of birds, by
examining the shoulder-blades of sheep, and by similar
devices. Shamanism, in fact, with its Tibetan offshoot,
Bon, had ‘much in common with the lowest types of
Saivism, Saktism, and Tantrism, with which tl;g Bud-
dhism of Northern India, N epal, and the countries bor-
dering on Tibet, had already become adulterated.

When, therefore, this mixed form of Buddhism ad-
vanced from those countries into Tibet, its approach
was not resisted as an intrusion. On the contrary,
Tibetan Shamanism, although it had possession of the
field, was quite ready to meet the new relicion half-
way. The result was an alliance, or rather perhaps an
amalgamation ; and this led to the establishment of a

complex religious system which I have ventured to call
Lamism . i :

2 I.Jﬁma. (written in Tibetan bLama) is the Tibetan name for
superior t-eac%aar (Sanskrit Gura), and from this word the hierarchical
system of Tibet is usually called Lamaism. It seems, however, as

—a =
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Lamism, then, is a form of Buddhism which, although
based on the Hina-yana and Mahd-yana of India, is
combined with Shamanism, Siva-worship, and magic,
and has a marked individuality and a peculiar hierar-
chical organization of its own. This organization has
been compared to that of the Roman Catholic Church.
Dotibtless in its great receptivity Buddhism may have
borrowed from Christianity, but Lamism possesses cer-
tain unique features which distinguish it from every
other system in the world.

Unfortunately few Europeans have, as yet, pene-
trated into Tibet, and its sacred literature has been
little studied. Tt follows therefore that the various
gradations of the Tibetan hierarchy are not easily de-
scribed, and only a general idea of them can be given.

‘We ought first to note the boy-pupil called Genyen,
sometimes spoken of as Bandi or Bante (=Bandya’,
a term more properly applicable to monks). Boy-pupils
are inmates of every Tibetan monastery; but under
exceptional circumstances a pupil may live with his
parents. He may be received after seven years of age,
and until fifteen, as in Burma (p. 259). He is placed
under a full monk, who teaches him and makes him
promise to keep the five chief commandments (p. 126).
Though sometimes called a novice he is merely under

legitimate to form a word Lamism from Lama, as Buddhism from
Buddha. At any rate my adjective Lamistic is less awkward than
Tamaistic. As to & in Lama, see Rules for pronunciation at p. xxxi.

! This is the Sanskrit wandye, ‘to be saluted” I cannot help
thinking that Bante and Bandya may be the origin of the term
Bonze, applied to monks or priests in China, though T believe
Professor Legge connects Bonze with Munshi.
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education, and not necessarily a candidate for the monk-
hood. The real degrees of the Lamistic hierarchy, as
explained by Koeppen and others, are as follow —

1. First and lowest in rank comes the noviee or
junior monk, called Gethsul (Getzul), who has been
adwitted after fifteen years of age to the first stage of
monkhood by a Khanpo Lama or his representative.
His hair is cut off and he wears the menkish garments,
and has 112 rules to observe. He waits on the full
monk, and assists in all functions except blessing and
consecrating, He has been compared to the deacon of
the European ecelesiastical system, but the comparison
is misleading, as shown at p. 76.

2. Secondly and higher in rank we have the full
monk, called Gelong (or Gelon). He corresponds to
the Bhikshu, who has received complete consecration,
and is often called by courtesy a Lama (see note, p. 262),
though he has no real right to that title. He is not
properly a priest, yet it is certain that in Tibet he often

discharges sacerdotal functions., The ceremony of ad-

miggion to the full monkhood can only be performed
after the twentieth year, and binds the recipient to
253 rules of discipline,

3- Thirdly we have the superior Gelong or Khaupo.

(strictly mKhan po), who has a real right to the farther
title Lama, and from hig higher knowledge and sanc-
tity sometimes becomes a kind of head-teacher (Sanskrit
Upéadhyaya or Aéarya). As the chief monk in a monas.

* According to Dr. Schlagintweit the number of rules is 2 50, and
they are detailed in the first or Dulva portion of the Kanjur.

=
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tery he may be compared to the European Abbot; but
in respect of consecration he is only a Gelong. Nor
are any of the higher grades of monks—so far as the
forms of consecration are concerned—higher than Ge-

~fongs and Khanpos.

At this point, however, we have to note the special
peculiarity of the Lamistic system, namely, that some
of the higher Khanpo Lamas are supposed to be living
re-incarnations or re-embodiments of certain canonized
saints and Bodhi-sattvas who differ in rank. These are
called Avatara Lamas (see p. 190), and of stich there are
three degrees, which we may denote by the letters
A. B. C. as follow :—

A. The lowest degree of Avatara Lama. IHe may
be called an ordinary Khubilghan (from a Mongolian
word—written by Hue, Hubilghan). He represents
the continuous re-embodiment of an ordinary canonized
saint (p. 188), or founder of some great monastery.
He is higher by one degree than the Khanpo Abbot,
as presiding over a more important monastery.

B. A higher grade of Avatara Lama called Khutuktu.
He exercises a kind of episcopal jurisdiction over a still
more important monastery than that presided over by
the ordinary incarnated Lama. He represents the in-
carnation of a higher Bodhi-sattva or deified saint, but
he sometimes claims to be an incarnated Buddha.

C. The highest Avatara Lama commonly called a
Supreme or Grand Lama. He is not an incarnation of
a mere ordinary Bodhi-sattva (p. 188), but a continuous
re-embodiment of either a supreme Buddha or of his
Bodhi-sattva. The two notable examples of this highest
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degree are the Dalai and Panchen Lamas, who claim
an authority, like that of a Pope or Archbishop, over
extensive regions outside their own monasteries. They
will be more fully described in the sequel (see p. 284).

Tt may be stated generally, therefore, that the La-
mistic hierarchy consists of three lower and three
higher grades. We have, besides, to reckon certain
other distinctions of rank, such as those of the Rab-
jarapa, ¢ doctor of theology or philosophy,’ the Chorje
(strictly C‘hos—lje), “lord of the faith. These are some-
times associated with the Khanpo or Abbot, though
dlightly inferior in rank to that dignitary. Tt is said
that the Chorje often acts as a kind of coadjutor
Abbot. Practically they rank below the incarnated or
Avatara Lamas. Moreover, in every monastery there
are numerous other subordinate officials ; for example,
schoolmasters, teachers who explain the Law and guide
the studies of the brotherhood, precentors or choir-
masters, secretaries, collectors of revenue, treasurers,
stewards, overseers, physicians, painters, sculptors,
manufacturers of relics, of amulets, of rosaries, of images,
and in some monasteries—especially those of the Red
sect—astrologers, fortune-tellers, magicians (Chos-kyong
or Chos-kyon), and exorcists. The Lama is not only
the priest; he is the educator, schoolmaster, physician,
astrologer, architect, sculptor, painter ; he is “the head,
the heart, the oracle of the laity.

There is also a whole class of mendicant Lamas, who
have vowed to live a vagabond life for a certain number
of years. They are better known than some others,
for they often find their way into British territory.

S SR
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When T was staying at Darjiling, I encountered
two specimens of the vagabond class who came from
some distant part of Tibet. They called themselves
Lamas, though, of course, they had no real right to
that title. They were clothed in ragged garments
made up of thirty-two patches of different cloths, and
wore thick buskins to protect them from the snows.
Then they carried a kind of knapsack or wallet of
goat-skin behind their backs, and in their hands a
sort of sacred drum or tabour called Damaru (see
p- 384). o]

According to M. Hue, these vagabond Lamas travel
for the sake of travelling. They wander through China,
Manchuria, Southern Mongolia, Kuku Nar, Tibet
Northern India, and even Turkestan. :

There is scarcely a river which they have not crossed ;
a mountain which they have not ascended; a Grand
Lama before whom they have not prostrated them-
selves ; a people among whom they have not lived,
and of whom they do not know the manners and
language.

It should be noted that when an inearnated Lama
is the spiritual Head of a monastery there is generally
a temporal Head to manage its affairs,

Then we must not forget that Tibetan Buddhism
has also its organized female hierarchy, on the highest
steps of which are female Khutuktus and inca,r;ated

- Abbesses, as well as lower gradations of nuns and

novices, living together in their own convents.
-The rules of discipline for the whole Lamistic
hierarchy fill at least thirteen out of the ro8 volumes
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of the Tibetan Canon (see P- 272). 'They do not differ
materially from those of other Buddhist countries,
The 253 rules of the Pratimoksha-siitra (see p. 62)
are said to contain commands and prohibitions relating
to five sides of the monastic life—conduct, dress, fooda
habitation, and occupation. :

It must be borpe in mind that early Lamism, like
true Buddhism, had properly no secular priesthood
and encouraged no intercourse with the outer world,
except for the reception of alms and food from the
laity. All grades of the hierarchy were supposed to
live together as one celibate fraternity in monastic
seclusion, apart from mundane associations, Their only
duties were to meditate, recite the Law, and obey
certain strict rules of discipline. This strictness of
discipline, however, was not long borne with equal
patience by the whole fraternity. Tt soon became
irksome to g large section, and the same state of things
which arose in early Buddhism and generally arises in
all religious communities, occurred in Lamism. The
fraternity of TLamas became split up into two chiet
parties or sects—the strict and the lax. We shall see
in the end that these two sects were distinguished
from ecach other by the colour of their garments, and
especially of their caps, the former addptiug yellow
and calling themselves Gelug pa or Galdan pa, the latter
adopting red (Shamar). Of course the lax or Red-cap
sect soon infringed the rule in regard to celibacy, and
allowed the marriage of monks under certain con-
ditions, though such marriages scem at first to have
been exceptional.
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Tt is said, indeed, that in Nepal, under modern Gorkha
rule, -the celibate occupies a lower position than the
married monk, to whom the services in the temples
are committed. It is said, too, that the Lamas of Sikkim
and other northern countries constantly have children
living with them, though they do not admit them to
be their own (p. 152). Yet, for all that, celibacy 1s the
rule, and nominally, at any rate, the great majority of
Lamistic monks in Eastern Asia are unmarried eceno-
bites, who live together in monasteries.

Certainly in no other country in the world are monas-
teries so numerous or on so vast a scale as in Tibet
and Mongolia (see p. 426).

And, indeed, in all probability it was the difficulty
of enforcing discipline and order in these immense estab-
lishments, without some method of securing obedience
to a presiding Head acceptable to all the inmates, that
led to that strange re-incarnation or © Avatara’ theory
which is one chief distingnishing feature of Lamism.

The process by which this remarkable theory was
developed is so interesting and so important in relation
to the subject of the present Lecture that it deserves
careful investigation, and to clear the ground we must
here make a brief digression and advert to some cir-
cumstances in the early history of Tibet and Mongolia,
as given in Koeppen's laborious work.

We. learn from him that Nya Khri Tsanpo, who
lived in the Yarlung valley, was the first king of Tibet.
After several successors came Srong Tsan Gampo.
This king was born in 617, and, according to a legend,
exhibited at his birth certain marks of perfection
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like those of Amitabha or Avalokitesvara (p. 198). He
is worshipped as a great Conqueror and Reformer.

In the year 632, or about the time when Muhammad
died in Arabia, he began the work of civilizing his
subjects. To this end he directed his minister Thumi
(or Thonmi) Sambhota to proceed to India, and make
himself acquainted with Buddhist writings. This
great man was the first to design the Tibetan alphabet
on the model of the Indian letters then in use (called
Lafi¢ha), but rejecting certain consonants and certain
vowels as unsuitable for the representation of Tibetan
sounds, and adding six new letters. Hence he was the
first to introduce the art of writing along with Bud-
dhism into Tibet.

It may be noted here that Buddhism, to its great
credit, has generally given some sort of literary educa-
tion to the barbarous nations to which it has imparted
its own doctrines. It has also made the vernacular
of the people its medium of instruction, though it has
not always translated its sacred literature or ritualistic
formularies into that vernacular.

The first Tibetan author was Thumi Sambhota him-
self, who is said to have composed a grammar and other
books during his sojourn in India. An important work
translated by him into the vernacular was the Mani
Kambum—a Tantra work, alleged to have been revealed
by Amitabha and his son Avalokitesvara. . This book
describes the introduction of Buddhism into Tibet as
well as the origin of the wellknown six-syllabled
prayer-formula of Tibet—Om mani padme Ham (see
PP. 371-374). It contains 100,000 precepts.
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The teaching of Thumi Sambhota seems to have
been of an orthodox character. He may perhaps be
regarded as the founder of the strict school of Tibetan
Buddhism (already mentioned), which was afterwards
called Kadampa, and finally developed into the
Yellow-robed sect, as distinguished from the Red.

- After Thumi Sambhota the propagation of Buddhism

Tibet was chiefly carried on by the two princesses, wives
of King Srong Tsan Gampo, called Dolkar and Doljang.
They were worshipped under the name Dolma, as forms
of the wife of Siva or of the goddess Tara; one being
called the white mother, and the other, the dark; repre-
senting the mild and fierce forms of Siva’s consort.

The first two Lama monasteries in Tibet (called La
brang and Ra mo che, founded about A.p. 650; Edgar,
p. 38) were erected at Lhassa® by them or in their
honour, and each monastery contained a renowned won-
der-working image, which each princess had brought
with her (see pp. 440, 441, 492).

After King Srong Tsan Gampo, Buddhism declined
in Tibet. One of his successors, named Khri Srong De
Tsan, who was born in 728 A.p. and reigned from 740
to 786, tried to restore it. For this purpose, he sent
for religious teachers in great numbers from India.
These seem to have brought with them a very corrupt

! One was a Nepilese princess (called Bribsun) and the other a
Chinese princess (called Wenching). According to Koeppen, they
were worshipped under the general name Dira Eke—Dara standing
for the Banskrit Tard and Eke meaning Mother.

? Home write Lhasa (strictly Lhaga). T prefer Thassa as best repre-
senting the pronunciation. It means ‘the city of the gods’ (Tha or 1ha).
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ot of Buddhism which aimed chiefly at counter-
acting the evil s flences of demons by magical spells.
Fivst come Senta Rakshita, with twelve companions

from Bengal.
Oflr_"r':;wn t%m eelebmtad Padma-sambhava was sent for

out of the land of Udyana (= Dardistan)—west of the
Indus, north of Pegiawar—where the people were a:d~
Jioted to Saivisca apd Witchorafh, Tt was under him
that the great monastery at Samye (strictly S&:.my a:s)
was built (see p. 449 He was celebrated for his skill
in magic, sorcery, qand alchemy, ar?d becar.ne the reul
nnder of thev Red sect, after instructing sev‘e.zml
voung Tibetans in pis own lore. At the same time
Le was remarkable for his knowledge of Indlan. lan-
guages, and was active in promoting a taste Tf'or litera-
tureb S Tt T redounds muech to his credit that he
mis the fnet 0. fadlcE the translation of tl.le whole
Buddhist Canon (alnost entirely from Sanskrit books)
mt]oaiﬂ;;t;u:acmd poks had by that time greaily in-
creased, so that the Tibetan Canon commonly called

Kanjur (or more stretly Kangyur and Ka-gyur, pp. 70,

267) consisted of at least IC_’S volumes. S
Then we have the Lanjur (Tangyur) consisting of
sar Fikio voillmes of translations, commentaries, and
5 ;

treatises, corresponding to the Attha.-kathéj of Ceylon
(p. 65), and embraing works on all subjects (often
: m the Sanskrit), such as grammar,
medicine, astrology, alchemy,

mere translations fiv
logic, rhetorie, poery> i
magic, and the use of SPEUs.

f sect called UrgfalP2 (or Urgyenpa), another called
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Brugpa (or Dugpa or Dukpa), another called Sakyapa—
all belonging to the Red-clothed (in Tibetan, Shamar)
Lamas who are numerous in Nepal, Bhutin, Sikkim,
Ledak, and in portions of Southern Tibet—follow the
rules of Padma-sambhava,

After Khri Srong De Tsan came a number of kings
who caused Buddhism to decline; but in the second
half of the eleventh century it began to recover, and
learned men were sent for from Kashmir and India,
one of whom was Atisha (strictly Atisa), who might be
called the re-founder of Lamism,

He had an eminent Tibetan pupil named Brom Ton
(Brom-sTon or Brom Bakshi). All violent opposition
to Buddhism then ceased. Monastery after monastery
was founded in the eleventh and twelfth centuries.

Three of the most important were (1) Raseng (or Ra-
deng, strictly Ra sGreng), north-east of Lhiassa, founded
by Brom Ton in 1058 ; (2) Sakya (see p. 448), situated in
the district of Tsang, south-west of Shigatse, and founded
by Koneho Yalpo, whose son was the first Grand Lama
of this monastery; (3) Brikhung (also written Brikui
or Brigun or Brigung), four days’ journey north of
Lhassa, founded by Konchio Yalpo's son.

Atisha belonged to a school which did not favour
Saivism and sorcery in the way that Padma-sambhava

‘had done, and his pupil_, Brom Ton of the Rasdeng

monastery, was the founder of the sect called Kadampa?,

' Bakshi is probably a corruption of Bhikshu. Koeppen says it is
Mongolian for Ton, Mr, Edgar (Report, p. 39) pronounces Brom Ton
Domton.

* Dr. Schlagintweit (p. 73) identifies this with the sect which wear
red dresses, but this must surely be an error for yellow, '

- :
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which enforced great strictness of monastic life—a sect
which, as we have already mentioned, had its earliest
origin in the teaching of Thumi Sambhota, and whose
tenets were adopted by the celebrated reformer Tsoug
Khapa (p. 277), the real founder of the Yellow sect.

On the other hand, the monks of the Sakya monas-
tery belonged to the more lax school, and were there-
fore followers of Padma-sambhava. No doubt these
two chief monasteries of Raseng and Sakya maintained
at first their own separate independence, the presiding
Lama of each claiming equal authority with the other.
Then in process of time, a rivalry sprang up between
them. Moreover the Brikhung monastery strove with
the Sakya, each trying to acquire predominance. Ulti-
mately they appealed to the Chinese authorities, who
decided that the highest position belonged to the naon-
astery of Sakya and to the Red sect.

And here we have to turn for a short time to
Mongolia. That country received its Buddhism, or
rather Lamism, from Tibet. It is well known that the
great Mongol conqueror, Jenghiz Khian, conquered
Tibet about A.p. 1206, Before that period the Mon-
golians had come in contact with various religious cults ;
for example, with Zoroastrianism, Buddhism, and Islam.

They had even had some experience of Christianity ;
for Nestorian Missions existed in Central Asia in the
fifth and sixth centuries of our era, and penetrated to
China in the seventh century. All these religions strove

* Through the Mongols Tibet gradually came under the power of
China from 1255 to 1720. The dynasty in China is now Manchu.
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to convert the Mongolians, who soon became an im-
portant nation through the conquests of Jenghiz Khan.
That conqueror, however, had a very simple religion of
his.own. He believed in one (Gtod in heaven, and one
king on earth ; that is, he believed that God had given
him the dominion of the whole world, and he set himself
to conquer the world. Yet he tolerated all religions.
‘As the hand,” he said, ‘has many fingers, so there are
many ways to show men how they may reach heaven.’

Khubilai (1259-1294), the greatest of all the descend-
ants of Jenghiz and Sovereign of a vast empire, was
the first to clevate his people above a mere life of
rapine and plunder; and it struck him that the best
method of civilizing them would be by adopting and
promoting Buddhism, which the greater number of the
races subject to him already professed.

Between the indigenous Shamanism of Northern
countries and the doctrines of Confucius, or of Islam,
or of Christianity, there were no points of contact ;
whereas Shamanism, as we have seen, had much com-
mon ground with Northern Buddhism, which had
become mixed up with Saivism and magie.

It was this that led Khubilai to adopt the Lamistic
or Tibetan form of Buddhism. He also thought it wise
to conciliate the spiritual potentates of Tibet, who had
for many centuries taken all real power out of the
hands of their temporal chiefs.

And among Lamistic prelates, the Head of the
Monastery of Sakya and of the Red school in Southern
Tibet had, as we have seen, acquired a kind of
sovereignty, Many monks of this Red sect married,

g
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-according to the practice of the Brahmans, and remained

householders till a son and heir was born to them. At
that time they had a presiding monk, called Sakya
Pandita, and the Emperor Khubilai appointed Mei-
dhvaja, the Pandita's nephew, to succeed him as Head
of the monastery, conferring on him a certain amount
of temporal power and making him a kind of tributary
ruler of Tibet. He was known as the Phaspa (strictly
Phags pa), © excellent Lama,’ and in return for the supre-
macy grantéd to him, was required to consecrate or
crown the emperors of Mongolia. :

Koeppen observes that Khubilai was thus the creator
of the first Lamistic Pope ; just as Pepin and Charle-
magne were of the first Christian Pope.

The Mongolians also owe their written character and
literature to Buddhism. It was Phaspa Lama who
invented the Mongolian alphabet. Taking the Tibetan
alphabet as his model, he invented a square character
with a thousand syllables. He then undertook a new
revision of the Buddhist sacred writings, causing the
Tibetan sacred texts (Kanjur) to be compared with the
Chinese. Tt is said that this lasted from the year 1285
to 1306.

Twenty-nine learned men, versed in the Tibetan,
Ugrian, Chinese, and Sanskrit Janguages, were occupied
on the task of collation, and a few years later, the first
Mongolian translation of the sacred texts was begun by
the Sakya Tama Choskyi Odser.

Khubilai, no doubt, wasa great promoter of Buddhism,
and founded many monasteries in Mongolia, and a
celebrated one at Peking.

3
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After the elevation of the Phaspa Lama to quasi-
temporal as well as spiritual sovereignty very little is
known about the state of Buddhism in Tibet, except
that the successive Heads of the Sakya monastery
maintained their position under Khubilai’s successors,
and of course perpetuated and extended the doectrines
of the Red school of Buddhism. Probably they resided
at Lhassa, and, possibly at the Mongolo-Chinese Court.

In 1368, the last Mongol emperor was expelled by
the founder of the Ming dynasty, after Jenghiz's family
had occupied the throne of China for about a century.

The emperors of this dynasty did their best to bring
Tibet under the Chinese Government, and to conciliate
the Tibetan Lamas by gifts, titles, and other favours.
But they thought it politic to prevent the predominance
of any one monastery. Hence they made three other
Heads of monasteries equal in rank to the Sakya Lama,
and encouraged antagonism between them. This facili-
tated the great Reform which Lamism underwent in
the time of the Emperor Jong lo—a reform brought
about by the celebrated Tsong Khapa, sometimes called
the Luther of Lamistic Buddhism.

Tsong Khapa, whose name is as much celebrated in
Mongolia and Tibet and among the Kalmuk Tartars as
that of the founder of Buddhism, is said to have been
born in the year 1355 or 1357 of our era, in the land of
Amdo, where the celebrated monastery of Kunbum or
Kumbum—situated North of Tibet on the borders of
China—now stands. All sorts of legends, but none
worth repeating, are related about him. We may note,
however, a probable tradition that a learned Lama,
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“with a long nose and bright eyes,’ who had settled in
the land of Amdo, and may possibly have been a Roman
Catholic priest, became his teacher,

In process of time, Tsong Khapa set out on a Joursery
from Amdo to Tibet, his object being to acquire a know-
ledge of the doctrine from original sources, He is said
to have studied the Law of Buddha at Sakya, Brikhung,
and Lhassa. It was in this way that he became im-
pressed with the necessity of purifying and reforming
the discipline of Tibetan Buddhism, which the Red sect
had corrupted by allowing the marriage of monks and
by laxity in other matters. Innumerable pupils
gathered round him, all of whom adopted, as their
distinguishing mark, the orthodox yellow garments of
primitive Buddhism, and especially the yellow cap (p.
268) ; while the followers of Padma-sambhava and the
more corrupt school wore red garments and a red cap.

Tsong Khapa soon acquired vast mfluence, and in
the year 1409 was able to build on a hill about thirty
miles from Lhassa, the afterwards celebrated monastery
called Galdan (or (Gahdan) of the Yellow school. Of
this Tsong Khapa was the first Abbot. His followers,
however, rapidly became too numerous to be com-
prehended within so limited an area, Mence there
arose in the immediate neighbourhood of Lhassa, two
other great monasteries, Brepung (also written Dapung,
ete, see p. 442), founded by Jam-yang Chos—xje,._ and
Sera “ the Golden,” founded by Byam Chen éhos-rje.

These three monasteries once held 30,000 monks of
the Yellow sect, but now have only 16,500.

Tsong Khapa wrote many works, which enjoy a
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quasi-canonical authority among the adherents of the
reformed sect. Many of them exist in Mongolian trans-
lations, but they have not yet been fully examined.
wndeniably, Tsong Khapa's chief merit was that he
caused his followers to revert to the purer monastic
discipline, especially to the rule of celibacy. He also
purified the forms of worship, and greatly restricted
without altogether prohibiting the use of magical rites.
Tsong Khapa, too, is said to haye re-established the
original pragtice of retirement for religious meditation
at certain seasons, although as there was no rainy
season in Tibet, another period had to be chosen.

Travellers in Tibet have often deseribed the many
points of resemblance between the Roman Catholic and
Lamistic systems, such as the Popedom, the celibacy of
the priesthood, the worship of saints, confession, fasting,
processions, holy water, bells, rosaries, mitres, croziers,
ete. These resemblances and coincidences will be more
fully noted in a subsequent Lecture (see pp. 338, 339).

It is possible that Tsong Khapa may have imbibed
some of his notions from his instructor at Amdo already
named (p. 277), who was either a Roman Catholic mis-
sionary, or was familiar with the constitution of the
Romish hierarchy. On the other hand, it is certain
that celibacy, confession, and fasting existed in Buddh-
ism before the teaching of Christ, and long before that
of Tsong Khapa.

In fact, Tsong Khapa's reformation had been to a
certain extent anticipated, as we have seen, by the
school of Kadampa, founded in the eleventh century,
by Atisha’s disciple, Brom Ton (p. 273).
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Very little more is known about Tsong Khapa. He
died in the year 1419, or, as his disciples believe,
ascended to heaven, and that ascension is still celebrated
during the festival of Lamps by all orthodox Buddhiss
of the Lamistic Church (see pp. 345, 346).

When some time after his death, he was canonized,

he was regarded by some as an incarnation of Amitabha,
or by others of Maiiju-sri, or by others of Vajra-pani
(see p. 195), or even of the Mahakala form of Siva,
and his image is generally found in the temples of the
Yellow sect, and often between the two images of the
Dalai Lama and the Panchen Lama, on the right and
left respectively.

His followers of the Yellow school called themselves
Gelugpa (or Gelukpa), ‘adherents of virtue’ (or, Gal-
danpa from their monastery); their principal charac-
teristic being that they adhered to the purer discipline.

The chief point of interest in connexion with Tsong
Khapa is the bearing of his reformation on the develop-
ment of the Avatara theory already mentioned (see pp.
190, 263).

It is said that Tsong Khapa himself, like Gautama
Buddha, had two chief pupils, and that he appointed
these two to succeed him with equal authority as Heads
of the orthodox sect. He is also credited with Laving
been the first to promulgate the doctrine that no elee-
tion of successors to his two pupils would at any time be
needed, as each of them on dying would be constantly
re-born in a supernatural manner.

There is, however, no historical foundation for such
a statement. Indeed, according to the opinion of some,
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the two Grand Lamas were merely the lineal successors
of the two eminent Lamas, Atisha and his pupil Brom
Ton (see P 273). '

_“mapfter all, it seems most likely that the whole Avatira
~ . theory was an invention of some shrewd Head Lama,

who, perceiving that the strict enforcement of celibacy
would prevent any hereditary succession, like that pos-
sible in monasteries of the Red school, and foreseeing
that it would be necessary to prevent the suicidal
divisions to which the intrigues of an election to the
Headship of monasteries—especially of Grand Lama
monasteries—would be likely to give rise, bethought
himself of a compromise between hereditary succession
and election. After more than one trial, the system was
found to work so well that it was eventually adopted
with little modification by all Northern Buddhists, and
even by those of the Red sect.

The date of its invention is as uncertain as the name of
the inventor. All that can be said is, that it cannot be
traced back to an earlier period than the fifteenth century.

And here we must again guard against the confusion
of thought likely to arise from the usual practice of
translating Avatara by ‘incarnation.’

We have seen that the doctrine of transmigration
(gati) through various embodiments, as applicable to all
beings, is a fundamental dogma both of Brahmanism and
of Buddhism, though in Buddhism transmigration pro-
perly means a mere continuous transformation and recon-
struction of the elements (Skandhas) of being (p. 109).

The idea is very dimly, if at all, adumbrated in the
Mantra portion of the Veda.
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Tt is more clearly traceable in one of the Brahmanas,
and distinetly enunciated in the Chandogya Upanishad
(V. x. 7) thus:— He whose conduct has been good,

quickly attains to some good embodiment as a Brahmeas,

Kshatriya, or Vaisya. He whose conduct has been bad,
assumes an inferior embodiment, as a dog, a hog, or a
(andala.” In Manu the theory is fully developed.

Now it is true that in Buddhism this kind of trans-
migration may be described as a continuous series of
incarnations, although genuine Buddhism denies the
separate existence of a soul between each incarnation
(see p. 110).

But the doctrine of repeated incarnations of one
individual in six forms of life is quite distinet from the
Tibetan Avatira theory. This theory not only recog-
nizes the separate existence of an immaterial essence or
soul, but also teaches that the Head Lama of certain
monasteries is the living, visible embodiment, for the
time being, of the continuous descent (avatara) on earth
of a portion of the essence of the canonized Founder of
a monastery or of a celestial Bodhi-sattva or Buddha,
who will perpetually continue to descend from heaven
and re-appear in human forms for the welfare of the
world (see p. 109) ™.

A similar idea, we know, prevails in India, where
the doctrine of the descent (avatira) of portions of the
essence of Vishnu and other gods is common. There

is, however, a noteworthy distinction in the Hindu °

1 Tt is remarkable that the expression ¢ karafds is said of Christ in
the New Testament.
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doctrine, because the descents of Vishnu are not
continuous and uninterrupted (see ‘ Brahmanism and
Hindaism,’ pp. 47, 107-116) ; and although every great
“Fiada teacher is supposed to be the embodiment of a
portion of the essence of a deity, each such embodiment
is isolated and single.
And here note that one theory is that the continuous
descents of Bodhi-sattvas and Buddhas into human forms

- were effected by means of their third changeable body

(Nirmana-kaya, p. 247), which belonged to Bodhi-sattvas
as well as to Buddhas; or, according to another theory,
through rays of light proceeding from the essences of
the Bodhi-sattvas, just as the Bodhi-sattvas themselves
were held by some to have been generated by rays of
licht proceeding from the Dhyani-Buddhas.

Or again, the Dhyani-Buddhas might incarnate them-
selves not only intermediately through their Dhyani-
Bodhi-sattvas, but by the transmission of rays of light
directly from their own essences into a continuous suc-
cession of human beings of pre-eminent sanctity.

Hence it is clear that the Avatara Lama is no
example of the working of either Hindd metempsy-
chosis or of Buddhist metamorphosis. And indeed,
re-birth, through transmigration and transformation,
according to the ordinary Hinda and Buddhist theories,

s regarded as a kind of natural act, whereas continuous
incarnation through the descent of a portion of a
celestial essence into human bodies is a supernatural act.

Of course, as we have stated, there were lower and
higher Avataras, corresponding to the difference in rank
of Saints and Bodhi-sattvas (see pp. 190, 265).
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Examples of the highest Avataras are the two quasi-
Popes, or spiritual Kings, who are supreme Lamas of
the Yellow sect—the one residing at Lhassa, and the

other at Tashi Lunpo (Krashi Lunpo), about 100 males

distant, in a south-westerly direction, not far from the
town of Shigatse (or Shigatze, capital of the province
of Tsang), and not very far from our Indian frontier.

The Grand Lama at Lhassa is the Dalai Lama, that
is, ‘the Ocean-Lama, or one whose power and learning are
as great as the ocean ;’ a half Mongolian half Tibetan
title—Dalai (or Tale) meaning in Mongolian ¢Ocean,’
and Lama meaning in Tibetan ‘a superior Teacher’
(see mote, p. 262). He has also the Tibetan title of
rGyamthso Rinpoche (Rin-po-ée), ¢ Ocean-Jewel’ (the
Tibetan equivalent for Dalai being rGyamthso).

The other Grand Lama who resides in the monastery
of Tashi Lunpo, is known in Europe under the names
of the Tashi Lama (sometimes written Teshu Lama) or
Panchen Lama (called in Mongolian Bogdo Lama). He
has the Tibetan title of Panchen Rinpoche (Paifi-éen
Rin-po-te), ‘the great Pandit Jewel’ (Pan being equi-
valent to Pandita, and chen meaning great).

Hence Tashi Lunpo is the second metropolis of
Lamism (see p. 443). It is said to have been built by
Gedun grub pa, the chief pupil of the Reformer Tsong
Khapa, in 1445 (see p. 291).

Neither of these Grand Lamas are Popes in the Eu-
ropean sense, for neither are elected by a conclave of
chief Lamas,

The belief is that when they quit their bodies at
death, they re-appear after nine months, or occasionally

DALAT LAMA—PANCHEN LAMA. 285

after the second or third year, in children whose bodies
they have oceupied from conception,
The Dalai Lamas are held to be continuous re-in-

“Yarnations of the Dhyani-Bodhisattva Avalokitesvara

(p. 197), while the Panchen Lamas are continuous re-
incarnations of his father the Dhyani-Buddha Amitabha,
(p- 203). '

Hence, as the father is superior to the son, and the
master to the pupil, the Panchen Lama at Tashi
Lunpo might reasonably have ranked above the Dalai
Lama at Lhissa. But, as Avalokitesvara is the special
patron of the Lamistic Church in Tibet, his incarnation
at Lhassa is practically a more important personage
than the incarnated Dhyani-Buddha at Tashi Lunpo.
Some hold that the Panchen Lama is only a re-incarna-
tion of Tsong Khapa, who was identified with Mafiju-gri.

It is said that the Dalai Lama exercises secular
authority over about four millions of people, including
monks ; although in the present day political power
has to a great extent been taken from him by the
Chinese Government, which has two permanent Com-
missioners or Residents (called Ampas) at Lhassa, and
sometimes sends a special Envoy (Kin-Tehe) .

The real fact is, that since mere children, who are
too young to have received any education, are elevated
to the Grand Lamaship, and most of them either die

* According to the 7%mes Correspondent Lhassa stands in no closer
relation to China than the least dependent of Indian States to the
British Empire ; history, however, proves that China can, when her
interests demand it, assume a very different position. The military
power of China is not great, but that of the Lama Government is
nearly nil. The expulsion of the missionaries Hue and Gabet proves this.
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naturally or are made to die before they have gained any
knowledge, the re-incarnated Lamas are generally unfit
to govern, and in monasteries which have an Avatara

Grand Lama, an elected chief Lama acts as regent, or™

administrator of affairs, while the incarnated Buddha
is supposed to lose himself in sublime heights of medi-
tation and receive divine homage . This elected Regent
also governs during the intervals of the incarnations,
and at Lhassa he is the real Head and most powerful
Tibetan official. He is called Nomun-khan or Nomin-
khan (or No min han). _

The manner in which the Avatira doctrine is carried
into practice has varied at different times.

It i1s alleged that formerly the departing Lama,
before he transferred himself to another body, was in
the habit of revealing where and in what family he
would be re-incarnated. Or occasionally it happened
that children of two or three years of age called out
suddenly, as if impelled by some spiitual influence,
‘T am a living Buddha, I am the chief Lama of such
and such a monastery.’

Or more commonly the sacred books were consulted ;
or the official soothsayers gave their opinion,

- But the usual rule was that at the death of the
Dalai Lama the interpretation of the traditions and
oracles about his re-birth and the duty of discovering
the family in which he was to appear were committed
to the Panchen Lama. When the Pancden Lama him-

? Tt is said by some that even his excreta are held sacred. They
are dried, pround to powder, and either swallowel or made use of ag
charms, Others deny this,
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self died, the Dalai Grand Lama did the same service
for him,
It was only natural that the holy land of Tibet, and

~espgoially the holy city of Lhassa, should have been

most fruitful in re-incarnations, and should even have
supplied foreign countries with them.,

When Messrs, Hue and Gabet were travelling in
Mongolia they were about to pass a certain Lamistic
convent without stopping, when a Lama came out and
invited them to enter, that they might have an oppor-
tunity of paying adoration to the saint enthroned
within. *“Qur saint,” he said, ‘is not a mere man. In
our small convent we have the happiness to possess a
living Buddha! Two years ago he deigned to descend
from the holy mountains of Tibet, and he is now seven
years old. These living Buddhas, according to M, Huc,
are very numerous, Sometimes a clever Lama builds
a small temple and attracts a few disciples, Then
by degrees his reputation increases. Other Lamas
build their cells near the temple, and bring it into
fashion, and proclaim him to be a living Buddha,

It is said, indeed, that some spiritual Heads of
the Hierarchy in Lhassa have contrived to instal
their illegitimate children in the Headship of distant
Lamaseries, so that occasionally the supposed living
Buddha is really the son of some Tibetan Grand
Lama.

In the present day the Emperor of China exercises
so great an influence in the nomination of both the
Dalai and Panchen Lamas, that the co-operation of
the Lamistic priesthood has become little more than a
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form. Still the form is gone through, and the following
description (chiefly resting on the authority of Koeppen
and Hue) may give some idea of the whole process.

When the Dalai Tama dies, or rather when his sowi-
—which consists of a-portion of the essence of Avalo-
kitesvara—has cast off one body with the object of
entering another, the names of all the male children
born at the time of his death in Tibet have to be sent
in to the great monastery of La brang at Lhassa,and those
parents who have reason to suspect that their children
are re-incarnations, are obliged to notify the fact.

A true decision cannot be arrived at until three
children have been found, or rather (as is practically
the case) until three candidates have been set up for
election who are accepted by the Chinese Government
or its representatives.

The first stage in the process of election is to write
the names of these three children on lots, and place
them in a golden urn. Then the Khutuktus assemble
together in solemn conclave. For six days they remain
in retirement. During all that period they are sup-
posed to fast and to be engaged in repeating prayers.
On the seventh day, the leading Khutuktu draws a lot,
and the infant or child whose name comes out is pro-
claimed Dalai Lama. The Panchen Lama and the
representatives of China must be present at the time ™.

1 In the Z%mes newspaper for June 15, 1888, is the following :
¢ How the Grand Lame of T'ibet is appointed.—A recent number of the
Peling Gazetle contains a memorial to the Emperor from the Chinese
Resident at Lhassa, stating that a certain Tibetan official called the
Nominhan (see p. 286 of thiz volume) had reported to him that Le
had found three young boys of remarkable intelligence and acute-
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In a similar manner, the Panchen Lamas, Khutuktus,
and ordinary Avatira Lamas are elected.

The Mongolian mode of election is thus described by
M. Hue. (The quotation is not literal, and is abridged.)

The election and enthronization of the living Buddhas is extremely
curious. When a Grand Lima is © gone away, that is to say, is dead,
the event is by no means made a matter of mourning in the convent.
There are no tears or regrots, for every one knows that the living
Buddha will goon re-appear. The apparent death is only the com-
mencement of a new existence, a new link added to a boundless and
uninterrupted chain of successive lives—a simple palingenesia. While
the saint is in the chrysalis state, his disciples are in the greatest
anxiety, and the grand point is to discover the place where their
master has returned to life. If a rainbow appears, they consider it
as o gign sent to them from their Grand Lama, to assist them in their
researches.

Every one then goes to prayers, and expecially the convent which
has been widowed of its Buddha is incessant in its fastings and
orisons, and a troop of chosen Limag set out to consult the Churchun
or diviner of hidden things. They relate to him the time,place, and
circumstances under which the rainbow has appeared: and he then,
after reciting some prayers, opens his books of divination, and at length
pronounces his oracle; while the Tartars who have come to consult
him, listen on their knees with the most profound devotion.

‘Your Grand Lama,’ they say, ‘has returned to life in Tibet—at

ness, into one of whom beyond a doubt the spirit of the late Lama of
Tashi Lunpo (one of the two supreme pontiffs) had passed. Therenpon
the Chinese Resident sent a report to Peking, asking that the ceremony
of selecting one of these three children might be permitted. By the time
the authority arrived, the Nominhan with the children had reached
Lbassa, and a lucky day was chosen for the ceremony. The golden
vase in which the lots are cast was brought and placed before the
image of the Emperor. Prayers were chanted before the assembled
Lamas, and the children were conducted into the presence of the
Resident and Tibetan authorities in order that their intelligence and
difference from other persons might be tested.

u
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such a place—in such a family;’ and when the poor Mongols have
heard the oracle, they return full of joy to their convent, to announce
the happy news. Sometimes the living Buddha announces himself,
ab an age when other infants eannot articulate a word; but whether
his place of abode be found by means of the rainbow, or by, this
spontaneouns revelation, it is always af a considerable distance, and in
a country difficult of aceess. A grand procession is then made, headed
by the king, or the greatest man in the country, to fetch the young
living Buddha, The Mongols often go through incredible fatigue
and bardships, traverse frightful deserts, and sometimes, after being
plundered by robbers, stripped of everything, and compelled to return,
set ont again with undiminished courage. When the living Buddha
ig found, however, ke is not saluted Grand Lama without a previous
examination. Doubtless, the simple Mongols are in this matter often
the dupes of those who have an interest in making a Grand Lama of
the baby. The title of the living Buddha having been confirmed, he
is conducted in triumph to the monastery of which he is to become
Grand Lama; and as he passes along, the Tartars come in great
troops and prostrate themselves before him, and bring him offerings.
As soon as he arrives at the convent, he is placed on the altar, and
every Tartar, from the highest to the lowest in the land, bows down
before this child. There is no Tartar kingdom which does not possess
one of these living Buddhas; but there is always another Grand
Léima, chosen among the members of the royal family, with whom the
real government of the convent rests. The famous maxim ‘Le roi
régne et ne gouverne pas’ has been of old application among the
Tartars. |[See note p. 306 of these Lectures. ]

It should be noted that the Lamistic community like
to keep up the fiction of these re-incarnations; and
therefore they pretend to ascertain the genuineness of
every re-birth by clear signs. Hence before a re-born
saint is imstalled, his identity is established by his
passing a kind of examination before a solemn assembly,
thousands of witnesses being present.

Some of the books, clothes, and sacred or secular
utensils which the dead Lama was in the habit of

#
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using, are brought and mixed with. others. The child
is then asked to pick out the true ones, or he has to
answer questions as to the events in his previous state
of existence, If the replies are satisfactory, he is in-
stalled as the re-born Lama amid great rejoicings.

Koeppen asserts that no positive information as
to the relationship between the Dalai and Panchen
Lamas is forthcoming. Some maintain that both
hierarchical systems developed simultaneously. Some
say that the Panchen Lama of Tashi Lunpo was the
first Grand Avatara Lama, while others hold that the
elevation of the Panchen Lamas took place later, and
only resulted from the increase in importance of the
Tashi Lunpo monastery in which they reside (p. 284).

The Dalai Lamas may be enumerated as follow :—

The first is said to have been Gedun grab pa (other-
wise pronounced Gedun dubpa). Probably he was the
nephew and chief pupil of the Reformer Tzong Khapa.

t was he who founded the monastery of Tashi Lunpo
in 1445, and he is by some therefore called the first
Lama of that monastery. His birth is supposed to have
occurred in 1391 or 1419, and his death in 1473 or 1476.
Then he was born again after ten months as Gedun
GyamThso (or Gedun Yamtso), the second Grand Lama,
who is held by some to have been the real founder
of the Avatara system of perpetual succession by re-
incarnations., He filled the Dalai Lama Chair from
1474 or 1476 to 1540 or 1542.

The third embodiment took place in 1543, and bore
the name Sod nam GyamThso (or Sod nam Yamtso),
‘sea of virtue’! He was the first who really took

U 2



292 HIERARCHICAL BUDDHISM.

the halt Mongolian title of Dalai Lama. Moreover, he
laboured hard to spread Buddhism among the Mon-
golians, and founded the first Great Lama’s Chair in
Mongolia. \ :

In his fourth re-birth, the Dalai Lama took the name
of Yon Jan Yam Thso, ¢ ocean of merit,’ and lived up to
his 14th year (until 1602) in Mongolia, when he moved
to Lhassa.

The fifth Dalai Lama was the great Navang Lob-
sang (strictly Ngag dBang bLo bSang), ‘wise speaker
or eloquent sage,’” who is the most celebrated of all
According to some he was the first real Dalai Lama,
those who preceded him being merely supreme Lamas
* of the Yellow school. His career lasted from 1617 to
1682. He was a kind of Lamistic Tnnocent. But his
long minority led to political disturbances. In the end,
Navang Lobsang oxi“lercame all difficulties, and as a sign
that the power of a king of Tibet had been made
over to him, built on one summit of the triple hill Po-
tala, where once the royal castle had stood, that palatial
monastery—that wonderful Lamistic Vatican—in which
he still resides in his continual re-incarnations (sec
P- 330)-

Indeed the successors of Tsong Khapa had good reason
to be satisfied with their position at that time. K They
had overshadowed the Red sect, or reduced it to com-
parative unimportance. They had won over Mongolia,

which greatly aided them in their struggle for domi-

nion, Monastery after monastery arose there. The
sacred books had been translated into the Mongolian
language, and thousands of Mongolians came every
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year with rich presents to worship the re-born Lamas
at Lhassa, or sent their sons there for education.

When Navang Lobsang died, his death was con-
cealed by the Regent, and great intriguing followed.
In the interregnum two Dalai Lamas were successively
set up and deposed. These are not reckoned in the
list of legitimate Dalai Lamas.

Then a child was chosen, who had all the signs of
being called to the Lamaship. This was Lobsang
Kalsang Yamthso; he is reckoned the sixth Dalai Lama.
He died in 1758, after gaining some repute as a writer.

The seventh Dalai Lama was Lobsang Jampal
(or Champal) Yamthso, who is believed to have died in
either 1805 or 1808.

The next was Lungtog YamThso, who died a mere
infant in 1815 or 1816. He had three child-successors,
who were all killed as minors by the acting Regent.
The last child was made away with in 1837.

If these three children are reckoned, Ge Mure
YamThso must be regarded as the eleventh Dalai
Lama. He died in 1855. The twelfth was born in
1856, and seems to have lived till 1874.

The discovery of the present Dalai Lama is thus
related by Sarat Chandra Das.

After the death of an incarnate Lama, his soul is said ordinarily to
remain in the spiritual world for a space (called Bardo) of at least forty-
nine days. In 1875, one year after the demise of the late Dalai Lama,
Thinle Gya-tsho, the Regeney and the College of Cardinals at Lhassa
consulted the celebrated oracle of Nachung Chhoskyong about the
re-appearance of the Dalai. The oracle declared that the Grand Lama
could only he discovered by a monk of the purest morals. Accord-
ingly the Shar-tze Khanpo of the Galdan monastery. who was well
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known for his virtuous character and his profound knowledge of the
sacred books, proceeded to Chhoikhor Gya, where he sat in profound
meditation for full seven days.. On the night of the last day Le saw
2 vision, in which a voice from heaven directed him to 2o and see
a miraculous sight in the Ya-tsho lake of Chhoikhor Gya. Awsking
from his sleep, the Khanpo went to the lake, where in the erystal like
water he saw the incarnate Grand Lama sitting in the lap of hig
mother and caressed by his father. The house with its furniture was
also visible. All on a sudden this mirage-like appearance disappeared,
and he heard the neighing of a horse. So much of his dream being
fulfilled, he proceeded on the horse to the province of Kong-po, and, on
the way, he happened to call at the house of a vich and respectable family
of the district of Tag-po. Here he recognized the house, the family,
and the child he had seen in the lake, and at once deelared that the
real end of his journey was obtained. Oun his report the Government
officials and the College of Cardinals, headed by the Regent, visited
Tag-po and escorted the infant with its parents in great pomp to
the palace of Rigyal near Lhassa. The princely child was only one
year old when he was dizcovered. He is now ten, and bears the name
of Nag-wang Lo-ssang Thub-dan Gya-tsho, ‘the lord of speech, and
powerful oeean of wisdom.! (This extract is abbreviated.)

A similar list of the Panchen Tamas who have reigned
at Tashi Lunpo has not been given. When Mr. Sarat
Chandra Das was there in August, 1882, the then
Panchen Lama died from grief (so it was said) because
he had not been allowed to consecrate the young Dalai
Lama, according to previous custom.

The next importaut Lama in great Tibet (after the
Dalai and Panchen Lamas) is the Head Lama or Khanpo
of the monastery of Galdan (Gahdan)—the oldest mon-
astery of the Yellow sect, founded in the year 1409 by
the reformer Tsong Khapa (see p. 278), who was the
first Abbot. It once had 8,000 inhabitants. The body
of Tsong Khapa is said to be there visible, preserved
from corruption and miraculously poised in the air.
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Prints of his hands and feet and his bed are also
shown to pilgrims (see p. 441).

But the Grand Lama of the Yellow school who comes
next in rank to the Dalai and Panchen Lamas is the
Head of the monastery of Kurun (also written Kuren)
or Urga, in the land of the Khalkhas in Mongolia. His
perpetual re-incarnation beganin the sixteenth century.
He is generally called by the Mongolians Maidari or
Gegen Khutuktu, but his proper title is Je Tsun Dampa
(or Tampa) Taranatha. A Taranatha Lama (born in
1575) completed a work on Buddhism in the Tibetan
language in 1608 (Markham’s Tibet, xlviii).

There is also a celebrated Avatara Lama at Kuku
khotun in Tartary who is a perpetual re-incarnation
of Mafiju-sri Khutuktu.

Indeed Mongolia is a kind of paradise in which the
monks of Lamism enjoy perennial bliss, for the Mongolians
are simpler and more full of faith than the Tibetans.

Another Grand Lama is the Dharma-raja of Bhutan
(p. 297). and another Great Lama is at Peking in
China (see p. 299).

As to Ladak (the capital of which is Le or Leh), this is
the most western part of Tibet that has adopted Lamism.
Asoka’s migsion penetrated to Ladak, so that the whole
land in king Kanishka's time (that is, in the first cen-
tury) was Buddhistic. Morecover, the Buddhist religion
(both Red sect and Yellow) has maintained itself there
until now, while in the neighbouring countries of Kash-
mir, Kafirstan, the Panjab, ete., it has been displaced by
Brahmanism, Islam, and Saktism, ete. We have little
knowledge of the ancient history of Ladak. It has
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a large and ancient monastery at Lama Yurru, near the
Indus—in which is an enormous image of the cloven-
headed Avalokitesvara—another at Hémis, and another
at Hanle. (See Cunningham’s <Ladak,” Mrs. Bridoes’
“Travels,” and p. 433 of this volume.)

In Tangut, all round the blue lake (Kuku Nir),
Lamistic Buddhism has been the established religion
since the end of the ninth century. It seems to have
taken a great start upwards in the succeeding four
centuries, for it was in the provinee of Amdo, as before
mentioned (p. 277), that the great Reformer commenced
his career. In the North-eastern corner close to China
is the Lamasery of Kunbum (Kumbum), where Tsong
Khapa was born. 'When his reputation inereased, Lamas
from all parts made pilgrimages there. Sarat Chandra
Das states that it is inhabited by 9,000 Lamas of the
Yellow sect. Koeppen says that it has a University
with four Faculties, and an important printing-press,
and that at the head of it is an incarnated living
Buddha. The Lamas from Amdo are said by Koeppen
to be more highly-gifted, intelligent, learned, and re-
ligious than the monks of other monasteries. They are
intrusted in Lhassa with the most important offices, and
are employed in the education of the infant representa~
tives of Buddha. Amdo is still almost a terra incognita.

Passing on to Nepal—this country probably adopted
Buddhism before the beginning of the Christian era.
It is said that Asoka’s missionaries found their way
there; but there is mo proof that Buddhism really
flourished in Nepal till the seventh century, and even
then 16 never existed except in conjunction with Brih-

LAMISM IN BHUTAN AND SIKKIM. 297

manism. It is probable that Buddhist monasteries and
Brahmanical temples always adjoined each. other. In-
deed since the immigration of the Hindas into Nepal,
and, especially since the invasion of the Gorkhas, there
have always been two nationalities, two languages,
two literatures, two religions in contact with each other.

In recent times Brahmanism has gained the pre-
dominance as the State-religion, and Buddhism has
degenerated, though it is everywhere tolerated.

It is a question whether the spiritual supremacy of
the Tibetan Grand Lama has ever been acknowledged
in Nepal proper. But, according to some, the Dalai
Lama formerly had a legate or representative in the
largest and oldest Buddhistic temple of Khatmandu—
the temple of Svayambhu-nath, who is here at once
Adi-Buddha and Siva. The Dalai Lima also claimed
the ownership of this temple, which, he maintained,
had been dependent on him from the earliest times.
But it is certain that, even if the Tibetan Legate
ever possessed the authority arrogated by him, he was
compelled by the Gorkhas to abandon his claims.
Nevertheless the Tibetan tribes now in Nepal still
adhere to Buddhism. The same may be said of the
Newars, who are the original possessors of the great
valley of Nepal. - They profess a kind of Buddhism,
though they reject the Lamas, and have priests of their

~ own, whom they call Bandya (see note p. 263).

With regard to Bhutin (capital town Punakha) it is
said to have become Buddhist about 350 years ago.
Tts spiritual rulerand incarnated saint is called Dharma-

rija (or Lama Rinpoche). He belongs to the Red-cap
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school, and calls himself Chief of all the monks of the
Dugpa sect. His subordination to the Dalai Lama
is little more than nominal. The temporal Governor
1s called Depa-raja (Deb-rija).

The following titles engraved on the Dharma- ra—JELS
seal of office will give some idea of his pretensions :—

‘I am the Chief of the realm. Defender of the Faith.
Equal to Sarasvati-in learning. Chief of all the
Buddhas. Head-expounder of the Sistras. Caster
out of devils. Most learned in the holy TLaws. An
Avatar of God. Absolver of sins. Head of the best
of all religions.” (See Dr. Wright's Nepal.)

It is said that there are about 10,000 monks, and
about 50,000 Buddhist lay families in Bhutan. Many
of the monks do not live in monasteries, but hold offices
under the Government,

Next, as to Sikkim—of which Darjiling, now the
Sanitarium of the Bengal Government, onee formed a
part. This is a small boundary country between Bhutan
and Nepal. It seems to have adopted Buddhism about
the same time as Bhutan, or perhaps a century earlier.
The Lamas there belong to the Dugpa Red sect
(p. 268). The aborigines, called Lepchas, though they
venerate the Lamas, are really only half Buddhists;
and their priests, called Bijna (Bhikshu ?) beggars, are
balf devil-exorcists. The oldest temple is that of
Pemyangchi (see p. 432). Next come the important
monasteries of Tassiding, Changachelling, Raklang, and
Tamlung (one residence of the Raja, the other being at
Chumbl in Tibetan territory). There is also one near
Darjiling.

T
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We ought finally to advert briefly to China and
Japan. It is noteworthy that next in rank to the
Mongolian Grand Lama comes the Head Lama of the
great monastery of Peking, who represents Lamis in
that country. Koeppen informs us that in China, for
at least six centuries, there have been two classes of
Buddhist monks side by side, viz. first, the Ho-shang
(p- 92) or Chinese monks, who had become naturalized
in the year 65 after Christ; and, secondly, the Lamas,
These two schools are not distinguished so much by
difference of doctrine and discipline, as by the position
they hold in the empire. The Ho-shang are little more
than separate fraternities of monks, tolerated by the

State. They have no hierarchical organization, and

no bishops, but each monastery stands 111dependently,
and has no superior except its own Abbot.

On the other hand, the Liamas constitute in China
a public organized society, acknowledged to a great
extent and supported by the State, and possessing
certain spiritual and temporal rights over particular
districts. It is said, however, that the Lamistic hie-
rarchy in China is subordinated to the Government
Committee for foreign affairs.

It is further stated that three great monastem,b
situated in or near Peking are exclusively reserved
for the Tibetan and Mongolian Lamas, and that of
the three Lamas who preside over these the chief is
the before-mentioned representative of Lamism at the
Government Court (p. 295).

In China proper, within the eighteen Provinces, the

number of the Lama monasteries is said to be small,
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and these are generally to be found in the Provinces
nearest to Tibet and Mongolia.

As to Japan, it does not appear that the Tamistic
form of Buddhism has penetrated into that country.
In all probability Buddhist writings were introduced
there from Corea about 4.D. 5527, but it is certain that
Buddhism did not gain much ascendency in J apan till
the ninth century, and even then was not able to displace
cither Shintoism or Confucianism and the worship
of deceased ancestors. In fact, Buddhism commended
itself to the Japanese, as it did to the people of gvery
country to which it spread by its receptivity ; and just
as in Tibet, it adapted itself to the Shamanism which
previously existed there, so in Japan it adopted Shin-
toism, and turned some of the Shinto deitiesinto Bodhi-
sattvas. Then followed the inevitable splitting up of
Japanese Buddhism, as of all other religions systems,
through disagreements and divisions ; and in the thir-
teenth century various sects were developed, As to
these, we need only note that while some sects adopt
the sarly Atheistic and Agnostic form of Buddhism
with ‘ts doctrine of Nirvina, the principal sect ealled
Shin is decidedly Theistic.

Sir Edward Reed, in his work on J apan (1. 84),
informs us that he met a learned priest named Akamatz
in company with the Archbishop of the Western sect.
This priest’s account of the Shin sect coincides with
the information which T myself received from g learned
Japanese priest at Oxford.

* Article an Japan in the last edition of the Encyclopedi Britannica.
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Tt appears that the members of this sect believe
in Amitabha Buddha as a Being of infinite light and

ocoodness, their chief pt‘ayer—formu}a being Namo Amida

(for, Amita) Butsu, ¢ Reverence to the I{lﬁni_te Bllddhﬁf
that is to Amitabha’, They place faith in the love
and mercy of Amita Buddha, or rather in his readi-
ness to receive them into his paradise called Sukhavati
(see pp. 183, 204). At the same time they Ak required
to lead moral lives, and salvation is practically only
obtainable through their own works. The monks are
allowed to marry and to eat flesh and fish, _

Their doctrines have many points of contact with
Christianity. The late Mr. Kasawara of Japan, who
belonged to this sect and was highly esteemed by all
who knew him in England, said to a lerist-lzm friend
that ‘it gave him great pleasure to mf}et e t!le g"SP‘ﬂS
many coincidences with the aspimtmns'ot his ik
Buddhist faith, and that he greatly admired the idea
of the Christ as the concrete expression of the Inseru-
table Essence in its twofold form of infinite Light and
infinite Love.

Another well known sect called Nichiren was founded
by a celebrated student and teacher named Nichiren.

" The Nichirens have been called the Methodists or Re-

vivalists of Japan. They are Very Stl'i':':t’ and esteem
the book of the Taw as the highest object of venera-
tion. Their prayer is to the following effect 3,_‘ Glory
be to the salvation-bringing hook of the Law !

! According to one of my Japanese informants Putsu should be
Bhutsu, and the formula should be translated, ‘Reverence to the
Infinite Being.’
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Doubtless Japan once had a peculiar hierarchical
organization of its own, which crumbled away not long
ago, and need not now be described. Even in the
present day each sect may have its leader or Head,
who exercises a kind of episcopal superintendence like
that of a Bishop or Archbishop.

We have already mentioned (p. 200) that a female
form of Avalokitesvara is worshipped in Japan and
China as the goddess of mercy. Her name in China
is Kwan-yin, and in Japan Kwan-non; and she is re-
presented as possessing any number of eyes and arms
up to a thousand, and sometimes three faces.

In concluding this Lecture we may note that Russia
is the only European country to which Lamistic Bud-
dhism has hitherto penetrated. There are adherents
of the Dalai Lama among the Burat (Buryad) tribes
on the Baikal Lake, and among the Kalmuks on the
Volga. Koeppen informs us that the chief temple
and monastery of the former is on a lake thirty versts
to the North-west of Selengingk, and that the presiding
monk is called the Khanpo Pandita and claims to be
an Avatara Lima. The Chief Lama of the latter is
said to be appointed by the Russian Government.

Hierarchical Buddhism naturally leads us on to the
subject of ceremonial Buddhism, which must be reserved
for the next Lecture.

-

R LECTURE XII
Cleremonial and Ritualistic Buddhism.

Havixe in the last Lecture deseribed the manner
in which hierarchical systems were established in various

Buddhist countries, we are naturally led on to consider »

in the present Lecture the development of what may
be called ¢ Ceremonial and Ritualistic Buddhism’; for
no hierarchy can maintain its hold over the masses
anywhere without the aid of outward manifestations,
rites, ceremonies, and appeals to the senses.

Farly Buddhism was, as we have already shown,
vehemently opposed, not only to all sacerdotalism, but
to all merely external ritualistic and ceremonial obser-
vances. It swept away the whole Vedic ritual—the
whole sacrificial system of the Brahmans ; it rejected all
penitential austerities and painful bodily mortifications;
it denounced every form of superstition, idolatry, and
priesteraft ; it maintained that to lead a life of purity
and high morality was better than all the forms and
ceremonies of religion.

But the very vehemence of its opposition tended to
bring about a reaction. Indeed, the history of all
religious movements proves that the teaching of ex-
treme doctrines of any kind is almost invariably fol-
lowed by a Nemesis, though the teacher of them may
himself not live to see it.
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At the outset a reformer of the ultra type is sure
to gain adherents by his enthusiasm and earnestness,
as well as by his ardour in condemning abuses, b“t" a
time is almost certain to come when his ffJHOWGTS' ‘.Wl‘u
themselves lapse into the identical practices which it
was his great object to denounce. : :

At all events, it is well known that in the pre-
sent day the Buddha’s followers have invented a Iﬂaﬁn‘;
of complicated forms and ceremonies wholly ?ut 10
keeping and incompatible with the purer and simpler
system which he himself sought to. establh‘-*h]- i

In point of fact the Buddha in promu gi}f)}ﬂ.g 18
creed did not take into account the ian?ﬂSl]TJﬂlty t?f
eradicating certain deep-seated craviﬂgls inherent in
human nature, which every religion a;imlﬂg. at general
acceptance must reckon with and satisfy ;f.wfor exa?pfle,
the craving for the visible, for the audm}ei __3'11 or
the tangible; the craving for some conc/éte 1mperson-
ation of infinite goodness and power ; the craving for
freedom from personal responsibility and for 1’-55 trans-
ference to a priesthiood ; the craving for dehv.fera.noe
from the pains and penalties of sin ; t};le- craving for
an infallible guide in all matters of fuith and doc-
tng:x.ter Buddhism, on the other hand. set it-SEHj to
satisfy these longings—these ineradicﬁbl.e Joamtincy
of the human heart. It felt that it could 1*0.13 establish
itself on a firm foundation without hierarchical (-Jrgan-
izations, and it could not maintain these without

external forms, ceremonies, and ritual observances. . It
therefore turned the simple monastic brotherhood into
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a caste of priests, and it attracted and gratified the
senses of unthinking multitudes by a great variety of
religious rites, usages, and symbols, many of which are
quite, unique, while nearly all are accompanied with
superstitious practices implying an amount of 1gnC=
rance and credulity on the part of the people, quite
unparalleled.

This corrupt phase of Buddhism is especially domin-
ant in Tibet, Mongolia, and Northern countries. In
real truth it might be affirmed of every Buddhist in
Tibet that religious superstition colours all his thoughts,
words, and deeds. Tt is interwoven with the tissue of
his daily life, and is part and parcel of his worldly oc-

~ cupations. 1t is equally part and parcel of the national

life, and enters into every Government transaction. Fur- :
thermore, it is fostered by art and secience, and minis-

tered to by painting and seulpture. Nay, it is stamped

on Nature itself. It is impressed on rocks, stones,

and trees. Tt finds its way to the summit of snow-

clad mountains, to the recesses of inaccessible ravines,

and to the extremities of remote deserts.

To erown all, it might be affirmed that in Tibet
religious superstition goes on by machinery, quite inde-
pendently of the human will. It is kept in continual
activity, night and day, by the flapping of flags, and by
the revolution of innumerable wheels and cylinders,
which are acted on by the forces of wind and water.

It may easily, therefore, be imagined that to give
an exhaustive account of all the ceremonies and supér—
stitious practices of Tibetan, or, as it may be called,
Lamistic Buddhism, would require the command of

x



306 CEREMONIAL AND RITUALISTIC BUDDHISM,

unlimited time. They have been treated of by Koeppen
in his second volume, and by Schlagintweit in his
¢ Buddhism in Tibet, and have been illustrated by de-
scriptions in Huc's travels?, in Markham’s account of
the travels of Bogle, Turner, and Manning, and in the
recent narrative of Mr. Sarat Chandra Das’ Journey. All
I can attempt is to give a concise account of some of
the chief Lamistic observances, taking the books just
named as my authorities, and adding whatever infor-
mation T have been able to collect myself from other
sources, while travelling in Buddhist countries.

We must, however, guard against the notion that
ceremonial observances are confined to Tibet and
Northern regions. They are now more or less preva-
lent in Burma and Ceylon, which have adopted much
of the Mahi-yana system, and to these countries we
must give our first attention. Even the ceremonies
now observed at the reception of novices and monks in
Burma and Ceylon are less simple than the early
admission-forms already deseribed (pp. 77, 78, 256).

Of course every novice has to cut off his hair. He
does this to prove that he is ready to give up the most
beautiful and highly-prized of all his personal ornaments
for the sake of a religious life.

But other forms have to be gone through in the pre-
sent. day, and I now give an account of the admission-

_ceremony of a novice—as performed in Burma—based

1 M;E}?t&tions from the travels of Hue and Gabet have bLeen

i fmn:\'F{XCdleut translations by Mrg, Perey Sinnet and W,

Hazlitt, but T L¥e heen compelled to abbreviate the extracts.
i
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on the description in the third chapter of Shway Yoe's
Interesting-volume called ‘the Burman?’

It is well understood that, according to the strict
letter of the law (p. 77 of the present Lectures), a boy
ought not to be admitted to the novitiate until he is
fifteen, but in modern times, the admission often takes
place at twelve or even eleven years of age, the belief
being that until a boy is so admitted he cannot claim
to be more than an animal.

The first point to be noted is that his admission in-
volves the dropping of his secular name, and the receiv-
ing of another title to mark that it is then possible for
him to escape the suffering of life. As he is sure to
have been a scholar or pupil in a monastery (Kyoung)
before applying to be admitted as a novice, he has
learnt beforehand all the forms of worship and much
that will be required of him during his monastic life ;
for instance, that he is to address senior monks in a
particular manner and to wait upon them respectfully ;
that he is to walk through the streets keeping his eyes
fixed on the ground, without gazing about, even if he
have to pass a pageant or attractive spectacle of any
kind ; that Le is to wear his garments in the prescribed
fashion ; that he is to eat with moderation and dignity.

On the day appointed for the induction-ceremony,
the young neophyte dresses in his gayest clothes, and
mounted on a pony, passes at a foot's pace through
the town or village. A band of music goes before him,
and all his friends dressed in their best garments,

! Published by Messrs. Macmillan & Co. Shway Yoe is an assamed
name. The author’s real name iz Scott.

X 2
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follow in a crowd, the youne men dancing and singing,
the girls smiling and laughing. Thus he proceeds in
procession to the houses of his relations, to bid them
farewell. Of course the introductory observance is
intended as a kind of dramatic imitation of Gautama
Buddha's celebrated abandonment of his own family
and worldly associates, called the Mahabhinishkramana,
“the great going forth from home’ (see p. 28 of this
volume). When the round of visits is finished, the
would-be novice turns back with all his companions
to his parents’ house. There he finds a large number
of persons assembled, and among them the Head of
the monastery, with several of his brother monks.
These are seated on a raised dais in front of which
are the offerings intended for preseu-tation to them,
consisting of fruit, cooked food, yellow cloth, ete.

The monks (¢ Talapoins’) seated in a row, care-
fully hold up their large fan-like screens to shut
out the female portion of the assemblage from their
view. Portions of the Vinaya (p. 62 of this volume)
are then recited, after which the would-be novice s
made to throw off all his fine clothes and bind a piece
of white cloth round his loins. Then his hair is cut
off close, and his head is carefully shaved and washed.
Next he is taken to a bath, and after immersion in
pure water, is brought once more, partially clothed,
before the assembled monks. Prostrating himself three
times before them, he raises his hands in reverence,
and, using the regular Pali form of words, asks to be
admitted to the holy brotherhood. Upon that the
Head of the monastery presents him with the yellow
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monastic garments. These are duly put on, and the
mendicant’s bowl is hung round his neck. The cere-
mony concludes by the formal announcement of his
having become a member of the monastery.

The present admission-ceremony in Ceylon appears
to be of a simpler character. In fact it differs little
from the ancient form. Those boys who are destined
for the novitiate usually begin their connexion with
the monastery to which they intend to belong by first
becoming pupils in the monastery-school. The devo-
tion of the monkhood to the education of mere boys
was perhaps one of the best results of the progress
and development of Buddhism. In monasteries, all
boys may learn to read and write’. There also they
gain some experience of monastic duties and require-
ments, so that when the time comes for any pupil to
enter the novitiate, his preparedness is taken for
granted. He merely makes known his intention to
a superior or senior monk. Then having shaved his
head, and undergone the ceremony of bathing, the
applicant, who has furnished himself with the proper
yellow robes, presents them to the superior monk, and
requests to be allowed to receive them again that he
may become a novice. Next, on his reciting the three-
refuge formulary, and the ten prohibitions, he is per-
mitted to take back the monkish garments and to put
them on. He is then formally admitted, and his admis-
sion announced to the other members of the monastery

1 T was told when in Ceylon, that many monasteries in the Kan-
dyan provinces had misappropriated their endowments and dropped the
schools, which they were bound to keep up.
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(Hardy’s Eastern Monachism, p. 23), It may be noted
that the' monkish garments do not include a head-
covering as in Northern countries.

As to the ceremony of admission to the full
monkhood, it differs so little from the ancient rite (de-
scribed at p. 79), that no further deseription need here
be given.

With regard to the religious services performed in the
monastic institutions of modern times, they are, of course,
a great advance on the simple formularies used in early
days, before the establishment and organization of large
monasteries.

The earlier and purer Buddhism, as we Lave seen,
had only one religious formula, and that was a simple
expression of veneration for the three jewels—the
Buddha, his Law, and his Order of Monks (p. 78).

Any form of worship was altogether out of place, if
not a mere mockery, when there was no supreme Being
to worship; when the Buddha himself, who never
claimed to be more than a perfected man, had passed
away into non-existence, and when all that he left be-
hind was the great ideal of his own memory, to be
venerated and imitated. 4

When, however, monastic establishments were or-
ganized and the doctrine became developed, a great
development of worship took place.

To illustrate this T submit a deseription of daily life
in a Burmese monastery, based on the information given
by Bhway Yoe (p. 207), and often using his words.

It appears that every monastic community in Burma

is roused a little befure daylight by the sound of a big

e
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bell, beaten with a wooden mallet. Each monk has
then to rise, rinse out his mouth, wash his hands and
face, arrange his dress (the same in which he has slept
all night) and recite a few formularies, among which is
one to the following effect :— How great a favour has
the Lord Buddha bestowed upon me in.manifesting to
me his law, through the observance of which T may
escape the purgatorial penalties of hell and secure
salvation!” All the members of the fraternity then
station themselves before the image of the Buddha,
with the Abbot at their head, and the rest of the
brotherhood, full monks, novices and scholars, according
to their order. This done, they proceed to intone the
morning service. At its conclusion each stands before
the Head of the monastery, and pledges himself to ob-
serve during the day all the rules and precepts incuim-
bent upon him. They then separate—the pupils and
novices to sweep the floor of the monastery, bring drink-
ing water, filter it, ete., the more advanced novices and
full monks to tend the sacred trees; the elders to medi-
tate in solitude on the miseries of life, such meditation
being beyond all other actions meritorious. Some gather
flowers and offer them before the relic-shrine (Dagaba).

Then comes a repast, preceded by a grace to the
effect that the food is eaten to gatisfy bodily wants,
not to please the appetite; that garments are used to
cover nakedness, not for vanity; that health is desired
to give strength for the performance of religious wor-
ship and meditation. After the meal, all devote them-
selves to study or to teaching. Then arranging them-
selves in file, they set out with the Abbot at their .
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head to receive their food (not beg). Silently they
move on through the streets, fixing their eyes steadily
on the ground six feet before them, meditating on the
vanity and mutability of all things, and only halting
when a layman emerges from some door to pour his
contribution of rice or fruit or vegetables into their
alms-bowls. The gift received, not a word or a
syllable of thanks is uttered ; for is it not the receivers
who confer the favour and not the givers? In this way
they circle back to the monastery.

On their return from their perambulation a portion
of the food is offered to the Buddha, and then all proceed
to eat the remainder, consisting perhaps of cooked rice,
boiled peas, fish, cocoa-nut cakes, cucumbers, or even
curried flesh and fowl], usually wrapped separately in
plantain-leaves, Next the bowls are washed, and a
few hymns are chanted before the Buddha’s image.
During the succeeding hour the boy-scholars are allowed
to play about, while the monks pass their time in con-
versation, and the Abbot receives people who eome to
pay their respects. All visitors prostrate themselves
before him three times, once for the Buddha, once for
the Law, and once for the Monkhood. The Abbot in
return says: ‘May the supporter’ (so he calls all lay-
men ; compare p. 89), ‘as a reward for merit, be freed
from the three calamities (of war, pestilence, and
famine)!” At about half-past eleven the last regular
meal of the day is eaten. Monks are forbidden to eat
after noon. When the mid-day meal is over, all return
to work. Some undertake the teaching of. the boy-
scholars. Others read the texts of the Tri-pitaka with

=’
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their commentaries, or superintend the writers who are
copying manuscripts. Some of the older mémbers of
the monastery talk with the idlers, who are to be found
lounging about the precincts, and some sink into deep
meditation, which probably ends in deep sleep.

Yet this profound meditation is believed to be all im-
portant, for is it not the path to Arhatship, to Nirvana,
and to the acquisition of supernatural faculties (see p.
245)? Other monks tell the beads of their rosaries
and repeat the preseribed formularies, such as: ¢ All is
changeful, all is sorrowful, all is unreal, followed by
invoeations to the three holies (see p. 175). Between
three and four o’clock the lessons are finished, and the
scholars perform any domestic duties required in the

monastery. This is the chief return for the teaching

they receive. Then most of the pupils go to their own
homes for dinner. As to the youthful novices or junior
monks, these are all obliged to fast like the full monks.
Many of them go out with some of the senior monks
for a solemn walk. Then at sunset the far-reaching
notes of the bell summon the walkers back to the
monastery. All must be within the walls before the
sun goes down. The day’s duties now draw to a close.
The boy-pupils are made to repeat all they have learned
during the day, and some of the Pali rituals are chanted
¢ with spasmodic energy.” At half-past eight or nine
there are further recitations before the image of the
Buddha. All assemble, as in the morning, and together
intone the hymns. When the last sound of the chant
has died away, one of the novices stands up and pro-
claims the hour, day of the week, day of the month,
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and number of the year. Then all bow before the
Buddha's® image, and thrice before the Head of the
monastery, and retire to rest (see Shway Yoe’s ‘Burman’).

It is noteworthy that severe asceticism and painful
austerities—as practised among the Hindas from the
earliest times up to the present day (described at
pp. 228-230 of this volume)—form no part of the
duties of Buddhist monks; for Buddhism has never
sanctioned bodily torture, as Brahmanism has done.

We now pass on to a description of the observances
usual during the period of Vassa (see pp. 82-84).

Mr. Dickson has given us some valuable notes
on the method of keeping this season in Ceylon, and
I venture to found a short narrative on the information
he has communicated *.

It seems that the villagers of Ceylon esteem it a
privilege and a work of great merit to send for one or
two monk-priests from a monastery and to minister to
their wants, as well as listen to their preaching and
recitations during Vassa.

The season begins on the fifteenth day of the eighth
month ; that is, on the day of full moon in the month
Ashadha (June, July). Sometimes two or three vil-
lages join in inviting a monk-priest to live with them
for the whole three months. They prepare a chamber
for hig sleeping accommodation, a room for his meals,
a temporary chapel for the reception of the Buddha's
image, of the relic-casket and of the sacred books, and
a place in which he can recite the law and explain it.

! Notes illustrative of Buddhism as the daily religion of the

Buddhists of Ceylon, by J. F. Dickson, M. A. Oxon.
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On the first day of Vassa the villagers put on their
holiday dresses, and set off with music, dancers, singers,
and flags for the monastery, where the priest, whom
they desire to invite, resides. Thence they conduct
him in procession to their homes. His first act, after
his arrival, is to set up the image and arrange the relie-
casket and books. An altar is placed in front of the
image, and on this the people proceed to make their
offerings of flowers and perfumes. . Next every villager
contributes something for the priest’s food, such as tea,
sugar, honeycomb, orange-juice, and the like. The
priest, in return, pronounces a benediction, and says:—
‘ By virtue of this first offering made for the sake of the
Buddha, who is like unto the sun of gods and men, and
by virtue of this second offering made to the monkhood,
which is like a field of merit, may you henceforth be
delivered from the evils of birth in the place of torment,
in the world of beasts, in the world of ghosts, and in
the world of demons, and inherit the bliss of those who
ascend and descend through the worlds of gods till you
are born again in the world of men (see p. 21)!’

Then the monk-priest proceeds to the preaching-
chamber, in the middle of which is a chair with a
cushion. He takes his seat, and, holding a sereen before
his face to prevent his attention being distracted, com-
mences his recitations. The people sit on the floor—
the men on one side, the women and children on the
other. First he repeats the three-refuge formula (p. 78)
and the five prohibitions (p. 126), the people repeating
after him. Next he recites some favourite passage
from the discourses of Buddha, the one generally
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selected being the Nidhi-kinda Sutta (see p. 129).
If any listener interposes a remark, or hints that he
does not understand, the priest explains the meaning.
The people then make obeisance and depart.

The monk-priest next repeats to himself the ap-
pointed Pirit for the first day of Vassa—namely, the
Mangala-sutta, Ratna-sutta, and Karaniya-metta-sutta
(see p. 318), after which he retires to rest for a few hours.
Rising before daybreak, he meditates on the virtues of
Buddha, on goodwill towards all living beings, on the
impurities of the body, and on death, walking up and
down in his own chamber, or in any place suitable for
perambulation. Next he goes to the temporary chapel,
and prostrating himself before the shrine, says, ¢ I wor-
ship continually all the relic-shrines, the sacred Bodhi-
tree, and the images of Buddha. I reverence the three
Jewels’ (see p. 175). He then arranges his offering
of flowers, and places these with a small portion of his
morning meal on the altar. His meal being concluded,
he teaches the children of the villagers, or he prepares
for the mid-day and evening preaching (bana).

These preachings are generally well attended, especi-
ally on the four Poya days (p. 257). On’the new-moon
and fullmoon days, the priest must go to the nearest
monastery and join in the Patimokkba (see p. 84); and
on the full-moon day, which terminates the three months
of Vassa, he must go there again as before, but on that
occasion, addressing the assembled monks, he must
say :— Venerable Sirs, I have duly finished the Vassa ;
if you have any doubt about it, speak, and tell me in
what I have erred.” If no one speaks he is held to have
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fulfilled his duties faultlessly. Then returning and
taking with him a second priest, the two togéther per-
form the Ratri-bana er mid-night service, which con-
cludes the ceremonies of Vassa. Two pulpits, made of
four upricht posts, supporting small platforms, are
erected, and the people from the neighbouring villages,
dressed in their holiday attire, attend in large numbers.
These nocturnal recitations are commonly continued for
about five hours.

Some account should next be given of the ceremony
called Pirit, which is performed in Ceylon and Burma
during Vassa, and also at other times. The name
Pirit is corrupted from the Pali paritta, which again
is supposed to be connected with Sanskrit paritra or
paritrana, ‘protection’.” We must premise that this
ceremony had its origin in the fear of evil spirits
and demons everywhere prevalent in the EHast (see
p. 218) ; but it must be borne in mind that Buddhism
recognizes no order of beings, called demons, created
by God, and eternally separate in nature from men.

Demons are beings who are regarded as created
by men, rather than by God ; for they may have been
men in their last state of existence and may become
men again (see p. 122). They are, however, repre-
sented as cherishing spiteful and malevolent feelings
against the superior race to which they once belonged ;
and all kinds of safeguards and counteracting influences

! This is the derivation given by Childers; one might otherwise
have been inclined to suspect some connexion with Preta, a ghost
(pp. r21, 219 of this volume),
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are thought to be needed to protect human beings from
their malignity.

This is quite in keeping with the Hinda theory,
which holds that when a man addicted to any par-
ticular viee dies, his evil nature never dies, but assumes
another personality and lives after him as a demon.
And this applies equally to women, so that the re-
sulting demons may be of either sex, and the female
is held to be more spiteful than the male.

The most effective of all safeguards against the
machinations of such malignant beings, is believed to
be the recitation or intoning of the Buddha's Law,
and especially of the Sutta (Sutra) division of it al-
ready described (p. 62). And of this division there
are choice portions—twenty-nine in number '—supposed
to possess greater prophylactic potency than other
portions. Collectively, they constitute what is called
the Pirit, and of these, three are most commonly re-
cited :—the Mangala~sutta, the Ratna-sutta, and the
Karaniya-metta-sutta. Part of the first of these has
been already given (at p. 129 of this volume).

Part of the second or ‘Jewel’ Sutta (translated by
Childers) runs thus :—

¢ All gpirits here assembled,—those of earth and those of air,—let
all such be joyful ; let them listen attentively to my words.

* Therefore hear me, O ye spirits; be friendly to the race of men;
for day and night they bring you their offerings, therefore keep
diligent watch aver them.

! The texts and commentaries of some of these were collected by M.
Grimblot, and translated with notes by M. Leon Feer, in the Journal
Asiatigue. The Tibetan Pirit is said to consist of only thirteen
Suttas.
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¢ Whatsoever treasure exists lhere or in other worlds, whatsoever
glorious jewels in the heavens, there is none like Buddha.

* Buddha is this glorious jewel. May this truth bring prosperity !
There is nought like this doctrine. The Law is this glorious jewel.
May, this truth bring prosperity !

¢ The disciples of Buddha, worthy to receive gifts, the priesthood is
this glorious jewel. May this truth bring prosperity !

‘ Their old karma is destroyed, no new karma is produced. Their
hearts no longer cleaving to future life, their seed of existence des~
troyed, their desires quenched, the righteous are extinguished like
this lamp. The priesthood is this glorions jewel. May this truth
bring prosperity ! Ye spirits here assembled—those of earth and those
of air—let us bow before Buddha—Ilet us bow before the Law—let us
bow before the Monkhood.’

Part of the third or Karaniya-metta-sutta runs as

follows :—

This is what should be done by him who is wise in seeking his cwn
good. Contented and cheerful, not oppressed with the cares of this
world, not burdened with riches, tranquil, discreet, not arrogant, not
greedy for gifts, let him not do any mean action for which others who
are wise might reprove him. Let all creatures be happy and prosperous;
let them be of joyful mind. Let no man in any place deceive another,
nor let him bhe harsh towards any one; let him not, out of anger or
resentment, wish ill to his neighbour. As a mother, so long as she lives,
watches over her child, her only child, so among all beings let bound-
less goodwill prevail. Let goodwill without measure, impartial, unmixed
with enmity, prevail thronghout the world, above, below, around.

The Rev. D. J. Gogerley witnessed the performance
of a great Pirit ccremony in Ceylon (Hardy’s Mona-
chism, p. 240). Taking his account and that of Mr.
Dickson, T have compiled the following brief deseription
of the Maha-bana Pirit, ¢ great Pirit recitation”:—

So soon as the sun has set crowds of people arrive
at the Recitation-Hall, bringing oil-lamps made out
of cocoanut-shells. The Hall is decorated, and a eanopy,
shaped like a pagoda, is erected over the pulpits, which
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are placed on a raised platform. When darkness
supervenes a blaze of light illuminates the Hall A
relic of the Buddha is deposited on the platform, and
a sacred thread is fastened round the Hall, one ex-
tremity of it Leing brought close to the relic and to
the Reciters. On the morning of the next day, the
recitations begin. One of the Reciters repeats the
three-refuge formula, and the five commandments (see
Pp- 78, 126). Then ineense is burnt round the plat-
form, and the musicians outside the Hall strike up
a lively air. Next, the formula of ‘the twelve suc-
cessive causes of existence’ (see p. 102) is intoned, and
a hymn of victory chanted.

The recitation of the Pirit continues uninterruptedly,
day and night, for seven days. Twenty-four priests
are employed, two of whom are constantly seated on
the platform and engaged in reciting. Moreover three
times in each day—at sunrise, mid-day, and sunset—
they all assemble together and chant in chorus. Of
course, when the recitation of the Suttas constituting
the Pirit is concluded, it is recommenced, and in this
way all the Suttas are recited again and again. On
the morning of the seventh day a messenger is sent
to a neighbouring temple to invite the attendance of
the gods. Then by a stretch of the imagination certain
of the gods and spirits are believed to answer the
summons, and on their supposed arrival, the protective
Suttas are chanted more energetically than ever till
the morning of the eighth day, when a benediction
concludes the ceremony, and offerings of robes are made
to the priest-reciters,
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We now pass on to Tibet and Mongolia. :

The ceremonies of admission to the monkhood in
those countries do not deviate sufficiently from the
prachices just described to require special notice,

With regard, however, to the dress of Lamistic
monks after their admission to the Order, the ancient
rule, as we have seen, obliged them to wear only three
garments of a dirty yellowish colour, made out of rags,
or picked up in cemeteries or on dust heaps. But the
necessities of a colder climate have compelled the
Lamas to increase their official vestments, and the
higher Lamas sometimes wear bright silken robes en-
riched with ornament. The law is sufficiently obeyed
by putting a patch or two at one corner.

A full equipment is supposed to consist of an under
vestment, a sort of tunic worn over it, a mantle, a kind
of scarf worn over the left shoulder, a loose robe brought
round over the same shoulder, and a cap’. The right
shoulder is rarely bare, as it generally is in Southern
Buddhist countries. »

The colour of these six articles of clothing, especially
of the cap, is yellow or red, according to the sect to
which a monk belongs. :

The cap is an important mark of sectarian difference,
and is of various forms, and when it has five points,
has been compared to a bishop’s mitre, but the five
points really denote the five Dhyani-Buddhas and their
Bodhi-sattvas.

' A cold climate necessitates the addition of trousers, and boots
and occasionally shoes are worn.

Y
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Part of every full monk’s equipment in Tibet is a
peculiar instrument, made of bronze or other metal,
and called a Doxje (Sanskrit Vajra, ‘a thunderbolt’),
the employment of which for religious objects is
peculiar to Northern Buddhism. It is shaped like
the imaginary thunderbolt of the gods Indra and
Siva—that is, it consists of a short bar, about four
inches long, the two extremities of which swell out
in globular form, orlike small oval cages formed of
hoops of metal. The original Dorje is supposed to
have fallen direct from Indra’s heaven, and to have been
preserved in a monastery near Lhassa, called Sera (pp.
278, 442). According to another legend, the original
instrument belonged to Gautama Buddha himself, and
on his passing away into non-existence, transported
itself through the air from India into Tibet. The
consecrated imitations of it are innumerable. Their
primary use is for exorcising and driving away evil
spirits, especially in the performance of ceremonies
and repetition of prayers—the instrument being then
held between the fingers and thumb and waved back-
wards and forwards, or from side to side.

The efficacy of the Dorje in securing good fortune
and warding off evil influences of all kinds is supposed
to be of wide application. The idea was really borrowed
from Saivism or from the Tantra system, introduced
through Nepal by the Red sect. It is easy to un-
derstand the enormous power supposed to belong
to a priesthood which claimed to be the wielders of a
formidable thunderbolt, sent to them directly from
heaven.

s
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No wonder that the original Dorje preserved at the
Sera monastery has become an object of actual worship.
According to M. Hue, countless pilarims prostrate them-
selves before it ; and at the New Year's festival, on the
27th day of the first month, it is carried in procession
with great pomp to Lhassa,—to the two centres of
Lamism—Potala and La brang. On its way there, the
mystical implement is adored by the whole population,
male and female (il. 221).

Below is an engraving of a Dorje which I brought
from Darjiling.

It should be mentioned that the fierce Bodhi-sattva
Vajra-pani (see p. 201 of this volume) is represented
holding a similar Dorje in his right hand in his charac-
ter of subduer of evil spirits. In some representations
the evil demons are denoted by serpents.

Another important part of a full monk’s equipment in
Tibet is the Prayer-bell (called Drilbu) employed at the
performance of daily religious ceremonies, and rung to
accompany the repetition and chanting of prayers, or
to fill up the intervals of worship. It often has half
a Dorje as a handle, or the handle is ornamented with
various mystical symbols carved on it. The object of
ringing bells during worship is to call the attention of

iy ¥ o
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the beings who are worshipped, or to keep off evil
spirits by combining noise with the waving of the
Dorje in the handle,

The bell here represented was brought by me from
Darjiling.

The bells used in Burma are described at p. 526.

Other religious implements used by novices and lay-
brethren, as well as by full monks, are prayer-wheels,
prayer-cylinders, rosaries, amulets (see p. 358), drums
(see p. 385), and the Phurbu or Phur-pa (pp. 351, 3 52).

As to the daily religious services and ceremonies pef*
formed by Monks in Tibet and Mongolia, these, of
course, are far more ritualistic than in southern Bud-
dhist countries. It has already been explained (at
PP. 202, 225) that certain abstract essences or mystical

FrT
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forms of the Buddha, called Dhyani-Buddhas, were ima-
eined to exist, and these had their conerete energizing
vice-gerents called Bodhi-sattvas—beings who received
adoration as if they were actually gods. In Tibet the
Bodhi-sattva Avalokitesvara, and the canonized re-
former Tsong Khapa, and other supposed saints, became
prominent objects of religious worship. Then, in pro-
cess of time, a complicated ceremonial was developed,
which, as we shall see (p. 338), has much in common
with the ritual of Roman Clatholic Christianity.

The language employed in the religious services of
the Lamistic Hierarchy, whether in Tibet, Mongolia, or
in the Lama monasteries of China and Manchuria, 1s
Tibetan. In fact, Tibetan is to the Lamistic Church
what Latin is to the Romish. Tt is the sole orthodox
language of religion and religious ceremonial,

According to Koeppen, only one Mongolian Lima-
monastery (and that established at Peking) has the
right to perform religious services in Mongolian in-
stead of in Tibetan . :

Dr. Edkins, however, states that there is a temple
(called Fa-haisi) near the hunting-park, in which the
Manchu language is emploved instead of Tibetan.
(Chinese Buddhism, p. 406.)

Without doubt the acquisition of some knowledge of
the Tibetan language is incumbent on every Lama.

* This is probably permitted with a view {o prevent the study of
Mongolian from entirely dying out. It is certain that, although
the Buddhist sacred books have long been translated into Mongolian,

* Chinese, and Tungusic, only the Tibetan texts are esteemed as

canonical.
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Nevertheless, few, except in Tibet, really understand it.
They simply repeat the usual prayers and formularies
mechanically?.

* The indomitable persevering Hunpgavian traveller, Alexander
Csoma de Koros, already mentioned (at p. 7o), was the first European
to throw light on the Tibetan language. He had been impelled to
acquire it by the task he had imposed on himself of searching out the
progenitors of his race. More than eighty years ago he set ant on his
travels, and his search ultimately brought him to Tibet. There he
devoted himself to the study of the Tibetan language and its sacred
literature, taking up his abode in the monastery of Pugdal, in defiance
of intense cold and other hardships. But his heroic energy did not end
there. In 1831 he travelled from Tibet to Calcutta, and in that city,
about the year 1834, published his Grammar and Dictionary of the
Tibetan language, besides his table of contents of the Kanjur and the
extra-canonical treatises. At length fancying himself qualified for the
accomplishment of his self-inflicted tagk, he started off again, and died
in Sikkim in April 1842. He is buried at Darjiling. We English-
men, who ought to have taken the greatest share in these linguistic
conquests—so important in their bearing on the interests of our
Indian frontier—have hitherto, to our great diseredit, almost entirely

neglected them. Meanwhile, St.. Petersbure and Paris have founded

chairs of the Tibetan language, and nearly all that has been effected
for promoting the study of Tibetan has been due to Russian and
French scholars, and to German and Moravian missionaries, especially
to Jaschke and Hyde.

I am glad, however, to see from the annual address delivered by
the President of the Asiatic Society of Bengal, and published in the
Report for February, 1888, that this reproach is now being wiped ot
by our fellow-subjects in India. Babu Pratapa Chandra Ghosha is
bringing out in the Bibliotheca Indica the Tibetan translation of the
Buddhistic work Prajfia-paramita, forming the second division of the
Kanjur, while Mr. Sarat Chandra Das, C.LE, is editing the Tibetan
version of the Avadana-Kalpalata (a store-house of legends of Buddha’s
life and acts), and compiling a Tibetan-Sanskrit-English Dictionary.
Great credit is due to our Indian Government for the publication of
Jischke's Tibetan-English Dictionary.

—
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It appears that the Lamistic priests assemble three
times a day to go through the preseribed ritual—at
sunrise, at mid-day, and at sunset. We read that,
before commencing the service, they enter the temple
or hall of worship in procession and seat themselves on
low seats in long rows. These are placed the whole
length of the hall, from the entrance-door to the altar,
being divided in the middle by a passage. At the
further extremity, close to the altar, are two raised
thrones for the Head Lamas—a five-cushioned one on
the right for the Abbot and a three-cushioned one for
the Vice-Abbot. |

When all have seated themselves, the choir-master or
precentor gives a signal with a bell. Then the prayer-
formularies are recited or chanted, certain passages out
of the Law are intoned and certain litanies sung,
sometimes in loud tones, accompanied by noisy music
or by clapping of hands, and generally in unison,
though occasionally verses are sung alternately with
responses.

Then at other times a sentence of the Law is
repeated by each monk in turn; or a chant is set up
consisting of such words as : Praise be to the Buddha !
or praise be to some Bodhi-sattva! followed by a recital
of all his names, titles, and epithets; or mystical
sentences and syllables are ejaculated. The result is
said to be a chaos of voices and a deafening confusion
of sounds.

The chief instruments used in the services are a
spiral shell, a long trumpet of copper or brass
(sometimes more than ten feet long), a large drum,
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flutes, cymbals, and horns—the last being sometimes
made of the thigh-bones of human beings .,

The ritual is imposing, and still more so when a
living Buddha is present. It has been described by
M. Hue, and T here give the substance of his account =

In front of the chief idol, and on a level with the altar, is a gilded
seat for the living Buddha or Grand Lama of the Monastery. The
whole space of the temple, from one end to the other, is oceupied by
long low seats almost level with the ground, stretching right and
left of the Grand Lama’s throne. These are covered with carpets,
a vacant space being left between each row for the Lamas to pass and
repass. When the honr of prayer is come, a Lama, whose office it is

to summon the choir, places himself in front of the grand entrance

of the temple and blows with all the force of his lungs into a conch-
shell trumpet, the sbund of which is audible for a league round, This
effectually rouses the Lamas and calls them together, Hach then takes
his mantle and offieial hat of ceremony, and repairs to the interior
court. The trumpet sounds again, and when its note is heard for the
third time, the great door is suddenly thrown open ; the living Buddha
enters, and takes his seat in front of the image on the altar. Then the
Lamas, after depositing their red boots in the vestibule, advance
towards him barefoot, and adore him by three prostrations. This done,
they seat themselves on the long seats according to their dignity,
cross-legged and face to face. As soon as the director of the cere-
monies has given the signal by tinkling a little bell, everyone murmurs
the prescribed prayers, unrolling the formularies on his knees. After
this recitation, there is profound silence for a minute. Then the
bell is again rung, and a hymn or chant in two choruses begins. The
Tibetan prayers, ordinarily arranged in verses, and written in
metrical style, are well adapted to harmony ; but sometimes at certain
pauses indicated by the rubric, the Lama musicians execute a strain

! Ascorpses are exposed to be devonred by animals in Tibet human
hones are easily obtained for this purpose. :

* As before stated (p. 306, note) I have been compelled to
abbreviate the translator’s version and occasionally to vary the
expressions, and have therefore felt it right to omit inverted commas.
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in little accord with the gravity of the psalmody. The result is a
stunning noise of bells, cymbals, drums, tambourines, conch-shells,
trumpets, and pipes. Each musician sounds his instrument with a
gort of fury, and each strives to outdo his neighbour in the noise he
can produce, (Hue’s Travels, 1. 88, abridged.)

One important element in some Tibetan religious
services is the consecration and distribution of holy
water and grain by the chief Lamas.

Perfumes, too, are burnt, and censers containing
incense are swung backwards and forwards during the
ceremonies.

Then, again, some Lamistic ceremonials include the
drinking of tea poured into little cups, kept in the
breast-pockets of the monks® robes, and replenished two
or three times during the service.

Sir Richard Temple (Journal, ii. 208) thus deseribes
a tea-drinking ceremonial at which he was present, at
the monastery of Pemyangchi in Sikkim (see p. 298 of
these Lectures).

The priests and monks, some thirty-five in all, were drawn up in
full robes to receive us. Then the officials of the monastery were
introduced — the steward, the rod-bearer, the deputy master, and
lastly, the master. A procession was quickly formed, which we
followed into the chapel, where they all took their accustomed seats,
while we sat on places prepared for us. The interior of the chapel
seemed an odd place for this, but we were told that it was the correct
ceremonial. A chant was begun, which lasted some ten minutes, as
a sort of prace, and then tea was handed round—fivst to us, next to

the priests, and lastly to the monks. A short chant followed, and
then the procession preceded us out of the chapel.

In the picture which accompanies Sir Richard’s
description, all the monks have head-coverings, some
of which are like caps or hats of a high sugar-loaf
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shape, while others have several points like episcopal
mitres (see p. 321).

The monks of Sikkim are generally of the Dugpa
sect !, and wear red caps (see pp. 273, 298).

When Dr. Watt was in Ladak, he was present at a
service performed by a number of monks belonging to
both sects, who seemed to fraternize very amicably. All
the monks of the red sect took up a position on one
side of the chapel, while those of the yellow sect
ranged themselves on the opposite side. The two
sects entered together, as usual, in procession, and part
of the ceremonial—as in that witnessed by Sir Richard
Temple—consisted in drinking tea from little cups
taken from the folds of their robes, and put back again,
to be again taken out and replenished ; and this, too,
without interrupting the continuous repetition of
prayers, chants, and formularies 2.

M. Hue also describes a ¢ Tea-general’ ceremony after
morning service in a temple. Bach monk drinks in
silence, carefully placing his scarf before his eup, as
if to prevent the sight of the apparent incongruity of
drinking tea in such a sacred spot (ii. 57).

Another instance of tea-drinking as an element in
Lamistic ceremonial, occurs in Mr. Sarat Chandra
Das’ highly interesting account of the ceremony of
his presentation to the Dalai Lama at the paiaee-
monastery of Potala, in Lhassa, on June 10, 1882. I

* Acecording to Schlagintweit this seet (also called Brugpa, p. 272) are

.‘33_1;{90;1311}’ worshippers of the Dorje (see p. 32 2), and are therefore Tan-
trikas.

# This T heard from his own lips.

B
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venture to give the substance of it in an abbreviated
form and not quite literally ™. :

An account of other presentations both to the Dalai
Lama and Tashi Lama will be given in a future

Lecture (see pp. 439, 444, 447).

Early in the morning T was informed of the arrival of Chola Kusho,
who was ready to take me to Potala for presentation to the Dalai
Lama. We sallied forth on horseback, with three bundles of incensze-
sticks in our hands, and a roll of scarves in our breast-pockets, chant-
Ing as we went along certain hymns, and particularly the mystic
‘Om mani padme Him.” In the street we saw a calf sucking milk,
and several women fetching water in our direction. My companions
were delighted at these auspicious omens. Arrived at the eastern
gateway of Potala, we dismounted, and walked up a long hall, on two
sides of which were two rows of prayer-wheels, put there to be
twirled, on going in and coming out.

A young monk now came down to conduct us, and we ascended
slowly, looking only on the ground before us, The several ladders
which conducted us from one story to another were steep, and placed
in dark halls. T counted five, which took us as far as the ground-
floor of the Red palace. Hali-a-dozen ladders still remained to be sealed.

At about eight we reached the top, and there found a numher of
monks anxiously awaiting an interview with his Holiness. A seat
was pointed ont to me. A monk sat vear me, and smilingly observed
that it must have heen on account of the sins of my former life that
I was born in India, where there is no living Buddha.

From the top of the Red palace we enjoyed a grand panoramsa of
Lhassa and its suburbs. Shortly afterwards some Lamas of high
rank, dressed in loose vellow mantles, arrived. They entered the hall
of reception one after another in solemn array. We remained outside
in anxious suspense, fixing our eyes on the entrance door, and expect-
ing to be summoned to his Holiness’ presence.

At last, three Lamas came towards us and asked us to enter in a

! The abstract has been made by me from a copy of Sarat Chandra,
Dag’ Report kindly lent to me by Sir Edwin Arnold. But I learnt
much from Mr, 8. C. D. in personal conversations. Inmy numerous
quotations I have ventured to make a few alterations in the English.
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line one after another. Walking very gently, we proceeded to the
middle of the andience hall—a spacious apartment supported by three
rows of four wooden pillars. The walls had paintings of the exploits
of Buddha, of Chanrassig !, Tsong Khapa, and other celebrated saints,
besides images of the successive incarnations of the Dalai Lams

As soon as we had entered the official scarf-collectors received the
presentation-scarves from onr hands. We seated ourselves on rugs,
gpread in about eight rows, my seat being in the third row, at a
distance of about ten feet from the Grand Lama’s throne, and a little
to his left. When all were seated, perfect silence reigned in the
grand hall. The state officials walked from left to right with serene
graviby, as became their exalted rank, in the presence of the Supreme
Vice-Regent of Buddha on earth. At their head walked the Kuchar
Khanpo, who carried in his hand the bowl of benediction, containing
the saered Thui (that is, consecrated water stained yellow with saffron)
for gprinkling over the andience. The bearer of the incense-pot; sus-
pended by three golden chains, the earrier of the royal golden tea-pot,
and other domestic officials, now came up, and stood motionless as
pletures, without lnoking on either side, but fixing their eyes and their
attention, as it were, on the tips of their respective noses. Two large
golden lamp-burners, resembling flower-vases, flickered on two sides
of the throne. The great altar—resembling an oriental throne, and
supported by lions® carved in wood—on which sat his Holiness, a
child of eight, was covered with silk scarves of great value. It was
about four feet high, six long, and fonr broad. A yellow mitre-hat®
covered the Grand Lama’s head, the pendant portions veiling his ears,
and a yellow mantle enveloped his person. He sut cross-legged, with
the palms of his hands joined together to bless us. When it came to
my turn I received his Holiness' benediction, and was able to look
upon his divine face, Other Limas approached him with downcast
looks, and resumed their respective seats, not presuming to look up.
I longed to linger a few seconds, but other candidates for benediction
displaced me by pushing me gently forward. T noticed that the

~ * This is the Tibetan name of Avalokitedvera or Padma-pani. Tt
is often spelt Chenresi, or Chenresig, or Chenressig.
® The Lion is an emblem of the Buddha, and he is called Sakya-
sinha, ¢the Lion of the Sakya tribe’ (see pp. 23, 394).,
¥ See pugaT,
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prineely child possessed a really bright and fair complexion, with rosy
cheeks. IHis eyes were large and penetrating. The contour of his
face was remarkably Aryan, though somewhat marrved by the obliquity
of hig eyes. The thinness of his person was probably owing to the
fatigues of the court-ceremonies, religious duties, and ascetic observ-
ances, to which he had been subjected since taking the vows of monk-
hood. Remembering the stories about the freaks of fortune, which
had lately brought him fo this proud position, and had compelled
his predecessors to undergo untimely transmigrations, I pitied his
exalted rank : for who knows whether he will not be forced to undergo
another transmigration before reaching his twentieth year ?

When all were again seated after receiving the Dalai Lama’s bene-
diction, the Sol-pon Chhenpo poured tea in his Holiness' golden cup
from a golden tea-pot, while four assistant Sol-pons poured tea in the
cups of the audience, consisting of the head Lamas of Meru monastery
and ourselves. Before the Grand Lama lifted his cup to his lips, a
grace was solemnly said, beginning with ¢ Om ah Ham' thrice chanted,
and followed by 2 prayer to the following effect :—* Never even for a
moment losing sight of the three Holies, always offer reverence fo the
Tri-ratnas; let the blessings of the three be upon us! Without even
stirring the air by the movements of our limbs, we slowly lifted our
cups to our lips, and drank the tea—which was delicious—taking care
to make no sound with our lips. Three times was tea served, and
three times we'emptied our cups, after which we put them back in
our breast-pockets. Then the Sol-pon placed a golden dish full of
consecrated rice in front of his Holiness, which he only touched. The
remainder was distributed among those present. I obtained a hand-
ful, which T carefully tied in one corner of my handkerchief, The
following grace was then uttered by the assembled monks, with much
gravity :— The most precious Buddha is the most perfect and matchless
teacher ; the most unerring guide is the Swighw ; the most infallible
protection is in the sacred Dharma. We offer these offerings to these
three objects of refuge. Reverence be to each of them!’

Mr. Sarat Chandra Das also witnessed at the same
time the performance of a remarkable ceremony for the

~ translation of the soul of a chief Lama or Khanpo to

one of the heavenly mansions,
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It appears that a certain well-known Khanpo had
died of small-pox. He was one of the most distinguished
scholars of Tibet, and held the highest position in the
Court of Potala. The day on which the ceremony was
performed was the twenty-seventh day of this chief
Lama’s Bardo (p. 371) ; that is, of the interval of forty-
nine days between his death and his translation to
another world. (Aceording to Jischke the interval of
the intermediate state only lasts for forty days.)

The Dalai Lama, seated on his throne, chanted a
hymn in a low indistinct voice. Afterwards the as-
sembled monks in grave tones repeated what the Grand
Lama had uttered. Then a venerable personage rose
from the middle of the first row of seats, and addressing
the Grand TLama as the incarnate Lord Chenressig
(Avalokitesvara), recited all the many acts of mercy
performed by him, as the patron-saint of Tibet, for the
benefit of its people. Next, he made offerings of certain
precious things (including an imaginary presentation of
the seven myf-hical treasures?) for the benefit of the
soul of the late Khanpo, saying:—* I pray that you
may graciously acce}lt these presents for the good of
all living beings.’

Finally, he prostrated himself three times before the
Grand Lama’s throne. A solemn pause followed ; after
which the audience rose, and the Grand Lama retired.
Mr. Sarat Chandra Dis goes on to relate that at the end
of the ceremony one of the assistant Lamas gave him
two packets of pills, and another tied a scrap of red

1 Yoo these enumerated at p. 528,
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silk round his neck. The pills, he was told, were
chinlab or blessings, consecrated by the Buddha and
other saints ; and the consecrated scrap of silk, called
sungdi, ‘knot of blessing,” was the Grand Lama’s usual
return for presents made to him by pilgrims and devotees.

We may note here that in 1866 the Indian explorer
Nain Singh saw the then Dalai Lama. He was a
handsome boy about thirteen years old, and was seated
on a throne six feet high. He had the Regent on his
right hand. He was said to be in his thirteenth trans-
migration !

Dr. Schlagintweit (p. 239) describes a ceremony in
which conseerated water (thui) is poured from a teapot-
like vessel over a metallic mirror (pp. 458, 463 of these
Lectures), which is held so as to reflect the image of
Gautama Buddha seated on the altar. This water falls
down into a flat vessel containing a bag filled with
rice, and is then suitable for ceremonial ablutions.

Another ceremony (called Nyungne? by Schlagint-
weit), involving long abstinence, lasts for four days.

The first and second days are passed in preparations.
Those who are to take part in the ceremony rise at
sunrise, bathe and prostrate themselves several times
before the image of Avalokitesvara. The head Lama
then bids them confess their faults, and wmeditate
on the evils resulting from demerit. He next, with his
attendants, recites extracts from certain books of con-
fession. This goes on till ten oelock, when tea is
taken. After this the recitations and prayer-recitals

1 See Mr. Clements Markham’s Tibet, p. exiii.
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continue till two o'clock, when a meal of vegetables is
eaten. Then comes a pause, but the prayers and
readings are afterwards carried on till late at ni_.gl"lt, tea,
being handed round at intervals. Before retiring to
rest, the head Lama specifies the various duties to be
performed by the devotees on the following day, and
orders them, as a penance, to sleep in ° the lion-posture,’
viz. to lie on the right side, to stretch out the feet and
to support the head with theright hand 2,

The third day is the most important, and is passed
in rigorous abstinence from all food. No one is even
allowed to swallow his saliva, which must be ejected

into a vessel placed before him. Not a word must be

spoken. Each man prays and confesses his sins, but
does so in absolute silence. This continues till sun-
rise on the fourth day.

Tt was at first the rule that repetitions of the Law,
confessions of sin (especially the Patimokkha), and some
of the chief religious ceremonies (including fasting)
should take place, more particularly on the days of new
and full moon (called Uposatha, p. 84). 5

Thus we read that ‘on the day of full moon Ananda
purified himself, and went up to the upper story of his
house to keep the sacred day’ (Mahésudassana—su‘tra,
1—10). This was in conformity with the ancient
Brahmanical rule that every new-moon day (Darsa)
and eyery full-moon day (Paurnamasa) should be set
apart for special religious observances 2.

! This was the Buddha's attitude when Le died (see pp. 50, 241).
He is called a Lion.” (See note 2, p. 332.)
* See my ‘ Brahmanism and Hindfism,' p. 367.
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In later times the intermediate quarter-moon days
were also held sacred, and so the number of Uposatha
days (see p. 84) was increased to four in every month,
or opce a week, Very strict Buddhists in Tibet eat
nothing on these days between sunrise and sunset
except farinaceous food with tea (p- 346).

The laity are invited to join in keeping the Uposatha
days, but take no real part in the detail of the services.
The same rule applies to all religious ceremonies. Lay-
men may be present at any rite, but without co-operating
In carrying out the ritual. Still, laymen have their
own part to perform, They look on—listen, tell their
rosaries, and repeat short prayers—such as the  three-
refuge ”-and “jewel-lotus’ formula, (pp. 78, 370)—and
make declarations to avoid the five great sins (p. 126).
Or they walk up to the image-altar and place offerings
on it, or bow before it and receive the Lam a’s benediction,
Theoretically, the laity only exist to honour and support
the monkhood, and to be blessed by them in return,
At all events a layman’s religion is usually restricted
to a very limited range of duty. '

One common way of showing piety is by walking
round temples, monasteries;, Stupas, and sacred walls
(see pp. 380, 503), from east to west, keeping the right
shoulder towards them, and even occasionally measuring
the ground with the extended body.

This last task is by no means a light or easy one.
According to M. Tuc (i. 202), a whole day scarcely
suffices to perform the circumambulation when the
monastic buildings and temples ococupy an extensive
area. People begin at daybreak, and the feat must

%
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be accomplished all at one time, without any break,
or even a few moments pause for taking nourish-
ment. Moreover, the measuring-process must be perfect;
“the body must be extended to its whole length; and
the forehead must touch the earth while the arms are
stretched out in front and the hands joined.” At each
prostration a eircle must be drawn on the ground with
two ramg horns held in the hands. ‘It is a sorrowful
spectacle, and the unfortunate people often have their
faces and clothes covered with dust and mud. The
utmost severity of the weather does not present any
obstacle to their courageous devotion. They continue
their prostrations through rain, snow, and cold. Some-
times they go through the additional penance of carry-
ing an enormous weight of books on their backs. You
meet with men, women, and even children sinking
under these excessive burdens. When they have
finished their circurnambulation, they are considered to
have acquired the same merit as if they had recited all
the prayers contained in the books they have carried.”
In point of fact they are generally far too ignorant to
be able to read the books, and the carrying of them on
their backs is taken as an adequate equivalent.

The acquisition of merit by circamambulation is not
an exclusively Hind@ or Buddhist idea. The Holy
House at Loretto near Ancona—believed to have been
transported there from Bethlehem by angels—is circum-
ambulated by pilgrims on their knees, but keeping the
sacred object to the left. Indeed, we may fitly conclude
the present Lecture by a comparison between the ritual

of Tibetan Buddhism and that of Roman Catholicism—
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a' comparison, too, drawn by the Roman Catholic Mis-
sionaries themselves:

‘ The cross, the mitre, the dalmatica, the cope, which
Grand Lamas wear on their Journeys, or when they are
perﬁ.arming some ceremony out of the temple; the
service with double choirs, the psalmody, the exorcisms
the censer for incenge, suspended from five chains, anci
opened or closed at pleasure; the benedictions pro-
nounced by the Lamas by extending the right hand
over the heads of the faithful; the chaplet, eccle-
siastical celibacy, spiritual retirement, the worship of
the saints, the fasts, the processions, the litanies, the
holy water, all these are analogies between the i3ud-
dhists and ourselves’ (Hug, ii. 50). To these may be
added sacred images, sacred pictures, sacred symbols
relies, lamps, and illuminations 1. ;

This is doubtless a true comparison. But it does not
follow that the opinion which the missionaries express—
“ that t.-hese analogies are of Christian origin —is equally
deserving of our assent. No doubt one chief feature of
:'Buddhism, as of Hinduism 2, is its receptivity, but may
it not be the case that human nature and ht;man ten-
fiencies will be found to assert themselves independently
mn every part of the world, wherever surroundine cir-
cumstances are favourable to their development ? i

t ‘I fc:uad, when in the South of India, that an image of Bhavani in
e;{ Hinda temple was very like that of the Virgin Mary in an adjacent

oman Catholic Church, T was told that th e Hinda
e he same Hindi carver

: St :

: We know t-_ha,t-]':[mdzusm, in the end, adopted Buddha himself,
an .cnnve;rted bim into one of the incarnations of Vishnu (see ¢ Brah-
manism and Hinddism, p. 114). .

Z 2



LECTURE XIIL
Festivals, Domestic Rites, and Formularies of Prayer.

‘WE must now turn to the consideration of some of the
chief festivals, domestic rites, and prayer-formularies of
Buddhism—a subject which follows as a natural sequel
to the last Lecture.

It is well known that the Hindiis have certain festi-
vals and holy days, celebrated at the junction of the
seasons which in India are properly six in number—
namely, spring, summer, the rains (Varsha), autumn,
“winter, and the season of dew and mist (see < Indian
Wisdom,” p. 450; ¢ Brahmanism and Hinduism,” p. 428).

Buddhism has adopted the old Hindu ideas on this
subject, and has added others of its own, but generally
only reckons three seasons—summer, the rains (Vassa

= Varsha) and winter.

The festival of the New Year is, of course, universal.
It is supposed to celebrate the victory of light over
darknesg, and, in Buddhist countries, of Buddhism over
ignorance. The corresponding Hinda festival is called
Makara-sankranti. In India this marks the termination
of the inauspicious month Pausha and the beginning of
the sun’s northern course (uttariyana) in the heavens.
It is a season of general rejoicing.

. e

NEW YEAR'S FESTIVAL IN BURMA. 341

In Burma, where a good type of Southern Buddhism
is still to be found, the New Year's festival might
suitably be called a ‘¢ water-festival” It has there so
little connexion with the increase of the New Year's
light, that it often takes place as late as the early half
of April (see Mr. Scott’s ‘ Burman,’ ii. 48). It is, how-
ever, a movable feast, the date of which is regularly
fixed by the astrologers of Mandalay, ¢ who make in-
tricate calculations based on the position of various
constellations.” The ohject is to determine on what
precise day the king of the Naths (see p. 217 of this
volume) will descend upen the earth and inaugurate
the new year. When the day arrives all are on the
watch, and just at the right moment—swhich invariably
oceurs at midnight—a cannon is fired off, announcing
the descent of the Nath-king upon earth. Forthwith
(according to Mr. Scott) men and women sally out of
their houses, carrying pots full of water consecrated by
fresh leaves and twigs of a sacred tree (p. 514 of this

~volume), repeat a formal prayer, and pour out the water

on the ground. At the same time all who have guns
of any kind discharge them, so as to greet the new year
with ag much noise as possible.

Then, € with the first glimmer of light, all take jars
full of fresh water and carry them off to the nearest
monastery. First they present them to the monks,
and then proceed to bathe the images. This work is
usually done by the women of the party, < who rever-
ently clamber up’ and empty their goblets of water
over the placid features of the Buddhas and Bodhi-
sattvas. Then begin the Saturnalia. All along the
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road are urchins with squirts and syringes, with which
they have been furtively practising for the last fow
days. The skill thus acquired is exhibited by the
accuracy of their aim. Cold streams of water catch the
ears of the passers by. Young men and girls salute
one another with the contents of jars and goblets.
Shouts of merriment are heard in every quarter. Be-
fore breakfast every one is soaked, but no one thinks
of changing his garments, for the weather is warm, and
‘water is everywhere. The girls are the most enthu-
slastic, and as they generally go in bands and carry
coplous reservoirs along with them, ¢ unprotected males’
are soon routed. Then a number of ¢ zealous people’
go down to the river, wade into the water knee-deep,
splash about and drench one another till they are tired.
No one escapes. For three days no one likes to be
seen with dry clothes. The wetting is a compliment.
A clerk comes up to his master, bows, and *gravely
pours the contents of a silver cup down the back
of his neck,’ saying, ‘let me do homage to you with
water,’ : :

It appears from Mr. Scott's amusing narrative that,
when there was a king in Burma, an important feature
of the festival was the formal washing of his Majesty’s
head.

The New Year's rejoicings in Ceylon require no
special notice,

In Tibet the New Year's festival properly begins at
new moon, and may be delayed till some time in
February. The festival lasts fifteen days, and, as usual,
is a season of general festivity, oifts, congratulations,
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mummery, dancing, and acting. It is the Lamistic
carnival. :
According to M. Huc (. 216) the rejoicings com-
mence (as in Burma) at midnight. At Lhissa all the
inhabitants sit up, awaiting the solemn moment which
is to close the old year and open the new. The usages
differ so curiously from those customary in Southern
Buddhist countries, that I here give an abbreviated
version of the two French travellers’ experiences.

Not being at all eager to watch for the moment of separation
between the two Tibetan years, we went to bed at our usual hour,
and were wrapped in profound slumber, when we were suddenly
awakened by eries of joy issuing from all quarters of the town. Bells,
cymbals, conchs, tambourines, and all the instruments of Tibetan
musie, were se¢t to work together and produced the most frightful
uproar imaginable. "We had a good mind to get up to witness the
happiness of the inhabitants of Lhissa, but the cold was so cutting
that, after reflection, we decided to remain under our woollen cover-
lets, and to unite ourselves in heart only with the public felicity.
Unhappily for our comfort, violent knocks on our door, threatening
to smagh it into splinters, warned us that we must renocunce our
project. 'We therefore donned our clothes, and the door being opened,
some friendly Tibetans rushed into our room, inviting us to the New
Year's banquet.” They all bore in their hands a small vessel made of
baked earth, in which balls of honey and flour floated on boiling
water. Oune visitor offered us a long silver needle, terminating in a
hook, and invited us to fish in his basin. At first we sought to
excuse ourselves, objecting that we were not in the habit of taking
food during the night, but they entreated us so warmly, and put out
their tongues at us with so friendly a grace, that we were obliged to
comply, and resign ourselves to a participation in the New Year's
festivities. Each of us, therefore, hooked a ball, which we then
crushed between our feeth to ascertain its flavour. For politeness
sake we had to swallow the dose, but not without making some
grimaces. Nor could we get off with this first act of devotion. The
New Year was inexorable. Our numerous friends at Lhassa succeeded
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each other almost withont interru};tion, and we had perforce to munch
Tibetan sweetmeats till daybreak.

It is said that other peculiar customs follow, one of
which the Tibetans call the Lhassa-Moru. This takes
place on the third day, and leads to the invasion of
the town and its environs by innumerable bands of
Lamas. Immense numbers of Lamas, some on foot,
some on horseback, some on asses or oxen, and all
carrying cooking-utensils and prayer-books, erowd into
Lhassa from all points. The town is completely over-
run. Those who cannot get lodgings encamp in the
streets and squares, or pitch their tents in the suburbs.
The tribunals are closed, and the course of Justice is
suspended. The Lamas parade the streets in disorderly
bands, uttering discordant cries, pushing one another
about, quarrelling, fighting, and yet, in the midst of all,
chanting their prayers (Hug, ii. 218).

In Tibet there is a ‘water-festival’ in the seventh
or eighth month (about our August and September).
At this festival the Lamas go in procession to rivers
and lakes, and consecrate the waters by benediction

or by throwing in offerings. Huts and tents are erected

on the banks, and people bathe and drink to wash away
their sins. It concludes with dancing, buffoonery, and
masquerading,

The festival of Gautama Buddha’s conception, or of
the Buddha's last birth—for it must be borne in mind
that, before Buddhahood, he went through innumerable
previous births—is a most important anniversary in
all Buddhist countries, but the right date has been the
occasion of much controversy, The event is generally

&
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celebrated at the end of April, or beginning of May,
or on a day corresponding to the 1s5th day of the
Hinda month Vaisakha, which is also sometimes given
as the date of the Buddha's attainment of Buddhahood,
and of his death. Everywhere throughout the modern
Buddhist world the Buddha’s birthday is kept by the
worship of his images, followed by processions.

As to the day of his death, Sarat Chandra Das was
at Lhassa on June 1, 1882, and wrote thug :— To-day
being the holiest day of the year—the anniversary of
Buddha’s Nirvana—the burning of incense in every
shrine, chapel, monastery, and house, darkened the
atmosphere with smoke. Men hastened to the great
temple to do homage to the Buddha and to obtain his
blessing.’

The *festival of lamps’ is an important anniversary
with all Buddhists. The Hindiis have their Divali or
feast of illuminations (see * Brahmanism and Hinduism,’
P- 432) when the cold season begins. The early Bud-
dhists marked the end of the rainy season (Vassa=
Varsha), which terminated their period of retirement, by
a day of rejoicing (see p. 84). In process of time they
connected the celebration of Gautama’s descent from
heaven (p. 417) with the termination of Vassa.

In Tibet the orthodox followers of the Dalai Lama
have a festival of their own, with illuminations, on the
25th day of the 1oth month (Nov.-Dee.), to celebrate
the ascension of Tsong Khapa to heaven (p. 280). Sarat
Chandra Das was at Tashi Lunpo on this day in 1881,
when ¢ hundreds of lamp-burners were tastefully placed
in rows on the roof of every building.’ The illuminations
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of the temples, tombs, and grand monastery ¢ presented
a magnificent appearance.” !

With regard to the season called Vassa, it'should be
noted here that since there is no rainy period of the
year in Tibet which corresponds to the Indian ‘Rains,
certain seasons of abstinence from food are observed
either before,or at the same timewith the great Festivals.
These periods of fasting are distributed equally through-
out the year—one in February, one in May, one in July,
one in November or December.

The festivals and holy days thus briefly described,
are by no means the only festivals of Buddhism. There
are numerous other special and local ones. For example,
in Ceylon, the Sinhalese celebrate the coming of the
Buddha to their island and his victory over the Rak-
shasas and evil demong by a festival in March or April,
when the greater number of pilgrims flock to his sup-
posed foot-print on Adam’s Peak, or to the sacred
Bodhi-tree at Anuradha-pura (see p. 519). Other Southern
countries have festivals connected with the worsl'rip of
special foot-prints and relics of their own.

Then the Limas in Lhaissa keep the day of the wor-
ship of the Dorje (see p. 322) on the 27th day of the
first month, while those in Sikkim celebrate as a festival
the day on which the Lepchas make offerings to the
spirit of the mountain Kinchinjunga.

Then, again, at the beginning of the third month an
exhibition of sacred vessels and pictures takes place at
Lhassa, accompanied by processions in masks, the Lamas
appearing as good genii, and the laity as tigers, leopards,
elephants, &c.
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In other places, too, there are special festivals. For
example, a singular festival, called © Chase of the spirit-
kings,” is kept by Northern Buddhists on the 30th of the
second month, when there is a vast amount of religious
da,ncmof (with tediously slow movements), masquerading,
mummery, and buffoonery, not unlike the devil-dancing
which goes on in Ceylon, and closely connected with
the universal belief in demons and evil gpirits.

The most hideous masks are used on these occasions.
In 1884 T had an opportunity of inspecting in a Bud-
dhist monastery near Darjiling a most singular assort-
ment of religious masks, which for distortion of feature
and horrible unsightliness, could scarcely be matched
anywhere; for indeed mask-making is an art which
Buddhism has brought to the greatest perfection. Ialso
witnessed a religious dance performed by a party of
masqueraders which struck me as a remarkable example
of the utter debasement of Buddhism in Northern
countries.

Mrs. Bridges describes a similar religious dance in
Ladak thus . —

A group of grinning masks—Ilions' heads and harlequing’ bodies—
came down the steps, and whirling slowly round, retreated again into
the gloom and came ont dragon-headed. Then a band of skeletons,
the skulls (masks) admirably painted, gnashing their hideous jaws
and shaking their lanky limbs, rushed out into the sunshine and
executed a real “ Dance of Death” before us”  (‘Travels,’ p. 101.)

Yet all true Buddhists are prohibited from dancing
and masquerading (p. 126 of this volume); just as
Manu (II. 178, IV. 15, 212) prohibited Brahmans from
engaging in similar frivolities.

Then the religious dramas performed on some of -
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the Buddhist festive days are not the least interesting
examples of the present prevalent superstitions.

I witnessed part of a dramatic performance at a Bur-
mese Theatre in Caleutta (during the Exhibition year),
when the story of the Hindi Epic, called Ramayana,
and especially that portion of it which relates to the
carrying off of Sita by demons (see “ Brahmanism and
Hinduism,” p. 42, and ¢ Indian Wisdom,” p. 337), was dra-
matically represented. The theatre was a rude wooden
enclosure open to the sky, with the exception of a por-
tion roofed over for a band of musicians, whose noisy
performances appeared to constitute an important
element in the proceedings. The chief musician sat
on the ground in the middle of a circular frame-work—
about two or three feet high—hung round with drums
of different sizes, which he struck with his hands, and
occasionally tuned by the application of moist clay in
larger or smaller lumps. In the centre of the open
area of flat dusty soil which served for the stage, a big
branch of a tree was stuck upright, possibly to re-
present the forest in which Rama lived with his wife.

‘Then the hero and heroine of the drama—Rama and
Sitd—kept up a tedious colloquy, interspersed with
Jokes, for hours. The former—who, be it remembered,
was supposed to be a god—smoked a cigar all the while,
and occasionally ejected saliva with perfect indifference
to all appearances and to all laws of congruity, while
every now and again Sita, in spite of a tight dress,
varied the monotony of the dialogue by executing
a slow dance, characterized by strange contortions,
twistings, and wrigglings of the limbs. Hideous masks
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were at intervals assumed by the actors, and, of course,
by the demons who intervened at odd moments with
much ludicrous gesticulation. The action of the play
went on continuously for about ten days, during which
period people came and went as they liked, and the
last comers entered into the progress of the plot with
as much interest as if they had witnessed the whole.
There is never much originality of invention in these
religious plays. The Indian heroic poems and the five
hundred and fifty birth-stories (see p.63) of the Buddha
furnish the basis of all.

The religious dramas of Tibet are of a somewhat
different character. The following deseription is founded
on Dr. Schlagintweit’s account (p. 233), and on that
of Mrs. Bridges in her interesting ‘Travels’ (John
Murray, 1883, p. 130).

The dramatis personz consist of three classes.—1, Tutelary deities
or good genii, called Dragshed (Dragsed), who ward off the assaults of
evil demons; 2. Evil demong; 3. Men. The actors of each class are
distinguished by their masks. The first class—that is the Dragsheds
or good genii—wear masks of enormous size and terrific aspect’. The
second elass—that is the Evil demons—wear larger masks of a dark
eolour, and their garments are well padded to deaden the force of the
blows showered upon them. The third class—that is the Men—vvear
the usual dress of human beings, and masks of a natural size and
colour, while under their clothes they carry heavy wooden sticks, with
which at times, during the progress of the drama, they belabour the
demons. The gods also get well knocked about by the demons, much

to the amusement of the spectators.
The drama is preceded by the recital of hymns and prayers and by

! These pood deities, sccording to Schlagintweif, are represented
with formidable conntenances and dark complexions, and a third eve
in the forehead—probably the eye of wisdom, as in the Dhyani-Buddhas
(see p. 203 of these Lectures).
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noisy musie. The Dragsheds oceupy the centre, the men are on their
right and the demons on their left. At short intervals the men and
the? demons execute slow dances, each group by itself At last :;u
evil spirit and a man step forth. The evil spirit then tries m a
plalumble speech, to tempt the man to violate some Precept of 1119;'alitv
while other evil spirits approach and chime in. The man at ﬁr;f:
stands firm, but gradually gives way and is about to vield, when other
men come forward and entreat him not to be seduced by the artful
: sugge.st-ums of the demons. He is then clogelv pressed by the two
opposite parties, but in the end takes the uad'\-ir:e of his human
counsellors.  Upon this all the men break out into praise of the Drag-
sheds, to whose presence and assistance they ascribe the victory Tafe
Dragsheds now proceed to punish the evil demons. The Ii‘eadino'
Dragshed, who is distinguished by an unusually large yellow maska
advances against them surrounded by about & dozen fﬁ]lower.s Oth:a;
Dragsheds next rush out from the back-ground, shoot arrou‘*a, throw

stones, and even fire with muskets upon the demons, while the men

belabour them with their sticks, hitherto concealed under their
clothes. The demons are routed, and run in every direckion pursued
by the g:ood genii. The drama coneludes by all tiae actors (men and
demons included) singing hymns in honour of the viet-oriol;ls tutelary

genii.

Among the spectators (at the performance witnessed
by Mrs. Bridges at Leh) were six deities, represented
by ::qx Lamas seated on a bench with umbrellas over
their heads. They had incense swun g before them b
attendant priests. 3

’].jhis curious dramatic performance is paralleled in
InEEla by the Hinda drama called ]?’1;-a,bodltta,-éandmd-an.yaa
‘ Rise of the moon of true lmow]edge,’ i which wé
have.: Faith, Volition, Opinion, Imagination, Contem-
plation, .Devotion, Quietude, Friend::ship, &c., on one
side ; Error, Self-coneeit, Hypoerisy, Tove, Passion
Anger, Avarice, on the other, The two sets of cha;ri'
acters are, of course, opposed to each other, the object
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of the play being to show how the orthodox faith of the
Hindus became victorious over the erroneous doctrine
of the Buddha—the Buddhists and other heretical sects
being represented as adherents of the losing side.

Then—to take a parallel nearer home—we find similar
religious dramas acted in England not so very long ago
(about the time of Henry VIII). For example, in the
old English morality play, called * Every-man,’ some of
the dramatis persone on the one side are— God, Death,
Every-man, Fellowship, Kindred, Good-deeds, Know-
ledge,Confession, Beauty, Strength, Discretion; while on
the other are personifications of the opposite qualities.
Then, again, in ¢ Lusty Juventus,” we have a medley of
Good Counsel, Knowledge, Satan, Hypocrisy, Fellow-
ship, Abominable Living, God’s Merciful Promises.

And here with reference to the supposed contest con-
tinually going on between good and evil, and the parti-
cipation of human beings in this terrible struggle, we
may note that the mystical thunderbolt called Dorje
(p. 322) is not the only implement of spiritual warfare
employed by the Lamas against the demons®. Another
important weapon is the Phurbu or “nail,” deseribed as
triangular and wedge-shaped, with the thin end very
sharp-pointed, and with the head of Tamdin (a par-
ticular Dragshed = Haya-griva, noted for his power)
emerging from the broad end and surmounted by a
half-thunderbolt for a handle.

According to Schlagintweit, this weapon is often made
of cardboard, on which mystical sentences (Dharanis) in

! Bee the account of the female demons called Tanma at p. 457 of
these Lectures.



352 WEAPONS USED AGAINST EVIL SPIRITS.

Sanskrit are inscribed, some against the demons of the
South, some against those of the East, and some against
those of the South-east. Tn case of illness a Lama goes
round the house turning the point of the Phurbu in all
directions and uttering magical spells.

Most of the Dhiranis end with the syllables Ham
phat, the potency of which in scaring evil demons is
irresistible. Many charms begin with Ah Tamdin,

Those Phurbus are considered most efficacious which
are inscribed with mystical syllables and words com-
posed by either the Dalai Lama or Panchen Lama,
These are sold for large sums. It is said (Schlagint-
weit, 260) that such Phurbus form an important article
of trade for the Mongolian pilgrims returning from Tibet,

I was fortunate enough to meet with a remarkable
specimen of a magical weapon of this kind (called
Phur-pa by Jischke) made of metal, and shaped like a
dagger with three edges, one for each of the three
classes of demons inhabiting the three quarters. The
handle is composed of a Dorje (p. 322), and is sur

mounted by carvings of the heads of the three most

powerful Dragsheds. I here give a representation
of it?,

* The shape is not quite the same as that of the Phurbu, but
there can be no doubt of its being a kindred weapon. I Purc-ha.ge;i my
specimen at Dirjiling, and was assured that it came from Tibet, and
was used by the Tibetans in the same way as the Phurbu.

e iy
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It may be easily understood that among a people,
steeped in superstition, a man armed with such a
weapon as this—composed of the heads of three potent
genil, a divine thunderbolt and a triple-edged dagger—
would be regarded as a match for the whole demon-
host.

In Burma the tattooing of mystical squares, triangles
and cabalistic diagrams and figures on various parts of

the body, seems to be regarded as a sufficient substitute

for the use of magical weapons, and is held to be highly
efficacious.

Obviously we may contrast the Christian armoury
described by 8. Paul (Ephes. vi. rr), ‘ the shield of faith
and the sword of the Spirit” We might also contrast
the words of Christ, ‘ Rejoice not, that the spirits are
subject unto you; but rather rejoice, because your names
are written in heaven’ (8. Luke x. 20).

Domestic Rites and Usages.

I now pass on to domestic rites and usages, which are
a8 numerous and important in Buddhist countries as in
India. It is said, indeed, that in Tibet and Mongolia no
one is o poor as not to possess an altar in his dwelling
on which he daily lays his offerings, and before which
he performs devotions,

Tn Ceylon and Burma certain ceremonies take place
soon after the birth of a child. Mr. Scott, describing
those in Burma, says that a fortnight after birth a for-
tunate day and hour is fixed by an astrologer for the
naming of the infant. A feast is prepared, and all the

Aa
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friends and relations of the family are invited. ‘The
child’s head is usually washed for the first time on this
day,” and some one suggests a name.

The name actually given appears to be a matter of
choice, but this is not so. The consonants of the lan-
guage are divided into groups, which are assigned ‘f-o the
days of the week, Sunday having all the vowels to itself.
‘Tt is an invariable rule in all respectable families that
the child’s name must begin with one of the letters
belonging to the day on which it was born, but within
these limits any name may be chosen.” A common
belief is that, according to the day of the week (or
rather the constellation representing that day) on which
a child is born, so will its character be.

In this way every person’s probable characteristics
may be inferred. For example, a man born on a Mon-
dayt ig likely to be jealous; on Tuesday, honest; on
Wednesday, hot-tempered—but soon a,ppeased—t-hls
characteristic being intensified under the influence of
Rahu?,

Then,again, if born on a Thursday, a man will probably
be mild ; on Friday, talkative; on Saturday, ill-tem-
pered and quarrelsome; on Sunday, parsimonious.
Saturday is a bad day for everything. Not only .has
_every day its special character and its fixed Ietters,- but
there is also (according to Mr. Scott) a pa-rticular. amm.a,l
assigned to symbolize it—for example, a guinea-pig
stands for Friday; a dragon for Saturday; a tiger f(.}r

Monday—and red or yellow wax candles are made in

1 See ¢ Brahmanism and Hindfiism,’ p. 345.

£y
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the forms of these animals to be offered at the Pagoda
by the pious. FEach worshipper offers the creature-
candle representing his birth-day.

Then a careful note is made of the exact hour of
birth, with the important object of drawing up the
child’s horoscope. This may be delayed till the fifth
or sixth year, and a Brahman astrologer may be called
in for the purpose. He records the year, the month,
the day and hour at which the child was born ;: the
name given to it and the planet in the ascendant at
the moment. All this is seratched neatly on a palm-
leaf with a metal style. On the other side are a num-
ber of cabalistic squares and numbers from which future
calculations may be made.

A person born on Monday remains under the influence
of the moon for fifteen years. Then he passes under
Mars for eight years. At the age of twenty-three
Mercury presides over him, and so on through all the
planets to the end of his life, which may be protracted
to 108 years.

Rahu, and especially Saturn, have a particularly
sinister influence. A man does most of the stupid and
wicked things in his life while he is in Saturn’s
house. Other details will be found in * Shway Yoe.

The horoscope is earefully kept by the parents until
the child is old enough to take care of it himself, and
thenceforward it is guarded as a valuable possession.

All these Buddhist customs have their counterpart in
the ceremonies of Brahmanism and Hindiism.

For example, the Hindiis have their birth-ceremonies
(Jata-karman), and their name-giving ceremony (Nama-

Aaz
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karana'), and the latterisa solemn religious act fraught
with momentous consequences in its bearing on a child’s
future. Hence Hindd boys are genecrally called after
some god, or the name indicates that the child is
the god’s servant.. Horoscopes, too, are as important
in India as in Buddhist countries®

In India, too, all Brahman boys go through the
ceremony of tonsure and cutting off the hair.

Among the Buddhists of Burma a boy is sent to the
monastery school at about the age of eight. A Before
he can become a novice he has to undergo the hair-
abscission ceremony, followed by shaving every fort-
night (as before described). But those who afterwards
elect to lead a secular life wear long hair, to wash
which is regarded as a kind of religious ceremonial, and
only to be performed about once a month, partly, says
Mr. Scott, because the washing of a Burman’s luxuriant
hair takes a long time, and partly because too frequent
ablutions ‘would disturb and irritate the good genius
who dwells in the head and protects the man.’

It is considered unlucky to wash the head on a
Monday, Friday, or Saturday; and °parents sending
their boy to a monastery must remember not to cut
his hair off on a Monday, or on a Friday, or on his
birth-day.

Tt is noticeable that a kind of baptism is practised
in Tibet and Mongolia. It is usual to sprinkle

1 Bee my work on ¢ Brahmanism and Hinddism,” pp. 357, 358,
370, ete.

? See the translation of a horoscope given in ¢ Brahmanism and
Hindaism,' p. 373.
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children with consecrated water, or even to immerse
them entirely on the third or tenth day after birth.
This is called Khrus-sol (according to Jischke).

The priest consecrates the water by reciting some
formula, while candles and incense are burning. He
then dips the child three times, blesses it, and gives it
a name. After performing the ceremony, he draws up
the infant’s horoscope.

Then, so soon as the child can walk and talk, a
second ceremony takes place, when prayers are said for
its happy life, and an amulet or little bag is hung
round its neck, filled with spells and charms against
evil spirits and diseases. :

The use of amulels (Sanskrit kavaéa), charms and
spells in Northern Buddhist countries is universal,

At Darjiling T noticed that among the crowds of
persons who frequented the bazaar—many of whom
were travellers from Tibet, Nepal, Bhutan, and Sikkim
—almost every one wore an amulet, or a string of
amulets round the neck. Most of these amulets are
simply ornamental boxes or receptacles for supposed
relics of saints, or for little images, or pictures,
or for prayer-formularies, worn like breast-plates or
phylacteries. They are composed of wood, bone, and
not infrequently of beautifully-worked filigree silver,
embossed and ornamented with turquoise. The shape
is sometimes square, sometimes circular or eurved, and
brought round to a pointL I purchased several speci-
mens, but the vendor of any amulet in actual use in-

1 According to Schlagintweit, those amulets which are eurved round
to a point are intended to represent the leaf of the sacred fig-tree. -
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variably removed the contents before consenting to part
with it. Hereisa specimen of one of exceptionally beau-
tiful design which was given to me by Mr. Sarat Chandra
Das. It was taken from the neck of a woman in the
bazaar, but not purchased without much djfﬁcu]t}’."

We pass on next to the Buddhist marriage-ceremony.
This in Ceylon, Burma, Tibet, Mongolia, and indeed in
all Buddhist countries, is properly a purely civil con-
tract witnessed only by parents and guardians. We
have already pointed out, that true Buddhism considers
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celibacy to be the only sure means of attaining real
sanctity of character. Consistently with this-idea, it
has not preseribed any religious ceremony to be per-
formed by monks or priests, as a condition of the vali-
ditynof marriage '

Hence among Buddhists the ceremony of marriage is
very simple, and has no religious character, or at any
rate no complicated religious observances connected
with it, as among the Hindas? In fact the celibate
monks of true Buddhism would be much scandalized if
they were asked to take part in the celebration of a
wedding, or even to ratify it by their presence.

The principal ceremony consists in a feast given
by the bridegroom or his parents, to which all the
relations, friends, and neighbours are invited. Never-
theless, in most Buddhist countries in the present day
the monks manage to have some remunerative work to
do in connexion with weddings; for their business is to
fix the most auspicious days for the performance of the
ceremony, in return for which they receive offerings of
various kinds. We know that in India astrology is a
chief factor in all marriage-arrangements. Similarly in
most Buddhist countries no wedding can take place till
the astrologer, who is, usually a monk-priest, has been

* In this it did good service, at least for a time; for the cost of
marriage-ceremonies among the Hindifis often eripples the resources
of a family for years. The marriage of the poorest persons sometimes
entails expenses in gifts to the Brahmans, etc., fo the amount of 300
rupees. '

2 Mr. Scott points ont in his ‘Burman’ that this is especially the
case in Burma,
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consulted as to lucky and unlucky combinations, and
the benign or haleful aspects of plancts and stars,
For example, in Burma, Saturdays and Thursdays are
pronounced unlucky days, and it would be the height
of imprudence to marry in certain months of the year.
Then, again, a woman born on a Friday would be guilty
of utter folly if she married a man born on a Monday,
seeing that one or other would soon die!; and so on
through a long list of auspicious and inauspicions
potentialities.

It should, however, be set down to the credit of
Buddhism that wives and daughters are not imprisoned
in Zananas, as among Hindiis and Muhammadans, I
was present at an evening-party given by a rich native
of Ceylon, when the ladies of the family were introduced
to the European guests, and conversed freely with the
rest of the company. Nor is the marriage of mere boys
and girls insisted on in Buddhist countries as in India.
The bridegroom is seldom of a less age than eighteen
or nineteen.

Then, again, not only births and marriages, but ill-
nesses and death are in the present day a source of
revenue to the Buddhist monkhood.

First, as to sickness.

In Ceylon, when any one is dangerously ill, the
monk-priest is summoned from the neighbouring Vihara,
after first sending offerings of flowers, oil, and food.
Then a temporary preaching-place is erected near the
house, and all the relatives and friends, and if possible

! Bcott’s ¢ Burman, p. 125.
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the sick man himself, listen to the reading of the Law
(Bana) for about six hours. The part especially read
and intoned is the Ratna-valiya section of the Pirit
(see p. 317). After the Bana a number of offerings are
given to the reciting priest, including a piece of calico,
one end of which is held by the priest, and the other
by the sick man. Then the priest pronounces a bene-
diction, and says words to the following effect :—° By
reverence do the wise secure health, by almsgiving do
they lay up treasures for themselves?.’ :

When the sick man is likely to die the priest
repeats the Threerefuge formula (p. 78), the five
commandments (p. 126), and the Sati-patthana Sutta
(p- 49)-

In Burma, if an epidemic happens to break out in
any village, the people begin by painting the supposed
figure of an evil spirit on a common earthenware water-
pot, and then solemnly smashing it to pieces at sunset
with a heavy stick? Then as soon as it gets dark all
the villagers shout, yell, shriek, and make every kind
of deafening din, with the hope of frightening away
the evil spirit who has caused the disease. This pro-
cess is continued for three mights, and if no good result
follows the monk-priests are called in from the monas-
tery. They recite the ten precepts, chant the Law up
and down the road, and intone a particular sermon of
the Buddha, by the preaching of which he once drove

! My authority for this is Mr. J. F. Dickson’s pamphlet called
¢ Notes and illustrations of Buddhism,” ete.
? Scott’s ¢ Burman,’ i. 282,
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away a pestilence. These means are, of course, not
effective unless abundant alms and gifts are bestowed
upon the monastery.

According to Koeppen and Hue the art of medicine
in Northern Buddhist countries is practised exclusively
by the Lamas. The theory is that there are 140
different maladies, and that most of these are caused
by devils. The monk-priests are the'sole doctors, and a
sick person can only be cured by them, One process is
simple. It begins by the Lama doctor writing the name
of a remedy upon a morsel of paper, moistening it
with saliva, and rolling it into a pill. The patient
takes the paper pellet with as much faith as if he were
swallowing the veritable drug. Many Mongols believe
that “it is precisely the same, whether you swallow a
drug or its written appellation.” Then, ¢if the patient
be poor, the devil is a little one, and may be dislodged
by a few prayers; but, if he be rich, the case is different ;
~ fine clothes, handsome boots, or even a good horse must
be presented, or he will not consent to turn out.’

A very effective medicine may be composed of the

bones of some pious Lama ground into a powder. This
may be given alone or in combination with other sub-
stances,

It appears to be essential that the prayers recited on
these occasions should be accompanied by terrific noises.
M. Hue relates a story of an old woman—the aunt of a
certain chief—who was one day attacked by intermit-
tent fever. The Lama, of course, announced that a devil
had possession of her body; and so in the evening he
and eight other Lamas began operations for its expul-
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sion. First they made a little figure or manikin of
dried herbs, which they called the devil of intermittent
fevers. This they stuck upright in the tent of the sick
woman. Then at eleven o'clock at night the Lamas
rang:ad themselves at the back of the tent, armed with
bells, tambourines, conch-shells, and other noisy in-
struments. Nine members of the family closed the
circle in front, crouching on the ground, while the old
woman remained seated on her heels in front of the
manikin. Next, ‘at a given signal, the orchestra per-
formed an overture capable of scaring away the most
imperturbable and obstinate devil, while all the secular
assistants beat time with their hands to the hubbub of
the instruments and the howling of the prayers. When
this demoniacal music was over, the chief Lama began
his exorcisms, scattering millet seeds around as he pro-
ceeded ; sometimes speaking low, sometimes in sten-
torian tones. Then, appearing to throw himself into a
passion, he addressed animated appeals, with violent
gesticulation, to the manikin.” Finally, after further
incantations, he gave a signal; the Lamas thundered
out a noisy chorus, the instruments added to the din,
and the members of the family rushing out in file, made
the circuit of the tent, striking it frantically with
stakes, and uttering terrific cries. Finally, the chief
Lama and his assistants, after joining in the yells, set
fire to the manikin. This ended the ceremony; the
demon being compelled to beat a retreat.

Mr. Sarat Chandra Das has given an account of a
somewhat similar ceremony in Tibet performed by some
Lamas to cure him of a sickness, An image represent-
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ing the patient, and supposed to resemble him, was
constructed, and a suit of his clothes placed in front
of it, together with portions of his usual food and drink.
Two Lamas then muttered mystic sentences, ringing a
bell, waving a Dorje (see p. 323 of these Lectures), and
twisting their fingers and hands into the mysterious
shapes called Mudra (p. 241). Next they broke out
into alternate exhortations and threats, and at the
conclusion of the ceremony the officiating priests
supplicated the lord of death (Yama) to accept the
image in place of the moribund man. .

On another occasion, when Mr. Sarat Chandra Das
was seriously ill in Tibet, an effective method of curing
his disease was proposed to him, and, with his consent,
actually carried out. This mainly consisted in the
ransoming of fish-life. A certain Lama started off for
a fisherman’s village, and in a short time returned in a
high state of satisfaction, He had saved the lives of
five hundred fishes for the benefit of the sick man.
The merit of this deed was credited to the patient on
his repeating the following prayer :—

‘ By virtue of my having ransomed the lives of these
animals, let health, longevity, prosperity, and happiness
perpetually acerue to me.’

In the same way in Burma, in times of great heat and
drought, when the ponds and tanks appear to be on the
point of dryving up, it is held to be a work of enormous
merit to rescue fish, put them in jars, and transport
them alive to the rivers. (See Scott’s ‘Burman,’ ii. 43.)

Similarly a bird-catcher will sell live birds to pious
persons, that they may gain merit by releasing them.

USAGES AT DEATH. CREMATION. 363

We pass on, in the ‘next place, to the usages and
ceremonies common at death. ;

If a man’s soul is to be separated from his body
properly and peacefully, so as not to hurt the survivors,
and in a manner likely to cause a happy re-birth for
himself, alms must be bestowed on the monk-priests,

‘and their presence must be invited for the repetition of

prayers. In Ceylon and Burma monks go to the houses
of mourners and repeat portions of the Pirit (see p. 317).

In Tibet the priest not only recites prayers but com-
presses the skull till it appears to crack, or else the hair
is torn off and a little incision is made, to enable the
dying man’s soul to escape. The priest then settles
what method of burial is to be followed, and the place,
day and hour, all of which depend on astrological
combinations, known only to him,

The method of disposing of a dead body differs in all
Buddhist countries according to station, condition, rank,
and wealth.

In Ceylon the bodies of monks are all burnt, and the
cremation ceremonies are carried out under decorated
arches or canopies, which are never removed, but left to
crumble away.

In Burma the cremation of a monk distinguished for
sanctity is an affair of great state and ceremonial. The
body (see Mr. Scott’s ‘ Burman,’ ii. 331) is first em-
balmed, and next tightly wrapped in white cloth, which
is varnished and afterwards covered with gold-leaf.
The corpse thus gilded is placed in an unclosed inner
coffin, and left exposed to view for a considerable time.
When fastened down, the inner coffin is covered with
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gold-leaf, like the body. An outer sarcophagus is then
prepared, and painted to represent scenes from the
lives of the Buddha, This is placed in a building
erected for the purpose, and there the body lies in gtate
for several months, while a constant line of pilgrim-
worshippers pass in and out. In process of time, when
enough money for the expenses has been eollected, a
grand cremation takes place under a lofty canopy, which
on special occasions may be fifty or sixty feet high.
The calcined bones are then reverentially collected, and
either buried near the temple or pounded and made up
into a paste, with which an image of the Buddha is
constructed for worship in the monastery.

In Tibet the bodies of the Grand Lamas are generally
embalmed and preserved in monuments or Stapas. Other
Lamas and monks distinguished for sanctity are burnt,
and their ashes are either distributed as relics, or pre-
served in idols or in small Dagabas. Kings, princes,
and great men are also burnt, and of course with much
ceremony and repetition of prayers. Then for along time
afterwards prayers continue to be recited by the priests,
the object being to propitiate Yama, god of Death, and
to deliver the deceased from the possible purgatorial
torments of one of the hells. Tt is said that this repeti-
tion of prayers is prolonged, in the case of the rich, for
seven weeks, and in the case of princes, for a whole year.

Mr. J. Ware Edgar, C. S. 1, in his interesting Report.
of his visit to Sikkim in 1873, gives a description
of the remarkable funeral ceremonies performed on
the occasion of the death of the Raja of Sikkim’s
sister (see p. 62), which I here abbreviate :—
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The Raja’s sister had died a few days after his return to Choombi.
The body had bheen buried at Choombi, but her clothes had heen gent
to Toomlong, and her soul was supposed to accompany them. There
a lay-figure meant fo represent her, dressed in her costume as a nun,
and wearing a gilt mitre and a long white veil, was placed on a kind
of throne to the right of the great altar in the principal chapel.
Before the figure was a table, on which were different kinds of food.
On another table were various things which had belonged to her,
while on a third, 108 little brass lamps were arranged in rows. Some
days afterwards the lay-figure ©f the nun was taken to Pemyangchi.
There, for three days the figure was seated before the altar, and the
monks chauted the litanies for her soul, which had accompanied her
clothes from Choombi. On the third day towards evening the tea-
cup of the nun was freshly filled with tea, and all the monks solemnly
dravk tea with her. The monlky chanted the litanies, and the Head
Lama went through some elaborate ceremonies, ‘At about nine
o'clock the chanting ceased, and the Lama made a long speech to
the soul of the nun, in which he told her that all that could be done
to make her journey to anothers world easy, had been done, and that
now she would have to go alone and unassisted to appear before the
King and Judge of the dead.

‘You will have to leave yomr robes, your mitre, and your veil
said he, “and clad in the black grarment of your sing, or in the shining
garment, of your good deeds, you will be shown the mirror of the just
King. Your gold and silver, your rank, your good name will not
help you, when your good deeds are weighed against your evil deeds,
in the scales of the King. If yow: have done ill, you will be punished ;
but if your sins are found to be lighter than your good works, your
reward will be great indeed.’

When the Lama had finished his address, some of the monks took
down the lay-figure and undresssed it, while others formed a proces-
sion and condueted the soul of the nun into the darkness outside
the monastery, with a discordant noise of conch-ghells, thigh-bone
trumpets, Tibetan flutes, gongs, eymbals, tambourines, and drums.

In Japan small portions of the calcined remains
(often not larger than pe as) are Preserved in globular
glass shrines, and then duly honoured and worshipped.

The method of disposimg of the dead bodies of the
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laity and of the common people is generally much more
simple. In most Buddhist countries laymen are buried,
and the priests lead the processions to the grave. In
Ceylon, the laity are certainly, as a rule, buried culd not
burnt.

In Burma rich laymen are also generally buried,
and, according to Mr. Scott, the funeral is a grand
affair.

The body is swathed in new white cotton cloth,
leaving the face uncovered. A piece of gold or silver
is placed between the teeth to serve as ferry-money
over the Buddhist Styx—the terrible river of death
which all deceased persons are compelled to pass. This
river is clearly the counterpart of the Vaitarani of the
Hindis (see ¢ Brahmanism and Hindaism,” p. 29 7):

If the dead man’s family is poor, a copper coin or
even & betel nut will suffice. Next the monks are sent
for, their immediate presence being necessary to keep off
the evil spirits who always swarm near a corpse. After
an interval the bodyis placed in a coffin, which is some-
times gilded and placed on a bier under a canopy.
When the right day arrives for the funeral, a long pro-
cession is formed, with a number of priests in proportion
to the amount of alms bestowed, and a crowd of rela-
tions, friends, and neighbours. Occasionally those who
carry the bier stop and go through a sort of sc.)lf'emn
dance, while mournful tunes are pl @yed by the musicians
and funeral dirges are sung. The body is finally
buried in a cemetery to the west of the town or village.
A funeral must never go to the north or to the east.
The ceremony concludes by alms to the priests, who in
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return intone the commandments and other portions of
the Law in Pali. After the funeral, great fesfivities go
on in the family-abode for the benefit of the crowds
who come to offer condolence. Then the presence of the
priests is again needed, and has to be paid for by alms
to the monastery, or the evil spirits, who are sure to
hang about, cannot be got 1id of. In some parts of
Burma the cremation of rich laymen is not uncommon,
and the ashes are either deposited in Dagabas—that is,
in small Stiipas or Pagodas’—or are pounded into paste
and made into miniature Stpas (p. 506) or into small
images of the Buddha for worship at, the domestic altar.

In Tibet and Mongolia the corpses of the laity,
especially of the poor, are often exposed in the fields,
in deserts, or on mountain tops, or rocks, or in lonely
ravines, or sometimes in open places enclosed for the
purpose. Occasionally they are covered with a thin
layer of earth or loose stones. Usually they are de-
voured by vultures, dogs, and other animals.

It seems that in Lhassa certain dogs are kept for
that purpose®. A class of professional men exist there,
whose business it is to cut up dead bodies, and throw
the flesh piecemeal to dogs and vultures. Even the bones
are sometimes pounded, and the dust, being mixed with
flour, is given to be devoured. The strange thing is,
that this kind of burial is thought desirable, and even
honourable. To be eaten up by sacred dogs after death

! The Dagabas of laymen have no umbrellas at the top (see p. 505).
This privilege is only accorded to the monkhood (Scott’s * Burman ).
# This is mentioned by Huc as well as by Koeppen. ;

Bb
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is productive of great merit, and leads to re-birth in
higher forms. Dogs are the mausoleums of Lhassa.

According to M. Hue, a common funeral ceremony
among the Mongols consists in carrying the corpse to
the summit of a mountain, or to the bottom of a ravine.
The body is walled up in a sort of kiln of a pyramidal
form, with a small door at the bottom, and an opening
at the top to maintain a current of air, and allow the
smoke to escape. During the combustion the Lamas
recite prayers. When the corpse is consumed, the kiln
is demolished. Then the bones are collected and carried
to the Grand Lama, who reduces them to a powder,
and, after adding an equal quantity of wheaten flour,
kneads the whole carefully, and, with his own hands,
fashions a number of cakes of various sizes. These
are afterwards placed in a pyramidal Sttpa, which has
been built beforehand in some auspicious place.

The soil of the famous monastery of the Five Towers
in the province of Shan Si, is said to be so holy that
those interred there are sure to effect a good transmi-
gration. In the deserts of Tartary, Mongols are fre-
quently seen carrying on their shoulders the bones
of their kindred, and journeying to the Five Towers
there fo purchase, almost at its weight in gold, a little
surface of ground whereon to erect a small Stapa.
Some of them undertake a toilsome journey of a whole
year's duration, to reach this holy spot (see p. 435).

Burial in rivers, which is highly prized by the
Hindas, 1s not in fayour among Buddhists. Only very
poor people allow their dead to be thrown into rivers,
though this 1s the only kind of Buddhist burial men-
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tioned by Alberiini (Sachau, ii. 169). Buddhism, from
the first, repudiated the Hinda funeral ceremonies
called Sraddhas, which are still a great incubus on the
people. The poorest man in India, if he be of high
caste, cannot perform a Sraddha for a relation for a less
sum than forty rupees, given in fees to the priests.
Buddhism did good service in delivering the people
from this burden, but in Northern countries it esta-
blished something similar in the Bardo ceremony

(p. 334)-

Formularies of Prayer.

With regard to prayer-formularies, there is in modern
times a good deal of difference between Southern and
Northern Buddhist countries. We have seen that the
three-refuge formulary was the sole prayer of early
Buddhists. Certain orthodox men whom I met in
Ceylon, maintained to me that this is the only legiti-
mate form of prayer that ought to be used even in the
present day. It is certainly a form which is accepted
and employed by all Buddhists of whatever nationality.

Tsong Khapa, it is said, established at TLhassa an
annual prayer-congregation called Monlam éhenpo (see
p. 386). But the most common prayer used in Tibet
is a mere formulary, the constant repetition of which
is one of the most amazing instances of the tyranny of
superstition to be found in any part of the world.

It consists of the six-gyllabled sentence, Om mani
padme Him, ‘Om! the Jewel in the Lotus! Ham!’

This prayer, or rather mystical sentence, is supposed

Bb2
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to have been composed by Padma-pani (A valokitesvara),
and to have reference to his own manifestation as the
Patron-Saint of Tibetl It is sometimes called the
Mani or ‘Jewel’ prayer, and, if brevity is a valpable
quality, its excellence is undeniable, since it consists
of merely two Sanskrit words, between two mystical,
untranslatable auspicious ejaculations, Om and Him?%

Doubtless the prayer really owes its origin to the
close connexion which sprang up between Northern
Buddhism and Saivism. The worshippers of Siva have
always used (compare p. 240) similar mystical sen-
tences and syllables called Dharanis, to which a kind
of miraculous-efficacy is attributed. In all probability
an occult meaning underlies the ¢ Jeweldotus’ formula,
and my own belief is that the majority of those who
repeat it are ignorantly doing homage to the self-
generative power supposed to inhere in the universe
—a power pointed at by the popular Sankhya theory
of the union of Prakriti and Purusha, and by the uni-
versal worship of the Lihga and Yoni throughout
India®. No thoughtful person can have travelled much
in India without being impressed with this.

1 He is sometimes represented seated on a Lotus, or born from a
Lotus.

2 Om is borrowed from the Hindas. It is their most sacred syllable,
symbolical of their triad of gods, Brahmd, Vishnu, and Siva, denoted
by the three mystical letter A, U, M (see my * Brahmanism,’ p. 402).
When imported into Buddhism it may possibly symbolize the Bud-
dhist triad. Om is sometimes translated by Hail ! Hiim, as a particle
of solemn assent, is sometimes translated by Amen! T prefer to treat
both Om and Ham as untranslatable ejaculations.

¢ T had formed this opinion long before I saw the same view hinted
at in one of Koeppen's notes (see my ‘ Brihmanism and Hinduism,’
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At all events, whatever be its origin and meaning,
no other prayer used by human beings in any quarter
of the globe is repeated so often. Every Tibetan be-
lieves it to be a panacea for all evil, a compendium of
all Khowledge, a treasury of all wisdom, a summary of
all religion. But if you ask Northern Buddhists to
oive you the reason for this belief, very few are able
to give an intelligible reply. According to the most
learned doctors of philosophy who are to be found in
Tibetan monasteries, it is certainly addressed to their
patron deity Avalokitesvara, and the real secret of its
efficacy lies in the fact, that each one of its six syllables
has a potent influence on some one of the six Gatis
or courses of being—that is to say, on some one
of the six kinds of tramsmigration or transformation
through which every living individual has to pass
(see p. 121) %

The oftener, therefore, this mystical formula is re-
peated the shorter will be an individual's course (gati)
through some of these six forms of existence, every one
of which involves misery or evil. Or it may be that
by repeating it he will be able to escape some of the
six existences altogether.

Strange indeed as it may appear to us, it Is impos-
sible to shake the faith of a Lamistic Buddhist in the

P 33). It is certainly remarkable that the name Mani is applied
to the male organ, and the female is compared to a lotus-blossom
in the Kama-§istras. I fully believe the formula to have a phallic
meaning, because Tibetan Buddhism is undoubtedly connected with
Saivism. |

* Some think, however, that the six syllables owe their efficacy to
their symbolizing the six Paramitas or transcendent virtues.
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absolutely infallible efficacy of his six favourite mystic
syllables. - He repeats them, not at all as if he were
praying in a Christian sense, but as if he were a farmer
intent on planting the very best seed in the most pro-
ductive soil, and watering it incessantly accordifig to
the most scientific principles of irrigation. A bountiful
harvest is absolutely certain to reward his efforts.

It need not, therefore, surprise us if these six gylla-
bles are murmured morning, noon, and night, by every
man, woman, and child, wherever the Lamistic Hier-
archy has extended. And, if not repeated by the
voice, an incessant stream of repetition—an incessant
scattering of the six mystic seeds—is kept going by
the hand.

The words are written or printed on roll within roll
of paper and inscribed in eylinders, which, when made
to revolve either by educated monks or by illiterate
laymen, have the same efficacy as if they were actually
said or repeated. The revolutions are credited as so
much prayer-merit, or, to speak more scientifically, as
80 much prayer-force, accumulated and stored up for
the benefit of the person who revolves them.

The cylinder is generally made of metal, the prayer
being engraved on the outside, as well as written on
paper and inserted inside. Tt is held in the right hand
and whirled round, like a child’s toy, by means of a
handle in a particular direction (with the sun). If
made to revolve the other way, its rotations will be set
down fo the debtor rather than the creditor side of the
owner’s account. Here is a drawing of one of several
hand-cylinders (commonly ecalled prayer-wheels or
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prayer-mills; Tibetan, Chos-kor or Chos-kyi or Khor—lo),
obtained by me at Dirjiling :—

Then, again, the words of the prayer are written or
printed millions and millions of times on rolls or strips
of paper, and enclosed in much larger barrel-like cylin-
ders, which are set up in temples, chapels, monasteries,
corridors, passages, houses, villages, by the road side,
and in every possible corner, for the convenience of the
mass of the people who are too ignorant to read, and
too indolent to engage in continuous oral repetition ™.

It sometimes happens that quarrels arise from rival
claims in regard to the use of such prayer-cylinders.
In illustration of this an amusing story is told by the
French missionaries :—

! Dr. Schlagintweit mentions (p. r21) that when Baron Schilling
visited a certain convent he found the Lamas oceupied in preparing
100 million copies of Om mani padme Him to be inserted in a prayer-
eylinder. He also states that the inseription relating fo the founda-
tion of the monastery of Hemis in Ladak (see p. 433 of these Lectures)
records the setting up of 300,000 prayer-cylinders along the walls
and passages of the monastery.
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One day when they happened to be passing a pray-
ing-machine, set up near a monastery, they saw two
Lamas engaged in a violent quarrel; and, as it ap-
peared, all on account of their zeal for their prayers.
The fact was that one Lama had come, and, hd.\f“lllg
set the barrel in motion for his own benefit, was re-
tiring modestly and complacently to his own abode,
when happening to turn his head to enjoy the spectacle
of the wheel’s pious revolutions, he saw the other Lama
stop 1t, and set it whirling again for himself. Indio-
nant, of course, at this unwarrantable interference with
his own devotions, he ran back, and in his turn put a
stop to his rival's piety, and both of them continued
this kind of demonstration for some time, till at last
losing patience they proceeded to menaces, and then to
blows, when an old Lama came out of a neighbouring
cell, and brought the difficulty to a peaceful termi-
nation by himself twirling the prayer-barrel for the
benefit of both parties.

On the occasion of my visiting Darjiling in 1884, I
was desirous of judging for myself of the method of
using these remarkable instruments of religion. I
therefore, soon after my arrival, walked to a Buddhist
temple near the town. There I found several large
barrel-like cylinders set up close together in a row at
the entrance, so that no one might pass in without
giving them at least one twirl, or by a rapid sweep of
his hand might set them all twirling at once. Inside
the entrance-portico a shrivelled and exceptionally
hideous old woman was seated on the ground. TIn her
left hand she held a small portable prayer-cylinder,

o

METHOD OF USING PRAYER-WHEELS. 377

which she kept in perpetual revolution. In her right
band was a cord connected with a huge barrel-like
cylinder, which with some exertion she made to rotate
on its axis by help of a crank, while she kept muttering
Om “mani pamme Ham (so she pronounced it) with
amazing rapidity. In this way she completed at least
sixty oral repetitions every minute, without reckoning
the infinite number of rotatory repetitions accomplished
simultaneously by her two hands. And all this was
done with an appearance of apathy and mental vacuity
in her withered face, which was so distressing and
melancholy to behold, that the spectacle will never be
effaced from my memory. In truth the venerable dame
seemed to be sublimely unconscious that any effort of
thought or concentration of either mind or heart was
needed to make prayer of any value at all.

And the men of Tibet are quite as much slaves to
this superstition as the women, A friend of mine when
staying at Darjiling had some conversation on serious
subjects with an apparently sensible native, and ob-
served with surprise that all the while he was engaged
in talking with the Buddhist, the latter continued dili-
gently whirling a prayer-cylinder with great veloecity.
My friend, being unacquainted with Tibetan customs,
came away from his colloquy under the impression that
Buddhists regard Christians as dangerous lunatics pos-
sessed with evil spirits, which require specially active
measures in the way of exoreism. It did not occur
to him that the Buddhist was merely intent on re-
deeming every instant of time for the purpose of storing
up merit by prayer.
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And the hold which this extraordinary superstition
has upon the population is still more forcibly impressed
on the traveller who penetrates into the regions beyond
Darjiling. He may there see immense prayer-cylinders
set up like mills, and kept in incessant revolution, not
by the will or hand of man, but by the blind, uncon-
scious force of wind and water.

It is even said that great mechanical ingenuity is
displayed by the monks in some parts of Tibet, their
inventive powers being stimulated by a burning desire
to economize time and labour in the production of
prayer-merit by machinery.

An intricate arrangement of huge wheels and other
wheels within wheels, like the works of a clock, is con-
nected with rows of cylinders and made to revolve
rapidly by means of heavy weights. An infinite number
of prayers are repeated in this manner by a single monk,
who takes a minute or two to wind up the complicated
spiritual - machinery, and then hastens to help his
brothers in industrial occupations—the whole fraternity
feeling that the ingenious contrivance of praying by
clock-work enables them to promote the common weal
by making the most of both worlds. The story goes
that, in times of special need and emergency, additional
weights are attached to the machinery, and, of course,
increased cogency given to the rotatory prayers. It
is to be hoped that when European inventions find
their way across the Himalayas, steam-power may not
be pressed into the service of these gross superstitions.

The use of prayer-wheels of various kinds is also com-
- mon in Japan, as deseribed in Sir Edward Reed’s work.
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But praying by machinery is not all. Beneficial re-
sults are believed to accrue through the carving of the
all-powerful six syllables on every conceivable object.

The traveller, as he walks along, sees the mystic
words impressed on the stones at his feet, on rocks,
doors, monuments, and trees. Indeed, rich and zealous
Buddhists maintain at their own expense, companies of
Lamas for the sole object of propagating the Mani-padme
formula. These strange missionaries may occasionally
be encountered, chisel and hammer in hand, traversing
field, hill, dale, and desert, their only mission being to
engrave the sacred six syllables on every rock in their
path (Hue, ii. 194).

Absolutely incalculable is the grand total of Mani-
padmes thus placed to the credit of the world of living
beings during the short space of twenty-four hours.
Yet, at the end of the New Year's festival in Tibet, the
chief Lama will sometimes pretend to proclaim the
exact sum of mystic syllables supposed to have been
repeated during its continuance, amounting perhaps to
billions upon billions, for the consolation of all those
faithful Buddhists who, oppressed by the evils of life,
are secking for some antidote.

But the  jewel-lotus " is not the only antidote. There
are other short prayer-formularies, such as Om Vajra-
pani-Ham (addressed to the Bodhi-sattva Vajra-pani,
p. 201), and other still more mystical ejaculations (such
as Om ah Hum); and magical sentences, called Dharani,
and profoundly significant monosyllables, such as Ram,
Phat, Hrim, Hyim, Rim, Rim, Hris,

And here in connexion with the ubiquity of prayer-
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formularies, we must not omit to notice the Praying-
walls, that is, the long stone walls or banks called (from
the jewel-lotus’ prayer inscribed upon them) Mazi?,
or in the provineial dialect Man Dang (variously Man-
dong, Mendong). %

These remarkable stone-structures, peculiar to La-
mism, are erected by the side of high-roads, and in
frequented thoroughfares, with the simple object of
aiding in the accumulation of prayer-merit. Some are
only a few feet long, six feet high, and from six to
twelve feet broad ; others have been met with nearly
1000 yards long, with pyramidal Stipas?® or éaityas
(in Tibetan Chortens) at cach end. Inserted in these
walls are slabs on which the six-gyllabled, and other
prayer-formulas, and sometimes images of saints, are
carved and dedicated as votive offerings. Passing
travellers acquire merit by keeping them on their left
side®, so that they may follow the letters of the inscrip-
tion without necessarily repeating the words %

In the same connexion we may advert to Praying-
flags and Praying-staffs. And I may mention that, while
staying at Darjiling, I visited a village to which a monas-
tery is attached, and, on approaching the spot, was
surprised to see the whole neighbourhood studded with
poles from which long flags were flying. On the tops

! The Mani-padme prayer is itself for shortness often called Mani.

* Stipas and Caityas are explained at p. 504.

* Bo says Schlagintweit, but he adds that in some places passers
by keep them to the right. Mr. Sarat Chandra Dis also mentions
this.

* According to Sir Richard Temple (Journal, p. 198) travellers
walk first on one side and then on the other.
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of the poles were curious ornaments like caps, made of
coloured cloth with flounces. I naturally “supposed
that T had arrived on a gala day, and that at least a
great_Lama or other high functionary was expected,
perhaps to Jay the first stone of some new building
connected with the monastery. On inquiry, however,
I ascertained that there was nothing unusual about the
appearance of the village, which was merely praying,
according to custom, by means of its flag-staffs. Tvery
time the wind, which happened to be blowing fresh,
extended the long flags, a vast number of prayers were
credited to the inhabitants who were themselves all
absent, and probably hard at work either in the fields
or at Darjiling.

I managed to obtain facsimiles of some of the flags.
On them are inscribed various versions of the inevit-
able Mani-padme formulary, together with figures of
the ‘flying-horse’ (Lungta, strictly rLun-rta, ©wind-
horse’)! and other symbols, such as those of the Norbu
gem® and of the Phurbu—which are held to be pecu-
liarly efficacious in warding off evil spirits or neutral-
izing the diseases inflicted by them. Indeed i most
cases these flags are regarded by the peasantry as
talismans or charms to protect the village from the
malice of mischievous ghosts and demons, believed to
haunt the atmosphere and swarm everywhere around.

Here are some of the mystic formularies inscribed on

1 Schlagintweit (p. 233) says this is the horse which constitutes
one of the seven treasures (see p. 528 of these Lectures). It brings
good fortune to the man who keeps it flying on a flag. -

2 The gem called Norbu is another of the seven treasures.
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my flags. They resemble Saiva Mantras and Dharanis
—that is," mystical words or sentences used as spellsi—
Om mani padme Hum Hring, Om Vajra-pani Hum,
Om a Ham, Om Vag-isvari Mum, Sarva-siddhi-phala
Hiim, Om muni muni mahi-muni, Sikya-muni svaha,
Om vajra-sattva Hom, Hulu huly, Rulu rulu, Ham
Phat, ete. (Compare my ‘ Brahmanism,” ete. p. 197).
One flag in my possession has representations of four
animals at the four corners, viz. a Tiger, Lion, Eagle, and
Dragon '—supposed to act as guards against evil spirits.
Tt also has an inscription in Tibetan which was trans-

Jated for me by Mr. Sarat Chandra Das, thus :—

¢ Reverence be to the Buddhas and Bodhi-sattvas! Thus hath it .

been heard by me—onee on a time when the adorable Sakya-Buddha
was seated on a marble throne amid the gods of the Trayastrinsa
heaven, Indra, thePrince of Gods, arrived there, after being completely
defeated by the demons (Asuras). Seeing the Buddha, and throwing
himself at his feet, he thus reverentially addressed him :—*Oh, my
Lord, we the gods of the Trayastrinsa (heaven) have suffered a com-
plete defeat at the hands of the demons; instruct us, what are we to

do? how are we to triumph over our enemies?” o this the adorable -

one replied:—¢ 0O lord of gods, take this mystical formula called
Gyatshar gyi tsemoi Punggyan, which, when repeated, will make you
unconquerable. I, too, in my former existence of a Bodhi-sattva
found it efficacious in securing vietory.”’

Tt is of course a work of great merit to erect prayer-
flags. They form a conspicuous feature in every land-
scape throughout Tibet, fluttering on hills and in valleys,
by the roadside, and on the river bank, on walls and on
the tops of houses, in streets, squares, and gardens.

1 Dy, Schlagintweit says that a Dharani to the following effect is
often written on the flag: ¢ Tiger, Lion, Eagle, and Dragon, may
they co-operate Sarva-du-du-hom! (‘ Tibetan Buddhism," p. 255)
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Then, again, the duty of a constant repetition of
prayer-formule and mystical sentences has led Northern
Buddhists to employ Rosaries, which were used both by
Hi.nd&s and Buddhists long before they came into vogue
in Kurope. Without these necessary aids to devotion
the long rounds of repetition ecould not be aceurately
completed. In Northern Buddhist countries rosaries
ought to consist of 108 beads, which in Tibet are said
to represent the 108! volumes of the Kanjur. The
same number of beads is used by the worshippers of
Vishnu, who nse the rosary to aid them in repeating
any one of the names of Vishnu 8oo times, the eight
additional beads marking each century of repetitions.

The commonest Buddhist rosaries are made of
wood, or pebbles, or berries, or bone ?; the more costly,
of turquoise, coral, amber, or silver, or even of pearls
and gems. If a rosary made of the bones of some holy
Lawma can be procured, it is of course prized above all
others. Sometimes a Dorje is appended. Northern
Buddhist worshippers hold their rosaries (like Roman
Catholics) in the right hand, and move on the beads
with the left, and they will do this while talking
together or even quarrelling. In China and Japan
Buddhist rosaries are often arranged in two rings.
They sometimes congist of enormous beads with relics
in the central bead. _

Be it observed, however, that the prayer-formularies

! The npumber 108 seems sacred, as the sole of Buddha's foot is
said to have that number of marks upon it.

? Common people in Buddhist countries are satisfied with 30 or
40 beads.
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of Buddhists are not always a mere uni ntelligible string
of words and syllables, muttered, iterated, and reiterated
with the aid of rosaries. Their prayers sometimes con-
tain lofty sentiments. For instanee, the two vagabond
mendicant monks seen by me at Darjiling (descri[;ed at
P- 267) went about chanting the following —

Reverence to all the noble Father-Lamas! I address this to the
feet of Duang our patron saint. I, Milaraspa?, sing it. If the soul be
white (eulightened), it must be white inside and outside. T am born
in consequence of the works of this world. My earthly father is s
sower of the geed of sin. My mother iz the soil which receives the
seed of gin.  The child is myself tied to the father by the cord of sin.
When you think of your earthly father, think also of your Lama
(spiritual father). Your earthly father is the source of your sin.
Your Lama frees you from sin?

But this song, which was repeated over and over
again, invariably concluded by a repetition of the in-
evitable six-syllabled formula. This they repeated
very rapidly, pronouncing it as usual, ¢ Om mani-pamme
Hum,” and adding the mystical syllable Hris. Their
chanting was accompanied by an incessant agitation of
~ their Damaru or sacred drum, which T was able to pur-
chase. It isshaped like two hemispheres, joined on their
convex sides, and is encircled by sacred shells, It is
sounded by means of buttons attached to two pendulous
strips of leather. The sound made by these drums is
out of all proportion to their size. It may be heard at
a great distance, and is thought to be highly efficacious
in frightening away evil spirits, who dislike loud noises

* This is a great Tibetan saint, author of a hundred thousand £ONZS.
* Translated for me by Mr. Sarat Chandra Das, who was my
companion during part of my sojourn at Dazjiling.
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of all kinds. Here is an exact represeuta,tlon of the
sacred drum now in my possession :—

Again, Dr. Eitel (Lectures, iii.) mentions a manual of
daily prayer used by Northern Buddhists, which shows
that striking words are sometimes chanted, though they
may be in Sanskrit, and therefore unintelligible to those
‘who repeat them. For instance, the following :—

“May all the Buddhas abide in me, instruct and en-
lighten me with knowledge and perfection, free me,
deliver me, cleanse me, purify me; and may the whole
universe be set free (Sarva-tathagata mam samavasantu
buddhya siddhya bodhaya vibodhaya moéaya vimocaya
Sodhaya visodhaya samantam modaya) !’

ce
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Before, therefore, concluding this Lecture we must

acknowledge, in fairness to the inhabitants of Tibet, .

that much of the spirit of religion may be mingled with
their superstitions, The words of their prayers are not
merely repeated by machinery, written on papeclf, and
inscribed on rocks and stones. The voices of men and
women, if not their thoughts, often go heartily with
uttered prayers. The note of prayer is raised at all
times and seasons—in the morning, mid-day,and evening,
in private and in public, at home or abroad, in the midst
of labhour and idleness, in lying down and rising up, in
moving about and keeping still, on the march and on
the battle-field, on mournful occasions, and in the midst
of joy and laughter. Nor isany one ashamed of praying
aloud or praying together in the open streets and squares
of crowded towns.

“ There exists,” says the French Missionary (il 194),
‘a very touching custom at Lhassa. In the evening,
just as the day is verging on its decline, all the Tibetans
stop business and meet together, men, women, and
childrven, according to their sex and age, in the prin-
cipal parts of the town and in the public squares. As
soon as groups are formed, every one kneels down, and
they begin slowly and in undertones to chant prayers.

*The religious concerts produced by these numerous
assemblages create throughout the town a solemn har-
mony, which operates forcibly on the soul. The first time
we witnessed this spectacle, we could not help drawing
a painful comparison between this pagan town, where all
prayed together, and the cities of Europe, where people
would blush to make the sign of the cross in publie.”

-

> LECTURE XIV.
Sacred Places.

Ir was only to be expected, that Buddhism, closely
connected as it was with Brahmanism and Hindiism
and yet in some respects opposed to those systems,
should have certain sacred places and hallowed regions,
some of which were identical with those of Brahmanism
and Hindtism, and some peculiarly its own.

In the Maha-parinibbina-sutta (V. 16-22, Rhys
Davids), we have the following declaration :—

.‘T'here are four places which the believing man should wvisit as a
pilgrim with feelings of reverence and awe, The place at which he
can say, “ Here the Tathagata (one of the names of Buddha, see p. 23)
was. born.” The place at which he can say, “ Here the Tathagata
attained to perfect insight and enlightenment.” The place at which
he can say, “ Here the Law was first preached by the Tathagata.”
The pllace at which he can say, “ Here the Tathagata passed ﬁx:a-]ly
away in that utter passing away which leaves nothing whatever
behind * (see p. 142, note, and P 477).

¢ An.& tlhey who die, while with believing heart they journey on
such pilgrimages, shall be reborn, in the happy realms of 'heaveu.;

The Chinese traveller, Fa-hien, names the same four
sacred places (Chap. xxxi), and says that the situation
of the four great Stupas (see P- 504) has been fixed,
namely, (1) where the Buddha was born, (2) where he
attained wisdom, (3) where he began to turn the wheel
of his Law, (4) where he attained Pari-nirvans, (p- 142).
Y x ;

Compare engraving of sculpture opposite p. 477.
cece
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Elsewhere Fa-hien mentions two other sacred spots—
the place where the Buddha discomfited the advocates
of erroneous doctrines?, and the place where he de-
scended after ascending to the Trayastrinsa heaven
(see p. 414 of this volume), to preach the Law to his
mother (Legge’s Fa-hien, 68). .

These places are all situated within the area of the
sacred land of Buddhism (see map opposite p. 21);—
that is to say, the land which was the scene of the
Buddha’s itineration for forty-five years—a region about
300 miles long, by nearly 200 broad, lying in Gangetic
India, within the modern provinces of Oudh and Behar
(Bihar for Vihara), or the ancient kingdoms of Kosala
and Magadha, and having Sravasti and Buddha-Gaya
for its limit towards the north and south respectively.

It will be interesting to note a few particulars in
regard to these and other sacred spots scattered through-
out this region, in the following order :—Kapila-
vastu, Buddha-Gaya, Sarnath near Benares, Raja-griha,
Sravasti (often written Sravasti), Vaisali, Kausambi,
Nilanda, Sankasya, Saketa (Ajudhya), Kanya-kubja
(Kanauj), Patali-putra (Patna), Kesariya, Kusi-nagara.
The map opposite p- 21 will make these clear.

To begin with the Buddha's birth-place (see p. 21).

Kapila-vastu,

Kapila-vastu (in Pali, Kapila-vatthu) was long searched
for by archaologists in vain, but is now identified by

! Hiouen Thsang says that this place is near Prayipa (the modern
Allahabad), and that Asoka built a Stiipa there. (Beal, i. 231.)
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General Sir A. Cunningham and Mr. Carlleyle with
Bhiila, a village surrounded by buried brickwork in the
Basti district under the Nepal mountains, about twenty-
five miles north-east from Faizabad, twelve north-west
from Basti, and one hundred and twenty north of Be-
nares. Both Fa-hien (Legge, 67) and Hiocuen Thsang
describe the neighbouring Lumbini (Lavani) garden,
where the Buddha was born from the right side of his
mother (see p. 23, and engraving opposite p. 477). They

also mention the Arrow-fountain where Gautama con-

tended with others of his tribe in a shooting-mateh. The
legend is (p. 24) that he gained the victory by shooting
an arrow which passed through the target, buried itself
in the ground, and caused a clear spring of water to flow
forth (Legge, 65-67 ; Beal,ii. 23, 24). This name Sara-
Kiipa, ¢ arrow-fountain,” has now been corrupted into Sar-
Kuia (or Sar-Kuhiya), and the spot has been identified
(Cunningham's “ Reports of Survey,” xii. 188).

It might have been expected that so sacred a place
as Kapila-vastu—the birth-place of Buddha and the
scene of his education and youthful exploits—would
have been a favourite place of pilgrimage for Bud-
dhists through all time; but we learn from the two
Chinese travellers, that even in their day (from the
fourth to the seventh century) the whole neighbourhood
was a desert and the town in ruins (Beal, 1. 50 ; il 14).
The reason probably is that Hindfism gained the ascend-
ancy over Buddhism in certain localities, and that when
this happened the Brahmans took pains to obliterate all
traces of the rival creed. In later times Muhammadan
invasions contributed to the same result.
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Buddha-Gayd.

This was the place where the Buddha obtained per-
feet knowledge and enlightenment after his sexennial
course of fasting and meditation (see p. 31 of this volume),
Tt is situated six or seven miles from the town of Gaya,
and about sixty miles from Patna and Bankipur. It is
of all Buddhist sacred places the most sacred, and
abounds in profoundly interesting memorials of early
Buddhism.

Of course it was only to be expected that memorial
structures intended to mark important epochs in the
life of the extinct Buddha, and calculated to foster feel-
ings of reverence in the minds of his followers, should
have been erected at this and various other holy spots
of ground consecrated by the presence and acts of
Gautama on great occasions. And of all such Buddhist
monuments the ancient pyramidal temple at Buddha-
Gaya, which I visited in 1876 and 1884, is the most
striking and full of interest. Probably a monument
of some kind was erected there not very long after the
Buddha’s . death, and Hiouen Thsang (see p. 399)
mentions the temple built there by Asoka. The
temple which I saw on the occasion of my first visit
was probably not built till the middle of the second
century, but was erected on the foundation of Asoka’s
temple, the ruing of which are traceable under the
present onel. The materials consist of bluish bricks,
plastered with lime. Hiouen Thsang states that in his

* General Sir A. Cunningham puts the date at about 4.0, 150.
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Erected about the middle of the second century over the ruins of Asoka's temple. at the spat
where Gantama attained Buddhahood,

[To Face voae 201,
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time it had eleven stories and an altifude of about 165
feet, It also had niches in each story, with a golden
statue of Buddha in each niche. The whole was erowned
with the representation of an Amalaka fruit (Emblic
myrobalan) in gilt copper (Cunningham’s Report, i. 5).
The Burmese probably restored the temple between
1035 and 1078 A.p. Though falling into decay in 1876,
its appearance struck me as exeeedingly imposing,—
even more so than that of the grand pyramidal towers,
built over the entrances to the great South Indian
temples’. The annexed engraving of this ancient
monument as it appeared in 1880, before its restoration,
is from a photograph by Mr. Beglar, taken on the spot,
and enlarged by Mr. Austen.

The original object of*its erection seems to have been
simply and solely to serve as a monument, and not as
a Dagaba or receptacle for relics. Very soon, however,
monuments of this kind were made to enshrine images,
and were used as temples and places of worship. On
inquiry I found that the ancient image or images of
Buddha, which once occupied the shrine in the ancient
Buddha-Gaya temple, had been destroyed or carried
off at different times?, and that another stone image,
believed to have been carved in the eighth century, had
been recently substituted for it. It is remarkable that

! Bee the account given in ‘ Byahmanism and Hindaism,’ p. 442.

* Many images and seulptures were abstracted by the Burmese, but
many never reached Burma, for they accidentally fell into the Ganges
in the process of being transported there. The colossal image found
outside the temple is now in the Calcutta Museum (see the engraving
opposite to p. 466).
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during the process of restoring the so-called © diamond
throne,” on which the statues were placed, a mass of
fragments of coral, sapphire, cornelian, erystal, ruby,
pearl, ivory, and gold, but no diamond, was found com-
pacted or cemented together in front of it™. A

At the back of the raised terrace which surrounded
the ancient temple was a Pipal or sacred fig-tree, fabled
to be the very tree under which Gautama sat during
‘his course of profound meditation ending in Buddha-
hood (see p. 31). Its vitality was on the wane, for its
decaying branches drooped over the parapet as if they
sought, like those of a neighbouring Banyan tree, to
gain new life by rooting themselves in the ground
beneath. Some Buddhist pilgrims happened, at the
moment of my visit, to be worshipping at the temple,
deputed by the King of Burma to present offerings.
I observed that they had brought packets of gold-leaf,
and had gilded the stone steps that surrounded the tree.
Haying performed this act of homage, they sat near
muttering their prayer-formularies. No doubt they
believed it to be the very Bodhi-tree of Gautama's
time, the stem of which had been miraculously pre-
served, though, had it been really so, the stem would
have been about twenty-three centuries old. Consider-
ing the well-known properties of the Pipal tree, it is
possible that the worshippers were, after all, paying
honour to the descendant of the original tree, the
fact, no doubt, being that as each tree began to
decay a new one was produced, by the dropping of
seeds into the old roots and the springing up of fresh

* Mr. Beglar gave me specimens of the fragments, which I have still.
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scions.  Probably most of the sacred trees in the
neighbourhood of Buddhist temples throughout India,
Ceylon, and Burma were originally raised from seeds
brought from the ancient Buddha-Gaya tree.

It 15 & received tradition that a shoot from this tree
was taken by the Missionary Mahendra, son of Agoka,
in the third century B.c. to Ceylon, and planted at
Anuradha-pura, where its descendant still flourishes.

When T again visited Buddha-Gaya in 1884, I found
that the old pyramidal temple had been restored ac-
cording (as is conjectured) to Hiouen Thsang’s desctip-
tion of the Vihara of his day.

It is said that the late Burmese government, not
very long ago, spent about thirty thousand rupees
in building a wall round the temple and making
excavations with a view to its restoration. Then our
government, about 1881 or 1882, undertook the work,
and I believe at least a lakh of rupees has been spent in

_completing it. T give a representation of the restored

temple (as it appeared in 1884), from a photograph taken
by Mr. Beglar, and enlarged by Mr. Austen. Tts present
height is 176 feet, as it has several tiers of the usual um-
brella-like ornament, tapering to a point at the summit?,

The reconstruction of the temple led of course to
the removal of the sacred Bodhi-tree, but an effort was
made to preserve the tree by transplanting it to a
neighbouring garden. No sooner was this done than
parties of pilgrims from Burma and Ceylon, in their
pious desire to maintain the vitality of the venerated
tree, covered the stem with gold-leaf, and, bringing

* The umbrella is symbolical of supremacy. Seep. 523.
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Eau de Cologne and other scents, poured them
over the roots, at the same time manuring them with
the contents of boxes of sardines steeped in oil, choice
biscuits, and other delicacies. Of course, the result was
the speedy destruction of the tree, root and branch. To
compensate for its loss, a new Pipal tree was planted

behind the restored temple by Sir A. Cunningham in

1885. Another near the temple appeared to be in a
flourishing condition in 1884, and I observed that both
Hinda and Buddhist pilgrims met together there as
worshippers of the same sacred object.

The idol-shrine, under the principal tower of the re-
stored temple, consists of a small vaulted stone-chamber
lighted only by the door. My first act, on arriving at
Buddha-Gaya in 1884, was to descend to this interesting
spot. At the further end is the principal statue of
Buddha, seated, in the  witness-attitude’ {see p. 480)—
on an altar-like throne having five pilasters, and supposed
to represent the original Bodhi-manda. The pedestal of
the statue is ornamented with diamond-shaped carvings,
and sculptures of two elephants and two lions 1.

Inside the shrine, at the moment of my visit, were
five Burmese pilgrims from Mandelay. They were ap-
parently monks, as all were habited in yellow dresses.
FEach man bowed down before the image, with hands

joined in reverence, oceasionally touching the ground

with his forehead, and going through a eourse of prayer-
repetition by help of a rosary, After worshipping for
some time, they deposited a quantity of offerings, of a

' The lion is often associated with Buddha, who is called Sakya-~
sinha (see p. 23), and whose throne is therefore called a Sinfidsan.
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somewhat miscellaneous description, in front of the
image. I noticed among other things, rice, fruit, vege-
tables, flowers of the Bel-tree, tin boxes filled with
sardines, Huntley and Palmer's biscuits, bottles of the
genuine Maria Farina’s Eau de Cologne for watering
the sacred-trees, and a large number of packets of
gold-leaf. 1 left the shrine for two or three hours, and
on returning found that the pilgrims had crowned their
act of worship by gilding the image with the contents
of these packets, reserving a supply for covering the
other images in the vicinity of the temple. The cost
of the whole process must have been considerable.

At the back of the great Buddha-Gaya temple, I
found a stone tablet for offerings, recently brought and
fixed horizontally in the ground by another pilgrim who
was from Colombo in Ceylon. It bore an inscription in-
dicating that the slab had been placed there as a votive
offering by a person calling himself Guna-ratna Muddali
Raja of Kolamba-pur. The date carved on it (Buddha-
vasse 2427) shows that the Buddhists of Ceylon are no
believers in the researches of modern scholars. They still
reckon from B.¢. 543 for the supposed Nirvana of Buddha.

At a little distance in front of the great Temple, but
on the right side, are the two smaller temples called
Tara-devi and Vagisvari. In the latter is a eircular
stone with nine circles of complicated ornaments. This
is called a Vajrasana, from the thunderbolt ornament in
the second circle, but it is not the true Bodhi-manda.

I may mention here that a portion of the original
Asoka stone-railing, with an inscription, lotus-orna-
ments and carvings, was discovered in a fair state
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of preservation by Sir A. Cunningham, and is now
to be seen 4n sifu. The Buddha's walking place
was unearthed by Mr. Beglar. The massive new brick
railing which now encloses the temple has been well
constructed after an ancient pattern, and ornamented
with numerous carvings representing scenes in the
lives of the Buddha (p. 111). The paved quadrangle
sets the whole off to great advantage. Indeed, the
present appearance ‘of the square and the sacred
area of ground adjoining—strewn with ruins of the
Stapas erected by Asoka and others—and according
to the legend by the gods Indra and Brahmi—is
one of the most striking sights in all India, and
must be seen to be appreciated.

In truth, Buddha-Gaya is a kind of Buddhist Jeru-
salem, abounding in associations of thrilling interest,
not only to the followers of Buddha, but to all who see
in that spot the central focus whence radiated a system
which for centuries hds permeated the religious thought
of the most populous regions of Eastern Asia, and in-
fluenced the creed of a majority of the human race.

Another remarkable characteristic of this spot is that
it was converted into a kind of Buddhist N ecropolis,
teeming with the remains of generations of the Buddha’s
adherents contained in relic-receptacles called Stiipas
(Pp- 503-506), some of which have been brought to light,
while countless others still remain to be uncarthed.

The fact was that immense numbers of pilgrims from
all parts of India and the outlying countries once
thronged in crowds to Buddha-Gaya, and nearly every
pilgrim brought with him a Stiipa or relic-shrine

L4

-
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of some kind, according to his means, and deposited it
as a votive offering in this hallowed region, ‘either with
the object of acquiring religious merit for himself, or of
promoting the welfare of the deceased in other states of
being. Often it was inseribed with the usual Buddhist
formula, Ye Dharma, etc. (see p. 104), and sometimes
bore a date and the name of the reigning king. Gene-
rally the votive Stupa contained the relics of deceased
relatives—perhaps the ashes of a father or mother, or
pieces of bone, or a small fragment of a single bone
placed in an earthen vessel or casket of some other
material, and buried in the interior of the Stpa.

Relics, however, were not always forthecoming, and
so the votive Stiipas were frequently mere cenotaphs or
models in clay or stone of actual Stiipas erected in
other places. Often they were beautifully carved and
ornamented with rows on rows of images of the
Buddha. I obtained some beautiful specimens for the
Indian Institute at Oxford, a drawing of one of
which will be given (see p. 505). Layers on layers
of these have been exhumed during the process of
the excavations. They are of every variety of size,
from three inches to several feet high, and of every
variety of material, from terra cotta and clay turned
on a potter's wheel to elaborately sculptured brick
and stone. All the upper layers are now gone
(those made of clay and pottery having naturally
erumbled to pieces), but the lowest are still in situ, and
furnish specimens of all ages from the second century
to the tenth or twelfth. I noticed hundreds lying about
on the ground in 1384.
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A sacred tank, mentioned by Hiouen Thsang, is
situated three or four hundred yards to the left of the
Buddha-Gaya temple. T found, on visiting it, that this
hallowed pool is quite as much venerated by Hmduq as
by pilgrims from Buddhist countries.

Indeed, T was much struck by the evidence which
Buddha-Gaya affords of the inter-relationship between
Buddhism and Hindaism—especially that form of the
latter called Vaishnavism. For instance, on one side of
the temple I noticed the tombs of the Mahants, or Heads
of the neighbouring Hindd monastery, who are buried
there in a sitting posture. Near these again are shrines
of the five Pandava heroes (who take the place of the
five Buddhas), and a shrine containing the supposed
impression of the two feet of Vishnu. The upper
portion of a small Buddhist Stiipa has been sawn off
and inverted?, and Vishnu's footsteps carved on the
smooth surface. This certainly symbolizes in a remark-
able manner the merging of Buddhism in Vaishnavism,
and bears out Dr. Sachau’s assertion that in Alberani’s
time Viahnu-worship was dominant in India,

Then, again, on the right of the entrance to the prin-
cipal temple is a raised platform of earth, on which are
images of Vishnu, Siva, Parvati, and Ganesa. Here T
saw a Sraddha ceremony %, in the act of being performed
by some Hindius—just arrived from the neighbouring
town of Gaya. They were repeating their mantras,

* This will be evident to any ene who examines it attentively. The
socket-hole of the nmbrella-ornament may be easily detected.

# The form of ritual observed was like that I witnessed at Gaya,
and deseribed in my ‘ Brahmanism and Hindaism,’ p- 310.
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offering their Pindas, and putting the finishing stroke
to the funeral services (previously performed by them
at the Vishnu-pad temple at Gaya), under the shadow of
a Pipal tree, held as sacred by them as by Buddhists,

To give an exhaustive account of the objects crowded
together at this fountain-head of Buddhism would be
impossible. The following abbreviated version of the
Rev. S. Beal’s translation (ii. r15) of Hiouen Thsang’s
description, throws great light on the state of Buddhism
in the seventh century:—

Going south-west from Mount Pragbodhi, we came to the Bodhi-
tree. It is surrounded by a brick wall, and is about 500 paces round.
Within the wall the sacred traces touch one another in all direc-
tions. Tn one place there are Stiipas, in another place Vikaras, In
the middle of the enclosure is the Bodhi-tree, under which is the
diamond throne called Bodhi-manda. On this the Buddha sat and
attained the holy path of perfect wisdom. When the earth is shaken,
this spot alone is unmoved. TIn old days, when Buddha was alive,
the Bodhi-tree—which is a Pippala or sacred fig-tree—was several
hundred feet high. Although it has often been injured by cutting,
it iz still forty or fifty feet high. The leaves never wither either in
winter or summer, but always remain shining and glistening, except
on every successive Nirvina-day, when the leaves fade, and then in
a moment revive as before. On this day thousands and ten thousands
assemble from different quarters, and bathe the roots with scented
water and perfumed milk. King Asoka, before he was converted,
tried to destroy the tree by force, and after him king Saganka tried
again, but the roots sprang up as full of lifs as ever.

To the east of the Bodhi-tree, there is a Vihara about 160 or 170
feet high, built of blue tiles covered with chunam; all the niches in
the different stories holding golden fioures. The four sides of the
building are covered with ornamental work. The whole is sur-
monnted by a gilded copper Amalaka fruit. To the right and left
of the gate are niches; in the left is a ficure of Avalokitesvara Bodhi-
sattva and in the right a fisure of Maitreya. On the site of the
present Vihdra, Asoka at first built a small Vihara. Afterwards a
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Brahman, who became a convert to Buddhism, reconstructed it on a

larger scale,

To the north of the Bodhi-tree is the place where Buddha walked
up and down, about 7o paces or so long. When he had obtained
enlightenment, he remained perfectly quiet for seven days. Then
rising, he walked up and down during seven days to the worth of
the tree. Not far to the south of the tree is a Stiipa about 100 feet
high, built by King Asoka. To the east of the tree iz the place
(marked by two Stapas) where Mara tempted Gautama to become
a Universal Monarch. To the north-west is a Vihara in which is an
image of Kasyapa Buddha, noted for its miraculous qualities. Occa-
sionally it emits a glovious light, and the old records say, that if
a man, actuated by sincere faith, walks round it seven times, he
obtains the power of knowing the place and condition of his previous
births, Outside the south gate is a large tank, about 700 paces

round, the water of which is clear and pure as a mirror. To the

east of this is the lake of the Snake-king, Mudalinda. On the west
bank is a small Vihara. Formerly, when Tathagata acquired com-
plete enlightenment, he sat here for seven days in perfect COmposure,
and ecstatie contemplation, while Muéalinda protected him with his
folds wound seven times round his body. (Compare the frontis-
Piece.) :

By the side of the river, not far off, is the place where Buddha
received the rice-milk, and where two merchants offered some wheat-
flour and honey from their travelling-store (p. 40 of this volume),

Near this a Stapa marks the spot where the four Kings presented
Buddha with four golden dishes. The Lord declined such costly
offerings. Then the four Kings, casting away the golden vessels,
offered silver ones; and afterwards vessels of crystal, lapis-lazali,
cornelian, amber, ruby, and so on in succession; but the Lord of
the World would accept none of them. Lastly, the four Kings
offered stone vessels.

Near this spot the Buddha worked various wonders to convert
those who were capable of conversion. For example, it was here
that the Buddha overcame the fiery snake-demon (see p. 46 of this
volume). Inthe middle of the night the Naga vomited forth fire and
smoke, and the chamber seemed to be filled with fiery flames; but
the Buddha having forced the fiery dragon into his alms-bowl, came
forth next day holding it in his hand, and showed it to the un-
believers.

SARNATH NEAR BENARES, 401

To the south of Muéalinda’s tank is o Stapa, which indicates the
spot where Kagyapa, having embarked in a boat to save Buddha
during an inundation, saw the Lord of the World walking on the
water as on land.

L

Sarndth near Benares.

The city of Benares (Banaras, properly Varinasi) is the
most sacred place of Brahmanism?, and is certainly the
second most holy place of Buddhism. For it was from
this centre that the stream of Buddhist teaching first
flowed, and in the days of Asoka and of his immediate
successors, Buddhism must have vied with Brahmanism
in the number of its shrines and sacred objects collected
there.

We have already seen that memorial Stipas and
temples, not intended to contain relics, were reared at
various holy spots of ground, consecrated by the presence
of Gautama on special occasions. The immense ruined
Stlipa—once a tower-like monument—at a spot now
called Sarnath (Saranga-nith?), three or four miles from
the modern city of Benares, is a memorial of this kind.
It is all that remains of the celebrated structure erected

! See my ¢ Brahmanism and Hindaism,” p. 434.
* That is, “the lord of deer’ Sarafga is a kind of deer, and the
Buddha was probably called so becanse he is fabled to have wandered

“about as a deer in this very place in one of his former births (see

P- 11t of this volume). The legend is that he was born eleven times
as a deer, and on this account a deer is one of the sacred symbols of
Buddhism. We learn from General Sir A. Cunningham (i. 105) that
the name Sarnath properly belongs to a temple dedicated to Siva near
the Buddhist monument, and the epithet ‘ Lord of deer, 15 equally
applicable to the god Siva, who is often represented in the act of
holding up a deer in his hand.

pd
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at the spot in the Mriga-dava or deer-park, once called
Isi-patana (for Sanskrit I}Jishi-pa.tana), where Ga,utamq.
first turned the wheel of the Law (Dharma-éakra)—that
is, where he preached his first sermon (p. 42). It was
to this place that Buddhist pilgrims once ﬂocked,va“nd
here vast numbers of votive relic-shrines and Stipas
were deposited, as at Buddha-Gaya. = |

I visited this ancient ruin, in company with the la’?e
Mr. Sherring, in 1876, and enjoyed the advantage ?f his
guidance in inspecting if, as well as all that remains of
the monastic buildings and other adjacent ruins, mcludl-
ing the octagonal tower called Chaukandi, abou? half a
mile distant. In his book on Benares, Mr. Sherring has
followed General Sir A. Cunningham, who deseribes the
principal monument—now of a bee-hive shape, and
called Dhamek—as g3 feet in diameter at the base,
292 feet in circumference, and 128 feet above .the
general level of the soil. The lower part—to a height
of 43 feet—is built of stone, and all the upper part of
bricks. There are eight projecting faces with empty
‘nicheg, which once held statues,

An old man who was in charge of the ruins when
we examined them, lighted a candle, and took us into
the horizontal tunnel-like gallery which the General
had excavated some years before, in the hope that relics
or memorials of some kind might be found buried in
the interior. A shaft or well had been previously sunk
from the summit, and at the depth of 10} feet a slab

! The name Dhamek may possibly be a corruption of Dhamma-
dakka (Dharma-Gakra).

=%,

STUPA AT SARNATH, RAJA-GRIHA., 403

was discovered, inseribed with the well.known Buddhist
formula “Ye dharma,’ ete, (p- 104); but the search for
relics proved unsuccessful. The Stapa, in fact, turned
out to be merely memorial, like that at Buddha-Gaya.

Probably some monumental Stlipa existed here from
the earliest times, and certainly from Asoka’s time, The
present Stiipa was seen by Hiouen Thsang, who has de-
scribed it in rather a confused manner (Beal, ii. 45).
Hence it must be as old as about the ninth century,
Fa-hien saw a Staipa of some kind there in the fifth cen-
tury (p. 387).

About fifty yards from the Stuipa, Sir A, Cunning-
ham found the interesting sculpture given at p. 477.

Kdja-griha.

Raja-griha (Pali, Rija-gaha) is the modern Rij-gir.
The old city had the epithet Giri-vraja, ‘surrounded by
hills'” Tt was the first metropolis or mother-city of
Buddhism, and the original capital of the powerful
kingdom of Magadha, when under the rule of the Kings
Bimbi-sara (p. 48) and his son Ajata-satru, who were
contemporaries and friends of Gautama, and converted

' Fa-hien says that the old city was girdled by five hills. These
hills are now called Baibhar (on which are five Jain temples), Vipula,
Ratna, Udaya, and Sona-giri. A long account of the place will be
found in Cunningham’s ¢ Ancient Geography of Indis,’ pp. 462—468,
and in his * Archeeological Report,’ i. 20,  Bimbi-sira seerms to have
built the town, which was afterwards improved by Ajata-éatru, and
the site of the new portion being not quite identical, the new town
wag called “new Rija~griha. Legge’s ‘F a-hien” p. 81, There are
several hot springs in this locality.

Dd2
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by him to Buddhism®. The sacred character of the place

is attested by the ruins of vast numbers of Buddhist
Stiipas and Viharas which once existed here. Unhap-
pily Brahmans and Musalmans have used the materials
for their temples, tombs, and mosques.

Tt was here that Gautama first studied under the
Brihmans Alira and Uddaka (p. 29), and here he first im-
bibed the phﬂoqophica,l ideas which afterwards coloured
his teaching. It is not surprising, therefore, that at
a later period of his career he was fond of returning to
Raja-griha for retirement during Vassa ; his two favourite
resorts? being the Bambu grove (Velu-vana, p. 48) and
the hill called Vulture-peak (Gridhra-kuta, Legge's
Fa-hien, 81, 83), both in the neighbourhood of the city.

Tt was here, too, that several interesting incidents in
the life of Buddha occurred. For example, it was here
in a cavern that the Buddha often meditated, Tt was
here that he often preached and taught; and it was
here, or in the neighbourhood of the city, that the ood
Sakra (Indra) once appeared to Buddha, bringing a
musician from heaven to entertain him, and afterwards
testing his knowledge by forty-two questions. These
the god traced with his finger on the rock, and the im-
pression of them, according to Fa-hien, was to be seen

1 Ajata-satru seems first to have sided with Buddha's eneny Deva-

datta.

* Tt may be mentioned here that any place or houge in which the
Buddha resided for a time was afterwards called Gandha-kuti (probably
from the fragrance of the perfumed offerings always to be found in
it), Hence the Bambu grove at Raja-griha, and the Jeta-vana ab
Sravasti (p. 407), were both Gandha-kutis, !
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there in his time, and a monastery was built on the spot.
With reference to this legend we may note -that the
answers to the forty-two questions are supposed to be
contained in a celebrated Tibetan work called the
‘Forty-two points on which the Buddha gave instruc-
tion’, the importance of which is proved by its being
translated into several languages.

It was in this neighbourhood, too, that Buddha's two
chief disciples—Sariputra and Maudgalyayana (Pali,
Moggallana, p.47)—had their noted meeting with Asva-
jit (Pali, Assaji), already mentioned (p. 104). Here,
also, a Jaima ascetic made a pit of fire and poisoned the
rice, and then invited Buddha to eat. Lastly, it was
here that many of Deva-datta’s plots against the
Buddha’s life (see p. 52) were carried on. The story of
these is so interesting that I abridge it from the Sacred
Books of the East (vol. xx, p. 238):—

Now at that time the Venerable One was seated preaching the
Law and sarrounded by a great multitude, including the king and
hig retinue, And Deva-datta rose from his seat, and said, *The
Venerable One is now aged, he has accomplished a long journey, and
his term of life is nearly run. ILet the Venerable One now dwell
at ease and give up the Sangha to me, I will be its leader” Then
said the Buddha, ‘I would not give over the Sangha, even to Sari-
putta and Moggallina ; how much less then to so evil-living a person
as you.'

Then Deva-datta though[:: ‘The Venerable One denies me before
the king, and calls me *““evil-living,” and exalts Sariputta and

Moggallana.” With these thoughts in his mind he departed, angry
and displeased, and went to Ajata-sattu and said, ‘Do you, prince,

! A magnificent edition of this work in Tibetan, Mongol, Manchu,
and Chinese came into the possession of the French Missionaries
(Hue, ii. 74).
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kill your father, and become Raja; and I will kill the Venerable One
and become the Buddha’ And prince Ajata-sattu, taking a dagger,
entered his royal father's chamber. And the R#ja Bimbi-sara said,
‘ Why do you want to kill me, O prince? if you want the kingdom,
let it be thine.” And he handed it over to Ajata-sattn. Then Deva-
datta said, ‘ Give orders, O king, to your men, that I may deprive
the Samana Gotama of life” And Ajata-sattu did so. Then sixteen
men were sent to kill Gotama. They went, and returned and said,
‘We cannot kill him. Great is the power of the Venerable One.’

Next Deva-datta climbed up the Vulture’s Peak, and hurled down
a mighty rock on the Venerable One. But two mountain peaks came
together and stopped that rock. [Fa-hien says that it hurt one of
his toes. Legge, p. 83.] Now at that time there was at Raja-griha
an elephant named Nalagiri, fierce and a man-slayer. And Deva-datta
caused the elephant to be let loose against Gotama. But the Venerable
One infused a sense of love into the elephant. * And the clephant
extended his trank and took up the dust from off the feet of the
Venerable One and sprinkled it over hiz own head, and retived
bowing backwards, gazing upon the Venerable Oue.

It may be noted here that the hell to which Deva-datta
was condemned for ‘his attempts upon the Buddhas
life, is thus described by Burmese authorities :—

The impious Deva-datta, 2 cousin and brother-in-law of the Buddha,
suffers tervible punishment in Hell. His feet are sunk ankle-deep
in burning marl. His head is incased with a red hot metal cap
down to the lobe of the ears. Two large red-hot bars transfix him

from back to front, two horizontally from right to left, and one
mpales him from head to foot. (Shway Yoe’s ¢ Burman,’ i. 121.)

It should be mentioned in connexion with Raja-griha
that Ajata-satru built a grand Stapa there, over a por-
tion of the Buddha's ashes, soon after his eremation.

Another fact which enhances the interest of this
place is the propinquity of the celebrated Satta-panni
cave (p. 53), where the Buddhist brotherhood first
assembled after their leader’s death.

BUDDHA'S FAVOURITE RESIDENCE AT SRAVASTL 407

Srdavasti.

Sravasti (Pali, Savatthi), sometimes spelt Sravasti,
has been identified by General Cunningham with a place
now called Sahet-Mahet, about fifty-eight miles north
of Ajudhya in Oudh. The town is said to derive its
name from the fact that it was built by a certain King
Sravasta. Other native authorities derive it from a
Rishi named Savattha, who is said to have resided there.
It was certainly the ancient capital of Kosala (Oudh),
and was ruled over by King Prasena-jit (Pali, Pasenadi),
who was Gautama’s contemporary. Moreover, it was
the Buddha's favourite place of retreat! during the
rainy seasons (p. 48 of this volume), about half of his
Vassas having been spent there® in the Jeta-vana
monastery built for him by the wealthy merchant
Anitha-pindika (Anepidu), sometimes called Su-datta,

Doubtless on this account Sravasti was once much
resorted to by the Buddha’s followers, and ultimately
became an important seat of Buddhist learning.

The celebrated monastery, the ruins of which still
exist, was erected in the garden (vana) of Prince Jeta,
who parted with the land to Su-datta on condition that
he would cover it with gold coins. This was done, till
eighteen krores of coins had been spread out like a

! Here, therefore, there was a Gandha-kuti (see note, p. 404).

2 Fa-hien says, * Here lived Buddha for a longer time than at any
other place,’ and on that agcount, perhaps, was called Dharma-pattana
(Beal’s < Records,” ii. 1). It was at this place that the Brahmadirins
killed a courtesan, and accused Buddha of adultery and murder (see
Legg_e, p-59; Beal, ii. 8).



408 SACRED PLACES,

pavement on the ground. Both Fa-hien and Hiouen

Thsang mention this incident, and the former states

that the monastery was seven stories high®. The pave-
ment of coins is represented in one of the sculptures
belonging to the Stipa of Bharhut (Cunningham, pp.
84-87), as well as on one of the pillars of Asokas rail-
ing at Buddha-Gaya.

Sravasti was the place where, according to Fa-hien,
the first sandal-wood image of Buddha was set up in a
monastery by King Prasena-jit (see p. 471)% A colossal
erect figure of the Buddha was found here in a temple
excavated by Sir A. Cunningham, but this was of stone.

With regard to the celebrated sandalwood image,
Fa-hien (p. 57) relates a strange legend of its preser-
vation by a miracle .—

*The kings and people of the countries around vied with one another
in their offerings (to the image). Hanging up about it silken canopies,
scattering flowers, burning incense, and lighting lamps. Tt happened
that a rat, carrying in its mouth the wick of & lamp, set one of the
canopies on fire, which eanght the Vihars, and the seven stories were
all consumed. The kings and people were all very sad, supposing
that the sandal-wood image had been burned; but lo! when a
small Vibira to the east was opened, there was seen the original
image !’

Fa-hien goes on to deseribe another miracle —

“To the north-west of the Vihara there is a grove called “The getting
of Eyes” Formerly there were five hundred blind men, who lived
here; Buddha preached his Law to them, and they all got back
their eyesight. Full of joy they stuck their staves in the earth, and

* Legge, pp. 57, 59; Beal, ii. 5.
* Another statue, claiming to be the genuine sandal-wood image,
was at Kausambi (see p. 412).
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did reverence. The staves immediately began to grow, and formed
a grove’ (Legge, pp. 58, 59). ok

Hiouen Thsang states that in his time the towns and
monasteries about Sravasti were mostly in ruins. He,
too, gives an interesting account of a miraculous inci-
dent which occurred there :—

To the north-east of the Jeta~vana garden is the place where the
Buddha washed & sick Monk, who lived apart by himself in & solitary
place. The Lord of the World seeing him inquired, * What is your
afiliction?’ He answered, ‘In former days, my disposition being a
careless one, I never looked on any sick man with pity, and now
when I am sick, no one looks on me.” Thereupon the Buddha said
to him, ‘My son! I will look on you, and tduching him with his
hand, he healed the sickness. Then' leading him forth, he washed
his body, and gave him new clothes, and said, ¢ From this time for-
ward be diligent and exert yourself’ Hearing this, the penitent
monk, moved by gratitude and filled with joy, followed the Buddha
and became his disciple. (Founded on Beal, ii. 5, abridged.)

Vaisalz.

Vaigali (in Pali Vesali, now Besarh) lies twenty miles
north of Haji-pur, on the left bank of the Gan ges, and
twenty-seven north-east of Patna. This town (the city
of the Lié¢havis) is celebrated as the scene of the second
Couneil (p. 57). Near it, at a place called Bakhra, is a
celebrated ancient pillar surmounted by a lion (see Cun-
ningham, i. 59). Vaisali, however, is chiefly noted as
one of the places where Gautama often preached and
taught, and where he stopped on his way to Kusinara,
the place of his death. His usual residence was in a
Vihara, described by Fa-hien as double-galleried, and in
a garden presented to him by the courtesan Amba-pali,
whom he converted and induced to live a virtuous life.
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He also resided for the fifth year of his teaching in a
building called the Katagara! hall.

- Hiouen Thsang speaks of the town and of the objects
of interest round it thus (Beal, ii. 66-75) :—

0 <

Both hereties and believers are found here living together. There

are several hundred monasteries (Bangharamas) which are mostly
dilapidated. There are also several Deva temples, occupied by sec-
taries of Qifferent kinds. The followers of the Nirgranthas (i.e. of
the Jains) are very numerous.
. To the north is a Stipa which indicates the place where Tathagata
stopped and took leave of the Liéthavis, on his way to Kusi-nagara
to die. Wishing him fo quit the world, Mara (compare p. 41) came
to Buddha and said, ‘You have now dwelt sufficiently long in the
world. Those whom you have saved from the circling streams of
ftransmigration are as numerons as the sand’ The Buddha replied,
¢ No, those who are saved are as the grains of dust on my nail; those
who are not saved ave like the grains of dust on the whole earth.
Nevertheless, after three months T shall die’ Mara hearing this was
rejoiced, and departed. '

Both within and witheut the city of Vaisali and all round it, the
sacred vestiges are so numerous, that it would be difficult to recount
them all. To the north-west is a Stipa at the spot where Buddha
dwelt when he recited the history of his former birth (Jataka) as
a Cakra-vartin or Universal Monarch (compare p. 423) possessed of the
seven treasures. To the south-east is a great Stipa, marking the
place where the convocation of the seven hundred sages and saints
was held, one hundred and ten years after the Nirvina of Buddha,
to compel the monks who had broken the laws of Buddha to obey
them.

It appears that the Liééhavis of Vaisali obtained a
large quantity of the relics of the Buddha’s body, and
built a Stapa over them.

- According to Fa-hien they also erected a Stipa over

A kiitagara is properly any building with a peaked roof (kiita) or
pinnacle. . Eh
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half the relics of the burnt body of Ananda (see p. 47
of this volume), the other being deposited. near Raja-
griha, His narrative runs as follows :—

When Ananda was going from Magadha to Vaitall, wishing his
Pari-irviina to take place there, king Ajata-éatru heard of his in-
tention, and set out with his retinue to follow him.

The Liéthavis, too, when they heard that Ananda was eoming to
their city, went out to meet him. In this way both parties arrived
together at the river, and Ananda, thinking to himself that he ought
to please both, burnt his own body in the middle of the river, and
thus attained Pari-nirvans in a fiery ecstasy of Samidhi. Then his
body was divided into two, so that each got one half as a sacred relic
(Legge, pp. 75-77)-

Kausambi.

Kaugambi (in Pali Kogambi), now Kosam?, on the river
Jumnd, about thirty miles from Allahibad, was once a
place hallowed by many Brahmanical associations, and is
mentioned in the Ramdyana. It was the capital of the
Kausamba country, and is said to have been founded
by Kugamba, tenth in descent from Purtravas. Without
doubt it was one of the most anclent cities of India. Tt
was also the city of King Udayana, whose story is
alluded to by the greatest of all Sanskrit poets, Kali-
dasa, in his ‘Cloud-Messenger?’ Furthermore, Kau-
sambi is the city in which the scene of the Sanskrit
drama Ratnivali was laid3.

The Buddha resided there in the sixth and ninth

! Clunningbam (1. 301) gives a full account of the place.

* The story is fully narrated in the second and third hooks of the
Katha-sarit-sagara of Soma Deva. See my ‘Indian Wisdom,” p. 511.
King Udayana is said to have been a contemporary of the Buddha.

® See my ‘Indian Wisdom,” p. 486.
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years of his Buddhahood, and probably visited the place
at other times. This was the chief cause of its reputa-
tion in connexion with Buddhism. But it also derived
its sacred character from the fact that it contained the
celebrated sandal-wood image® of the Buddha, believed
to have been carved during his life-time, by a sculptor
sent by Moggallana (see last line, p. 414) at King Uda-
yana's request, to the Trayastrinsa heaven, when the
Buddha was there preaching the Law to his mother
(see p. 207).

In a village near at hand Sir A. Cunningbam (i. 308)
found two sculptured pillars, and the pedestal of a

statue inseribed with the ¢ Ye dharma’ formula (see p.

104). A great monolith was also discovered there. In
Fa-hien’s time a Vihara existed at the spot where the
Buddha had explained the Law (Legge, p. 96). "Hiouen
Thsang mentions that a lofty Stupa, 200 feet high, was
erected by Asoka near at hand.

There was also a cavern in which the Buddha had
left his shadow impressed on the rock. He also speaks
of ten monasteries all in ruins.

Nalanda.

Nalanda® was the greatest seat of Buddhist learning
in India. Tt has been identified by Sir A. Cunningham
with the village of Baragaon, about seven miles north of

1 See Hiouen Thsang’s account of it, p. 471. Another similar
image helonged to-King Prasenajit at Sravasti, see pp. 408, 471.

® The name is said to have been derived from that of a Naga, who
lived in a neighbouring tank. See the deseription in two Chinese
Buddhist inscriptions found at Buddha-Gaya. R.AUS. Journal, vol.
Xiil.
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Raja-griha, about thirty miles south-east of the modern
Patnd, and about forty miles from Buddba-Gaya. Sir
Alexander states that Baragaon possesses immense ruins
and more numerous specimens of sculpture than any
other place visited by him. According to Hiouen Thsang,
the Buddha preached the Law there for three months.
The vast extent and importance of the monastery
(Sangharama) or monasteries at Nilanda have been
already alluded to (p. 169). TFa-hien, however, does not
mention them, which seems to indicate that they were
built subsequently to A.D. 425. Hiouen Thsang, who
travelled in the seventh century, is said to have resided
there for five years as a student.  Ten thousand monks,
renowned for their learning, lived and studied in six
magnificent buildings. The following is an extract
from the later Chinese traveller’s description of it (Beal,
ii. 70) :—

The monks of Nilanda, to the number of several thousands, are
men of the highest ability. Their conduct is pure and unblamable,
although the rules of the monastery are severe. The day iz not
sufficient for asking and answering profound questions. From morn-
ing till night the monks engage in discussion; the old and the young
mutually helping one another. Those who cannot discuss questions
out of the Tripitaka ave little esteemed, and are obliged to hide them-
selves for shame. Hence learned men from different cities come here
in multitudes to settle their doubts; and thence the streams of their
wisdom spread far and wide. For this reason some persons usurp
the name of Nalanda students, and in going to and fro receive honour
in conseguence.

If men from other quarters desire to enter and take part in the
discussions, the keeper of the gate proposes some hard questions;
those who are unable to answer have to retire. One must have

studied deeply both old and new books, hefore gaining admission.
Those students who come as strangers, have to show their ability by
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bard discussion ; those who fail cbmpa.redlwith those who succeed
are as seven or eight to ten.

_ Sankéasya.

Sankasya, now called Sankisa, about fifty miles
north-west of Kanouj, was identified by Sir A. Cun-
ningham in 1842. It was evidently once a large town
with many remarkable monuments, and ought to be
reckoned among the most sacred places of Buddhism.
Hiouen Thsang describes it under the name Kie-pi-tha
(Kapitha).

It is said that the Buddha's mother died seven days
after his birth (see p. 24 of this volume), and was thus
deprived of the advantage of hearing the Law from her
son’s lips. To compensate her for this loss, the Buddha
ascended by his own supernatural power in three steps
to the Trayastrinsa heaven of Indra (p. 207), to which
his mother had been transported, and there recited the
Law for three months for her benefit. His return to
earth seems to have been a more difficult matter; for
his descent was not effected without the help of a
ladder with three parallel flights of steps, made for
him by the god Indra.

- Fa-hien describes this miraculous incident in the fol-
lowing manner (Legge, 48, abridged) :—

Sankiiya is the place where Buddha came down after ascending
to the Trayastrinsa heaven, and there preaching his Law for three
months for his mother's benefit. Buddha had ascended there by his
supernatural power, without the knowledge of his digeiples; but
seven days before his return, Anuruddha, by his own supernatural
vision, saw him in heaven, and requested Moggallana (see p. 44 of this

volume) to ascend to Indra’s heaven to inguire after ‘the World-
honoured one” Moggallana did so, and returned with the inform-

DESCENT FROM HEAVEN AT SANKASYA.  4I5

ation that in seven days the Buddha would return. ' Then the kings

of eight countries with their people, not having seen iBuddha for a
long time, were all eagerly looking up for him to return. But the
female mendicant Utpala' thought in her heart,  To-day, the kings,
with their ministers and people, are all going to meet Buddha. T am
but a woman; how shall T succeed in being the first to see him ?’
Then Buddha, by his supernatural power, changed her into the
a-ppearai;ce of a Universal Emperor, so that she was the foremost of
all to meet and to do reverence to him.

At his descent three flights of steps were created. Buddha de-
scended on the middle flight, composed of the seven precious sub-
stances; Maha-Brahma, king of the Brahma heaveus (see p.211 of
this volume), came down by a flight of silver steps on the right side,
and Sakra (Indra), lord of the thirty-three divinities- (p. 207), de-
scended by steps of gold on the left side, holding a canopy made of
the seven precious substances. An innumerable multitude of gods
followed. No sconer had the Buddha come down than all three
flichts disappeared in the ground, except seven steps, which con-
tinued to be visible.

Afterwards King Adoka, being eager to ascertain where their ends
rested, sent men to find out by digging. They dug down till they
reached a yellow spring, but could not discover the bottom of the
steps. Hence the king felt an increaze of devetion, and built a
Vihara over the steps, with a standing image of Buddha sixteen
cubits high. Behind the Vihara he erected a stone pillar, about fifty
cubits high, with a lion on the top of it. A dispute arose between
some heretics and the Buddhist monks about the ownership of the
place, and the former agreed to give up their claim if any super-
natural sign oceurred; upon which the lion on the column gave
a great roar.

Fa-hien adds that a Stupa was erected on the spot
where Buddha descended ; another where the femalemen-
dicant caught the first sicht of Buddha at his descent.

The basement of King Asoka’s pillar was found by
General Cunningham in 1876. On a previous oecasion

* This Utpala must be the same as Utpala-varna (see p. 48 of this
volume).
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he discovered the capital of the ancient pillar sur-
mounted by an elephant, which may have been mis-
taken by Fa-hien for a lion (see Cunningham, i. 274).

Hiouen Thsang, in his account of the three ladders
(Beal, i 202), says that they were arranged side ky side
from north to south, so that those who descended might
have their faces to the east, and that the flight by which
Indra descended was of crystal (not of gold), while that
used by Brahma was of silver, and the Buddha's steps
were of gold (or of the seven precious substances, of
which gold was one). This indicated the superiority of
Buddha over the two gods who accompanied him.

In harmony with these ideas Indra and Brahma are
sometimes represented in Buddhistic scul ptures standing
one on each side of the Buddha, and protecting him.
They were also present at his birth (see p. 483 and
engraving opposite p. 477).

Hiouen Thsang adds that some centuries before his
time the ladders still existed in their original position ;
but, when he visited the spot, they had sunk into the
earth, and disappeared. Sankasya, however, was still
much frequented. A magnificent image of the Buddha
was preserved in a large monastery there, and 1000
priests were studying the doctrines of the Sammatiya,
a school of the Hina-yina, in four monasteries. Fur-
thermore, many ‘myriads’ of pious laymen lived in the
neighbourhood.

The story of Buddha's descent from heaven by help
of golden steps is commonly believed both in Ceylon and
Burma to the present day. The legend, as current in
Ceylon, is given by Spence Hardy (Manual, p. 311).

DESCENT FROM . HEAVEN BY TRIPLE LADDER. 417

Tt appears that when Buddha was about to return to

- earth from the god Indra’s heaven, the god reflected

that, although Buddha had ascended in three steps, his
descent ought to be celebrated ¢ with special honours.’
He therefore caused a ladder of gold to extend from the
Mountain Meru (see p, 206 of the present Lectures) to
Sankasya, 80,000 Yojanas! in length, The steps were
alternately of gold, silver, coral, ruby, emerald and other
gems. At the right side of the ladder he created
another, also of gold, by which Indra, blowing the conch,
descended, accompanied by his own gods; and on the
left another ladder of silver, by which Brahma and the
Brahma gods (p. 210) descended, holding umbrellas
over the Buddha, The three flights of steps appeared
to the people of the earth like three rainbows. When
Buddha commenced his descent all the worlds were
illuminated by the light from his body.

With this extravagant myth—believed in as a his-
torical fact by most Buddhists—we may contrast the
simple narrative of Jacob’s dream in Genesis xxviii,

Nevertheless the legend is curious, and T was greatly
pleased by discovering in the Indian Section of the
South Kensington Museum, a small bronze model of the
triple ladder, lately dug up at Moulmein. Mr. Purdon
Clarke, C.LE., the present Keeper, kindly had the model
photographed, and presented me with a drawing of it.
This I have had engraved, and here give.

ol Yojana is variously estimated at 4 or 5 or g English miles.
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Tt will be observed that an image of the Buddha
is représent-ed above the ladder, as if seated in Indra’s
heaven, and as if engaged in the act of teaching there ;
while the earth is typically represented below in the
shape of a square platform, with four small Buddhist
temples, one at each of the four quarters of the compass
(compare p. 85).

A ruder representation of the ladder occurs in the
sculptures of the Bharhut Stapa (Cunningham, p. 92).

SAKETA OR AYODHYA. 419

The General found an imperfect representation of it
carved in soap-stone at Sankisa in 1876 (Report, xi. 26).

Stketa.

Saketa is a name of the ancient city Ayodhya (now
Ajudhya) described in Valmiki’s great epic the Rama-
yana, and believed to have been founded by Manu,
the progenitor of the human race. This renowned city,
which was a great centre of Brahmanism, was also, no
doubt, at one time a considerable centre of Buddhism.
At all events, the identification of certain Buddhist sites
there has been made clear by Sir A. Cunningham, who
considers Siketa to be the same as the Pi-so-kia (Visakha)
of Hiouen Thsang and the Sha-che or Sha-khe of Fa-hien.
The former found twenty monasteries there, and 3000
priests studying the Little Vehicle according to the
Sammatiya school ; also fifty Deva temples and very
many heretics.

In one of the monasteries resided the Arhat Deva-
sarmd, who wrote a freatise called the Vijiiana-kaya-
sastra In defence of the doctrine of the non-existence
of any Ego or personal self. A Stiipa, 200 feet high,
was built by Asoka in the place where Buddha is sup-
posed to have preached and taught during six years.

Both Fa-hien and Hiouen Thsang mention the legend
that he one day threw on the ground a twig he had
used to clean his teeth (danta-kashtha), which sprouted
and grew into a miraculous tree seven cubits high, at
which height it always remained. The Brahmans be-
came jealous of the miracle and sometimes cut the tree
down, sometimes uprooted it, but it always grew again

Ee2
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and remained at the same height., Here also is the
place where the four Buddhas (p. 400) walked and sat

(Legge, pp- 54, 55 ; Beal, i. 240).

Kanyd-kubja (Kanouy). .

Kanya-kubja! is the Sanskrit name for the ancient
city of Kanouj (often spelt Kanoj), once the capital of
Northern India, and said to be the oldest city in India,
next to Ayodhya.

When Hiouen Thsang visited this place it was the
capital of the celebrated monarch Harsha-vardhana, also
- called Siladitya (see p. 167 of this volume), whose king-
dom extended from Kashmir to Assam and from the
river Narbada to Nepal. When he carried off a tooth-
relic of the Buddha from Kashmir, his procession back to
his capital was attended by a large number of tributary
kings. Hiouen Thsang, in describing the piety of this
great monarch, says of him, that ¢ he sought to plant the
tree of religious merit to such an extent that he forgot
to sleep and to eat.” He goes on to state as follows :—

King Siladitya forbade the slaughter of any living thing as food
on pain of death. He built several thousand Stupas, each about
100 feet high. Then in all the highways of the towns and villages
throughout India he erected hospices, and stationed physicians there
with medicines for travellers and the poor persons round about. On
all spots where there were holy traces of Buddha, he built monasteries.
Onge in five years he held the great assembly called Moksha, Then

* Hiouen Thsang states that this mame, which means a ‘hump-
backed virgin,” is derived from the fact that an old sage (Rishi), who
possessed supernatural powers, cursed ninety-nine daughters of king
Brahma-datta for refusing to marry him, and made them deformed
(Beal, 1. 209). A different legend is given in my Sanskrit-English
Dictionary. =

KANYA-KUBJA. PATALI-PUTRA. A2E

every year he assembled the monks, and bestowed onthem the four kinds
of alms (food, drink, medicine, clothing). He ordered them to carry
on discussions, and himself judged of their arguments. He rewarded
the good and punished the wicked. He promoted the men of talent,
and degraded evil men. Wherever he moved he dwelt in a travelling-
palace, ahd provided choice meats for men of all sorts of religion. Of
these the Buddhist priests would be perhaps a thousand; the Brah-
mans five hundred’. He divided each day into three portions.
During the first he occupied himself on matters of government;
during the second he practised himself in religious devotion (Beal,
i 214).

Notwithstanding Hiouen Thsang’s description of
various Stipas, monasteries and monuments seen by
him, General Sir A. Cunningham was not able to iden-
tify any of the existing ruins in the neighbourhood
of Kanouj, ‘so completely has almost every trace of
Hind@ oceupation been obliterated by the Musalmans’
(Report, i. 284).

Fa-hien mentions a Stupa near the town, built on the
spot where the Buddha preached a discourse on * the
bitterness and vanity of life, comparing it to ‘a bubble
or foam on water’ (Legge, 54).

Patali-putra.

Pitali-putra (now Patna) seems to have existed as a
village at a very early period. Its ancient name was
Kusuma-pura. It was enlarged and practically founded
about the time of the Buddha's death by Ajata-gatru?,

' This ig wvery instrnetive in regard to the numerical proportion
between Brahmang and Buddhists at this place.
# According to Cunningham, about B.C. 450.
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who did not, however, remove there from his own capital
city Raja-griha. One of his successors, the great King
Asoka, the well-known patron of Buddhism (p. 66),
converted Patali-putra into the metropolis of the king-
dom of Magadha, and it thenceforward became an im-
portant centre of Buddhism. Sir A. Cunningham
states that it continued flourishing as the capital of the
great Gupta kingdom during the fourth and fifth cen-
turies of the Christian era.

Fa-hien relates a tradition that King Asoka’s palace
in the city was built by genii (spirits), who brought
great rocks and constructed chambers by heaping them
together. He deseribes a monastery belonging to the
Great, Vehicle, and a temple belonging to the Little
Vehicle, in the neighbourhood of the city, and gives an
account of a Buddhist procession of four-wheeled cars
and images which took place once a year. Each car
was twenty-two feet or more high, and had five stories,
with niches on four sides, in which were placed images
of the Buddha and the Bodhi-sattvas, along with images
of the gods (deévas). They were made to look like
moving pagodas (or Dagabas). The Hindiis, as we know,
have similar car-processions to this day, when the images

of Krishna are dragged through the streets of towns

and villages.

Fa-hien mentions the interesting fact that the nobles
of the country had founded hospitals in the city to which
destitute, crippled, and diseased persons might repair,
and receive advice, food, and medicines suited to their
cases, gratuitously. He adds that Asoka, wishing to

==—F" ar s T
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build 84,000 Stfipas? in place of the eight originally
constructed over the Buddha's ashes, built the first
Stipa and a pillar near Patali-putra.

Near it he says was an impression of the Buddha’s
foot, dver which a temple with a door towards the north
had been erected (Legge, pp. 77-80; Beal, i. Iv—lviii).
The position of the Stiipa and column has been discovered
by Sir A. Cunningham (xi. 157, 158).

Kesariya.

Kesariya is a large village about thirty miles distant
from Vaisali (Besarh). It is chiefly remarkable for a
mound of ruined brick-work, 62 feet in height, support-
ing a solid brick Stiipa (nearly 68} feet in diameter),
which is also partly in ruins. The people call it the
Stiapa of the Cakravarti (Universal Monarch) Vena,
father of King Prithu. In Manu, VIL 41 ; IX. 66, 67,
King Vena is described as an arrogant monarch who
resisted the authority of the Brahmans. Probably he
favoured the Buddhists. At any rate the Buddhists
assert that the remarkable Stapa at this place was built
to mark the spot where Gautama Buddha preached a
discourse, in which he deseribed one of his previous
births as a Cakravarti king.

Not far from the Stipa a small mound has been
excavated, and the head and shoulders of a colossal
statue of Buddha brought to light (Cunningham, i. 67).

1 One for each of the 84,000 elements of the body (p. 499). The
real number of Stipas was 84, but, as usual, three ciphers have heen

added.
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Kusi-nagara.

Rusi-nagara (in Pali Kusi-nara) was the place where
the Buddha died, or—to speak more correctly—passed
away in Pari-nirvana (see pp. 48, 49, 140). It was long
searched for in vain, but has recently been identified by
Sir A. Conningham with the modern Kasia, eighty miles
east of Kapila-vastu, and 120 miles N.N.E. of Benares.

Neither Fa-hien nor Hiouen Thsang say much about
Kusi-nagara, except that it was deserted and had few
mnhabitants ; but the latter’s allusion to the Buddha’s
passing away out of the world at this place, and his
account of the subsequent assembling of the first council
at Raja-griha by order of the great Kasyapa (pp. 47, 55),
is so interesting and curious that T here give an abstrach
of his narrative, based on Mr. Beal's translation (i
16E)

Once when the great Kasyapa was seated in meditation, suddenly
a bright light burst forth, and the earth shook. Then, exerting his
faculty of supernatural vision, he saw the Lord Buddha passing away
info Pari-nirvana between two trees. Forthwith he ordered his fol-
lowers to accompany him to the city of Kusi-nagara. On the way
there they met a Brahman, who,on being asked whence he came, replied,
‘From Kudi-nagara, where I saw your master entering into Nirvana.
A vast multitude of heavenly heings were around him.

Kasyapa having heard these words said; ¢ The sun of wisdom has
extingnished his rays. The world is now in darkness, The illus-
trious guide—the King of the Law—has left us; the whole tworld
is empty and afflicted. Men and gods are left without a guide’
Accordingly, he proceeded to the two trees, and lnoking on Buddha,
6ﬂ_“ered worship. But certain carcless monks said one to another,
with satisfaction, ¢ Tathagata has gone to vest. This is good for ns;
for now, if we transgress, who is there to reprove ug?’ Then

Kasyapa was deeply moved, and resolved to secure obedience to the
teaching of Buddha,
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Addressing the assembled multitude, he said, ¢ We onght to collect
the Law. Those who have kept it without failure, whese powers of
discrimination ave clear, such persons may form the assembly. Those
who are only learners must depart to their homes.’

On this they went away, and only 9g¢ men were left, including
Anands® But the great Kasyapa excluded Ananda as being yet a
learner. Addressing him, he said, ¢ You are not yet free from defect ;
you, too, must leave the assembly. You were a personal attendant on
Buddha, you loved him much, and are, therefore, not free from the
ties of affection.

So Ananda retired to a desert place. Wearied out, he desired to
lie down. Scarcely had his head reached the pillow, when lo! he
obtained the condition of an Arhat. Then he returned to the door
of the assembly. But Kasyapa said to him, * Have you got rid of
all ties? If so, prove if; exercise your spiritual power and enter
without the door being opened’ Then Ananda entered through the
key-hole, and having paid reverence to the assembled mouks, sat
down.

This power of reducing the body to the size of an
atom, so as to be able to pass through so minute an
aperture as a key-hole, wag one of the supernatural
faculties supposed to belong to perfected saints or Arhats
(compare pp. 133, 245 of these Lectures).

The consideration of Buddhist Sacred Places might
lead us on to various hallowed spots in other Buddhist
countries, for example,{' Anuradha-pura, Adam’s Peak
and Kelani in Ceylon ; the site of the great pagoda
at Rangoon, and of that near Mandalay in Burma; the
site of the Buddha's foot-print (Phra Bat) in Siam;
the snows of Kinchinjunga in Sikkim ; the city of Lhassa
and its monasteries in Tibet ; Kuren in Mongolia ; but
all these, and other places, have either been incidentally
mentioned in previous Lectures or will be more fully
noticed hereafter.



LECTURE XYV,
Monasteries and Temples. 5

BuppHIST monasteries deserve a fuller notice than
the incidental allusions we have made to them in pre-
vious Lectures.

The duty of dwelling under trees, and not in houses,
according to the example set by all the Buddhas (see
p. 136), and especially by Gautama Buddha himself,
during his long course of meditation (see p. 31), was
in theory supposed to be binding on all true monks.
‘The root of a tree for an abode’” was one of “the four
Resources, of which every monk was allowed to avail
himself, and the enumeration of which formed part of

the admission-ceremonies (see p. 80).

At the same time certain dispensations or indul-
gences were specially granted at those ceremonies, one
of which was permission to live in covered residences,
when not itinerating. The five kinds of dwellings per-
missible under varying circumstances are described in
Culla-vagga (VI. 1, 2). They are Viharas (monasteries),
Addhayogas (i.e. houses of a peculiar shape), storied
dwellings (prasada)’, mansions (harmya), and caves (see
note, p. 81 of this volume).

It is clear that any painful exposure of the body to

1 Tt ig difficult to understand exactly what these Addhayoga, Prasada
and Harmya were, In some Buddhist countries storied houses are
considered objectionable, as no one likes to submit to the indignity of
having the feet of another person above his head.
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the violent storms of India was incompatible with one
of the principles of Buddhism, which, though it taught
self-denial and self-sacrifice of a particular kind, depre-
cated all personal self-inflicted pain and austerity.

Yetu it appears (from Maha-vagga, IT1.15) that at the
time of his first residence at Raja-griha (see p. 29 of
these Lectures), the Buddha had not yet instituted * the
Retreat’ during the rains (Vassa). Hence the monks
were in the habit of going on their travels alike during
winter, summer, and the rainy season.

The people complained of this, and said that the
monks in walking about during wet weather were
unable to avoid erushing vegetable life and treading
on minute living things. Thereupon the Buddha pre-
seribed that the monks were to keep ¢ Vassa,’ and re-
frain from peregrination during the rains.

Soon afterwards, when the Buddha had left Raja-
griha and had taken up his abode during Vassa in the
Jeta-vana garden at Savatthi (see p. 407), a wealthy
and pious layman (Upasaka) who had built a monastery
(Vihara) for the monks, sent to invite them to reside in
it, saying that he wished to hear them recite the Law
and to bestow gifts upon them. The Buddha permitted
them to go, but required them to return in seven days.
He gave the same permission when another rich and
pious layman had provided other residences and con-
veniences for the monks, such as a storied house, a
mansion, a store-room, a cave, a refectory, a bathing
room, a well-house, a pavilion, a park, ete.

On the other hand, when, on a particular occasion, a
monk wished to keep Vassa in a cattle-pen (Maha-
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vagga, IIL 12) the Buddha permitted him to do so. o,
again, on another occasion he allowed a man to keep
Vassa in a caravan, and on a third occasion in a covered
boat or ship. But it is recorded that he prohibited
Vassa from being kept in the open air, or in the Hollow
of trees?® (see Maha-vagga, ITL 12, 3).

It is evident from all this, that even in the early
days of Buddhism, rich laymen were in the habit of
seeking to acquire religious merit by providing com-
fortable habitations for the monks; and although at
first the use of such luxuries was only permitted in the
rainy season, this restriction was soon removed, and
a residence in covered dwellings became usual at all
seasons of the year.

Then, as Buddhism spread, kings, princes, and rich
men competed with each other for the privilege of
erecting vast monasteries—sometimes called Viharas?
sometimes Sangharamas—to which temples, libraries,
and schools were generally attached, and in which dwelt
wealthy communities of monks, who were allowed to
hold property in land,

The founding of extensive and important institutions
of this kind was, of course, an exceptional proceeding.
As a general rule, collections of monastic dwellings were
of a simple and unostentatious character. In various
parts of India are to be seen in the present day ancient
Buddhist cave-monasteries now untenanted, some of

1 The objection to the hollow of trees was that spirits, ghosts, and
goblins often took np their abode there.

? The term Vihira was afterwards usually applied to temples, or
to buildings combining temple and monastery in one.
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them—such as the caves of Barabar—as old as the
third century B.C, ) :

I myself visited those at Elora (Elura), twelve miles
from Aurangabad in the Nizam's territory, as well as
others at Nasik, Karle, and other places. The Elora
caves are possibly as old as the third century?, and
with the adjoining Brahmanical and Jain caves of later
date, extend for one mile and a quarter along the scarp
of an elevated plateau. The three groups of caves rival
each other in the beauty and interest of their sculptures,
and together constitute one of the wonders of India—
their position side by side proving that the adherents of
the three systems lived together in harmony, Among
the Buddhist caves are beautiful ¢ éait-yas > or halls for
general worship (see p. 450), refectories for commen-
sality, and cells without number for the habitation of
the monks. All the excavations had become partially
filled np ; but the visit of the Prince of Wales in 1876
stimulated the Nizam’s government to clear away the
dust and rubbish of centuries.

Then, besides cave-monasteries, the ruins of extensive
monastic establishments built of brick, stone, or other
less durable materials, are scattered everywhere through-
out India.

Those of the vast monastery of Nalanda near Raja-
griha, and others at various other sacred places, have
been already described (see p. 412).

Turning next to the monastic structures of modern
Buddhist countries, and beginning with Ceylon, we find

* Some authorities place them in the sixth century of our era.
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that in that island, as Spence Hardy has pointed out,
and as I myself observed during my sojourn there, the
residences of the monks are of very simple construction,
and often extremely mean in appearance. They are
called Pan-salas (Panna-Sala = Sanskrit Parna-3als) be-
cause supposed to be made of leaves. In general, how-
ever, they are constructed of wattle filled up with mud,
the roof being covered with straw, or with the platted
leaves of the cocoa-nut. They are always dirty and
always abound in cobwebs,

A monastery which I saw near Kandy consisted of
an oblong rectangular court-yard, surrounded in the
interior by a kind of roofed cloister or verandah, out of
which opened the monks’ cells, lighted only from the
sky above the court. The interior walls of both cloister

and cells were begrimed with patehes of dirt and .

masses of cobwebs, which are never touched for fear of
breaking the first Buddhist commandment, ¢kill not’
(p. 126).

Of course there are monasteries of a better and more
imposing type, such as that attached to the Maligiwa
temple of the sacred eye-tooth on the Kandy lake (see
P- 454).

In Burma the ordinary residences of the monks
appear to be simple in character, like those in Ceylon.
In Siam, on the contrary, they are sometimes elaborate,
and often have richly-covered entrances. At the same
time the Siamese monks (according to Mr. Alabaster)
are in the habit of itinerating a good deal, only re-
maining in their monasteries during the three months
of rains, when residence there is imperative.
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Speaking of the larger and more imposing monasteries
(Kyoung) in Burma, Mr. Scott says (I give his account
in an abbreviated form) :—

The monssteries are built of teak, or, sometimes in Mandalay and
Lower <Burma, of brick. The shape is always oblong, and the
inhabited portion is raised on posts and pillars, eight or ten feet above
the ground. They are, like all the other houses in the country, only
one story high ; for if it is an indignity to a layman to have anyone’s
feet over his head?, it is much more 5o to a member of the brotherhood.
The space between the ground and the floor is always kept open, and
is never used except by the monastery school-boys. A flight of steps
of stone or wood leads up to the yerandah, which extends along the
north and south sides, and frequently all round. From the raised
floor thus reached, rises the building, with tier upon tier of massive
roofs (in diminishing stages), giving the appearance of many stories
when there is only one. The accommodation iz simple. It consists
in the main of a central hall divided into two portions, one level with
the verandah where the scholars arve taught, and most of the duties of
the monastery carried on, and the other a dais, raised about two feet
above the level of the rest of the building. Seated upon this, the
monks are accustomed {o receive visitors, and at the back, against the
wall, are arranged the images of Buddha, a large one usually standing
in the centreon a kind of altar, with candles, flowers, praying flags,
and other offerings placed before it. On shelves alongside are a num-
ber of smaller figures of gold, silver, alabaster, clay or wood, according
to the popularity of the monastery, and the religious character of the
neighbourhood. Occasionally there are dormitories for the monks,
but as arule they sleep in the central hall, where the mats which form
their beds may be seen rolled up against the wall. The whole area
of the extensive compound in which the monastery stands is enclosed

1 This is curiously illustrated in a recent letter from a resident in
Burma to the Editor of the T%mes newspaper, in which it is stated that
about six months after King Theebaw had been deported, some of hig
things were exhibited by us in the lower rooms of the Rangoon
Museum, to the great disgust of his Burmese admirers, who asked,
‘bow we dared place their king’s things in a lower room where people
could walk above them?’
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by 2 heavy teak fence with massive posts and rails, seven or eight feet
high. The laity, when they enter, take off their shoes and carry them
in their hands. This rule applies to the highest in the land,

The daily life of the monks inhabiting monasteries
of this kind in Burma has been already deseribnd (see
pp- 311-314 of these Lectures).

If we now pass to northern Buddhist countries we
shall find that, as a general rule, the dwellings of monks
are insignificant tenements of poor construction, attached
to or built round small chapels or shrines. Sometimes
the monks live in the rooms built over such chapels,

Sir Richard Temple (Journal, ii. 20%) visited a so-
called monastery at Pemyangchi (in Sikkim), which
consisted of a single building with two stories, In the
upper some of the monks resided, and a chapel formed
the lower. ;

The temple-monastery I myself visited in British
Sikkim, near Darjiling, is similar. The exterior appear-
ance might be compared to that of some small Dissent-
ing chapel in an English village, The thatched roof,
which once gave it a picturesque appearance, has re-
cently been removed, and a roof of modern construction
substituted, The shrine or temple is on the ground
floor, while the upper floor is the abode of the attendant
priests, and seems also to serve as a store-room with
cupboards for their equipments. The contents of the
ground-floor temple, with its altar at the further end
and shelves for the sacred books on one side, are very
indistinctly seen, being only lighted up by a ‘dim
religious light! when the door is kept wide open.
I noticed three images on the altar,
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The case is different when Jarge numbers of monks
congregate in particular places. In some districts of
Ladak, Mongolia and Tibet, monasteries (or Lama-
series as they are sometimes called) have been erected,
which *for vastness, magnificence, and grandeur of situ-
ation amid splendid scenery, are unequalled in any
part of the world.

According to strict rule, retired localities should be
chosen. Hence large monastic establishments are often
found in solitary places! and elevated situations ; for
instance, in Ladak those at Lama Yurru and Hemis are
more than 11,000 feet above the sea, and that at Hanle is
14,000feet. They resemble romantic castles towering up-
wards in the midst of rocks, erags, and snowy mountains,

Another monastery at Kilang (Kyelang), in the
British Tibetan province of Lahil (contiguous to La-
dak), stands on the spur of a mountain, at an elevation

~of 12,000 feet, and is approached through grand ravines

and glaciers, so that occasionally, after snow-storms,
those who pass to and fro are buried in avalanches.
The outer walls of large monasteries of this kind in
secluded situations are generally lofty. Often they are
made of stone or brick, plastered with mud and sur-
mounted with little pinnacles and poles, on which are
prayer-flags. Within the walls are cells for the monks,
the abode of the Head or Abbot, a room for holding
books, a temple, an assembly-hall, a refectory, store-
bouses, receptacles for musical instruments, masks,

* Tt is for this reason that in the Tibetan language they are called
Gonpa.
Ff
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staves, ete.; the buildings being often arranged in rows,
and always intermixed with Stipas (see p. 504) and
monuments. The walls of the vestibules and of the
great hall are usually ornamented with fresco-paint-
ings, representing subjects from the Buddhist Jatakas
(p.111). Generally there are corridors or covered cloisters
lined with prayer-wheels, or open walks paved with stone,
called in Sanskrit Cankramana (Pali, Cankamana), for
the monks to perambulate up and down in meditation.
These are supposed to be constructed after the pattern
of the stone walking-places used by the Buddha himself
(see p. 400). :

In the monastery at Kilang the roof of the great
hall is supperted by massive beams garnished with belts,
swords, yaks' tails, huge and terrible masks, and all
sorts of odds and ends. On one side is a huge praying-
wheel, on each revolution of which a bell is struck.
- A-dim subdued light pervades the entire hall, exaggerat-
ing the ghastly hideousness of the figures %

To take as another instance —the monastery or
Lamasery of Kunbum (or Kumbum) north of Tibet,
celebrated as the birth-place of Tsong Khapa (p. 277),
and situated, according to M. Huc, on a mountain inter-
sected by a broad and deep ravine :—

On either side of the ravine, and up the slopes of the mountain,
rise, in amphitheatrical curves, the white dwel].ingﬁ‘ of the Lamas,
each with its little terrace and enclosing wall, while here and there
above them ‘fower the temples, with their gilt roofs glittering with
-a thousand colours” The houses of the superior monks are distin-
cuished by pennants, floating above small hexagonal turrets, while

1 o described in a pamphlet on Buddhist Monasteries in Lahoul, by
a Moravian Missionary.
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those of the ordinary monks are simple cells. On all sides mystical
sentences, in the Tibetan character, meet the eye (see.p. 381), some
inseribed on doors, some on walls and stones, or on linen flags fixed
on poles,

Almost everywhere are conical vessels, in which incense and odori-
ferous Wood are burning ; while numbers of Lamas circulate throngh
the streets of the monastery in their red and yellow dresses—grave in
their deportment, and, although under no obligation to silence, speak-
ing little, and that little in a low voice.

This Lamasery of Kunbum enjoys so great a reputa-
tion, that the worshippers of Buddha make pilgrimages
to it from all parts of Mongolia, Tartary, and Tibet, and
on the occasion of great festivals the confluence of stran-
gers is immense. It is much frequented by Eastern
Tibetans.

Near Kunbum is a much smaller monastery, de-
voted to-the study of medicine. It is at the foot of a
rocky mountain, on the heights of which dwell certain
contemplative monks. M. Hue saw one of these hermits,
who never communicated with the outer world except
for food, which he drew up to his rocky cell by the help
of a bag tied to a long rope (ii. 73)-

Some mention should algo be made of the monasteries
at Kuku khotun, ‘the blue city’ in Tartary. That town
contains no less than five great Lamaseries and fifteen
affiliated monasteries, with a grand total of 20,000
Lamas dwelling in them. The chief monastery is that
of the ‘Five Towers'—not to be confounded with one of
the same name in the Chinese province of Shan si.

This latter is a celebrated place for burials (see p.
370), and pilgrims may there be edified by a sight of
the Buddha's shadow impressed on a rock.

: Ffo
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Another example of a monastery in a remote situation
is that of Kurun or Kuren (see p. 295), situated on the
slope of a mountain in Mongolia. In this celebrated
monastery of the Grand Lama Taranatha 30,000 Lamas
(according to M. Huc) are lodged and supported.®

The plain at the foot of the mountain is constantly covered with
tents of various sizes for the convenience of pilgrims. Hither throng
the worshippers of Buddha from the most remote countries. :

Viewed from a distance, the white cells of the Lamas, built on the

declivity in horizontal lines one above the other, resemble the steps of o

an enormous altar, of which the temple of the Taranatha Lama
appears to constitute (in Roman Catholic phraseclogy) ‘the tabernacle.’
Tn this country Taranatha is the saint par excellence, and there is not a
Tartar Khalka who does not take a pride in calling himself his disciple.

Passing on now to Tibet, we find that in its principal

provinces the number of monastic institutions connected
with its two respective capitals of Lhassa and Tashi
Lunpo, is more than a thousand, with 491,242 Lamas.
This is the estimate of the latest traveller ',

According to Hue, more than thirty large monasteries
may be reckoned in the neighbourhood of Lhassa alone.

Adverting for a moment to Lhassa itself, we may note
that this ‘city of the gods’—the chief town of the
provinee of U, situated on the Ki-¢hu river*—had in
1854 about 15,000 inhabitants within a circumference
of two-and-a-half miles, According to a Chinese proverb,
its chief inmates have always been ¢ priests, women, and
dogs. Koeppen affirms that Lhassa has always been a
greater nest of monk-priests than Rome has ever been.

1 Mr. Barat Chandra Das gives the names of 1026 monasteries.
Koeppen makes 3000 monasteries and 84,000 Lamas.
2 A small river flowing into the Tsanpo or Brahma-putra.

MONASTERIES AT LHASSA. POTALA. 437

Doubtless its population is now increased, and in-
cludes a considerable proportion of laymen ;-yet, in all
likelihood, at least two-thirds of the inhabitants are
monks ; and it cannot be too often repeated that, ac-
cording to the true theory of Buddhism, the only raison
d’étre of the laity is to wait upon the monkhood.

Moreover, Lhassa, next to Benares and Mecca, 1s,
perhaps, the most frequented place of pilgrimage upon
earth. Scarcely a day passes on which the streets do
not overflow with crowds of pilgrims—some from every
quarter of Tibet, some from Bhutan and other Himalayan
regions, some from all parts of Mongolia. All meet here
to worship the incarnated representative of the Bodhi-
sattva (Avalokitesvara) manifested in the Dalai Lama
—to receive hig blessing, his consecrated pills, and his
prayer-papers (sce p. 331 of these Lectures). The re-
sidence of this Lamistic Pope is at Potala.

In fact Potala on the north-west side of Lhassa is
what the Vatican is to Rome. It existed in ancient
times as a palace, but was rebuilt and converted into a
palace-monastery by the celebrated fifth Dalai Lama
Navang Lobsang, A.D. 16171682 (p. 292 of this volume),
and from that time forward became the residence of all
the Dalai Lamas, who had before lived either at Sera
or at Brepung (Dapung, see p. 442).

In its striking and unique position, it is even more
imposing than the Vatican.

Imagine a lofty structure erected on an isolated hill?,

1 The hill is called Potala, and the palace-monastery is named after
it. Koeppen says it has three peaks, but the illustration in Mark-
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rising abruptly from the plain with three long summits
or eminences, and watered at the base by the Ki-¢hu river,
which flows into the great Tsanpo. The south-western
ridge is the so-called Iron-hill, on which is & monastery
where Tsong Khapa himself is said to have tiught.
The north-eastern bears the name of the Phagmo hill’,
while the highest is the hill of Potala, with its palace-
monastery towering in four stories to the height of
about 367 feet, and ending in a cupola covered with
plates of pure gold.

From this vantage ground the incarnated Bodhi-
sattva looks down on the crowds of pilgrims ap-
proaching to worship him, or kneeling at the foot of the
hill. The buildings grouped in the vicinity are said to
eontain 10,000 rooms, for the accommodation of as many
monks, Countless are the statues of Buddha, with other
idols and images of saints, not to mention obelisks and
pyramidal monuments, which meet the eye everywhere.
All sacred objects are manufactured out of gold, silver,
or copper, according to the wealth of those who have
brought them as offerings. Two ascending avenues lead
up from Lhassa to Potala, which are constantly thronged
with foreign pilgrims, troops of Lamas in official vest-

hamw’s account of Manning’s journey (p. 256) shows three long summits’
rather than peaks. The hill is called Buddha-la by Hue (ii. 140), but
Koeppen (ii. 341)is more correct in stating that Potala is the name of
a sea-port on the river Indus, called Pattala by the Greeks, and now
Tatta. There is a tradition that this Potala was the original home of
the Sakya tribe (see p. 21 of this volume).

* Koeppen translates this by the German saw, but says it may also
mean ‘ Hintere Berg.

- SRS
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ments, higher Lamas and courtiers in full uniform. Yet
we are told that a solemn religious silence prevails,
for the thoughts of all are fixed in meditation.

I have already given an abstract of Mr. Sarat
Chandra Das’ narrative of his visit to Potala, and his
presentation to the Dalai Lama on June 10, 1882 (see
p. 331 of these Lectures). I now add an account
of Mr. Thomas Manning’s interview with the Dalai
Lama on December 17, 1811. No European, except
Mr. Manning %, has ever set eyes on a Dalail Lama, and
no other Englishman has ever seen Lhassa (for M. Hue
was misinformed ; Mooreroft was never there):—

' We rode to the foot of the mountain on which the palace is built, or
out of which, rather, it seems to grow; but having ascended a few
paces to a platform, were obliged to dismount. From here to the hall
where the Girand Lama receives visitors is a long and tedious ascent.
Tt consists of about four hundred steps, partly stone steps in the rocky
monntain, and the rest mere ladders from story to story in the palace.
Besides this, from interval to interval along the mountain, wherever
the ascent is easy, there are stretches interspersed, where the path
continues for several paces together without steps. At length we
arrived at the large platform on which is built the hall of reception.
There we rested awhile, arranged the presents, and conferred with the
Lima's Chinese interpreter,

The Tf-mu-fu was in the hall with the Grand Lama. T was not
informed of this until T entered, which occasioned me some confusion.
T did not know how much ceremony to go through with ome, before
I began with the other. I made the due obeisance, touching the
ground three times with my head to the Grand Lama, and once to the
Timu-fu. I presented my gifts, delivering the coin and the hand-
some sillke gearf with my own hands into the hands of the Grand Lama.
T then took off my hat, and humbly gave him my clean-shaven head to

1 Mesers. Hue and Gabet failed in their attempt to obtain an interview
with the Dalai Lama of 1846.
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lay his hands upon. The ceremony of presentation being over, the
Munshi and T sat down on two cushions not far from the Tama's
throne, and had tea brought to us. Tt was most excellent, and
I meant to have emptied the cup, but it was whipped away suddenly,
- before I was aware of it. The Lama’s beautiful and interesting face
and manner engrossed almost all my attention. He was at tht time
about seven years old ; and had the simple and unaffected manners of
a well-cducated princely child, His face was, I thought, poetically
and affectingly beautiful. He was of gay and cheerful disposition ;
hig beautiful mouth perpetually unbending into a graceful smile, which
llaminated his whole countenance, Sometimes, particularly when he
had looked at me, his smile approached to a gentle laugh. No doubt
my grim beard and spectacles somewhat excited his risibility. He
inquired whether I had not met with molestation and difficulties on
the road ; towhich I prompily returned the proper answer, A present
of dried fruit was bronght and set before me, and then we withdrew.
(Mr. Clements Markham’s Tibet, p. 264, abridged.)

As to the monasteries grouped around this Vatican
of Lamistic Buddhism, we may make special -mention
of four, noting a few particulars,

To begin with the oldest monastery, that of Lg -

brang, said to mean < abode of Lamas? which was built
by King Srong Tsan Gampo (see p- 271 of this volume),
and founded in the seventh century. This ancient
institution is in the very centre of Lhasta, and is re-
garded as the centre of the whole country. All the

main roads of Tibet converge towards it, Doubtless |
the area of the monastery has been enlarged by ocea-

sional additions in the course of one thousand years,
but niot since it was partly rebuilt and restored in the
seventeenth century. Its magnificent temple (Cho Khang)
is the St. Peter’s of Lamism (gee P. 459).

* It may also mean temple of Lhassa and ‘abode of gods,” in which
case La would be for Lha. -

I
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The immense number of monks inhabiting this mon-
astery is proved by the fact that a huge cauldron is
shown which holds more than 1200 gallons of tea for
the Lamas who perform the daily services.

The other three monasteries near Potala and L
brang, according to Koeppen, are devoted to the study
of magic and the art of exorcising. We may take them.
in the following order :—

First, at a short distance north of T.a bran g, stands
the monastery Ramodhe, *the great enclosure,” which
was the other ancient monastery built by Srong Tsan
Gampo, or by one of his wives (see p. 271). It is now
a great school of exorcism, and has a celebrated temple
(see pp. 462, 463), containing the celebrated image of
the Buddha, and also one of Nanda, Gautama’s step-bro-
ther and disciple. Those who study here may gain the
degree of ¢ Doctor of Magic.’

Next comes the monastery of Moru (or Muru or Meru),
close to the city. It is noted for its order and cleanli-
ness, and for its printing-press. Like the last, it con-
tains a school for instruction in magie.

Then, at a short distance east of La brang (according
to Koeppen), is the monastery of Gar Ma Khian—the
mother monastery of soothsayers, fortune-tellers, and
exoreisers (éhos»kyong, see p. 266). ‘

Let us mext turn to the three amcient *mother-
monasteries’ of the Yellow sect—Galdan, Sera, and
Dapung.

Galdan (or Gakdan), the ‘heaven of contented beings’
(Sanskrit Tushita, sec pp. 207, 213)—the oldest monas-
tery of the Yellow sect—is situated on the hill of the
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same name, about thirty miles! east of Lhassa. As
already stated (pp. 278, 294), it was founded by Tsong
Khapa A.p. 1409. It is three-quarters of a mile in cir-
cumference, and has 3300 monks. _

Sera, * the golden,’ founded by Tsong Khapa (p 278),
or by one of his disciples immediately after his death,
lies about, three miles north of Lhassa, on a declivity of
a hill, over which passes the road leading to Mongolia.
It has 3500 monks, and numerous temples, towers,
and houses curving round like an amphitheatre. On
the hills above the town are rows of cells of contem-
plative monks and recluses.

Sera has three great temples several stories high,
the halls of which are richly gilded. In one temple
the staff of Gautama Buddha is preserved.

Dapung (variously Dapun, Depung, Debung, Debang,
Brepung, Brebung, Prebung), ‘rice-heap,” so called from
the shape of the hill, was also founded by Tsong Khapa
three years before Sera, and is situated four miles west
of the city of Lhassa. It has 7700 monks. The great
temple in the middle is surrounded by four small ones.
One of these four belongs to the exorcisers and professors
of magical arts, of whom there are nearly three hundred.
In the centre of the monastery is a residence for the
Dalai Lama, when he pays his annual visit. Numbers
of foreigners study here, especially Mongolians. In
front of the monastery stands a Stupa, which contains
the bones of the fourth Dalai Lama, Jon Tan Yam Thso,
who was of a Mongolian family.

’ ._;1.

! Huc says *four leagues;’ Koeppen ‘drei meilen,” which isincorrect.
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Mr. Edgar (Report, p. 41) mentions four other mon-
asteries of the Yellow sect around Lhassa, €hemiling,
Tengiling, Chechuling, and Kenduling'. The last is
said to be the residence of the Regent (p. 286 of these
Lectures). Sarat Chandra Das gives a long list of mon-
asteries, some containing 5000 monks (e.g. Rnam rgyal
grvatsang, Gongdkar rDorjegdan, etc.) and some 7000.

We have next to describe the great monastery of the
second Grand Lama of Tibetan Buddhism—I mean
that at Tashi Lunpo, also belonging to the Yellow
sect.

Tashi Lunpo, near Shigaise, is the seat of govern-
ment of the Tashi Lama or Panchen Lama (see p. 284
of these Lectures), and the second metropolis of La-
mistic Buddhism. Our knowledge of this celebrated
place is derived from the record of the journeys of
Mr. Bogle and Captain Turner, as well ag from the
narratives of Indian explorers.

According to some of these authorities, Tashi Lunpo
is situated about 140 English miles in a nearly
westerly direction from Lhassa. It is built on a level
plain enclosed on all sides by rocky hills, through
which a small river (the Painam) rushes into the great
Tsanpo (Brahma-putra). The monastery is said to have
been built by the first Dalai Lama, Gedun grub pa, in
1445 (see p. 291 of these Lectures), though the final
seat of the Dalai Lamas was at Lhiassa.

According to Koeppen four roads meet at Tashi

! These are also mentioned by Sarat Chandra Das and by Markham
(p. 130, note 3), and again, differently spelt, at p. 264, note 1.
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Lunpo; one leading to Lhassa, one to Ladak, one to
Nepal, and one to Bhutan.

Near at hand, on the north-east side of the TashiLunpo
monastery, on a rocky eminence protecting it from the
cold winds, stands the fort of Shigatse (also written
Shigatze), which, with its surrounding houses, forms
the capital of the province of Tsang, just as Lhassa
constitutes that of the province of U.

Our fellow countryman, Mr. Bogle, commissioned by
Warren Hastings to open communications between
Bengal and Tibet, arrived at Tashi Lunpo in 1774.
His description of it is to the following effect. I give
1t abbreviated (from Mr. Clements Markham’s Tibet):—

‘We passed by the foot of Tashi Lunpo, which is built on the lower
declivity of a steep hill. The roof of the palace is all of copper-gilt.
The building is of dark-coloured brick. The houses of the town rise
one above another, Four churches with gilt ornaments are mized
with them. Altogether the town presents a princely appearance.
Many of the courts are spacious, flagged with stone, and have galleries
running round them. The alleys, which are likewise paved, are
narrow. The palace is appropriated to the Lama and his officers,
to temples, granaries, warehouses, etc. The rest of the town is
entirely inhabited by priests, who are in number ahout four thousand.

The following is the substance of Mr. Bogle’s account
of his interview with the Tashi Lama on November 8,
1774 (abbreviated from Markham’s Tibet) :—

In the afternoon I had my first andience of the Tashi Lama. He:
is about forty years of age, of low stature, and inclining to be fat, His
complexion is fairer than that of most Tibetans, and his arms are as
white as those of a European ; his hair, which is jet black, is cut very
short; his eyes are small and black. The expression of his counte-
nance is smiling and good-humoured. He was npon his throne, formed

@
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of wood carved and gilt, with some eushions above it, upon which he

sat with his legs folded under him. He was dressed ina mitre-shaped
cap of yellow broadcloth, with long bars lined with red satin, a yellow
eloth jacket without sleeves, and a satin mantle of the same colour
thrown over his shonlders. On one side of him stood his physician,
with a bundle of perfumed sandal-wood rods burning in his hand ; on
the other stood his cup-bearer. I laid the Governor’s presents before
him, delivering the letter and the pearl necklace into his own hands,
together with a white handkerchief on my own part, according to the
custom of the country. He received me in the most engaging
manner. I was seated on a high stool covered with a carpet, Plates
of hoiled mutton, boiled rice, dried fruits, sweetmeats, sugar, bundles
of tea, dried sheep’s carcases, ete., were set before me and my com-
panion, My, Hamilton, The Lama drank two or three dishes of tea
with us, but without saying any grace, asked us onee or twice to eat,
and on our retiving threw white handkerchiefs over our necks. After
two or three visits, he used to receive me without any ceremony, his
head uncovered, and dressed only in the large red petticoat worn by
all foll monks, red boots, a yellow cloth vest, with his arms bare, and
a piece of ‘coarse yellow cloth thrown across his shoulders. He sab
sometimes in a chair, sometimes on a bench covered with tiger-skins,
and nobody but the cup-bearer present. Sometimes he wonld walk.
with me about the room, explain the pictures, or make some remarks
upon the colour of my eyes, etc. For, although venerated as God's
vicegerent through all the eastern countries of Asia, and endowed
with a portion of omnigeience and with many other divine attributes,
he throws aside in conversation all the awful part of his character,
accommodates himself to the weakness of mortals, endeavours to make
himself loved rather than feared, and behaves with the greatest
affability to everybody, particularly to strangers.

In 1783, when Tashi Lunpo was visited by Captain
Turner, the monastery consisted of 400 houses, many of
which were built of stone and marble, and at least two
stories hich. They contained about 3700 monks (now
3800). Around the houses were gilded temples, pin-
nacles, pyramidal monuments (Stipas), and above all the
palace of the Tashi Lama, forming a striking spectacle.
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Captain Turner had a remarkable interview with the
Grand Lama at the neighbouring monastery of Terpa-
ling, on December 4, 1783. He found the princely
child, then aged eighteen months, seated on a throne,
with his father and mother standing on the left hand.
Having been informed that, although unable to speak,
he could understand, Captain Turner intimated to him
‘that the Governor-General, on receiving news of his
decease, had been overwhelmed with sorrow, and con-
tinued to lament his absence from the world until the
cloud was dispelled by hisre-appearance. The Governor
hoped that he might long continue to illumine the
world by his presence.

The infant looked steadfastly at the British envoy,
and appeared to be listening to his words with deep
attention, while he repeatedly nodded his head; as if he
understood every syllable. He was silent and sedate,
and conducted himself with astonishing dignity. Captain
Turner thought him one of the handsomest children he
had ever seen. It seems that he grew up to be an able
and devout ruler, gratifying the Tibetans by his presence
for many years, and living to a good old age.

Tashi Lunpo was not visited by the French mis-

sionaries, but M. Huc informs us (ii. 157) that in 1846

the then Panchen Lama was 60 years of age, and still
vigorous. M. Hue was told that he was of Indian
- origin, and that he had declared of himself that his first
incarnation had taken place in India some thousands of
vears before,

Mr. Sarat Chandra Das, from whose notes of a journey
in Tibet so many extracts have been already given,
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writes thus of his arrival at Tashi Lunpo on the gth of
December, 1881 (the extract is not given literally, and
is abbreviated) :—

In the afternoon we arrived at Tashi Lunpo. In front of the
western entrance I noticed two Chortens (that is, ‘éa-itya-s or Stiapas,’
see p. 504 of these Lectures), one very large, with a gilt spire, and the
other small. On entering the grand monastery, I mustered all my
knowledge of Buddhist eeremonies and monkish etiquette, that I might
not be eriticised by the passing monks as one unacquainted with the
duties of the wearers of the sacred costume. T walked slowly and
with gravity, but secvetly observing everything arcund me. There
were a few yaks under the charge of three or four herdsmen, waiting
probably for the return of some of their number from within the
monastery. Some monks, riding on mules, passed us from north to
south. A few parties with heavy grain packages on their backs were
entering the monastery along with us. The rays of the sun, now
slanting on the gilded spires of houses and tombs in the monastery,
presented a very magnificent view to the eye.

While residing in the monastery I saw people busily engaged in
out-door work, such as collecting fuel and tending cattle. In fact,
this was the busiest part of the year, when the Tibetans remain on the
move for the purpose of buying and selling, at a time when the
intensely cold winds wither up the vegetation, freeze the streams,
harden the soil, and dry up the skin. The monks, like the lay-people,
are remarkable for their habit of early rising, No monk within the
walls of the monastery rose later than five in the morning, and the
usual time for getting up was four a.m. Those who slept later, with-
out any special cause, were subject to correction. At three in the
morning the great trumpet summons all the monks fo the religious
service in the congregation hall. Whoever fails to attend is punished
next morning. No register is kept, yet the officer who superintends
the diseipline can tell what monk out of two thonsand has absented
himself on any particular day. I was the only man who slept up to
six in the morning. The monks used often to remark that, were
I a regular monk of the monastery, the superintendent’s birch would
have stript my body of its flesh.

About six miles from Tashi Lunpo, and on the road
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leading from it in a south-westerly direction towards the
monastery: of Sakya (see below), is the monastery of
Narthang, whence issued one of the three copies of the
Kanjur (p. 272) brought to Europe by Brian Hodgson.

We bave now to notice the two most important
monasteries of the Red sect.

First, Sam ye (Sam yas) is on the great river Tsanpo,
about forty miles from Lhissa, in a south-easterly direc-
tion. It was the first monastery founded in the eighth
century by Padma-sambhava, after King Khri Srong
De Tsan's restoration of Buddhism (pp. 271, 272).
It 1s the metropolitan monastery of the Red-capped
monks and Urgyanpa sect. Sam ye was visited by
the Indian explorer Nain Singh in 1874, on his final
Journey to Lhassa’, and by Sarat Chandra Das in 1882,
Many of its images are of gold, and it possesses an
extensive library. Padma-sambhava was a master of
Indian Yoga and magic. He is fabled to have worked
many miracles—such as filling empty jars with divine
water—at Sam ye. IHe undertook to expel all evil
demons from Tibet, but was opposed by the Bon priests.

The other chief monastery of the Red sect is that of
Sakya (Saskya), situated about fifty-five miles from
Tashi Lunpo, on the road leading in a south-westerly
direction towards Nepal. It has four great sanctuaries
and a celebrated library, and is surrounded by a large
town, with temples and houses mostly painted red
(p-273)-

* For his services as an explorer and surveyor Nain Singh enjoys
a Government pension, and has been awarded the gold medal of the
Geographical Society., Sarat Chandra Dis has been made a C.LE.
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Tt should be noted that in all the large monasteries
of Northern Buddhist countries, varied assortments of
vestments, robes, costumes, and masks are kept for use
in the religioﬁs dances, masquerades, and dramatic per-
formanges which are a characteristic of Northern Bud-
dhism. Indeed, some of the richer monasteries possess
extensive wardrobes of great value, and the monks in
their masquerading dances change their costumes very
frequently and with great rapidity (see pp. 347-3 50).

Note, too, that the libraries of such monasteries gene-
rally contain large and valuable collections of books.
The 108 volumes of the northern canon called Kanjur,
with the commentaries called Tanjur (see p. 272), con-
stitute a library in themselves. In addition to these,
there are vast numbers of other treatises written to
clucidate the mysteries of Northern Buddhism, most of
which are still a terra incognita to European scholars,
It is well known that in medizseval times some Buddhist
monasteries became seats of learning, which might have
vied with the most learned Universities established at
that period in Europe.

Temples.

Although temples have been already adverted to as
forming an important feature in all monasteries, and
often an actual part of the edifice constituting the
monastery ; it will be worth while to devote a short
space of time to their separate consideration.

In the earliest days of Buddhism neither temples nor
halls nor rooms for meeting together (sarigha-griha) were
much needed. The monk recited the Law in the open
air or in the houses of the laity. It was only when

T Gg
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collections of monks erystallized into regularly organized
communities, and & kind of congregational recitation of
the Law became a part of every day’s duty, that the
monks required places of assembly like churches for the
performance of religious services. .

Such places of meeting were often, like the cells for
the monks, excavated out of rocks. And, since relie-
shrines called Caityas (as well as Stipas, see p. 504)
were erected at the further extremity of the excavated
hall, the hall itself was generally called a Caitya.

The two principal rock-excavated éaityarha-lls visited
by me were at Elora (also spelt Ellora and Elura) and
at Karle (Karli). I was also much interested in a smaller
one at the Nasik caves. In their interior structure they
are all strikingly like ancient Christian churches.

The EBlora (j‘-ait-y& forms one of the series- of caves
already mentioned (p. 169). It is probably as old as
the sixth century of our era, and is of an elongated horse-
shoe shape, with a massive ribbed roof arched like that
of a cathedral, supported on twenty-eight octagonal
columns, over which runs a curious frieze, having on ita
carved representation of & buffalo-hunt and boar-chase.
There is a nave with side-aisles about 86 feet long by
43 broad. Moreover, over the entrance, supported by
two square columns, is a gallery which may have served
for a choir or for a band of musicians. A lofty solid
Dagaba, in shape like a massive dome resting on a
cylindrical base, stands at the further end of the nave,
the aisles being continued round it, so that worshippers
may circumambulate the apse. The front of this im-
mense relic-receptacle is hollowed out to receive a colossal

S
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sedent figure of the Buddha, about 17 feet high?, with
the Bodhi-tree carved in an arch above his head. Two
images of attendants are in an erect attitude, one on
each side, but are not so prominent as to draw off the
eye ffom the immense central figure,

The Brahmans have now appropriated this cave, and
dedicated it to Visva-karma, the supposed patron deity
of builders and carpenters. 1 was told that carpenters
come from all parts of the country to worship the image
in its Brahmanical character. As a token of honour,
they smear it with red paint. :

I noticed a remarkable sculpture carved out of the
rock near this cave-temple. It represented worshippers
praying to Padma-pani to be delivered from fire, from
sword, from captivity, from wild beasts, from snakes, and
from the skeleton Death who is seen approaching.

The Caitya cave at Karle, near Poona, which I visited
in 1876, is in all its dimensions and arrangements
similar to the Visva-karma cave at Elora, but is still
larger, finer, and more imposing. It has a nave and
side aisles, terminating in an apse, round which the aisle
is carried, The whole is about 124 feet long by 453
feet broad and 46 feet in height. There are fifteen
pillars on each side, separating the nave from the aisles, -
and under the dome of the apse is the Dagaba (or
(aitya)—a two-storied cylindrical drum, surmounted by
a Tee ornament (p. 456), on which is a wooden umbrella,
There is a cavity in the Dagaba for relics, though none
are now to be found there.

' My authority for all these details is Dr. Burgess’ Report.
Gg2
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This wonderful excavation at Karle is one of the
most magnificent monuments of ancient Buddhism, and
one of the most interesting examples of early Buddhistic
art to be seen anywhere in India. And, more than this,
it is probably one of the most striking places of con-
gregational worship to be seen anywhere in the world.

Of course these rock-excavated churches soon de-
veloped into temples (Vihdras) built of stone or briek,
some of which were of a monumental character, like
that at Buddha-Gaya, already described (see p. 390),
while others were unpretending structures near vil-
lages, where the laity could repeat their prayers or make
offerings. Others, again, formed the most important
edifice among the group of buildings constituting a
monastery. i

The village temples might more suitably be called
chapels. All have some features in common, At the
further end of a dimly-lighted room is an altar of stone
or wood. On this are placed the idols, and around them
are arranged vases and cups, in which the offerings of the
laity are deposited. The larger edifices have vestibules,
and at the entrance are generally rude images of the
four great kings (p. 206), who are supposed to be the
guardians of Buddhism (p. 206), while inside there are
sculptures, frescoes, and pictures illustrative of the

various births and transmigrations of the Buddhas and

Bodhi-sattvas. In the precincts is always to be found a
Bodhi-tree (Bo-tree, p. 519), if the climate and soil will
admit of its being reared. The greater number of
sacred structures, however, even those of a more import-
ant kind and more entitled to be called temples; are

]
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mere square or oblong rectangular buildings, without
architectural design or ornamentation,

In Ceylon I visited a temple of this kind on the shore
of the Kandy lake. It consisted of alarge bare room or
small’ hall, at the further end of which was a curtain
concealing a highly venerated image of the Buddha.
The attendant drew aside the curtain and showed us
the image, which had representations of rays of light
issuing from all parts of his body, as well as five rays
emerging from the crown of his head. Tn the enclosure
or ‘compound ’ of the temple, was a bell-shaped Dagaba
or relic-shrine of solid brick-work, covered with Chunam,
and having a receptacle for lights in front of it. Close
at hand was the usual sacred Pipal-tree.

At Kelani, about ei ght miles from Colombo, is a larger
and much more important temple which I also visited.
Those who make pilgrimages to this temple gain great
stores of merit. It containsa colossal recumbent image
of the Buddha, thirty-six feet long, lying on his right
side, and representing the founder of Buddhism when
about to pass into Pari-nirvana (see p. 50). The image
1§ protected by a screen, in the centre of which is a
fioure of the King of Serpents, while at the sides are
gigantic images of the temple-guardians. Around the
interior are fresco paintings of various incidents in the
previous lives of the Buddha. There are also images of
the Hindu gods Vishnu, Siva, and Ganesa (see p. 206).
In the garden of the temple are residences for the monks,
a cloister-like enclosure, a room with a good printing
press, and an immense Pipal-tree.

A still more important temple is that called the



454 TOOTH-TEMPLE IN CEYLON,

Dalada Maligawa or temple of the sacred eye-tooth, at
Kandy in Ceylon. This isa very picturesque structure,
situated on the margin of the lake close to the town.
It has no surrounding walls, and is easily accessible to
all comers. Steps lead up to a kind of open corridor,
in which is the main entrance, and the walls of which
are decorated with coloured frescoes of the eight princi-
pal hells—the supposed abode of evil-doers undergoing

purgatorial torments during one of their states of exist-

ence (see p..120)L

Some are represented in the act of being cut in pieces
by demons, or fixed on red-hot iron spikes, or torn
asunder with glowing tongs, or sawn in two with saws,
or crushed between rocks, or consumed by flames enter-
ing the apertures of their bodies. The European visitor
inquires with amazement how it is that a system so
mild, merciful, and tolerant, should have invented the
horrible tortures here exhibited. The explanation is
not difficult, and his astonishment ceases when he is
reminded that Buddhism, recognizing no moral Governor
of the Universe, is compelled to resort to such artifices
for the coercion and intimidation of evil-doers.

In the interior of the building is the shrine, in which
is preserved hehind iron bars, the golden Dagaba or
receptacle of one of the Buddha's eye-teeth (see p. 500).
On each side are images, and when I visited the shrine,
the whole chamber was redolent with the fragrance of
masses of flowers—chiefly jasmine—recently deposited
before them as offerings.

! Copies of these were made for me by & Sinhalese artist.
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Behind the building I found an open quadrangle with
cells for the monks, and a residence for the Head of the
monastery. Not far from the entrance was a spacious
library, where I was greeted by a number of youthful
monks, dressed in simple toga-like vestments, but with
their right shoulders left bare. Some were engaged in
writing. I therefore asked for a specimen of their pen-
manship. Upon which they wrote down for me on palm
leaves, in the Sinhalese character, forty-eight epithets
of the Buddha, such as the following :—God of the gods,
Indra of Indras, Brahma of Brahmas, the Almighty,
Omniscicnt, Existing in his own Law, Lord of the Law,
Saviour of all, Conqueror, King of doctrine, Ocean of
grace, Treasury, Jewel, Sun, Moon, Stars, Lotus, Am-
brosia of the World, the TFive-eyed one, the Bull,
Elephan‘b, Lion among men, strongef than the strongest,
mightier than the mightiest, more merciful than the
most merciful, more meritorious than the most meri-
torious, more beautiful than the most beautiful, ete.

The temples in Burma are commonly called < pagodas,’
a word corrupted from the Pali Dagaba (Sanskrit
Dhatu-garbha), < receptacle of the (sacred) elements’ or
relics of the body. They are also called Dagohn. Aec-
cording to Mr. Scott (“ Burman,” 1. 184), the number of
temples in Burma far exceeds those in Ceylon or Tibet
or China, No village so poor as to be without its
‘neatly kept shrine, with the remains of others
mouldering away around it ; no hill so steep as to be
without its glittering gold or snow-white spire rising
up to guard the place ; no work of merit so richly paid
as the building of a pagoda.” Some are of simple con-
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struction, others elaborate; but of all the temples the
great Rangoon pagoda is the grandest and most erowded
with worshippers and pilgrims,

The peculiar sacredness and popularity of this won-
derful structure (said to have been founded 588 ».0.),
arises from its containing relics of Gautama and his
three predecessors, that is, eight hairs from Gautama’s
head, the staff of Kasyapa, the robe of Kanaka-muni,
and the drinking-cup of Kraku-ééhanda (see p. 135 of
these Lectures). The stately pile stands upon a mound
—partly natural, partly artificial—cut into two rect-
angular terraces one above the other, the upper being
166 feet above the ground, and each side facing one of
the cardinal points of the compass. The ascentis by very
dilapidated steps, some of stone,some of ‘sun-dried brieks,
worn almost into a slope by the bare feet of myriads of
worshippers.”  None but Europeans may ascend with
covered feet. The stairs lead to a “broad, open flagoed
space, which runs all round the pagoda, and is left free
for worshippers. From the centre of this springs, from
an octagonal plinth, the *profusely gilt solid brick
pagoda,” which has a circumference of 1355 feet, and
rises to a height of.about 328, ‘or nearly as high as
St. Paul's cathedral.” On the summit is ‘the Tee,
a gilt umbrella-shaped ornament with many tiers of
rings, on each of which “hang multitudes of gold and
silver jewelled bells’ It was ‘placed there at a cosb
of not much less than £50,000%° At the foot of the
pagoda are four chapels, having colossal figures of Buddha

! In this description I have chiefly followed Mr. Scott.
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at the sides, and their gilded interiors darkened by
the vapour of thousands of burning tapers. . Hundreds
of Gantamas,” large and small, white and black, gilded
and plain, sitting, standing, and reclining, surround
the larger images. It is said that the great pagoda
has been thrice covered with gold-leaf.

There is a still higher pagoda (332 feet high) at
Pegu, and the most ancient of all is at Arakan.

Passing to Northern Buddhist countries, we find that

' the temples are generally simple, and not to be com-

pared with the grand pagodas of Burma.

For example, at Tassiding in Sikkim, Sir Richard
Temple (Journal, ii. 204) found that the two principal
temples were chapel-like structures with ¢ overshadow-
ing umbrella-shaped roofs, thatched with split bamboos.’
The walls were of rough stone, the upper half being
painted red. The interiors, which were dimly lighted,
had two stories, the walls being covered with coloured
frescoes illustrating the punishments in the various
hells, ¢ some of which would be suitable for illustrations
of Dante’s Inferno.” The ends opposite to the entrance
were filled with images. In other parts of the chapels
were praying-machines, and on shelves the remnants of
a library of sacred Buddhist manuscripts. Sir Richard
attended a religious service in one of these chapels,
which consisted of a series of chants and invocations
to a female demon called Tanma, represented by a
hideous lay figure dressed in robes. According to
tradition, it was the malevolent action of the twelve
Tanmas in bringing pestilences on the Tibetans, that
led them to send for Padma-sambhava, who introduced
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the debased Buddhism subsequently prevalent in Tibet
(Note by Capt. R. C. Temple).

According to Dr. Schlagintweit (p. 189) and Koeppen
the generality of temples in Mongolia and Tibet con-
sist of one large square or rectangular room, with an
entrance-hall or vestibule, which in Mongolia looks to
the south and in Tibet to the east. *The inside
surface is whitewashed or covered with a lkind of
plaster,” and decorated with paintings representing
episodes taken from the life of the Buddhas, or with
pictures of gods and goddesses of terrible aspect.
Generally images of the four great kings areé placed
here as guardians of the sanctuary (p. 206 of this
volume). Sometimes there are side chambers, which
may be compared to transepts, and give the building
the form of a cross. These chambers often have
shelves for the sacred books, wrapped in silk. In the
corners are tables for images of the deities, religious
dresses, musical instruments, ete, Other articles re-
quired for the daily service are hung up on wooden
pegs along the walls. Benches for the Lamas are
placed in the hall of the temple.

The altar at the further extremity rises in steps
made of wood, beautifully carved and richly ornamented.
Upon these are arranged images of the Buddhas and
Bodhi-sattvas, and especially the chief idol representing
Gautama Buddha in some of his forms and attitudes.
Here also are vessels for offerings, bells, Dorjes (p. 323),
and other utensils used in religious worship. Among
the latter may be seen the mirror (Melong, see p. 463)
used in the ceremony described at p. 335. There is
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aJso a vase with peacock’s feathers, and a sacred book
iy Dever wanting.
The vessels for offerings are of brass, and like tea-
cups. They are usually filled with barley, butter, and
erfumes, and in summer with flowers. Near at hand
is a Chorten (p. 380) containing relics, and having a
niche with the image of a Buddha or Bodhi-sattva,
to whom the temple may perhaps be dedicated.
Finally, in the entrance-vestibule, at both sides of

" ‘the door, as well as in the interior, stand rows of large

and small prayer-cylinders, which are perpetually kept
revolving by the attendant Lamas.

_Of course the temples at the great centres of Tibetan
Buddhism in and near Lhassa, Tashi Lunpo, and other
jmportant places, are far more imposing. Indeed, for
magnificence, few religious edifices in any part of the
worlﬂ can compare with them.

The great temple (called Cho Khang) in the monas-
tery of La brang at Lhassa is a kind of centre of the
Lamistic Church. Tt is the first and oldest temple, and,
as before stated (p. 440), the St. Peter’s of Lamism .

The facade of this vast structure looks to the east,
ond in front of it is a square place, with a kind of
obelisk or monolith, commemorating the victory of the
Pibetans over the Chinese in the ninth century, as well
28 more recent treaties of peace and friendship between
the two countries. The main building is three stories
pigh. Before the entrance stands a lofty flag-pole, forty

1 Thig description is based on Koeppen, ii. 234, and on the narra-
sive of Sarat Chandra Das' journey in 1881, 1882,
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feet high?, and not far off is a poplar, said to have
sprung ‘ from the consecrated hair of Buddha.” The
portico of the temple consists of a colonnade of six
thick wooden columns. The walls of the portico are
covered with rude paintings, representing scenes in the
biography of Gautama Buddha. In the middle are
folding doors adorned with bronze carvings in relief.
Through these is the entrance into the front hall, over

which is the first story. In the wall opposite to the

entrance is a second door, on each side of which stand
two colossal statues of the four great kings (see pp. 23,
51; 53, 54 of this volume).

This second door leads into the interior of the build-
ing. On entering, the visitor finds himself in a vast,
temple, shaped like a basilical, divided by rows of
columns into three naves and two transepts. The
broad central nave is lighted from above by trans-
pareht- oil-cloth instead of glass. This is the only light
which finds its way into the temple, as there are no
side windows. On the outside of the two secondary
naves is a row of small chapels, fourteen on one side
and fourteen on the other. The two transepts form
the back-ground of the great hall, and are separated
from the naves by a silver lattice-work. Here, at the
ordinary services, are the seats of the inferior monks.
From the west transept a staircase leads to another
pillared transept, which forms the vestibule of the

1 Sapat Chandra Das mentions a ¢ flag-pole forty feet high, on which
are some inseriptions, two tufts of yak hair, and several yak and sheep-
horns” Possibly this may be the obelisk mentioned by Koeppen.
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sanctuary. In the middle of the sanctuary, which is
square in form, is the altar for offerings. Beyond the
altar, at the west side of the sanctuary, and therefore
in the furthest recess of the whole building, is a quad-
rangular niche. In front of this niche on the left
is the throne of the Dalai Lama, very lofty, richly
adorned and furnished with five cushions, as is custom-
ary in the case of Grand Lamas. On one side of the
Dalai Tama’s throne is a similar throne for the Panchen
Lama, and then, in regular order, the thrones of the
Khutuktus and other Avatara Lamas. The Khanpos
and the whole non-Avatara monkhood have seats in the
transept.

Opposite to the throne of the Dalai Lama, on the
right of the niche, is the chair of the Regent, which is
less elevated than the thrones of the Avatira Limas.
Behind are the seats of the four ministers, which again
are less elevated than those of the non-Avatara Lamas.
At the west end of the niche is the high altar, which
rises in numerous steps. On the upper steps are small
images of deified saints, in massive gold or silver. On
the lower ones, as on all Buddhist altars, are lamps,
incense-holders, bowls for offerings, ete. On the highest
elevation, behind silver and golden lattice-work, is the
celebrated image of Gautama Buddha richly gilded.
This image is said to have been constructed in Magadha
during the lifetime of the Buddha. Others hold it
to be self-produced ; and another tradition aseribes its
origin to the god Visvakarma, who, instructed by
Indra, constructed it with equal parts of five metals and
five precious stones. Besides this highest object of
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worship, the temple contains countless images and
pictures of Buddhas and Bodhi-sattvas (such as Di-
pamkara, Amitabha, Maitreya, the eleven-faced Avalo-
kitesvara, Mafiju-8ri, ete.), besides gods and goddesses?,
and historical personages, such as Tsong Khapa, who
have benefited the Lamistic church (among them being
a statue of Hiouen Thsang), as well as relics, and gold
and silver vessels, which are exhibited every year at the
beginning of the third month.

Mz, Sarat Chandra Das, who, in his ¢ Narrative,” re-
cords his visit to the great Lhassa temple, informs us
that when he was there, five thousand oil-burners were
lighted in the court of the temple, and those before the
principal image were all of gold. He found some of the
subordinate chapels infested by mice, which are never
touched, because supposed to be metamorphosed monks.
He observed some Buddhists from Nepal chanting
Sanskrit hymns, and others engaged in circumambu-
lation, while the muttering of Om Mani padme Hum
(p. 372) was incessant.

Mr. Sarat Chandra Das also describes a visit he paid
to the famous shrine of Ramodlhe, before adverted to
(see p. 441). I give his description in an abbreviated
form :—

Our equipment was as usual a bundle of incense-sticks, clarified
butter, and a few scarves. Our road turned westward by the side of
a long Mandong (sce p.380). Ileft it to my right-hand side, seeing that
to have kept it on my left would have been heretical. A few hundred

! One of these is the terrifie goddess Paldan (p. 491), worshipped
by all Tibetans and Mongols, and identified with the goddess Kali,

&
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paces brought us to the gate of the famous temple of Ramoéhe,
evected by the wife of King Srong Tsan Gampe, the first Chinese
princess who introduced Buddhism into Tibeb. It is‘a lofty edifice,
flat-roofed, and three stories high, surrounded by a stone wall, with
a high and wide porch. About thirty monks were solemnly seated to
perform a veligions gervice, on two sides of a row of pillars which
supported the roof. The image brought by the Nepalese princess, lay
midway between the pillars. Tt was grand-looking ; and, though its
face was gilded, its antiquity was manifest. TIn the northern lobby
of the temple was a vast collection of ancient relics, such as shields,
spears, drums, arrows, sabres, long knives, trumpets, ete. In a room
to the left of the entrance, enclosed by iron lattice-work, were a few
images considered especially sacred. We were also shown a brass
mirror, called Melong, said to be possessed of wonderful properties.

The history of the shrine, according to the same
traveller, is this :—The princess being thoroughly versed
in astrology, found that there was a spot close to the
new-built city of Lhassa which was connected with the
lower regions of torment.  On that plot of ground she
erected the shrine of Ramodhe, on the chief altar of
which she placed the famous statue of Buddha, brought
from China. In this way she hoped to intercept the
passage (gati) of wicked people to a life in one of the
hells (see p. 121). . Whoever, at the time of death, was
brought to this sanctuary, could only be born again in
the worlds of either men or gods.

Finally we come to the temple at the second great
Metropolis of Buddhism :—

Mr. Bogle (Markham’s Tibet, p. 100) deseribes the
temple in the monastery at Tashi Lunpo as simply a
long room or gallery containing thirteen gigantic figures
made of copper gilt, all in a sedent attitude, with their
legs folded under them. He found them -all draped,
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with jewelled crowns and necklaces of coral, pearls, and
other stones. The thrones on which they sat were also
of copper gilt, and adorned with turquoises and
cornelians. Behind them were a variety of conch-shells,
set in silver, ostrich-eggs, cocoa-nuts, and other articles.
At cach end of the gallery was a large collection of
books deposited in pigeon-holes. Mr. Bogle was present
when the Tashi Tama himself entered the temple, and,
as he passed along, sprinkled rice upon the images.
This was a kind of consecration-ceremony.

As an instance of the tolerant character of Buddhism
and its readiness to accommodate itself to the indigenous
creeds of the countries into which it was introduced,
we may note, in conclusion, that in Japan may be seen
Buddhist and Shinto temples side by side or even
occasionally combined in one building. Buddhism in
fact adopted Shintoism in Japan just as it adopted
Shamanism in Tibet. It took the deities and demi-gods
of Shintoism and turned them into Bodhi-sattvas’.

The subject of Monasteries and Temples naturally
leads us to that of images and image-worship; but this
and the whole subject of ¢ Sacred Objects’ must be re-
served for the next two Lectures.

1 My authority for this is Bishop Edward Bickersteth, the present
Bishop in Japan.

LECTURE XVIL
Images and Idols.

Ox several occasions during my travels through all
parts of India, I asked intelligent Pandits how they
could reconcile the gross idolatry and fetish-worship
which meet the eye at almost every step throughout
the length and breadth of their land, with the doc-
trine repeatedly declared to be the only true creed of
Brahmanism—the doctrine that nothing really exists
but the one eternal, omnipresent Spirit of the Uni-
verse (named Brahman or Brahmi) .

The answer I generally received to this inquiry was,
that spiritual worship was at first the only form of
religion dominant in India, till the Buddhists set the
example of worshipping material objects and images
(pratima-puja).

Of course it is impossible to say what amount of
truth there may be in this accusation. It seems
probable that material impersonations of the forces
of nature existed before the Buddha'’s time. Yet there
is no evidence of the prevalence of actual idolatry at
the time when the Rig-veda was composed. Nor is
there any very clear allusion to it in Manu. Nor
have any images of Hindd gods been found which are

* See my ¢ Brahmanism and Hindaism ’ (published by Mr. Murray of
Albemarle Street), pp. z—zc.

Hh
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so ancient as some Buddhist images. At the same
time nothing is said about image-worship in the
Buddhist Pitakas. The statement that the Buddha
himself sanctioned idolatry is wholly legendary (see
p- 177). Nor is there any proof that carved imbges of
his person were common in India till several centuries
after his death.

The Bharhut sculptures of about the second century
5.c.—though representing many scencs connected with
the Buddha (see pp. 408, 523)—exhibit no representa-
tions of the Buddha himself. Nor are there any on the
Sanchi gateway of still later date.

The only objects of reverence in the Bharhut sculp-
tures, according to Sir A. Cunningham, are Bodhi-trees,
Wheels, the Tri-ratna symbol, Stupas, and foot-prints
(see pp. 521—3522 of these Lectures). The bas-reliefs on
the railing at the Buddba-Gaya Temple, which is of a
little earlier date, agree in making the Tree, Wheel,
Tri-ratna, and Stipa the great objects of reverence.
On the other hand, in the edicts of king Asoka venera-
tion for the Bodhi-tree alone is enjoined. Among the
historical scenes represented in the Bharhut sculptures,
are the processions of the kings Ajata-satru and Prasena-
jit on their visits to the Buddha ; ‘the former on his
elephant, the latter in his chariot, exactly as they are
described in the Buddhist chronicles. There are also bas-
reliefs which seem to represent Rama, during his exile,
besides images of other gods, Yakshas and Nagas, but
no figure of Buddha himself is to be seen anywhere.

Yet it is undeniable that in the early centuries of our
era, images of Gautama Buddha and other Buddhas and




HEMAING OF A COLOSSAL STALUE OF BUDDHA, PROBABLY ONCE IN THE
ARGUMENTATIVE OR TEACHING ATTITUDE (see p. 481,

Found in the ruins close to the south side of the Buddha Gayi temple,
the date (8. 64=2a.0. 142] being inscribed on the pedestal.

[To fice page 465,
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Bodhi-sattvas had become common among the Buddhists
in every part of India. .

One of the oldest statues of the Buddha that has yet
been brought to light is the colossal image (now in
the Calcutta Museum) dug up in the ruins outside
the ancient temple at Buddha-Gaya (p. 390), the date
inscribed on which corresponds to about A.D. 142. The
engraving (opposite) is from a photograph of this statue,
belonging to Sir A. Cunningham®, The thick lips are
certainly remarkable. The attitude was probably the
‘argumentative’ or ‘teaching’ (described at p. 481).
Another colossal statue of about the same date was
found by Sir A, Cunningham at Srivasti (see p. 408).

It was indeed by a strange irony of fate that the man
who denied any god or any being higher than himself,
and told his followers to look to themselves alone for
salvation, should have been not only deified and wor-
shipped, but represented by more images than any other.
being ever idolized in any part of the world. In fact
images, statues, statuettes, carvings in bas-relief, paint-
ings, and representations of him in-all attitudes are
absolutely innumerable. In caves, monasteries, and
temples, on Dagabas, votive Stiipas, monuments and
rocks, they are multiplied infinitely and in endless
variety, and not only are isolated images manufactured
out of all kinds of materials, but rows on rows are
sculptured in relief, and the greater the number the

* Another ancient statue but not so old, though of a highly interest-
ing type, was procured by me (for the Indian Institute at Oxford)
from Buddha-Gayi on the occasion 6f my last visit in 1884, through
the kind assistance of Mr. Beglar. It is in the erect attitude.

gho
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greater religious merit acerues to the sculptor, and—if
they are dedicated at sacred places—to the dedicator
also. .

And not only images of the Buddha, but representa-
tions of every object that could possibly be cotmected
with him, became multiplied to an indefinite extent.

The gradual growth of what may be called objective
Buddhism, and the steps which led to every kind of
extravagance in the idolatrous use of images, may be
described in the following manner :—

It was only natural that the disciples of an ideally
perfect man, who had taught them that in passing away
at death he would become absolutely extinet, should
have devised some method of perpetuating his memory
and stimulating a desire to conform to his example.
Their first method was to preserve the relics of his
burnt body, and to honour every object associated with
his earthly career. Then, in process of time, they
began to worship not only his relics but the receptacles
under which they were buried, and around these they
placed sculptures commemorative of his life and
teaching. Thence they passed on to the carving
or moulding of small statuettes of his person in wood,
stone, metal, terra-cotta, or clay, and on these they
often ingeribed the well-known Buddhistic formule
mentioned before (see p. 104). Eventually, too, paint-
-ing was pressed into the service, and frescoes on walls
became common. Indeed in some temples paintings
take the place of Images, as objects of adoration.

It seems likely that the use of images and paintings
was at first confined to the brotherhood, and it is

e -
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alleged that they were only honoured and not wor-
shipped. But the more the ecircle of uncultured and
unthinking Buddhists became enlarged, the more did
visible representa,t.ions of the founder of Buddhism
become needed, and the more they became multiplied.
Nor was this all. The reaction from the original
simplicity of Buddhism led to a complete repudiation
of its anti-theistic doctrines. It adopted polytheistic
s_uperstitions even more I'&pidly El-l'ld. t-hOI‘O\lghly than

~ Brahmanism did. People were not satisfied with

representa,tions of the founder of Buddhism. They
craved for other visible and tangible objects of adora-
tion—for the images of other Buddhas and Bodhi-
sattvas—of gods many and lords many—insomuch that
a Buddhist Pantheon was gradually created which be-
came peopled With a more motley crowd of occupants
than that of Brahmanism and Hindaism.

Furthermore, it was only natural that the manufac-
ture of the whole array of divinities and semi-divinities,
of saints and sages, should have been committed to the
monks. They alone possessed this privilege. They
alone, too, had the power of consecrating each image
by the repetition of mystical texts and formularies.
And when mnages and idols were thus consecrated,
they were believed to be animated with the spirit, and
to possess all the attributes of the beings they repre-
sented. )

In fact, the development of every phase of idolatrous
superstition reached a point of extravagance unparal-
leled in any ther religious system of the world. The
monks of Buddhism vied with each other in the ¢ pious
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fraud’ with which they constructed their idols, They
so manipulated them that they appeared to give out
light or to flash supernatural glances from their crystal
eyes. Or they made them deliver oracular utterances,
or they furnished them with movable limbs, so -that a
head would unexpectedly nod, or a hand be raised to
bless the worshipper. Then they clothed them with
costly vestments, and adorned them with ornaments
and jewels, and treated them in every way as if they
were living energizing personalities.

It ought, however, to be noted here, that in some
temples images of the Buddhas and Bodhi-sattvas were
said to exist which were not manufactured or conse-
crated by monks. They were believed to have been self-
produced, or to have been created supernaturaily out of
nothing, or to have emerged in a miraculous manner
out of vacuity. The child-like faith of uncultured and
imaginative races in the virtue supposed to be inherent
in such images was perhaps not surprising. The power of
working all kinds of miracles was gradually ascribed to
them ; sicknesses were said to be healed by them, rain
to be produced, and the course of nature itself to he
subject to their direction and control.

The two Chinese pilgrims Fa-hien and Hiouen
Thsang are never tired of describing the wonders sup-
posed to have been wrought by the statues and idols
they saw during their travels, especially by the marvel-
lous sandal-wood statue mentioned before (see p. 408),

The following tradition in regard to this image,
narrated by Fa-hien (Legge, 56, 57), is especially in-
teresting as showing that the general belief among all
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classes of Buddhists in his time was, that Gautama
Buddha himself was the first to sanction the making
of visible representations of himself :—

‘When Buddha went up to the Trayastrinsa heaven and preached

. the laws for the benefit of his mother for ninety days, Prasenajit long-

ing to see him, ecaused an image to be carved in Gosirsha sandal-
wood, and put in the place where he usually sat. When Buddha, on
his return, entered the Vihara, this image immediately left its place,
and came forth to meet him. Buddha then said to it : *Retuwn to
your seat. After I have attained Pari-nirvana you shall serve as a
pattern to the four classes (paths, see p. 132) of my disciples’ There-
upon the image returned to its seat. This was the very first of all
the images of Buddha, and that which men subsequently copied,

In Hiouen Thsang’s narrative, which is of much later
date (see p. 413), we find the following account of this
celebrated sandal-wood image (Beal, ii. 322) :—

At the town of Pimd (Pi-mo) there is a figure of Buddha in a
standing pogition made of sandal-wood. The figure is about twenty
feet high. Tt works many miracles, and reflects constantly a bright
light. Those who have any disease, according to the part affected,
cover the corresponding place on the statue with gold-leaf, and forth-
with they are healed. People who address prayers to if, with a
gincere heart, mostly obtain their wishes. This is what the natives
say : ¢ This image in old days, when Buddha was alive, was made by
Udayana, King of Kauamhi (see p. 412 of these Lectures). When
Buddha left the world, it mounted of its own aceord into the air, and
came to the north of this kingdom to the town of Ho-lo-lo-kia (Urgha ?).”

With regard to the form and character of the count-
less images now scattered everywhere, they vary ac-
cording to country and period (see p. 485). It should
be observed, however, that Buddhism, when it began
to encourage idolatry, did not make it hideous by
giving monstrous shapes to its idols. In this respect
early Buddhism contrasted very favourably with Hin-
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duism. Nor did the Buddhists of India, as of other
countries, adopt the practice of endowing their idols
with extra heads and arms to symbolize power, or of
inventing grotesque combinations of the human figure
with the shapes of elephants, birds, serpents, and other
animals. They seemed rather to have tried in the first
instance to neutralize the tendency to extravagant
symbolism common among all Eastern peoples, by
delineating their great teacher as an ideal man, simply
and naturally formed, according to the Buddhist ideal
of perfection with symmetrical limbs, and a dignified,
calm, passionless, and majestic bearing. What can be
a greater contrast than the four-armed elephant-headed
village-god of India,—Ganesa, son of Sival—and the
purely human figure of the Buddha as shown in his
statues !

Nevertheless it must be admitted that in process of
time the representations of Gautama Buddha developed
certain peculiar varieties of form as well as differences
in attitude. These differences, indeed, constitute a
highly interesting topic of inquiry, and perhaps de-
serve more attention than they have hitherto received
in any treatise with which I am acquainted.

Without going minutely into every point, we may
begin by noting a few general characteristics common
to all the Buddha’s images.

In the first place, they all represent Glautama as
clothed—not naked. In this respect they present a
pleasant contrast to the images of Jaina saints ; for, as

! Bee ¢ Brahmanism and Hinddism, p. 214.
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already pointed out, Gautama discountenanced all ex-
tremes of bodily mortification, and disapproved the
practice of going about nude, according to the custom
of Hindli devotees. In the Dharma-pada it is said,
¢ Not nakedness, not matted hair, not dirt, not fasting,
nor lying on the ground, nor smearing with ashes, nor
sitting motionless can purify a mortal who has not
overcome desires.’

Gautama’s robe was drawn gracefully over his
shoulders like a toga, but probably the right shoulder
was always left bare on formal occasions, The Pitakas
give no clear information as to this point. In Indian
statues the robe is sometimes represented as fitting so
closely to the body that the figure seems garment-
less?; its presence being merely denoted by a line
running diagonally over the left shoulder across the
breast, and under the right arm. This line frequently
looks so like a cord that some have mistaken it for the
thread to which, as a Kshatriya, Buddha was entitled 2.
In some ancient images no trace of the line is left,
but they are not really nude. Most Indian images
have the right shoulder bare (even in the case of nuns).
Of course in colder climates both shoulders are covered.
Even in Southern countries some have both shoulders
covered, or the right partially se.

In contradistinetion to the clothed images of the
Buddha, all the representations of his great opponent

T A good example of this tight-fitting robe is afforded by the
ancient statue of the Buddha, mentioned at p. 467, note.

* When Gautama renounced his family and caste, he doubtless
discarded the cord, just as a true Sannyasi is required to do (p. 78).
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and rival Deva-datta (see pp. 52, 405) make the latter
unclothed, like a Jaina ascetic, or only partially clothed
up to the waist. Deva-datta is also represented as
shorter in stature than the Buddha. %

Other characteristics generally to be observed in the
earlier images of Gautama Buddha are :—the impassive
 tranquil features, typical of complete conquest over the
passions, and of perfect repose ; the absence of all de.co-
ration and ornament; the long pendulous ears, which
occasionally reach to the shoulders®; the circle or small
globe or lotus? or auspicious mark of some kind, on the
palm or palms of the supinated hands (as well as often
on the soles of the feet), and the short knobby hair, often
carved so as fo resemble a close-fitting curly wig.

It must not be forgotten that Gautama signalized
his renunciation of the world by cutting off his hair
with a sword, and: the resulting stumps are said to
have turned into permament knobs or short curls %

In images brought from Burma and Siam a curious
horn-like protuberance on the crown of the head—
either tapering to a point, or rounded off at the ex-

! In the Jaina statues, the lobes of the ears, so far as I have
ohserved, always touch the shoulders, R

* Some think that this represents the wheel of the Cakra-varti
emperor, or the wheel of the law, or the cyele of causes, or tl:te .c;?n-
tinual revelution of births, deaths, and re-births. Dr. Mitra mamtau&g
that a lotus, and not a Whée}, is always intended, though the lotus i
often so badly carved that it may pass for any circular 01'name1_nt.

8 Dr. Rajendralila Mitra considers that curly locks were given to
Gautama Buddha because the possession of curls is believed to be ax
auspicious sien. Some have actually inferred from the curl-like knobs,
that Buddha was a negro! !

OUTGROWTH OF SEULL. NIMBUS. 475

tremity—is noticeable. Often, too, sculptures found in
India show the rounded form of this excrescence.

Some think that it represents an ascetic’s mass of
hair coiled up in a top-knot on the crown of the head,
as in images of the god Siva. Others regard it as
the rough outline of what ought to be an Ushnisha or
peculiar crown-like head-dress, such as may be seen in
many later images of the Buddha. Some legends
declare that the Buddha was born with this Ushnisha,
which was indicative of his future supremacy.

Others, again, maintain that this pfot-uberance (some-
times lengthened out so as to be as high as the head
itself) was a peculiar growth of the skull, and one of
the marks of a supreme Buddha indicative of super-
natural intelligence ; just as in other images (especially
those brought from Ceylon) five flames—in shape like
the fingers of a hand—are represented issuing from the
crown of the head (see p. 453), to typify the Buddha’s
diffusion of light and knowledge throughout the world.

It is said that this outgrowth of the Buddha's skull
has been preserved as a sacred relic in a town of
Afghanistan near Jalalabad.

In many representations of the Buddha, a Nimbus
or aureola of glory encircles the head (see p. 478),
and in some images rays of light are represented as
emerging from his whole body. An image with a halo
of this kind surrounding the entire figure was seen by
me in a temple near Kandy in Ceylon (see p. 453).

In Nepal many images represent Buddha holding his
alms-bowl, but these are not common in other places.

With regard to the size of the images, they vary
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from diminutive examples, two or three inches long, to
colossal statues twelve, eighteen, twenty, thirty, forty,
or even seventy feet high. They are generally carved
in stone or marble, but sometimes in metal, sometimes
in wood, and occasionally moulded in clay. ¢
Much difference of opinion prevails as to the Buddha 8
actual stature. When I asked the opinion of Buddhist
teachers in Ceylon, they all agreed in assigning to the
founder of their religion a majestic bodily frame, not
only gifting him with the possession of the thirty-two
distinguishing marks of a perfect man and supreme
Buddha (see p. 20), but with great height and im-
posing presence. A common idea is that the eighteen-
feet statues represent life-size.  According to other
legends the Buddha's stature reached to twenty cubits.
In China, the mythical history of Buddha gives
him a height of only sixteen feet®. His arms are by
some said to have been so long, that he was able to
touch his knees with his hands without stooping, and
if we are to take the supposed impress of his foot on
Adam’s Peak and in Siam as the measure of his stature,
he must have been the most gigantic giant that ever
lived. Even one of the most enlightened natives of
Ceylon, the late Mr. James d'Alwis—a convert to
Christianity—told me, in explanation of the abnormal
size of the eye-tooth at Kandy, that he was convinced
that all buman beings were taller in Buddha's time,
and that Gautama was taller than his fellow-men of
those days, and was about eight feet high. It was his

1 See Dr. Edking’ ¢ Chinese Buddhism’ (p. 256).

hL'
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BCULPTURE FTOUND EY SR A. CUNNINGHAM AT SERN:\TH, NEAR BENARES,

l'llusf.raﬁng L‘lm four principal svents in Gantama Buddha's life—his birth from his mother's
sidn, his Imt.u.i,nment of Buddhahood under the tree, his teaching at Benaves, and his
Dassing away in complete Nirvina, (Date of the soulpture, about 4eo amn)

[To fate page 477.
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opinion that as sin increases in the world, so men’s
stature decreases. Probably the Buddha was tall, even
for the North-west of Tndia, where the average of a man’s
stature is about five feet eight or nine inches.

Ag to the attitudes of Gautama’s images, they
may be classed under the three heads of sedent, erect,
and recumbent. T use the word ‘sedent’ for what
ought to be called a squatting position, with the legs
folded under the body. Images which represent a
figure sitting in Eui‘opean fashion are rare.

Four principal images represent the four principal
events in Buddha's life, as shown in the Sarnath sculp-
ture engraved on the opposite page (compare p. 387).

The first sedent attitude may be called the ¢ Medi-
tative.” The example below is described at p. xxx. 15.

This represents the Buddha seated, in meditation,
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on a raised seat under the sacred tree, with the two
hands supinated, one over the other. =

The second sedent attitude may be called the
Witness-attitude.” It is perhaps the most esteemed of
all, and is represented in a good sculpture delincated
below (from Sir A. Cunningham'’s photograph, see p.

xxx. 17). This represents Gautama at the moment' of
achieving Buddhahood after his long course of medita-
tion, seated on a lion-throne (sinhdsana) with an orna-
mental back, having two lions carved below [:COTllpftI‘e
p- 394). His legs are folded in the usual In(.ilan
fashion, the feet being turned upwards, while the right
hand hangs over the right leg and points to t—he carth,
and the left hand is supinated on the left foot. He
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has an aurcola round his head and a mark—perhaps
the caste-mark of a Kshatriya—on his forehead, and an
umbrella over the sacred tree. This attitude is well
shown in the Sarnath sculpture (facing p. 477).

The tradition is that at the moment of his enlighten-
ment Gautama was taunted by the evil being Mara with
being unable to give any proof or sign of his Buddha-
hood. Thereupon Gautama pointed, not to heaven as
a Brahman might have done, but to the earth beneath
his feet, calling it to witness. Then a six-fold earth-
quake and other miraculous phenomena followed %,

At this time, too, the evil being Mara sent his
enchanting daughters (p. 34) to seduce the Buddha.
This is shown in the engraving facing p. 477.

The incident of calling the earth to witness is thus
mentioned by Hiouen Thsang :—

In the Vihara, was found a beautiful figure of Buddha in a sitting
position, the right foot uppermost, the left hand resting, the right
hand hanging down. He was sitting facing the east, and as dignified
in appearance as when alive. The signs and marks of a Buddha were
perfectly drawn. The loving expression of his face was like life.
Now it happened that a Sramana, who was passing the night in the
Vihara, had a dream, in which he saw a Brahman who said —

*I'am Maitreya Bodhi-sattva. Fearing that the mind of no artist
could conceive the beauty of the sacred features, 1 myself have come
to delineate the figure of Buddha. His right hand hangs down, in
token that when he was about to reach’ Buddhahood the evil Mara
eame to tempt him, saying, “ Who will bear witness for you 1” Then
Tathiigata dropped his band and pointed to the ground, saying, ** Here

A8 my witness.” On this an earth-spirit leapt forth to bear witness.

(Beal’s Records, ii. 121, abridged.)

This ¢ Witness-attitude ” is also shown in the annexed

! Bee Lalita-vistara (Cale. ed.), pp. 402, 403, 449, IL. 6~14.
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engraving from a photograph of one of the ounly
statues that remained in the exterior niches of the
ancient Buddha-Gaya temple before its restoration,

The two seal-like cireles on each side contain the usual
“Ye dharma’ formula (see p. 104 and p. xxx. 18).

The third sedent pose or position may be called the
‘ Serpent-canopied.” This is commemorative of the
legend that. Gautama, when seated in meditation after
his attainment of Buddhahood, was sheltered from a
violent storm by the expanded hood of the Naga, or
serpent-demon Mudalinda (see p. 39), while the coils of
the snake were wound round his body, or gathered
under him to form a seat. Similarly the ascetic form
of Siva is often represented under a serpent-canopy.

TEACHING ATTITUDE, 481

Only one example of this has been found at Buddha-
Gaya, Such images, however, are common in the
south, and their prevalence there is not difficult to
account for. Indeed, the connexion of Buddhism with
the sexpent-worship of southern countries and with the
Nagas of Hinda mythology (see p. 220 of these Lec-
tures), was one inevitable result of its readiness to
graft popular superstitions on its own doctrines .

I procured a good specimen of the ‘Serpent-canopied’
Buddha during my stayin Ceylon. It ismade of heavy
brass, and curiously enough represents Buddha with
an aquiline nose. It has the five rays of light before
alluded to (see pp- 453, 475) issuing from the crown of
his head. See the frontispiece opposite title-page.

In some images an umbrella alone, and in some, as at
p- 478, both an umbrella and tree form the canopy.

The fourth sedent posture may be called the
‘ Argumentative’ (Tarka) attitude (as shown in the
engraving opposite p. 477). It represents Gautama
with the thumb and finger of the right hand
touching the fingers of the left, and apparently going
through the heads of his doctrine?, and enforcing
it, as he usually did, by reiterations. This is sometimes
called the ‘Teaching’ attitude.

Often the ¢ Ye dharma’ formula (see p. 104)is carved
either under or at the side of images in this attitude.

' See my remarks on the worship of serpents in ¢ Brahmanism and
Hindiism,” p. 319; and Fergusson’s great work, * Tree and Serpent
Worship.

* There is a striking parallel in a well-known picture by Bernardino
Luini (of the, Milan school) of < Christ disputing with the Doctors’
to be seen in our National Gallery.

ol
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The fifth may be called the ¢ Preaching’ attitude. Tt
is often ereet. The Buddha has one finger raised in a
didactic manner. Monks in the present day often
read the Law and preach in the same manner.

The sixth attitude also—as a rule—comes under the
erect class, and is often scarcely to be distinguished
from the last. It may be called the ‘Benedictive atti-
tude (Asirvida). See the engraving opposite p. 477.

It represents the Buddha in the act of pronouncing
a benediction, the right hand being raised. This atti-
tude is sometimes sedent. Even to this day Buddhist
monks bless laymen in a similar attitude. Occasionally
the figure with the hand upraised has a crown, and
an ornamental head-dress; but it may be taken for
granted that all images of the Buddha which represent
him with a crown of any kind after kis attainment of
Buddhahood, are comparatively modern and incorrect.

On the other hand, it i1s clear that even ancient
sculptures, when they represent him as a prince, may
correctly give him decorations and a head-dress.

The seventh attitude may be called the ‘Mendicant.’
This also is a standing figure, holding a round alms-
bowl in one hand, and sometimes screening it with the
other (compare p. 40). Examples of this attitude are
rare. There are no real mendicants in Buddhism, No
monk ever begs, he only receives alms.

The eighth and last attitude is recumbent, and this
is perhaps as important as the second, though not so
common (see the uppermost figure opposite to p. 477).
It represents the moribund Gautama lying down on
his right side, with his head turned towards the north,
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and his right cheek resting on his right hand, about
to pass away in the final consummation of Pari-nirvina
(see pp. 50, 140). In many representations of this
attitude, the usual five rays of light often mentioned
beforé are made to issue from the crown of the head.
A colossal image of this kind was seen by me in a
temple near Colombo, and there is a good example of it
in the Indian Institute at Oxford’. In some carvings
of the dying Buddha a few attendants are represented,
who hold umbrella-like canopies over the recumbent
figure, or bow down reverentially before it. Tt has
been asserted that this scene—as commemorative of
the grand consummation of the Buddha’s career through
countless existences—is held in as much reverence by
Buddhists as the crucifixion is by Christians.

The representation of the Buddha in the act of being
born is found in sculptures and bas-reliefs, but is
never found as a separate image. Tt represents him
springing out of the side of his mother (note, p. 180).
This birth-scene is occasionally carved on temples.
It is shown in the lower part of the engraving (opposite
page 477). The god Brahma is seen receiving the
new-born child, while Indra stands on his richt and
the mother’s sister (i.e. nurse, p. 24) 1s on her Jeft,

Some representations of the Buddha, or of certain
forms of the Buddha—such as Amitabha—show a
sedent figure emerging from a lotus-blossom, or seated
on a pedestal formed of lotus-leaves, this flower sym-
bolizing perfection.

! Procured for me by Mr. Burrows, of the Ceylon Civil Service.
X
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It must not be forgotten that in every country the
images of the Buddha are generally moulded according
to the type of countenance prevalent in each country.
Hence the contour and expression of face differ in
Ceylon, Burma, Siam, Tibet, Mongolia, China, and
Japan, although as a rule the features are calm, mild,
meditative, and passionless.

In Burma the people are merry ; hence the images
sometimes have a twinkle in the eye and smiling lips.

In China, again, examples sometimes oceur of images
which do not exhibit Buddha as the ideal of a man
who has conquered his passions, but rather with the
figure and features of a self-indulgent libertine ! ; while
others again portray him with a grim aspect.

We now pass on to the representations of other
Buddhas, Bodhi-sattvas, saints, gods and goddesses.

Often two other images are associated with that of
Gautama Buddha himself.

And, first of all, his image was joined with the other
two persons of the earliest Triad (see p. 175), viz. Dharma
(the Law) and Sangha (the Monkhood). A seulpture, in
a broken and imperfect condition, representing this
earliest Triad, and dating from the ninth to the tenth
century, was found at Buddha-Gaya. The image of
Buddha, under an umbrella-like tree, is in the centre ;
that of the Sangha is on his right, with a full-blown

! Hee especially an image in the British Museum. In China Bag-
relief images of Buddha are sometimes inserted by Buddhist priests
in large mussel-shells while the animal is living, and ave covered
by it with a coating of mother of pearl. This they eall a miracle. An
example is in the Indian Institute, presented by Mrs. Newman Smith,
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lotus (p. 177, note 2), and having one leg hanging down,
while that of Dharma (a female) is on his left with
a half-blown lotus. A drawing of this (from Sir A.
Cunningham’s photograph) is given below :—

In Nepal the image of Dharma is always that of a
sedent female, who is supposed to be an embodiment
of supreme wisdom (prajiii paramitd), and sometimes
has four arms (see note, p. 178).

Next come the images of the Buddhas who preceded
Gautama, especially Kasyapa Buddha, Kanaka-muni,
and Kraku-¢éhanda. Tt is often mentioned that the
images of one or other of these three, as of the Bodhi-
sattvas, are set up side by side with that of Gautama.

Then, of course, there are the images of the five
Dhyani-Buddhas. Perhaps the commonest of these is
that of Amitabba (se¢ p. 203), but images of Akshobhya
and Ratna-sambhava are by no means rare.

Then as to the Bodhi-sattvas, of whom Maitreya is
the first and the only one worshipped by Buddhists of
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all countries (see p. 182), Fa-hien records that he saw
in Northern India a wooden image of Maitreya Bodhi-
sattva eighty cubits high, which on fast days emitted
a brilliant light. Offerings were constantly presented
to it by the kings of surrounding countries (Legog, 23).

Hiouen Thsang (Beal, i. 134) also describes this
image of Maitreya as very dazzling, and says it was
t_he work of the Arhat Madhyantika, a disciple of
Ananda. He saw another image of Maitreya made
of silver at Buddha-Gaya, and another made of sandal-
wood in Western India. The latter also gave out a
bright light. Probably these images were covered with
some kind of gilding.

In the present day the images of Maitreya often
represent him with both hands raised, the fingers form-
ing the lotus-shaped Mudra, the body yellow or gilded,
and the hair short and curly.

Passing next to the images of the triad of mythi-
cal Bodhi-sattvas, Mafiju-&ri, Avalokitesvara, and Vajra-
pani (p. 195), we may gather from what has been
already stated (p. 196), that the interaction of Bud-
dhism and Hinduism affected both the mythology and
imagery of both systems. Yet it does not appear that
the images of the Bodhi-sattva Mafiju-éri were ever
unnaturally distorted. They are quite as human and
pleasant in appearance as those of Gautama and Mai-
treya. In general Manju-ari is represented in a sedent
attitude, with, his left hand holding a lotus, and his
right holding the sword of wisdom, with a shining
blade to dissipate the darkness of ignorance (see p. 201).
His body ought to be yellow.
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It was not till the introduction of the worship of
Avalokitesvara that the followers of Buddha thought of
endowing the figures of deified saints with an extra
number of heads and arms.

The process of Avalokitesvara’s (Padma-pani’s) crea-
tion and the formation of his numerous heads by the
Dhyani-Buddha Amitabha, is thus described (Schla-
gintweit, p. 84, abridged) :—

Once upon a time Amitibha, after giving himself up to earnest
meditation, caused a red ray of light to issue from his right eye, which
brought Padma-pani Bodhi-sativa into existence ; while from his left
eye burst forth a blue ray of light, which becoming incarnate in the
two wives of King Srong Tsan (see p. 271), had power toenlighten the
minds of human beings. Amitabha then blessed Padma-pani Bodhi-
sattva by laying his hands upon him, so that by virtue of this benedie-
tion, he brought forth the prayer * Om mani padme Hiam." Padma-
pini then made a solemn vow to rescue all the beings in hell from
their pains, saying to himself :—If I fail, may my head split into
a thonsand pieces!” After remaining absorbed in contemplation for
gome time, he proceeded to the various hells, expecting to find that the
inhabitants, through the efficacy of his meditations, had ascended to
the higher worlds. And this indeed he found they had done. But
no sooner was their release accomplished than all the hells again
became as full as ever, the places of the out-guing tenants being
supplied by an equal number of new-comers. This so astounded the
unhappy Bodhi-sattva that his head instantly split into a thousand
pieces. Then Amitabha, deeply moved by his son’s misfortune,
hastened to his assistance, and formed the thousand pieces into ten
heads.

Schlagintweit states, and I have myself observed,
that Avalokitesvara’s eleven heads are generally repre-
sented as forming a pyramid, and are ranged in four
rows. Each series of heads has a particular complexion.
The three faces resting on the neck are white, the
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three above yellow, the next three red, the tenth blue,
and the eleventh-—that is, the head of his father Ami-
tabha at the top of all *—is red. In Japanese images
the heads are much smaller, and are arranged like a
crown, the centre of which is formed by two entire
figures, the lower one sitting, the other standing above
it. Ten small heads are combined with these two
figures,

The number of Avalokiteivara’s hands ought to
amount to a thousaund, and he is called ‘a thousand-
eyed,’ as having the eye of wisdom on each palm. Of
course all these thousand arms and eyes cannot be
represented in images. Still there is an idol in the
British Museum which represents him with about forty
arms, two of which have the hands joined in an atti-
tude of worship. '

A remarkable description of an image of Avalo-
kitesvara seen by Sarat Chandra Das (so recently as
1882) in the great temple at Lhissa occurs in his <Nar-
rative’ (which I here abridge) :—

Next to the image of Buddha, the most conspicuous figure was that
of Chanrassig (i.e. the eleven-faced Avalokitesvara). The origin of
this is ascribed to King Sron Tsan Gampo (p. 271 of this volume),
Once the king heard a voice from heaven, saying that if he eonstructed
an image of Avalokitesvara of the size of his own person, all his
desires would be fulfilled. !

Thereupon he proceeded to do so, and the materials he used were
a branch of the sacred Bodhi-tree, a portion of the Vajrisana, some
goil from an oceanic island, some sand from the river N airafijana, some
pith of Gosirsha sandal-wood, a portion of the soil of the eight sacred

' The sculptured figures of Padma-pani observed by me in the caves
of Elord represent him with Amitabha in his head-dress.
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places of ancient India, and many other rare articles pounded together
and made into paste, with the milk of a red cow and a she-goat. This
paste the king touched with his head, and prayed to the all-knowing
Buddhas and the host of Bodhi-sattvas, that by the merit of making
that image, there might be god-speed to the great work he had under-
taken-gunamely, the diffusion of Buddhism in Tibet. -

The gods, Buddhas, saints, ete. filled the aerial space to listen to his
prayer. '

The king then ordered the Nepilese artist to hasten the completion
of the image, and with a view of heightening its sanctity, obtained
a sandal-wood image of Avalokitesvara from Ceylon and inserted it
inside, together with the relics of the seven past Buddhas. When the
work was finished, the artist said :—

‘ Sire, I cannot say that T have made this image, it has passed into
self-grown existence.” Then a current of lightning flashed forth from
its feet. Afterwards, the souls of the king and his queen are said to
have been absorbed into it, in consequence of which this image is
called “the five-absorbed self-sprung.’

It is'recorded in another tradition that a wonder-
working image of Avalokite§vara was set up in a
monastery near Kabul, and another in Magadha near
the Ganges. Any worshipper who approached these
idols in devotion and faith were favoured with a
personal vision of the saint. The statues opened, and
the Bodhisattva emerged in bright rays of h-:rht (com-
pare Koeppen, 1. p. 499).

Originally, and still in Tibet, Avalokitesvara (other-
wise called Padma-pani) had only male attributes; but
in China this deity (as we have already mentioned at
p. 200) is represented as a woman, called Kwan-yin
(in Japan Kwan-non), with a thousand arms and a thou-
sand eyes. She has her principal seat in the island of
Poo-too, on the coast of China, which is a place of pil-
grimage,
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There are two images of Kwan-yin in the British
Museum, one with sixteen arms and the other with
eight.

Images of the third mythical Bodhi-sattva—the
fierce Vajra-pani, ¢ holding a thunderbolt in one hand’—
like one form of Siva—are almost as common as those
of the merciful and mild Avalokitesvara. He has been
described in a previous Lecture (p. 201).

In the Pitt-Rivers collection at Oxford there is an
image of this Bodhi-sattva engaged in combating the

power of evil. It is remarkable that the figures of

 three monkeys are carved underneath, one stopping his
ears with his hands, another stopping his eyes, and
another his mouth, to symbolize the effort to prevent
the entrance of evil desires through the three most
important organs of sense. ‘

With regard to the images of female deities we may
observe that Tard, the wife or Sakti of Amogha-
siddha (p. 216), is represented as a green sedent figure ;
‘her right hand on her knee, her left holding a
lotus. :

A standing image of the goddess Pattini (p. 217 of
this volume) may be seen in the British Museum.

In a temple which I visited near Darjiling I saw
the image of the Padma-sambhava or ¢ lotus-born’ form
~of Buddha oceupying the centre of the altar, with the
images of Gautama Buddha and of Buddha Ayushmat,
or the * Buddha of Life,” on each side.

Sir R. Temple (Journal, p. 212) relates how in a
chamber of a Sikkim monastery there were three
figures, the central of which, with a fair complexion,
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was Amitabha, that on its right Gantama Buddha, and
on its left Gorakh-nath (see p. 193 of this volume).

In the monastery of Galdan (p. 441) Mr. Sarat
Chandra Dis saw the golden image of Tsong Khapa
(with Jis golden chain and his tooth and his block-
prints), along with the images of Amitabha, Gautama,
Maitreya, Bhairava (the awful defender of Buddhism),
Yama ¢ the lord of death,” and his terrific messengers.

In the great Cho Khang at Lhassa (see p. 459) he saw

images of Avalokiteivara, Mafiju-sri, Maitreya, Kuvera,

Padma-sambhava, with an immense number of others,
and especially one of the terrific goddess Paldan (or
Pandan) who is feared all over Tibet, Mongolia, and
China, as the greatest guardian deity of the Dalai and
Tashi Lamas and of the Buddhist Dharma. He found
her shrine infested with mice, who are believed to be
metamorphosed monks.

At Sera (p. 442) he saw images of the Buddha
in his character of ° demon-vanquisher, along with
Maitreya (in silver), Avalokitesvara, the six-armed
Bhairava, the goddess Kali, Dolkar (=Tara, p. 271),
the Tantrik Vajra-varihi, the sixteen Sthaviras (pp.
48, 255), and a great variety of others.

At Radeng (p. 273) he saw a golden image of Mila-
raspa (p. 384)-

In the monastery of Sam ye (p. 448) he saw
images of the Indian Pandits who brought Buddhism
into Tibet, with a vast number of other images.

At Tashi Lunpo he saw golden images of Buddha
and Maitreya, besides images of 1000 other Buddhas
(p- 189), and the four guardians of the quarters (p. 206).
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At Yarlung he saw an image of Vairodana Buddha,
besides images of the sixteen Sthaviras, and a gigantic
image of the king of the Nagas, and a terrific repre-
sentation of the demon Ravana (of the Ramayana).

At Mindolling he saw fresco paintings of the six
classes of beings (p. 122) inhabiting the six corres-
ponding worlds. Of course delineations of the Jatakas
(p- 111)and pictures of all kinds were common in monsas-
teries and temples everywhere.

The two wonder-working images brought from Nepal
and China have been already mentioned (p. 271).

As an illustration of the monstrous superstition and
idolatry prevalent in modern Buddhist countries, I
venture, in conclusion, to quote, with abridgment, the
following description of an idol seen by Miss Bird in
Japan (see her * Unbeaten Tracks in Japan,” published
by Mr. Murray):—

In one shrine is a large idol spotted all over with pellets of paper,
and hundreds of these may be seen sticking to the wire-netting which
protects him. A worshipper writes his petition on paper, or, better
still, has it written for him by the priest, chews it to & pulp and spits
it ot the divinity, If, having been well aimed, it pusses through the
wire and sticks, it is a good omen, if it lodges in the netting the
prayer has probably been unheard,

On the left there is a shrine with a sereen, to which innumerable
prayers have been tied. On the right sits one of Buddha's original
sixteen disciples (see p. 47 of these Lectures). A Koolie with (a

swelled knee applied it to the knee of the idol, while one with
inflamed eyelids rubbed his eyelids on it!

L e i i i, T

LECTURE XVIL
Sacred Objects.

NEext to the subject of images and idols comes that
of certain sacred objects which Buddhists of all Schools
—whether adherents of the Hina-yana or Maha-yana
systems—hold in veneration ; for example, relics, relic-
receptacles or Stupas, foot-prints, trees, utensils, bells,
symbols, and animals.

The narratives of the Chinese travellers, frequently
mentioned before, teem with descriptions of such ob-
jects. Take, for instance, Fa-hien’s account of the dis-
trict of Nagira, near Peshawar in Northern India
(Legge, 34-40), in which several sacred objects are
stated to exist—such as a fragment of Buddha’s skull,
one of his teeth, portions of his hair and nails, his alms-
bowl, his staff (contained in a wooden tube, so heavy
that even a thousand men could not lift it), his robe,
and the impression of his shadow. This was at the
beginning of the fifth century of our era.

Fa-hien’s statements are confirmed by Sung-Yun, the
next Chinese traveller mentioned before (p. 161 of this
volume *), who started on his journey rather more than
a century after Fa-hien.

We then visited the Ki-Ka-lam temple near Nagira. This contains
the yellow robe (Kashaya) of Buddha in thirteen pieces. Here also is

1 Observe that Sang Yun, az there given, is more correctly spelt
Sung Yun.
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the staff of Buddha, in a wooden case covered with gold-leaf. The
weight of this.stafl is sometimes so heavy that a hundred men cannot
raise it, and at other times it is so light that one man can lift it. In
the city of Na-kie (Nagarahara) is a tooth of Buddha and also some of
his hair, hoth of which are contained in precious caskets. Marming
and evening religious offerings are made to them. E

We next arrive at the cave of Go-pala, where is the shadow of
Buddha. To anyone entering the cavern, and looking for a long time
(or, from a long distance) at the western side of it opposite the door, the
figure, with its characteristic marks, appears ; on going nearer, it
gradually grows fainter and then disappears, On touching the place
where it was, there is nothing but the bave wall.  Cendunlly vetreat-
ing, the figure begins to come in view wgnin, aud foremont is con-
spicuous that peculiar mark between the eyehrows (frgn), Which is so
Tare among men,

Before the cave is a square stone, on which is o frace of Buddha's
foot (Beal's Translation, p. evii, abridged),

Hiouen Thsang, the third traveller, confirms the
statements of his predecessors in regard to the relics
in this distriet, and adds as follows :—

There is another little Stupa, made of the seven precious substances,
in which is deposited the eye-ball of the Buddha, large as an Amra

fruit, and bright and clear throughout. It is deposited in a sealed-up
casket (Beal, i. 96).

It is easy to perceive from the above extracty that
the worship of certain sacred objects connected with
the founder of Buddhism had become even in Fa-lien’s
time a marked feature of Buddhism. In fact, the hum-
ber of such objects increased so rapidly that befora lone
it became usual to classify them under three headls as
follow ! :—

(1) Saririka (or Sarira-dhatu or simply Sarira), oljects

* Compare Hardy's * Monachism,’ p. 212. ]
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which once formed part of the Buddha’s body, such as
a bone, a tooth, a hair, a nail. -

(2) Paribhogika, ‘objects possessed or used by the
Buddha,” such as his seat, alms-bowl, drinking-vessel
(kumbha), staff, vestments, and even his spittoon.
Under this division is placed the Bodhi-tree.

(3) Uddesika, objects worshipped as in some way
commemorative of the Buddha or of some event or in-
cident in his life.

It would be difficult to decide under which of these
categories the sacred books containing the Buddha's
Law are to be placed, and yet they are deeply revered,
and at the present day almost deified, as if they were
intelligent and ommniscient beings. They are wrapped
in costly cloth or silk, and their names are mentioned
with the addition of honorific personal titles. Occasion-
ally such sacred hooks are placed on a kind of rude altar,
near the road-side, that passers-by may place offerings
of money upon them?.

Without attempting, therefore, to follow any parti-
cular classification, we proceed to notice some of the
chief objects in the order of their importance, beginning
with relics.

Relies.

Adoration of relics constitutes an important point of
difference between Buddhism and Brihmanism; for
Brahmanism and its offspring Hind@ism are wholly
opposed to the practice of preserving the ashes, bones,

I See Hardy’s ‘ Eastern Monachism,” p. 192.
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hait, or teeth of deceased persons, however much such
individuals may have been revered during life,

I remarked in the course of my travels through India
that articles used by great religious teachers—as, for
example, robes, wooden shoes, and seats—are sometimes
preserved and venerated after their death. All articles
of this kind, however, must, of course, be removed from
the body before actual decease ; for it is well known

that, in the minds of Hindas, ideas of impurity are in-

separably connected with death, and contamination is
supposed to result from contact with the corpses of
even a man's dearest relatives, Nor is the mortal
~ frame ever held in veneration by the Hindas as it was
by the ancient Egyptians, and as it generally is in
Christian countries.

Even the living body is regarded as a mass of cor-
ruption, a thing to be held in contempt, and a constant
impediment to sanctity of life, How much more then
ought every part of a dead body to be got rid of with-
out delay! Hence in the present day a corpse is burnt,
and its ashes are generally scattered on the surface of
sacred rivers or of the sea.

It is true that the bodies of great Hindu asceties
and devotees are exempted from this rule. They are
usually buried—not burnt. Not, however, because the
mere corporeal frame is held in greater veneration, but
because the bodies of the most eminent saints are sup-
posed to lie undecomposed in a kind of trance, or state
of intense ecstatic meditation (samadhi).

The Buddhist, too, iz a thorough Hindi in contemn-
ing the living body ; but when the corpse is burnt, he
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does not scatter the ashes on rivers. He takes measures
to preserve them. :

We know that according to the teaching of Brih-
manism the burning of a corpse is followed by religious
ceremonies called Sraddhas'. The greater the number
of Sraddhas which a living man is able to perform in
behalf of his deceased relatives, the greater is the
benefit which accrues to their souls; and if the dead
man’s soul happens to be in one of the hells, the sooner
it is released from its purgatorial pains.

A true Buddhist, on the other hand, considers all
such Sraddhas as useless; although it is certainly a
fact that in the end the more developed Buddhism of
the North invented gimilar ceremonies, called Bardo
(see pp. 293, 334).

True Buddhism, in short, has only one way of hon-
ouring ancestors, and only one method of keeping alive
the memory of those perfected saints whose whole per-
sonality has become extinct, and whose transition into
other forms of life has finally ceased.

The calcined ashes, or certain unconsumed portions
of the body—such as fragments of bone or hair or nails
or teeth—are deposited in relic-shrines,

Of course the most sacred of all Buddhist relies are
those of the Buddha himself. Tt is said that after the
cremation of his corpse the chief remains consisted of
four teeth, the two cheek-bones, and fragments of the
skull. But it is believed that, even before his death,
portions of his hair and nails were preserved and placed

! See my ¢ Brahmanism and Hindfism,” p. 303.

k
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under Dagabas (Stupas). One legend relates that when
Gautama had decided on abandoning all worldly asso-
ciations, his first act was to cut off the mass of his hair,
with its ornament (éGda-mani), and that these were
taken up by the god Indra to the Trayastrinsa heaven,
and there placed under a Dagaba and worshipped by
the gods.

Fa-hien, in a passage already alluded to, says that
in the country of Nagara there is a particular spot
where Buddha shaved off his hair and clipt his nails,
and, having done so, proceeded to erect a lofty mound
or Stipa to enshrine them, as well as to be a model
for all future Stupas (p. 504 of this volume).

Hiouen Thsang relates a tradition that when the two
travelling merchants Trapusha and Bhallika (see p. 40)
were coﬁverted, the Buddha gave them at théir own
request some of his own hair and nail-parings, besides
his alms-bowl, staff, and a portion of his clothing, and
bade them deposit each article in Stupas or Dagabas.
The two merchants, it is narrated, went home to ‘their
own country and acquired an enormous stock of religious
merit by being the first to erect a Stupa for the recep-
tion of .personal memorials of the great Buddha. Ae-
cording to a tradition the two merchants were from
Burmsa, and the shrine which was erected to receive
eight of his hairs afterwards developed into the great
Rangoon Dagaba (Pagoda). It may be inferred from this
legend (as Dr. Oldenberg has already remarked) that
the care of the Buddha's relics, and the institution of
ceremonies in their honour, were in the first instance left
to the devotion of religiously minded Buddhist laymen,
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‘What are we to do,’ Ananda asks of the Master, when his end is
drawing near’, ‘ with the body of the Perfect One ?’. ‘Let not the
honours due to the body of the Perfect One trouble you, Ananda.
Seek ye rather perfection for yourselves. There are, Ananda, wise
men among the nobles, the Brahmans, and the citizens, who believe in
the Peufect One; they will honour the body of the Perfect One.’

Hiouen Thsang (Beal, ii. 40) also states that when
certain Indian Rajas, eight in number, heard of the
Buddha’s death, they collected armies and marched
to Kusinara (p. 424) to seize portions of the relics;
but the prince of Kusi-nara refused to give them up.
In the end the matter was settled amicably, and the
relics were divided, so that each of the eight princes
might take a share. Then all departed to their own
homes, and each prince built a Stiipa over his own por-
tion of the relics. The gods also took their portions,

Fa-hien (chap. xxiii) alludes to the building of the
cight Stipas, and adds that king Agoka destroyed
them, and in their place built 84,000 others—one for
the conservation of each atom of the elements of the
Buddha's body ; the belief being that the bodies of all
human beings consist of that number of elementary par-
ticles (see p. 423). The eight-fold division is deseribed
in ‘ Buddhist Suttas,” pp. 133-136 (S.B. E. vol. xi).

It appears probable that the earliest relics of his
burnt body held in honour were his teeth ; and of
theso again the most celebrated seem to have been his

! ‘Mahd-p. p. 51. <Milinda Pasha,’ p. 177. ‘It is certainly
noteworthy,” says Oldenberg, ¢ that as the care for Buddha's remains is
nok represented as belonging to the disciples, so the Vinaya texts are
nearly silent as to the last honours of the deceased monks. To
arrange for their cremation was probably committed to the laity.

Kko
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four eye-teeth. One of the four is said to have been
appropriated by the gods and another by the Nagas,
while the third was taken to Gandhara in the north-
west, and the fourth to Kalinga in the south-east.

‘The first two eye-teeth have only mythical histories,
and little is recorded of the third, but the fourth has
gone through a series of terrestrial adventures, which
have been much written about and would fill several
volumes, One of the immediate followers of Gautama
is said to have gained possession of it on the occasion
of the eight-fold distribution of the great sage’s relics
(p. 499), and to have conveyed it to a place afterwards
called Danta-pura, tooth-city?,’ the capital of Kalinga
(Orissa), where it is believed to have remained undis-
turbed for about 8oo years. After that period it was
seized, at the instigation of some Brahmans, by a power-
ful Hindt king who reigned at Pataliputra. Tts vicis-
situdes and adventures for centuries afterwards were
very varied. It was conveyed surreptitiously to Ceylon
about the year 311 of our era by a princess of Kalinga,
who concealed it in her hair. There it remained till
1315, when it was carried back to Southern India.
After a time it was taken back to Kandy in Ceylon.
Next it was seized by the Portuguese and carried off to
Goa. Thence it was transported to Pegu, and finally
the precious tooth-relic (datha-dbatu), or at least some
imitation of it, was restored to the good people of

* Bubsequently called Puri, and noted for the worship of Jagan-nath
or Krishna, who became the successor of Buddha as an object of
worship (see p. 166 of this volume).
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Kandy, where it is still preserved by them as a verit-
able Palladium, with every possible precaution against
further outrage, although under the protecting sgis of
our government its security ought not any lenger to be
matter of anxiety.

Every native of Ceylon (Lanka), whether Buddhist
or Hindu, seems to feel that the welfare of his country
depends on its careful conservation. At any rate the
Sinhalese have placed their tooth-temple—called Da-
lada Maliecawa—in the loveliest part of their beautiful
island (see p.454), amid richly wooded hills, from which
may be obtained some of the most enchanting views in
the world. The eye-tooth is in appearance like a piece
of discoloured ivory about two inches? Jong, and
one inch across in the thickest part. Indeed, all the
supposed relics of the Buddha's body, and the dress and
implements he used, ave of such a size as to make his
worshippers believe that his stature far exceeded that
of ordinary men.

The tooth is enclosed in nine bell-shaped, jewelled
golden cases, one within the other, each locked by a
key, and each key consigned to the custody of a sepa-
rate official. The interior cases increase in costliness
till the most highly jewelled of all is reached, and
within this on a golden lotus lies the relic. When I
visited the tooth-temple in 1877, the cases were kept
within iron bars in a dimly-lighted shrine—redolent
with flower-offerings which exhaled an overpowering

! Hardy's ¢ Eastern Monachism,” p. 224, The size of the tooth does
not seem very preposterous, on the assumption of the truth of the
tradition that Gautama attained to the stature of twenty cubits.
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perfume—and in the very centre of the buildings of
the temple. . When the Prince of Wales visited Kandy
in 1876, all the officials assembled to unlock the cages
and exhibit the treasured relic,

A detailed account of the tooth is given in asbook
called Dalada-vanga or Dathéa-vansa, said to have been
written originally in ancient Sinhalese (Elu) about the
year 310 of our era, and translated into the sacred Pili
about the year 1200, This book has been rendered
into English by the late Sir Coomara Swamy. The
tooth is also described in many other Pali and Sinhalese
books, including the Maha-vansa.

And here it may be remarked that one feature of the
Buddha's relics was that they gave forth on special oc-
casions celestial light, and had the power of working
miracles. Sometimes a reverent circumambulation of
the shrine which contained the relics was believed to be
sufficiently efficacious in stimulating their miraculous
powers. Sometimes they were taken out and exhi-
bited. The following extract from Fa-hien reminds one
of what takes place at Kandy in the present day;—

In the city of He-lo (the present Hidda, west of Peshawar) there is
the flat-bone of Buddha's skull, deposited in a Vihara adorned all over
with gold-leaf and the seven sacred substances, The king of the
country revering the bone, and anxious lest it should be stolen, has
selected eight individuals representing great families, and committed
to each a seal with which he should seal the shrine and guard the
relic. At early dawn these men come, and after each has inspected
Lis seal, they open the door. This done they wash their hands with
scented water, and bring out the hone, which they place on a lofty
platform, where it is supported on s pedestal of the seven precious
substances. The king every morning makes his offerings and performs
his worship. The chiefs of the Vaisyas also make their offerings.
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Then they replace the bone in the Vihara, under a Stipa of the seven
precious substances (p. 528 of this volume) more than five cubits high
(Legge, pp. 36—38, abridged).

Fa-hien records a similar exhibition of the Buddha’s

almsz;bowl in the country near Peshawar :—

When it is mid-day they bring out the bowl and make offerings to
it. It may contain about two pecks, and it has a bright lugtre. W]?en
poor people throw into it a few flowers, it becomes full. If the rich
throw in myriads of flowers; they are not able to fill it.

He states that the Buddha's robe was also brought
out to be worshipped :—

When there isa drought the people collect in ¢rowds, bring out the
robe, pay worship to it and make offerings, on which there is imme-
diately a great rain from the sky (Legge, pp. 35, 39, abridged).

The relics of all great saints in Buddhist countries
were revered in a similar manner. At the same time
it ought to be noted that the periodical exhibition of
relics, before the eyes of worshippers, was not a usual
occurrence (as it is in Roman Catholic countries). In-
deed, as a general rule, the custom seems to have been
to shield the ashes and remains of revered dead bodies
from observation and lLiability to be touched. Hence
they were commonly sealed up hermetically, as it were,
in the interior of receptacles which effectually concealed
them from view and protected them from disturbance.

And this leads us to advert to the form and character
of Buddhist relic-receptacles.

It is probable that at a very early period, and even
betore the Buddha’s time, the Hindtis were accustomed
to raise heaps or tumuli over the ashes of kings, great
men, saints and sages, just as even to this day among
the Sikhs of the Panjab, the ashes of great men are so
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honoured. Some think that the hemispherical dome-
like form of the tumulus was intended to represent a
bubble—the most transitory of all material objects. In
o1l Tikelihood the dome of the Safichl Stpa—which 1s
thought to be as old as the time of Buddha—wag con-
structed in memory of some great man.

Such heaps were at first generally called Caityas,
and afterwards Stipas (from the Sangkrit roots €
and styai, meaning ‘%o heap together”); but Caitya
ultimately denoted a relic-structure in an assembly-
hall (see p. 450), Wwhile the word Stipa denoted one in
the open air. Then inside the Caitya or Stiipa (Pali
Thiipa, corrupted into Tope) there was a casket—
made of silver, gold, stone, carthenware, ete.—in which
were deposited the ashes, fragments of bone, or the
tecth or nails of the deceased. And this relic-casket
was called in Sanskrit Dhatu-garbha, or in Pali Dagaba
(corrupted into Dagoba and afterwards into Pagoda)—
that is, a repository of the elementaxy particles of which
all bodies are composed. . :

Then in time the word Dagaba (Pagoda) denoted the
monument as well as the relic-casket. Moreover Caityas
and Stupas were often mere pyramidal structures,
enshrining images or marking important events (see
p. 390), but not containing relics. Among the Hindas
(aitya often denotes the sacred village-tree planted on
a mound.

The process by which the simple (Caitya or mound
developed into more elaborate structures is remarkable.
Tirst came erections of stone or brick, generally bell-
shaped cr domed like bee-hives, These again ex-
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panded into elongated pyramidal structures, springing
from eylindrical or octagonal or hexagonal bases, and or-
namented with images of Gautama,and resting on plinth-
like foundations, the summits tapering into finials consist-
ing of three, or seven, or nine, or eleven, or even fifteen
tiers of umbrella-shaped ornaments (see note, p. 393)-
Then,again,in time, these elaborate Dagabas expanded

- into vast Pagodas of enormous height, as, for example,
_ the Rang-oon Pagoda (see p. 456) and that at Anuradha-

pura in Ceylon.

It is doubtful whether in early Buddhlsm Caityas
and Stiipas were ever empty monuments or cenotaphs.
Probably all of them contained ashes, fragments of
bone, teeth, or hair, though in some cases the most
careful examination has failed to discover the vessel
in which they were deposited. If made of fragile
materialg, it rapidly crumbled into dust. But Stupas,
even without relics, were themselves objects of rever-
ence,

In the later period of Buddhism the practice of
carving, or moulding mere memorial or votive Stupas,
and dedicating them at sacred spots became common.
The examples of this kind of Stipa which I saw un-
earthed at Buddha-Gaya have been described (p. 397).

The engraving opposite to this page is a copy of
one of these votive Stipas which I procured for the
Indian Institute through Mr. Beglar.

At Mandalay there is a large Pagoda with about
620 smaller ones round it (in rows of six or seven deep).

Each small Pagoda enshrines a tablet—exposed to

view—on which some portion of the Law is engraved.
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Many small Pagodas are simply canopies of brick or
some solid material erected over images.

Outside the Buddhist convent near Darjiling, when
I visited it in 1884, a monk was roughly moulding
a number of small votive Stupas in clay, with swhich
he was probably mixing the powdered bones of some
deceased Lama. Here is a copy of one exactly the size
of the original :—

If broken open, a terra-cotta seal, inscribed with some
sacred formula, would probably be found inside.

Of course most of the Buddha’s chief disciples, such
as Sariputta, Maudgalyayana, Kasyapa, Ananda, Upali,
each had Stupas erected over their relics.

Sacred Foot-prints.

Next in importance to the worship of relics is that
of foot-prints (Sanskrit Sti-pada or Sri-pada). Every-
where throughout Buddhist countries the supposed
impressions of the Buddha's feet are as much honoured
as those of the god Vishnu are by Vaishnavas.
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When Fi-hien reached Gridhra-kiita (see pp. 404,
406), he is said to have used words to the following
effect: ¢ I, Fa-hien, was born when I could not meet
with Buddha, and now I only see the foot- prmtn Whlch
he hag left’ (Legge, 83).

It is well known that the practice of bowing down
and honouring the feet 18 a thoroughly Asiatic custom.
The idea seems to be derived from a kind of o fortior:
_argument. Tf the feet, as the lowest member of the

body, are honoured, how much more is homage ren-

dered to the whale man. Hence children honour
their Parent,s’ not b}r kiSSlﬂg their faces, but b}‘ pros-
trating themselves at their feet and touching them
reverentially. Another reason for venerating the feet
is well expressed in one of our hymns :—

0 let me see Th}' fooi‘.-marks,
And in them plant my own;

and in Longfellow’s

Foot-prints on the sands of time;
Foot-prints which perhaps another,
Sailing o'er life’s solemn main,

A forlorn and shipwrecked brother,
Seeing may take life again.

This shows that even BEuropeans are familiar with
the idea. There is a Roman Catholic church at
Vienna which possesses a celebrated image of Christ
on the Cross. On one occasion I visited this church
and observed several worshippers kissing the feet of
the image, while others—too short in stature to reach
it with their lips—touched its feet with their fingers
and then kissed their fingers. A similar honour is paid
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to the images of St. Peter at Rome, and indeed to that
Apostle’s living representatives. The alleged foot-prints
of Christ are not numerous, but they exist in certain
holy places™.

Every sentiment in the East is exaggerated, and it
need not therefore be matter of wonder if a vener-
ation for foot-prints has led to an excessive multiplica-
tion of these symbols, and to an excess of superstitious
worship paid to them by Hindas of various seets in
every part of India. No true Vaishnava will leave
his house in the morning without marking his forehead
with the symbol of Vishnu's feet. In travelling from
one place to another T often came across what appeared
to be an empty shrine, but on a close inspection I found
that it contained two foot-prints on a little raised altar
made of stone. These are called Paduka ©shoes,’ but
are really the supposed impressions of the soles of the
feet, of the person to whom the shrines are dedicated.
In 1876 1 visited the celebrated Vishnu-pad temple at
Gaya. Crowds were worshipping the foot-mark im-
pressed on the bare stone, but concealed by offerings,
and surrounded by a silver fence under a silver canopy
(see  Brahmanism and Hindism, p. 309). .

It is true that Buddhists never imitate the practice

t Mr. Lesley, in his ‘ Lectures on the Origin and Destiny of Man,

states that there are two foot-prints sculptured on the summit of

Mount Olivet, and worshipped by pilgrims as the marks left when
Christ sprang into the sky at His ascension. There is another alleged
foot-print of Christ in the Mosque of Omar, and two foot-prints at
Poitiers in France. There are two foot-prints of Ishmael in the
temple at Mecca. This is mentioned by Mr. Alabaster (p. 262).

o -
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of the worshippers of Vishnu by marking their fore-
heads with the supposed impressions of the Buddha's
feet, but they will nevertheless make long and toilsome
pilgrimages to bow down before what they believe to
be the impression of his foot on a rock.

The Jainas, who are the only Hinda representatives
of the Buddhistic system left in India, are quite as
ardent. foot-print worshippers. In 1884 I ascended
Mount Parasnath (Parsva-nath) in Bengal at the

- same time with crowds of Jaina pilgrims who, like

myself, toiled up the hill to visit the numerous
Jaina temples scattered over the uneven surface at the
summit, some five thousand feet above the plain. Our
objects were very different. Theirs was the acquisition
of merit, mine was the acquirement of knowledge.
Lepers lined the rough pathway, and much additional
merit was held to accrue to the pilgrims by distributing
alms among them, I found that nearly every shrine
at the summit consisted of a little domed canopy of
marble, covering two foot-prints of some one of the
twenty-four Jaina saints (especially Paréva-niath) im-
pressed on a marble altar. The soles of the supposed
foot-prints were either white or black and marked with
small oilded cireles.

Groups of worshippers bowed down before the shrines
and deposited offerings of money, rice, almonds, raisins,
and spices on the foot-marks. No sooner did they
quit one shrine for the next, than a troop of frolicking
monkeys promptly took their place and scampered off
with the edible portion of the ohjects offered.

It is impossible to state positively when either
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Buddhism or Jainism first introduced foot-print wor-
ship, but the practice must have begun very early.
With regard to this point General Sir A. Cunning-
ham, in his account of the Bharhut Stupa—a Stupa
which dates from the second century B. c.—says =—

Foot-prints of Buddha were most probably an object of reverence
from a very early period—certainly before the building of the Bharhut
Stipa—as they are represented in two separate sculptures there. In
the first senlpture the foot-prints are placed on a throne or altar,

canopied by an umbrella, hung with garlands. A royal personape is
) 5 £ A g

kneeling before the altar, and reverently touching the foot-prints with

his hands. The second example is in the has-relief representing the

visit of Ajata-fatru to Buddha. Here, as in all other Bharhut sculp-

tures, Buddha does not appear in person, his presence being marked

by his two foot-prints. The wheel symbol is duly marked on both
(p. 112, abridged).

The General justly remarks that perhaps the worship
of the Buddha's foot-prints may have sprung up in
imitation of the homage alleged to have been paid by
Maha-Kasyapa and 500 monks to his feet, which, it
is said, were exposed to view when his body was
lying on the funeral pile. The legend states that
while the monks were in the act of bowing down in
adoration before the feet, the funeral pile ignited spon-
taneously.

On one of the gate-pillars of the ancient Safichi Stiipa
there is a sculpture of a foot-print marked with the

wheel (Cakra, p. 522) symbol, which the late Mr. Fergusson

ascribed to the early part of the first century of the
Christian era.

There are also sculptured representations of the

Buddha's foot-prints at Amaravati, supposed to date
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from the second or third century of the Christian era.
These representations are often carved on so-called altars
or else placed before altars.

But of all foot-prints, that on Adam’s Peak (the
highest mountain in Ceylon, more than 7000 feet above
the sea), supposed to have been left by the Buddha
when he ascended thence to heaven, is the most cele-
brated. :

According to Fa-hien (Legge, p. 102), when Buddha

" " was in Ceylon he planted one foot on the north of the

royal city and the other on Sumana-Kita (Adam’s
Peak), fifteen yojanas, or about a hundred miles, distant.

This fancied impression of the Buddha's foot (believed
by Christians to be that of St. Thomas, by Muham-
madans to be that of Adam, and by Hindis to be that
of the god Siva) is merely a shapeless hollow in the
rock, five feet seven inches long by two feet seven
inches broad, which would give the Buddha a stabure
of about thirty-five feet. It is said to have been dise
covered by a hunter at the beginning of the century
before Christ, and, although very difficult of access, is
annually visited by about 100,000 Buddhist pilgrims,
Near it, on the summit of the mountain, is a small
temple dedicated to Saman (p. 217).

In a shrine near the tooth-temple at Kandy, T saw
a so-called facsimile of this foot-print. Those who are
physically incapable of toiling up the mountain to bow
down before the sacred impression on the rock, gain
nearly as much merit by worshipping its copy. The
shrine was filled with fragrant flowers recently de-
posited on the facsimile,
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Other foot-prints in various places throughout India,
Burma, Siam, Tibet, Mongolia, and China, are from
two to five feetlong. A tradition is mentioned by
Fa-hien (Legge, 29) that, when Buddha visited North-
ern India, he came to the country of Woo-chang or
Udyana, and there he left a print of his foot, which
appears long or short according to the ideas of the be-
holders,

Another legend states that Buddha left the print of

his left foot on Adam’s Peak, and then, in one stride,

strode across to Siam, where he left the impression of
his right foot.

The Siamese hold their foot-print in as much rever-
ence as the Sinhalese hold theirs. It is called Phra
Bat, and, according to Mr. Alabaster, its appearance is
like that of the foot-print on Addm’s Peak. Nothing
is 0 be seen but a hole in the rock, about five feet long
by two broad. A temple is built over it, and every
precaution taken to protect it from over-z&{alou.s.wor-
shippers. Mr. Alabaster thus describes his visit to
this sacred spot :—

The grating which usually covers the foot-print was removed to
enahle ns to see the bottom, but the temple was so dark that we could
not see much of it. We moved aside some of the offerings lying on

' it, but could see nothing of the pattern except the five marks of the
toe-nails—five grooves in the rock—which some declare to have been
made with chisels. On inquiry we were told that the other marks
were long ago destroyed by an accidenfal fire. Likeness to a foot
there is none. Yet to this holy foot-print year’ after year erowds of
Siamese flock with varied offerings, and even the most enlightened
amongst them—the late King for instamce—have obs.e.rved. and
encouraged the practice. (* Wheel of the Law,” p. 284, abridged.)
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The soles of the Buddha's feet are represented as

“quite flat, and all the toes of equal length. Each sole

possesses, as we have seen (p. 20), one hundred and
eight auspicious marks (mangala-lakkhana), and of these
the principal is generally the wheel (Cakra), while
around it are grouped representations of animals,
inhabitants of various worlds, and symbols of different
kinds. In all probability the idea is that all things
are subject to the Buddha or belong to him ; they
are therefore metaphorically placed under his feet.
(Compare the metaphor in Psalm viii. 6-8.)

The one hundred and eight marks vary in various
specimens. A good typical example (brought from
Burma) of the impression of one foot may be seen in
the British Museum. The sole is divided into com-
partments, each compartment containing a mark. There
are five conch-shells, one in each of the five toes, this
symbol being highly esteemed by Buddhists as well as
by Hindus.

Among the one hundred and eight auspicious marks
on the Siamese foot-print are the following :—A spear,
trident (tri-ratna), book, elephant-goad, Indra’s elephant,
dragon (makara), ocean, golden ship, water with lotuses,
conch-shell, four-faced Brahma, umbrella, king of Nagas,
king of horses, of tigers, of birds, sun, moon, ten
mountains, peacock, flag of victory, deer, fish, water-jar.
The wheel (éakra) does not occur in Mr. Alabaster’s
list (‘Wheel of the Law,’ p. 290), but the two feet of
the Amaravati Stipa, described by Mr. Fergusson, have
a wheel in the centre of the soles. Above is the
Triratna emblem with a Svastika symbol on each side.

Ll
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There are other Svastika marks, and others on the toes

(see p. 523). '
The Skanda-Purina and Bhagavata-Purina give

similar lists of marks on the sole of Vishnu's foot.

Sacred Trees.

We now pass on to a brief consideration of sacred
trees. Most persons are aware that the homage offered

to trees and plants is not confined to Buddhism. It-
existed very early in Brahmanism and is still common * *

everywhere throughout India (see my ‘Brahmanism and
Hindaism,” p. 330).

In point of fact various forms of tree-worship prevail
at the present moment in almost every part of the
world where superstition and ignorance are ruling
influences. Nor can we really condemn, a% either
unnatural or unreasonable, the feeling of veneration
with which trees are generally regarded, bearing in
mind the grateful shade and shelter which they afford,
the beauty of their foliage, their importance as purifiers
of the atmosphere, and the hundreds of useful purposes
to which their wood, leaves, and fruit are applicable.
According to Dr. E. B. Tylor (‘Primitive Culture,” ii.
223), the North American Indians of the Far West
often hang offerings on the trees to propitiate the spirits
and procure good weather and good hunting. He adds
that Mr. Darwin describes the South Americans as doing
much the same.

In Persia and other Eastern Countries trees may often
be met with, the branches of which have been i‘eee,ntly
hung with offerings of cloth, rags, and even garments.
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In India the notion of trees being inhabited by
deities or semi-divine beings or spirits is°to this day
very common, and we have already noted (p. 1 12) that
during the period of Gautama’s Bodhi-s-a.ttvéship., in the
courst of which he had to undergo countless births in
preparation for his Buddhahood, he was born forty-three
times as a tree-god.

In Siam, according to Mr. Alabaster, offerings are
commonly made in the present day to the spirits or
deities inhabiting trees, People hang various votive
objects on the branches, or place them on a stand or
altar beneath any particular tree whose deity they wish
to propitiate. Moreover they are very averse to the
cutting down of any trees of any kind, lest the tree-
gods should be angry.

*Some years ago,’ says Mr. Alubaster, * when I employed my spare
enorgy in showing the Siamese how to make roads in the, till then,

roadless suburbs of Bangkok, T had to cut my lines through villages,

temple - groves, orchards, plantations, and patches of jungle. For
the “wicked ” duty of cutting down the trees, a gang of the lowest
eriminals was placed at my disposal.” But he adds that the removal of
any apecially holy building or tree was interdicted by the Government.

We bave already seen that, according to the theory of
later Buddhism, every Buddha is supposed to have his
own special tree under which he sat and meditated, and
in the end attained supreme knowledge (see p. 136).
Hor example, there is the Pippala (also called Asvattha,
Hious Religiosa) sacred fig-tree of Gautama Buddha, the
Vata or Banyan-tree (Ficus Indica) of Kasyapa Buddha,
the Udumbara (Ficus Glomerata) of Kanaka-muni ; the
Sivisha (deacia Serisa) of Kraku-Céhanda ; the Sala
(Shorew Robusta) of Vigva-bhii; the Pundarika (White

5 C :
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Lotus) of Sikhin®; the Patali (Bignonia Suaveolens) of
Vipasyin.

These six Buddhas with Grautama are sometimes held
to be the seven principal Buddhas, and, according to
some authorities, the tree of the future Baddha
(Maitreya) will be the Iron-wood tree (Sideroxylon)®
Specimens of some of these trees are to be found
growing in the area of the Buddha-Gaya temple, and
several are represented in the sculptures of the Stipa of
Bharhut (of the second century B.c.). On one of the
pillars of that Stapa elephants are carved in the act of
worshipping both the Pipal-tree and the Banyan-tree.
In fact it must be borne in mind that Gautama
Buddha is said to have meditated under both of these
trees, and is therefore connected with both (see p. 39).

It might have been expected, too, that the Sal-tree
would have ranked next in sacredness to the Pipal and
Banyan ; for according to one legend, Maya gave birth
to Gautama while standing under a Sal-tree, and
according to another legend, Gautama died on a couch
placed between two Sal-trees (pp. 23, 50). This tree,
however, appears to be more honoured in connexion
with the Buddha Visva-bha (p. 136, note 1).

There are other trees which were held in veneration
by Indian Buddhists :—for example, the Mango (Amra)
and the Jambu, and the Asoka. The first of these
appears frequently in sculptures, and is known by the
shape of its fruit.

! Or according to some the Salmali or Silk-cotton tree (Simal).
# Spence Hardy’s ‘ Eastern Monachism,” p. 215,

——
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Two other trees under which the Buddha is said to
have meditated after his attainment of Buddhahood—
namely, the Mudalinda-tree and the Rajayatana-tree—
are not identified.

Buf among all trees revered by all Buddhists of
all nationalities, the Asvattha or Pippala (Pipal), under
which Gautama achieved Buddhahood and perfect
kn'owledge, takes the precedence. In some Buddhist
countries the climate prevents its introduction, but if it
can by any means be made to grow, it is everywhere
planted close to Buddhist temples, monasteries and
Dagabas, and in many cases is the product of a seed
brought from the supposed original tree at Buddha-Gaya.

A tradition relates that Gautama during his lifetime
directed Ananda to break off a branch from that
original tree and to plant it in the garden of the
Vihara, or monastery, at Srivasti—Gautama’s favourite
place of residence—* He who worships it,’ said Gautama,
¢ will receive the same reward as if he worshipped me 2’

This is a mere legend resting on no historical basis;
but the tradition which makes Gautama choose a seat
under the sacred Pippala or Asvattha as the spot where
the first stirrings of a divine afflatus and the first
whisperings of divine communications—symbolized by
the mysterious quivering and rustling of its leaves—

' I conjecture that the Mucalinda-tree may have been the Sandal,
for ib s deseribed in Sanskrit literature as infested by snakes. The
fiek of @ gerpent having emerged from the roots of this tree and pro-
tectod the Buddha instead of injuring him, may account for the sacred
gharaeter of the sandal-wood statue (see p. 408).

4 Hardy's © Bastern Monachism,” p. 212.
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were likely to make themselves felt, points to a prob-
able fact—a fact quite in harmony with what we have
already noted in regard to his early Brahmanieal
education and ideas. We read in the Katha Upanishad
(VL 1) that the root of the Asvattha-tree was identified
with the Supreme Being, Brahman. In a passage of
the Mundaka Upanishad (IIT. 1. 1) and in a Mantra of
the Rig-veda (I. 164. 20) the same idea is alluded to.
It is true that Gautama afterwards repudiated the
possibility of any divine inspiration coming from any
external source whatever, yet it is probable that when
he first seated himself under the sacred fig-tree, which
is even now regarded by the Hindis as a manifestation
of the god Brahma, he expected supernatural communi-
cations of some kind 1.

The history of the original sacred Pippala (Asvattha)
tree, or as 16 is commonly called the Bodhi-tree (Bo:
tree) of Gautama Buddha at Buddha -Gaya, has
already been sketched in a previous Lecture (see pp.
392-394). |

Hiouen Thsang’s deseription of the tree, as he saw it
in the seventh century, has also been given (see p. 399).
Fa-hien, who saw it at Buddha - Gaya in the fifth
century, calls it the Patra-tree. The following is an
abridgement of what he says about it —

The Bodhi-sattva advanced to the Patra-tree, placed the Kusa grass
at the foot of it, and sat down with his fuce to the east. Then King

! TInoticed a fine specimen of this tree growing in the courtyard of
Fhe temple of the god Brahma at Pokhar, near Ajmere, visited by me
m 1884, Near it were two Banyan trees, a Nim tree, and Asoka
tree. Brahma's other temple at Idar was not visited by me.

TR e e
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Mara sent three beautiful damsels to tempt him. The Bodhi-sattva
put his toes down to the ground, and the young maidens were changed
into old grandmothers. Buddha, after attaining perfect wisdom, con-
templated the tree for seven days (Legge, p. 88).

Fa-hien also saw the offspring of the original Bodhi-
tree growing in Ceylon (Legge, p. 103).

It is recorded that soon after Mahinda, son of Asoka,
arrived in Ceylon (about 250 B.C.) for the purpose of
propagating Buddhism, his sister, who had become
a Buddhist Nun, also arrived there, and brought with
her from King Asoka a branch of the sacred Bodhi-tree
of Buddha-Gaya. This was planted at Anuradha-pura,
and the zealous Buddhists of Ceylon fully believe that
the identical tree exists there still. |

An interesting account of the state of this tree or its
descendant, about thirty years ago, is given in Sir
Emerson Tennant's ‘Ceylon’ (vol. ii. p. 613). I here give

*an abridged extract :—

The Bo-tree of Anuridha-pura is in all probability the oldest
historical tree in the world. Its conservauey bas been an object of
golicitude to successive dynasties, and the story of its vicissitudes has
heen preserved in a series of continucus chronicles. ;

It wounld almost seem to verify the prophecy pronounced when it
was planted, that it would flourish and be green for ever.

The degree of sanetity with which this extraordinary tree has been
invested by Buddhists, may be compared to the feeling of veneration
with which Christians regard the attested wood of the Cross.

The other Bo-trees which are found in the vieinity of every temple in
Ceylon are said to be all derived from the parent-tree at Anuradha-
pura, but they have been propagated by seeds; the priesthood
adhering in this respect to the precedent recorded in the Maha-vansa
(when Mahinda himself, taking up & fruit as it fell, gave if to the king
to plant), and chjecting religiously to lop it with any weapon.

In the fifth century Fi-hien found the Bo-tree at Anuridha-pura
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in vigorous health, and its guardians displaying towards it the same
vigilant tenderness which they exhibit at the present day.

The author of the Maha-vansa, who wiote between the years 459
and 4%8 of our era, after relating the ceremonial which had been
observed nearly eight hundred years before, at the plauting of the
venerated free by Mahinda, concludes by saying :—* Tﬁus;}' thia
monarch of the forest, endowed with miraculous powers, has stood for
ages in Larika, promoting the spiritnal welfare of its inhabitants and
the propagation of true religion.’

_ When Buddhism became thoroughly mixed up with
Hindaism the Kalpa-tree or divine tree of Indra’s para-

dise was often introduced. It is supposed to have its

terrestrial counterpart in some sacred spots on earth, and
there to grant all desires, the worshipper having merely
to stretch out his hand and take the oifts suspended
from its branches’. Tn one sculpture it is represented
pouring out coins on the ground. This kind of wish-
ing-tree is believed to present, among other things, any
food that its worshippers may ask for, and to present
1t ready-cooked, if cooking is needed.

The miraculous tree which developed out of the
Buddha's tooth-cleaning twig, when thrown by him on
the ground, has been already described (see p. 419, and
compate ‘ Brahmanism and Hindiism,’ p. 337).

Sacred Symbols,

Some of the sacred objects already described may
be regarded as symbols. Of those which are more

' Compare my translation of ¢ Nakuntala, Pp- 90, gt (fifth edition).
The Christmas-tree with its suspended gifts offers a curious and
interesting analogy. -The wonderful tree described by Messrs. Hue
and Gabet as seen by them (vol. ii. p. 53, Hazlett’s translation) can
only be regarded as an example of a remarkably elever hoax.
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strictly symbols the Tri-ratne “three-jewel’ emblem
comes first. It is three-pointed, and the three points
are simply emblematical of the Buddha, the Law, and
the Monastic Order. Tt is often used as an ornanient.
Good .examples may be seen in some of the Bharhut
sculptures (see Sir A. Cunningham’s work). The central
point is often the least elevated.

The use of this triple symbol is another proof of
the connexion between Buddhism and Hind@iiem. Both
delight in triads and in symbolizing triads?, but the
Buddhist ¢ three-jewel* symbel should not be confused
with the Hinda Tri-gila, which is Siva’s trident used
as a weapon in his warfare with the demons. The
Tri-ratna is merely the analogue of the Tri-sila, as it
is also of the triple horizontal mark on the forehead
of Saivas, and of the Tri-pundra or triple frontal mark
of the Tengalai sect of Ramanuja Vaishnavas. The
two outer marks of the latter stand for Vishnu's two
feet and the middle for his consort Lakshmi 2,

Sir A. Cunningham was the first to show that the
three fetish-like ficures of Jagannath (Krishna) and his
sister and brother, at Puriin Orissa, were derived from
three of the combined emblems of the Buddhist Tri-
ratna (compare p. 166 of this volume).

Next to the Tri-ratna comes the Cakra or wheel,
This symbolizes the Buddhist doctrine that the origin

! Mr. R. Sewell has written an interesting article on ¢ Early Bud-
dhist Symbolism in which he connects certain symbols with solar
ideas derived from the West. Mr. Frederic Pincott thinks that the
triple symbol stands for the ancient Y of the ‘ Ye dharma’ formula.

* See my ‘Modern India,’ p. 193, published by Messrs. Triibner
and Co., and ¢ Brahmanism and Hindism, p. 127,
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of life and of the universe (p. 119) are unknowable—
the doctrine of a circle of causes and effects without
beginning and without end. The wheel also typifies
the rolling of this doctrine over the whole surface
of the world (pp. 410, 423). It is perhaps one f the
most important symbols of Buddhist philosophy. Tt is
often represented as either supporting the Tri-ratna or
supported by it, or the latter may be inserted in it.
Observe that the Cakra or wheel is equally a Vaish-

nava symbol, but in the hand of Vishnu or of Krishna ~

it is a circular weapon, hurled at a demon-foe.

Another symbol is the Lotus-flower. Its constant use
as an emblem, seems to result from the wheel-like
form of the flower—the petals taking the place of
spokes, and thus typifying the doctrine of perpetual
cycles of existence—or from the perfection typified by
the regularity of these petals, or from the idea that its
expanded flower, reposing on a calm mirror-like lake,
is a fit emblem of Nirvana.

The Wheel, the Tri-ratna, and the Lotus are so
important, as symbols of Buddhism, that they are
combined in the vignette on the title-page of this
volume.

Another symbol is the Swvastika mark, consisting of
two lines crossing each other, the termination of each
arm of the cross being usually bent round in the
same direction. Much controversy has bden devoted
to the origin and meaning of this symbol, which simply
symbolizes good luck, and equally belongs to Hindaism.

* The Jangada inscription has two Svastikas, the arms in each
of which are bent in opposite directions.

-
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Long ago I propounded a theory that it might repre-
sent the four arms of Lakshmi. I now thipk it 2 mere
curtailed form of the Wheel, consisting of four spokes
with a portion of the periphery of the circle. In my
opinign, the four spokes may represent the four groups
of worlds (i.e. the lower worlds and three groups of
heavens, p. 213) circling in an eternal cycle. Sir
A. Cunningham considers this symbol to be a monogram
or interlacing of the letters of the auspicious words su
asti (svasti) in the Asoka characters.

Another symbol is the Throne or seat of Buddha—a
favourite emblem in many sculptures. In Cunningham’s
‘ Stupa of Bharhut’ the throne of each Buddha is often
represented under his Bodhi-tree (but without any
image), and the thrones of the last four Buddhas are
joined fogether in a single bas-relief. Sometimes the
throne is covered by an umbrella with garlands, or
the Buddha's bowl may rest on it. Sometimes two
foot-prints are on a foot-stool under the throne.

Another venerated symbol is the Stipa (see p. 505).
It is often an object of adoration in itself.

I need scarcely revert to the Umbrella symbol (see
p- 393)- In Eastern countries it typifies supremacy. Ifa
king is present no one else ought to carry an umbrella.

The Sadkha or Conch-shell is a very auspicious symbol,
especially if the convolutions turn to the right in the
Nandy-avarta form, as on the Buddha's foot (see p. 513).

The Tibetan symbol of the < Flying horse’ (Lung-ta)
—able to transport a man round the world in one
day—has been mentioned before; also the Norbu gem

(see pp. 381, 528).
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Sacred Animals.

It may be truly said that all animals are more or
less venerated—though not actually worshipped—under
the Buddhist system. How can it be otherwise when
every Buddhist believes that the Buddha himself was
incarnated in various animals during the period of his
Bodhi-sattvaship (see p. 111)?

In the same way the Hindas believe that the god

Vishnu was incarnated in animals, such as a fish, a -

tortoise, and a boar,

Buddhism in this as in other respects is like Brah-
manism and Hindiaism. The feeling of reverence for
animals rests on the doctrine of metempsychosis, It
is diffienlt for either a Hinda or a Buddhist to draw
a line of demarcation between gods, men, and animals,
when the same living being may exist as a god, a man,
or an animal. Tt is on this account that in Indiz
animals appear to live on terms of the greatest friend-
ship and mutual confidence with human beings.

Everywhere in India animale dispute possession of the earth with
man. Birds bnild their nests and lay their eges in the fields,
untroubled by fears or misgivings, before the very eyes of every
passer-by, and within the reach of every village school-boy. Animals
rove over the soil as if they were the landlords. Bulls walk abont
independently in the streets, and jostle you on the pavements; mon-
ke_y&. domesticate themselves jauntily on the roof of your house ; parrots
peer inquisitively from the eaves of your bedroom into the my steries
of your toilet; crows make themselves ab home on your window-sill,
and earry off impudently any portable article of jewellery that takes
their fancy on your dressing-table; sparrows hop about impertinently
and take the bread off your table-cloth; a solitary mongoose emerges
every morning from a hole in your verandah, and expects a share in
your breakfast; swarms of insects claim a portion of your mid-day
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meal, and levy a tax on the choicest delicacies at your dinner table;
bats career triumphantly about your head as you light yourself fo
your bedroom; and at certain seasons snakes domicile themselves
unpleasantly in the folds of your cast-off garments. (Quoted from my
¢ Brithmanism and Hindaism.”) 3
Pethaps the most sacred animal in the estimation
of all Buddhists is the elephant. This will be easily
understood by recalling what has been said in a pre-
vious Lecture (see pp. 23, 24). In one of the Bharhut
sculptures the white elephant is seen descending to
enter the side of Gautama’s mother Maya (‘Stapa of
Bharhut,” p. 84). The elephant, says Sir A. Cunning-
ham, is a favourite subject for delineation. It is repre-
sented in almost every possible position, as standing,
walking, running, sitting down, eating, drinking, throw-
ing water over its own back, and lastly, kneeling down
in reverence before the holy Bodhi-tree.
. Probably the next sacred animal to the elephant
is the deer. The Buddha was born eleven times as a
deer (p. 111), and he delivered his first sermon in a
deer-park (p.42). The *goose’ (Hansa, sometimes called
¢a duck’ or “a swan’) is also very sacred. With regard
to other animals, Sir A. Cunningham remarks :—

The animals represented in the Bharhut seulptures are of two
clusses, the natural and the fabulous. The latter, however, are
limited to three varieties, an elephant with a fish-tail, a crocedile with
a fish-tail, and a winged horse; while the former comprises no less
than fourteen quadrupeds, six birds, one snake, one fish, one insect,
one crocodile, two tortoises, one lizard, and one frog. The quadrupeds
include the lion, elephant, horse, rhinoceros, wild boar, bull, deer,
wolf, monkey, cat, dog, sheep, hare, and squirrel. The birds comprise
the eock, parrot, peacock, goose, wild duck, and quail. The snakes
and fishes appear to be of only one kind. The solitary insect is
a flesh-fly (p. 41, ete.). -
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In Burma people feed sacred fish, and save their
lives in seasons when they would perish through the
drying up of rivers and ponds (see p. 364).

Dr. Eitel, in his Lectures (p. 136), points out that
even pigs are held sacred, though not worshipped, by
Northern Buddhists. We must not forget that the
Buddha in two of his births was a pig (p. 112), that he
died of eating pork, and that in sculptures of the

Tantrik goddess Vajra-varahi—adopted by Northern

Buddhists—a row of seven pigs is carved underneath
her three-headed figure, one head being that of a pig.

Miscellaneous Objects.

Among these may be reckoned bells of various kinds,
The prayer-bells common in Tibet, which are held in
the hand and used during the chanting of prayers,
have been already described (p. 323).

In Burma bells abound everywhere. They are of
all sizes, and often of mmense weight, but are not
used in the same way as in Tibet. Nor are they ever
rung in peals or with a clapper. Their use is not to
call people to religious services. It is no part of the
business of monks or priests to summon the liity
to any service. Kvery man worships on his own
account, and for himself, and by himself, and no so-
called priest reminds him of his religious duties, or
is responsible if he neglects them.

The real use of bells in Burmese temples is to
draw the attention of the deities and spirits (Naths)
to the act of worship, and so secure the due registering
of prayer-merit. When a man has finished his repe-
titions, he strikes the bell with a piece of wood or
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other sacred implement lying near, and the more noise
he makes the better, Mr. Scott informs us that every
large pagoda has dozens of bells of all sizes, hanging
outside, and one or two inside the central shrine. They
are constantly dedicated by religious people, and thus
multiplied ad infinitum.

The form of dedication is inscribed on every bell,
and is in the Pali language, though instances of the
vernacular occur. .

The following is a portion of a remarkable inserip-
tion in the vernacular (Shway Yoe, i. 243, abridged) :—

This bell was moulded with great care and much expense, and ig
humbly offered by Moung San Yah and his wife, who seek refoge in
the boundless mercy of the pitiful Buddha, in the majesty of the
cternal law, and in the examples of the venerable assembly, They
humbly strive to gain merit for themselves. May the good Naths
look smilingly on them. May the Naths who dwell in the air and the
earth defend their two fat bullocks—which plough the fields— from
@vil creatures. May the guardian Naths of the house and of the city
keep Chit Qo, their son, and little Mah Mee, their darling davghter,
from harm.

The weight of the bell is generally added to the
dedication.

There is a fine Burmese bell in the Indian section
of the South Kensington Museum. Tt has a long Pali
inseription, a portion of the translation of which I
here give :—

¢ Without charity you cannct attain to Nirvana’—so it is written
in the Pali Texts.

I, the giver of this bell, was staying in the sweet-smelling town of
Ma-oo—of which I collect the taxes for the king—and with me was
my wife—my life’s breath—like to the pollen of a lily, from whom
I will not be separated in all the existences which are to come, and

out of which we hope soon to escape. We adore Buddha, that we may
embark in the golden raft of the Noble Path, which will lead us to
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the final plunge into Nirvana. We two, brother and sister (that is,
husband and wife), have given this bell as an offeri ing. The exact
weight of the bell is 2500 kyats. We took our own weight. in gold
and silver and bright copper and other metal, and mixed them well
together, in the year 1209 (1847 A.D.).

Now Lwill record all the alms T gave and what I erected w1ﬂun the
sacred enclosure. T gave a sacred flag-staff (see p. 380 of these Lec-
tures), the price of which, with all expenses in putting up, was 500
rupees. At the foot of it I built four small pagodas. * Outside I built
a monastery and a rest-house. Such are all the offérings. May I be
freed from the Four states of Punishment, from the Three Great

Calamities (war, famine, and plague), from the Eight Evil Places, from -

the Five Enemies, from unfortunate times and seasons, and from bad
people. May I escape all these when I die. -

All the merits I have gained, may they be shared with my parents,
teachers, and all my relations ; with kings, yueens, nobles, and all
people in the thirty-one places of habitation throughout the universe.
(See p. 121 of these Lectures.)

Under the head of miscellaneous objects, we may
note the seven precious minerals or substances to which
allusion has frequently been made. They are gold,
silver, pearl, sapphire or’ ruby, cat’s eye, diamond, and
coral (Childers); but they vary, and some authorities
substitute lapis lazuli for pearl. In Hindaism there
are mine precious substances (nava-ratna).

We may also enumerate here the seven treasures
belonging to every universal monarch. These are :—
1. a wheel which, being set in motion by the monarch,
rolls before him to establish the Law in his dominions ;
2. an elephant; 3. a flying horse (see p. 523); 4. a
jewel which on the darkest night illuminates the earth
for seven miles round (p. 381); 5. a good queen or
wife ; 6. a good minister or servant, who has the power
of discovering hidden treasures; 7. a good general

(compare Alabaster’s < Wheel of the Law, p. 81).
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Supplementary Remarks on the Connexion of
Buddhism with Jainism .

Having during the progress of the foregoing Lec-
tures, incidenta,]ly mentioned the subject of Jainism,
I ought not to conclude them without explaining sorme
of the chief points of difference between the system
of the Jainas (conveniently contracted into Jains) and
that of the Buddhists. The Jains in India, according
to their own reckoning, number 1,222,000 ; but this is
incorrect, for by the last Census they only number half
a million. A gredt authority (Sir William Wilson
Hunter) confirms this. (See his ‘ Gazetteer’ and ‘ Indian
Empire.’)

Most scholars in the present day are of opinion that
the Jaina Teacher Vardhamana Maha-vira (Nataputta)
and Gautama Buddha were contemporaries, and that
Jains were an independent sceptical sect, probably a
little antecedent to the Buddhists, and were their rivals.
At any rate it seems certain that the Niganthas? or

)
. ! The expression Jainism corresponds to Saivism, just as Jaina does
to Saiva. Consistency would require Bauddhism and Bauddha for
. . f Buiddhism and Buddhist, but I fear the latter expressions are too
ﬁ | ﬁrmly established.
E}gantha (also spelt Nigeantha) iz from the Sanskrit Nir- a, Antha,
“having no ties or worldly associations.’ \\

, M m

il {




530 CONNEXION OF BUDDHISM WITH JAINISM,

Dig-ambara Jains, that is, a sect of naked ascetics,
existed before the Buddha’s time, and that the Tri-
pitaka alludes to them.

Probably Vardhamana Maha-vira (usually called
Maha-vira) was merely a reformer of a system pre-
viously founded by a teacher named Parsva-natha.
Not much is known of the latter, though he is greatly
honoured by the Jains. His images are serpent-
canopied’ like those of Buddha (p. 480). His pupils
are called Pasavaééijja (for Parsvapatyiya, ‘belonging

to the descendants of Parsva’). They were only bound |

by four vows, whereas Maha-vira's teaching imposed
five vows,

We have seen that Gautama Buddha, in the fifth
century B.C., came to the conclusion that bodily austeri-
ties were useless as a means of obtaining liberation.
His main idea seems to have been that liberation from
the painful cycle of continued re-hirths, that is, from
' Samsara, was to be obtained by means of knowledge
(Bodhi), evolved out of the inner consciousness through
meditation (dhyana) and intuition ; whereas, in contra-
distinction to this Buddhist idea, the main idea of the
Jain teacher Maha-vira seems to have been that libera-
tion was to be obtained through subjugation of the

passions and through mortification of the body (tapas). /

The term Jina, ‘conqueror,” is used in both systems,

but Gautama Buddha was a Jina or conqueror through'

profound abstract meditation, whereas Maha-vira was a
Jina through severe bodily austerity.

In fact, the J:afpis, like all other asceties, were
impressed with th: idea that it was necessary to
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maintain a defensive warfare against the assault of
evil passions, by keeping under the body and subduing
it. They had also a notion that a sense of shame
implied gin, so that if there were no sin in the world
thereewould be no shame. Hence they argued rather
illogically that to get rid of clothes was to get rid of
sin; and every ascetic who aimed at sinlessness was
enjoined to walk about naked, with the air or sky (Dig)
as his sole covering (Dig-ambara).

In the Kalpa-siitra of the Jains we read that Maha-
vira himself began his career by wearing clothes for one
year and one month, and after that he walked about
naked. Now Gautama Buddha was an opponent of
Jain asceticism, arid it seems to me probable that one of
the chief points on which he laid stress was that of
decent clothing. In the Dhamma-pada (141) occurs the

sentiment that <Nakedness cannot purify a mortal who

has not overcome desires.” And again, in the Sekhiya
Dhamma ‘we have “properly clad’ ‘must a monk
itinerate.” (See p. 473 of these Lectures.)

It is recorded in the Vinaya (Maha-vagga I. 6. 7-9)
that Upaka, 2 man of the Ajivaka sect of naked ascetics,
founded by Gosila (said to have been a pupil of Maha-
vira), met the Buddha just after his enlightenment, and

\. noticing his bright countenance, asked him who had

been his teacher? He replied, < Having gained all

‘knowledge, I am myself the highest teacher.” There-

upon the naked ascetic shook his head and went
ar other road.

Clearly these naked Niganthas, disciples of the Jain
Teacher Maha-vira, were no friends of the Buddha. Tt

|
Mm 2
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seems to me even possible that Gautama’s great rival,
Deva-datta {see pp. 405, 406), may have belonged to a
Dig-ambara sect who opposed the Buddha on questions
of stricter asceticism, especially in the matter of
clothing ; for in ancient sculptures Deva-datta is gener-
ally represented naked or nearly so, and is usually in
close proximity to his cousin Gautama Buddha, who,
in marked contrast to the other, is always clothed.

Evidently the question of dress was a crucial one, and
in process of time a party seems to have arisen, even

among the Dig-ambara Jains, opposed to striet asceticism
in this particular.

This party ultimately formed themselves into a
separate sect, calling themselves Svetambaras, that is,
“clothed in white garments.” It is well known that in
early Buddhism two similar parties arose, the strict and

the lax. But the two Buddhist parties were ultimately |

reunited. The second council is supposed to have
settled the controversy.

Dr. Jacobi has shown that the separation of the two
Jain sects must have taken place (according to the tra-
ditions of both parties) some time before the first century
of our era.

It appears probable that the strict Dig-ambaras

preceded the more lax Svetambaras, though each |

sect claims to be the oldest. The two Jain sects
have remained separate to the present day, thoug
in all essential points of doctrine and discipline they
agree. i

When I was last in India, in 1884, I ascended /the
two hills, Parasnath (for Parsva-nath) and Abu—}both

\
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of them most sacred places in the estimation of the
Jains, and covered with their temples. My ascent of
the former has been already described (p. 509). I also
visited Delhi, Jaypur, f&jmere, and some other chief Jain
stations. Jaypur is the stronghold of the Dig-ambara
Jains, and two intelligent Dig-ambara Pandits, named
Phate Lal and Syoji Lal, visited me there. We
conversed for a long time in Sanskrit, and I asked them
many questions about their religion, and the points in
which they differed from the Svetambara. sect.

Three chief differences were stated to be: First, the
Svetambaras object to entirely nude images of any of
the twenty-four Jinas or Tirtham-karas accepted by both
sects. Hence all Svetimbara statues ought to have
some appearance of a line round the middle of the
body, representing a strip of cloth. In one respect the
images of the Jinas differ from those of the Buddhas.
They have a jewel-like mark on the breast. This is
especially conspicuous in Parsva-nath. They are also
of different colours, and have symbols (generally animals,
such as a deer, tortoise, pig) connected with them.

Secondly, the Svetambaras admit women into their
order of ascetics just as Buddhists have their Bhik-
khunis, or nuns ; whereas the Dig-ambaras, for obvious
reasons, do not admit women.

Thirdiy, the Svetambaras have distinet sacred books
\of their own, which they call Angas, ‘limbs of the Law,’

loven in number, besides others, making 45 Agamas,

» Angas, 12 Upangas, 10 Painnas (Prakirnaka), 4 Molas,
6 ({hedas, 1 Annyoga-dvara, and 1 Nandi. Dr. Biihler
places the composition of the Angas in the third century



534 CONNEXION oF BUDDHISM WITH JATINISM.

B.C. Dr. Jacobi places them at the end of the fourth or
beginning of the third century. They are written in
Jain Prakrit (sometimes called Ardha-Magadhi, & later
form than Pali), with Sanskrit commentaries, The Dig-
ambarag substitute, for the Angas, later works, also
written in more modern Prakrit (probably in the fifth
or sixth century after Christ), and maintain that the
Svetambara Canon is spurtous. Both sects have valuable -
Sanskrit works in their sacred literature.

I now add a few characteristios of both sects of Jaing
as distinguishing them from Buddhists.

I need scarcely notice the fact that the Jaing of the
present day keep up Caste. The two Jain Pandits who
came to me at J aypur were Brihmans, and wore the
Brahmanical thread. T believe this to be a mere modern
innovation, which does not properly belong to the Jain
system.

More important are the following points :—The Jain®
saints, or prophets, are called by a peculiar name
Tirtham-kara, “ford-makers, i.e. making a ford across
the troubled river of constant births or transmigrations
(Samsara) to the Elysium of Nirvana ; whereas the
name Tirtham-kara with the Buddhists meang a
“heretical teacher” Then there are twenty-four Jain

Tirtham-karas, whereas there are twenty-five Buddhas, ;f

Of the twenty-four Jain saints, the twenty-third and f
twenty-fourth—Pargva-nath (Pp. 509, 529) and Maha-/
vira—are the only historical personages. The others
beginning with Rishabha, are mythical,

Next, the Jains have no Stapas or Dagabas (p. 504)
for preserving the relics of their saints, g
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Still more important is the point that the Ja1}1::s
believe in separate individual souls (Jiva), whereas t e
Buddhists deny the existence of souls. Souls, according
to thé Jains, may exist in stocks, stones, lumps' of earth,
drops, of water, particles of fire. In Buc%d]usm thflre
is, as we have seen, no true metempsychosis, bu't rather
a’connected series of metamorphoses, ax'ld this .st.ops
at animals; whereas the metempsychosis of Jainism

S s to inorganic matter. :
ehi?ii]z f:ega.-I’d.gt.o the moral code tx:m or _:chree E—m;:]?
may be noticed. The Jaina ‘three jewels’ are Rig
belief, Right-knowledge, and ngi}t-conduct, whereas
the Buddhist Tri-ratna consists in the well-known
Triad—the Buddha, the Law, and the M.ozfﬂ.chood.

Then as to the five chief Moral Prohlbltmns—the:
fifth with Jains is: ‘have no worldly attachmen.ts ;
ﬁ’hereas with Buddhists it is: drink no strong drink.
I believe the Buddhists to have been thcj, ﬁrsb. to
introduce total abstinence from strong drinks 1::1;510

India. The Jains, too, lay even 'more' stress' ?han | .e
Buddhists on the first prohibition :—I-{Jll' no living crei;a,—
ture. They strain water” before drl.nk.mg, sweep t-. te
ground with a silken brush before 31tt11.1g dovn.l 01 it,
never eat in the dark, often wear muslin befmfa their
mouths to catch minute insects, and even object to
| ] its containing seed. :
eat:diitiz;tiuterestinggdiﬂerence is t%lat Jainism make's

Dharma and Adharma, good and evil, or rather ﬁme.nt

aﬁ.‘d demerit, two out of its six real S-U?St?FCGF;tS

f@'-damental and eternal principles (%stlka;ya,)-—t 1;-

other four being matter (pudgala), soul (jiva), space an
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time. The Jains reject the Buddhist theory of the five
Skandhas (see p. 109).

Lastly, the prayer-formula of the Jains differs from
the well-known ‘three-refuge’ formula of the Buddhists
(‘I go for refuge to the Buddha, the Law, and the
order of Monks”) thus : ¢ Reverence to the Arhats, to the
Siddhas, to the Adaryas, to the Upadhyayas, to all the
Sadhus’ (Namo Arihantanam namo Siddbanam namo

Ayariyanam namo Uvajjhayanam namo loe sabba-

sahiinam).

Time will not permit me to notice minor differences,
such as the Jain rule that the hair should be palnfully
torn off, instead of cut off, ete.

Certainly Jainism, when viewed from the stand-point
of Christianity, is even a colder system than Buddhism,
and has even less claim to be called a religion. ~Yet no
system can show a greater number of temples. Every

Jain who is noted for his piety builds a small temple.

He never repairs the temples of others. At Palitana in
Kathiawar, there is a whole city of Jain temples. Nor
1s it at all necessary that every temple built to hold a
- Jain saint should possess either priests or worshippers.
What is aimed at is the acquisition of merit by the
performance of pious acts.

I must conclude by expressing my opinion that
Indian Jainism is gradually drifting back into the cur-
rent of Brahmanism, which everywhere surrounds it
and attracts it. Jainism, like Buddhism, came out from
Brahmanism, and into Brahmanism it is destined to
return.

LECTURE XVIIL
Buddhism contrasted with Christianity.

Ix the previous Lectures I have incidentally con-
trasted the principal doctrines of Buddhism with those
of Christianity.

It will be my aim in this concluding Lecture to
draw attention more directly and more in detail to
the main points of divergence between two systems,
which in their moral teaching have so many points of
contact, that a superficial study of either is apt to lead
to very confused ideas in regard to their comparative
excellence and their resemblance to each other,

And first of all T must remind those who heard my
earlier Lectures of the grand fundamental distinction
which. *hey were intended to establish—mnamely, that
Christié,m-bj 18 & 1‘eligioh, whereas Buddhism, at least
in its earliest and truest form, is no religion at all,
but a mere system of morality and philesophy founded
on a pessimistic theory of life.

Here, however, it may be objected that, before we
exclude Buddhism from all title to be called a religion,
we ought to define what we mean by the term ‘re-
ligion.

Of course, it will be generally acknowledged that
mere morality need not imply religion, though—taking
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the converse—it is most undeniably true that religion
must of necessity 1mply morality.

Unquestionably there have been great philosophers
in ancient times who have lived strictly moral lives
without acknowledging any religious creed ate all.
Many excellent men, too, exist among us in the pre-
sent day, who resent being called irreligious, and yet
hold no definite religious doctrines, and decline to ac-
cept any system which commits them to absolute belief
in anything except an eternal Energy or Force.

Clearly the definition of the word “religion’ is beset
with difficulties, and its etymology is too uncertain
to help us in explaining it%. ~We shall, however, be
justified if we affirm that every system claiming to
be a religion in the proper sense of the word must
postulate the eternal existence of one living and true

God of infinite power, wisdom, and love, the Creator,

Designer, and Preserver of all things visible and in-
visible.

It must also take for gramted the immortality of
man’s soul or spirit, and the reality of a future state
and of an umseen world. It must also postulate

in man an innate sense of dependence on a personal |

God—a sense of reverence and love for Him, springing
from a belief in His justice, holiness, wisdom, power,
and love, and intensified by a deep consciousness of
weakness, and a yearning to be delivered from the:
presence, tyranny, and penalty of sin. :

! Cicero (De natura deorum) derives religion from relego, and ox-
plains it as a diligent practice of prayer and worship. Others have
derived it from religo, and hold that it means © binding to God. |

\
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Then, starting from these assumptions, it musb
satisfy four requisites. S

First, it must reveal the Creator in His nature and
attributes to His creature, man. :

Segondly, it must reveal man to himself. Tt must
impart to him a knowledge of his own nature and
history—what he is ; why he was created ; whither he
is tending ; and whether he is at present in a state of
decadence downwards from a higher condition, or of
development upwards from a lower.

Thirdly, it must reveal some method by which the
finite creature may communicate with the infinite
Creator—some plan by which he may gain access to

‘Him and become united with Him, and be saved by

Him from the consequences of his own sinful acts.

Fourthly, such a system must prove its title to be
ca]led a religion by its regenerating effect on man’s
“nature; by its influence on his thoughts, demres passions,
and feelmgb, by its power of subduing all his evil
tendencies; by its ability to transform his character
and assimilate him to the God it reveals.

It 1s clear, then, that tried by such a criterion as
this, early Buddhism could not claim to be a religion.
It failed to satisfy these conditions. It refused to

admit the existence of a personal Creator, or of man’s
\dependence on a higher Power. It denied any eternal

Qioul or Ego in man. It acknowledged no external,
s{;@pemabur&l revelation. It had no priesthood—no real

cl®rey ; no real prayer; no real worship. It had no

trué?g idea of sin, or of the need of pardon (p. 124), and.
it eqindemned man to suffer the consequences of his own
W\
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sinful acts without hope of help from any Saviour or
Redeemer, and indeed from any being but himself.

The late Bishop of Caleutta once said to me, that
being in an outlying part of his diocese, where
Buddhism prevailed, he asked an apparently pious
Buddhist, whom he happened to observe praying in a
temple, what he had just been praying for 7 He replied,
‘I have been praying for nothing.' *But,” urged the
Bishop, ‘to whom have you been praying?’ The man
answered, ¢ I have been praying to nobody. ¢What!’
said the astonished Bishop, ‘praying for nothing to
nobody ?*  And no doubt this anecdote gives an accu-
rate idea of the so-called prayer of a true Buddhist.
This man had not really been praying for anything.
He had been merely making use of some form of words
to which an efficacy, like that of sowing fruitful seed

in a field, was supposed to belong. He had not been

praying in any Christian sense.

Here, however, an objector might remind me that
according to my own showing, various developments
of Buddhism modified and even econtradicted the
original creed, and that what has been here said about
prayer, is only strictly applicable to early Buddhism
as originally taught in the most ancient texts.

I grant this—I grant that expressions of reverence
for the Buddha, the Law, and the Monkhood, developed
into expressions of wants and needs, and that these s
expressions, gradually led on to the offering of actu: ;il
prayers to deified Buddhas and Bodhi-sattvas. g

I admit that we ought to judge of Buddhism/ as
a whole. We ought to give full consideration tch
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later developments, and the gradual sliding of its
atheism and agnosticism into theism and polytheism.
We are bound to acknowledge that Buddhism, as it
extended to other countries, did acquire the character
of a ¢heistic religious system, which, though false, had
in it some points of contact with Christianity.

Nevertheless, admitting all this, and taking into
account all that can be said in favour of Buddhism
as a religious system, it will be easy to show how
impossible it is to bridge over the yawning chasm
which separates it from the true religion.

It 15, indeed, one of the strange phenomena of the
present day, that even educated people who call them-
selves Christians, are apt to fall into raptures over the
precepts of Buddhism?, attracted by the bright gems
-which its admirers delight in culling out of its moral

_code, and in displaying ostentatiously, while keeping
out of sight all its dark spots, all its trivialities and
2; not to speak of all those evi-

!

senseless repetitions

* Here is an extract from a book called “The Mystery of the Ages,’
published in 188% : — Buddhism is the Christianity of the East, and,
as such, even in better conservation than is Christianity, the Buddhism
of the West.’

* As instances of the trivialities I give the following from the

X Culla-vagga (Sacred Books of the Fast, vol. xx. ¥, 31, P 1463 ¥, 9.
‘.5’ P 87):—

\  ‘Now at that time the Bhikkhus hung ap their bowls on pins in the
i;aralls, or on hooks. The pins or hooks falling down, the bowls were
broken. They told this matter to the Blessed One. *You are not,
O Bhikkhus, to hang your bowls up. Whoseever does so, shall be
guilty of a dukkata” (offence). Now at that time the Bhikkhus
put their bowls down on a bed, or a chair; and sitting down
thorghtlessly they upset them, and the bowls were broken. They
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gopts and prohibitions in its books
l indeed no Christian could soil his

 been assorted that much of the teaching
y on the Mount, and in other parts of
anrratives, is based on previously current
@, which Buddhism was the first to intro-

their boyls
o8 theip lape -
and ¢ e |
the boyq wers brol:en.Lt i ;Zlcl;g;l Iljdt .
oy told {1

One: ¢y o
are not, ) Bhilrkhus, to keep Jour h
P your byl l
" tho Buddha was not a mere teacher of the truths of

Whosoerer g
e son et D08 e, ahay :
that time the Bhjk. I be guils
4 hik LY of a duklgt, »
Sushade being Iiflt{:;lsugu; their boyrs down of:aa (Oﬁ'e}? ¢¢). Nowat
Were bi‘oken ! Y a Whiﬂw' / Funshade . and
28 They told thig ., 7'0d, the b S i : .
not, OBInkkhuS, iy ynf:;sbmatcer o the Blesz:;% Tolled over 5q morality, but of many other sublime truths. He has
owls down op , suushad: & W:;IYOH are ~ been justly called, say they, ‘the Light of Asia,’
4 'Osoevgl A i & : * % u . . 2
i though they condescendingly admit that Christianity

as a later development is more adapted to become

the religion of the world.
Let*us then inquire, for a moment, what claim Gau-

tama Buddha has to this title— the Light of Asia ?’
Now, in the first place those who give him this name

forget that his doetrines only spread over Eastern Asia,
and that either Confucius, or Zoroaster, or Muhammad

might equally be called ¢ the Light of Asia.’

! Although this Lecture was written and in type before the publica~
tion of the Bishop of Colombo's article in the July (1888) number of
the ¢ Nineteenth Century,’ I need not say that I wish here, as. the
Bishop has done, to draw attention to the collection of ‘moral horrors’
existing in some parts of the Parajika books—the disgusting detail of
every s nceivable form of revolting vice, supposed to be perpetrated
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But was the Buddha, in any true sense, a Light to
any part of the world ?

It is certainly true that the main idea implied by
Buddhism is intellectual enlightenment. Buddhism,
before all things, means enlightenment of mind. re-
sulting from intense self-concentration and introspee-
tion, from intense abstract meditation, combined with
the exercise of a man’s own reasoning faculties and
intuitions.

Of what nature, then, was the so-called Light of
Knowledge that radiated from the Buddha? Was it
the knowledge of his own utter weakness, of his ori-
ginal depravity of heart, or of the origin of sin? No;
the Buddha's light was in these respects profound
darkness. He confessed himself, in regard to such
momentous questions, a downright Agnostic. The

primary origin of evil—the first evil act—was to him

an inexplicable mystery.

Was it, then, a knowledge of the goodness, justice,
holiness, and omnipotence of a personal Creator? © Was
it a knowledge of the Fatherhood of God? No; the
Buddha’s light was in these respects also mere and
sheer darkness. In these respects, too, he acknow-

ledged himself a thorough Agnostic. He admitted i

that he knew of no being higher than himself

What, then, was the light that broke upon the
Buddha? What was this enlightenment which ha,/

been so much written about and extolled? All th;j_-f«r
he claimed to have discovered was the origin of suﬁ: Jtt
ing aﬂd the I‘emedy. Of Suﬁering- All the ]j-ghirer_

knowledge to which he attained came to this:— f"'fhof
: ha
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suffering arises from indulging desires, especially the
desire for continuity of life ; that suffering is insepar-
able from life; that all life is suffering ; and that
suffering is to be got rid of by the suppression of
desires, and by the extinction of personal existence.

Here, then, is the first great contrast. When the
Buddha said to his converts, ‘ Come (ehi), be my dis-
ciple, he bade them expect to get rid of suffering, he
told them to stamp out suffering by stamping out
desires (sce pp. 43, 44). When the Christ said to His
disciples, ¢ Come, follow Me, He bade them expect
suffering. He told them to glory in their sufferings
nay, to expect the perfection of their characters through
suffering.

It is certainly noteworthy that both Christianity and
Buddhism agree in asserting that all creation groaneth
and travaileth in pain, in suffering, in tribulation.
But mark the vast, the vital distinction in the teach:
ing of each. The one taught men to be patient under
affliction, and to aim at the glorification of the suffering
body, the other taught men to be intolerant of affliction,
and to aim at the utter annihilation of the suffering
body.

What says our Bible? We Christians, it says, are

- members of Christ's Body—of His flesh and of His

bones—of that Divine Body which was once a suffering
Body, a cross-bearing Body, and is now a glorified
Body, an everliving, life-giving Body. Hence it teaches
us to honour and revere the human body ; nay, almost
to deify the human body.

A Buddhist, on the other hand, treats every kind
: N n
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of body with contempt, and repudiates as a simple
impossibility, all idea of being a member of the Bud-
dha’s body. How could a Buddhist be a member
of a body which was burnt to ashes—which was
caleined,—which became extinct at the moment <when
the Buddha's whole personality became extinguished

also ?
But, say the admirers of Buddhism, ab least you

will admit that the Buddha told men to avoid sin, ;

and to aim at purity and holiness of life? Nothing
of the kind. The Buddha had no idea of sin as an
offence against God, no idea of true holiness (see p. 124).
What he said was—Get rid of the demerit of evil
actions and accumulate a stock of merit by good ac-
tions.

And let me remark here that this determination to
store up merit—like capital at a bank—is one of those
inveterate propensities of human nature, one of those irre-
pressible and deep-seated tendencies in humanity which
nothing but the divine force imparted by Christianity
can ever eradicate. It is for ever cropping up in the
heart of man, as much in the West as in the East, as

much in the North as in the South ; for ever re-assert-

ing itself like a pestilent weed, or like tares amidst
the wheat, for ever blighting the fruit of those good
instincts which underlie man’s nature everywhere.

Only the other day I met an intelligent Sikh from
the Panjib, and asked him about his religion. He
replied, I am no idolater ; T believe in One God, and
I repeat my prayers, called ““Jap-jee,” every morning
and evening. These prayers occupy six pages of print,
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but I can get through them in little more than ten
minutes.' He seemed to pride himself on this rapid
recitation as a work of inereased merit.

I said, “What else does your religion require of
you® He replied, ‘T have made one pilgrimage to
a holy well near Amritsar. Righty-five steps lead
down to it. I descended and bathed in the sacred
pool. Then T ascended one step and repeated my

I Jap-jee with great rapidity, Then T descended again

to the pool and bathed again, and ascended to the
‘second step and repeated my prayers a second time.
Then I descended a third time, and ascended to the
third step and repeated my Jap-jee a third time, and
so on for the whole eighty-five steps, eighty-five
bathings and eighty-five repetitions of the same
prayers. It took me exactly fourteen hours, from
5 Pm. one evening to 7 a.m. next morning, and I
fagted all the time.

I asked, “What good did you expect to get by going
through this task 2’ He replied, ‘I hope T have laid
up an abundant store of merit, which will last me for
a long time.’

This, let me tell you, is a genuine Hinda notion.
It is of the very essence of Brahmanism, of Hindaism,
of Zoroastrianism, of Confucianism, of Muhammadan-
ism. Tt is even more of the essence of Buddhism.
For, of all systems, Buddhism is the one which lays
most stress on the accumulation of merit by good
actions, as the sole counterpoise to the mighty force
generated by the accumulation of demerit through °

evil actions in present and previous forms of life,
N B2
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Nor did the Buddha ever claim to be a deliverer from
guilt, a purger from the taint of past pollution. He
never pretended to set any one free from the penalty,
power, and presence of sin—from the bondage of sinful
acts and besetting vices. Tle never professed to figrnish
any cure for the leprosy of man’s corrupt nature—any
medicine for a dying sinner’. On the contrary, by his
doctrine of Karma he bound a man hand and foot to
the inevitable consequences of his own evil actions
with chains of adamant. He said, in effect, to every
one of his disciples, * You are in slavery to a tyrant of
your own setting up; your own deeds, words, and
thoughts in your present and former states of being,
are your own avengers through a countless series of
existences. g
“Your acts your angels are for goed or ill,
Your fatal shadows that walk by you still.” 3
‘If you have been a murderer, a thief, a liar, impure,

a drunkard, you must pay the penalty in your next
birth—perhaps as a sufferer in one of the hells?, per-

' It is true that in the Lalita-vistara Buddha is described in terms
which appear to assimilate his character to the Christian coneeption
of a Saviour ; but how could any man, however good and great, have
any claim to be called either a Saviour or Redeemer, who only
revealed to his fellow-men such a method of getting rid of pain
and suffering, through their own works and merits, as must lead
them in the end to extinction of all personal existence? The very
essence of Christ’s character as a Saviour is His divine power of
transferring His own perfect merits to imperfect men, and leading:
them from death to eternal life, not to eternal extinetion of life.

* Inregard to the Buddhist doctrine of tervific purgatorial torments
in some of the numerous Hells see p. 120 of this volume. j
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haps in the body of a wild beast, perhaps in that of
some unclean animal or loathsome vermin, perhaps as
a demon or evil spirit. Yes, your doom is sealed.
Not in the heavens, O man, not in the midst of the
sea, gnot if thou hidest thyself in the clefts of the
mountaing, wilt thou find a place where thou canst
escape the force of thine own evil actions!. Thy
only hope of salvation is in thyself. Neither god nor
man can save thee, and I am wholly powerless to set
thee free.’

And now, contrast the few brief words of Christ in
his first recorded sermon? ¢ The Spirit of the Lord is
upon Me, because He hath anointed Me to preach good
tidings to the poor; He hath sent Me to proclaim
liberty to the captives, and recovering of sight to the
blind, ind the opening of the prison to them that are
bound.’

Yes, in Christ alone there is deliverance from the
bondage of former transgressions, from the prison-
house of former sins; a total cancelling of the past;
a complete blotting-out of the handwriting that is
against us; an entire washing away of every guilty
stain ; the opening of a clear course for every man
to start afresh; the free gift of pardon and of life
to every criminal, to every sinner—even the most
heinous and inveterate.

Still, I seem to hear some admirers of Buddhism

! See Dhamma-pada, r27.
2 T have not followed the exaect words in our autherized translation
of Bt. Lukeiv. 18, because they must be taken with Isaiah,
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say: We admit the force of these coﬁtrasts, but surely
you will allow that in the moral law of Buddha we
find precepts identically the same as those of Chris-

tianity—precepts which tell a man not to love the'

world, not to love money, not to hate his enenies,
not to do unrighteous acts, not to commit Impurities,
to overcome evil by good, and to do to others as we
would be done by ?

Well, T admit all this. Nay, I admit even more
than this ; for many Buddhist precepts command total
abstinence in cases where Christianity demands only
temperance and moderation. The great contrast, as
I have already explained, between the moral precepts
of Buddhism and Christianity, is not so much in the
letter of the precepts, as in the power brouﬂ'ht to
bear in their application. ;

Buddhism, I repeat, says: Act righteously through

your own efforts, and for the final getting rid of all suffer-

ing, of all individuality, of all life in yourselves. Chris-
tianity says: Berighteousthrough a power implanted in
you from above, through the power of a life-giving prin-
ciple, freely given to you, and always abiding in you
The Buddha said to his followers: ¢ Take nothing from
me, trust to yourselves alone.” Christ said : * Take all
from Me; trust not to yourselves. I give unto you
eternal life, I give unto you the bread of heaven, T
give unto you living water.” Not that these priceless
gifts involve any passive condition of inaction. On the

contrary, they stir the soul of the recipient with a -

living energy. They stimulate him to noble deeds,
and self-sacrificing efforts. They compel him to act as

=

o

* sympathy with social liberty and freedom;
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the worthy, grateful, and appreciative possessor of so
inestimable a treasure. ;

Still, I seem to hear some one say: We acknowledge
this; we admit the truth of what you have stated;
nevegtheless, for all that, you must allow that Buddhism
conferred a great benefit on India by encouraging free-
dom of thought and by setting at liberty its teeming
population, before entangled in the meshes of cere-
monial observances and Brahmanical priesteraft.

Yes, T grant this; nay, I grant even more than this.
I admit that Buddhism conferred many other benefits
on the millions inhabiting the most populous part of
Asia, It introduced education and culture ; it encou-
raged literature and art; it promoted physical, moral,
and intellectual progress up to a certain point ; it pro-
claimet peace, good will, and brotherhood among men ;
it deprecated war between nation and nation ; it avowed
it gave
back much independence to women ; it preached purity
in thought, word, and deed (though only for the accu-
mulation of merit) ; it taught self-denial without self-
torture; it inculcated generosity, charity, tolerance,
love, self-éacriﬁce, and benevolence, even towards the
inferior animals; it advocated respect for life and com-
passion towards all creatures; it forbade avarice and
the hoarding of money ; and from its declaration that a
man’s future depended on his present acts and eon-
dition, it did good service for a time in preventing
stagnation, stimulating exertion, promoting good works
of all kinds, and elevating the character of humanity.

Then again, when it spread to outlying countries it

L
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assumed the character of a religion ; it taught the
existence of unseen worlds ; it permitted the offering
of prayers to Maitreya and other supposed personal
saviours ; it inculeated faith and trust in these celestial
beings, which operated as good motives in the heapts of
many, while the hope of being born in higher conditions
of life, and the desire to acquire merit by reverential
acts, led to the development of devotional services,
which had much in common with those performed in
Christian countries, Nay, it must even be admitted
that many Buddhists in the present day are deeply
imbued with religious feelings, and in no part of the
world are the outward manifestations of religion—such
as temples and sacred oljects of all kinds—so con-
spicuous as in modern Buddhist countries,

But if, after making all these concessions, I ar told
that, on my own showi:ag, Buddhism wag a kind of
introduction to Christianity,
a kind of development of Buddhism, T must ask you
to bear with me a little longer, while T point out
certain other contrasts, which ought to make it clear
to every reasonable man, how vast, how profound, how
impassable is the gulf separating the true religion from
the false philosophy, and from the later religious
systems developed out of it,

And first, observe that Buddhism has never claimed .-

to be an exclusive system. It has never asimed at
taking the place of other religions. On the contrary
it tolerates all, and a Buddhist considers that he may
be at the same time a Hindi, a Confucianist, Taoist,
a Shintoist, and even, strange to say, a Christian,

or that Christianity is
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A Christian, on the other hand, holds as a cardinal
doctrine of his religion, that there is only one Name
under heaven given among men, whereby any human
being can be saved. To be at the same time a he-
lievey in Christ and a believer in Buddha implies an
utter contradiction in terms.

Then it need scarcely be repeated here that Christ
is before all things a majestic example of a great
historic personality. Any really historical, matter-
of-fact account of the life of Buddha, like that of the
life of Christ by the four Evangelists, may be looked
for in vain through all the Buddhist scriptures. The
Buddha’s biography is mixed up with such monstrous
legends, absurd figments, and extravagant fables, that
to attempt the sifting out of any really historical
element worthy of being compared with the pregnant
simplicity—the dignified brevity of the biography of

" Christ, would be an idle task.

Still we may note two or three obvious points of
comparison and contrast.

And perhaps the most important is, that Christ
constantly insisted on the fact that He was God-sent,
whereas the Buddha always described himself as self
sent. IHow indeed could the Buddha have said “the
great I AM hath sent me unto you!’ when he had
no belief in the eternal existence of any Ego at all?
Not even in the reality of his own individuality.

All that he affirmed of himself was that he came
into the world to be a teacher of perfect wisdom, by

! Exodus iii. 14,
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a force derived from his own acts. By that force alone
he had passed through innumerable bodies of gods,
demi-gods, demons, men, and animals, until he reached
one out of numerous heavens, and thence by his own
will descended upon earth and entered the side of his
mother in the form of a white elephant (see pp. 23,
477). Let those who speak of his ¢ virgin-mother’ bear
this in mind. :

Christ, on the other hand, made known to his dis-
ciples, that He was with His Father from everlasting,
‘Before Abraham was, I am.’ Then in the fulness
of time, He was sent into the world by His Father, and
was born of a pure virgin, through the power of the
Holy Spirit, in the likeness and fashion of men.

Next let us note a vast contrast in the fact that
Christ was sent from heaven to be born on‘ earth
in a poor and humble station, to be reared in a cottage,

to be trained to toilsome labour as a working-man ;

whereas the Buddha came down to be born on earth
in a rich and princely family ; to be brought up amid
luxurious surroundings, and finally to go forth as a
mendicant-monk, depending upon others for his dallv
food and doing nothing for his own support.

Then, again, Christ as He grew up showed no signs
of earthly majesty in his external form, whereas the
Buddha is described as marked with certain mystic
symbols of universal monarchy on his feet and en his

hands, and taller and more stately in frame and figure

than ordinary human beings (see pp. 476, 501).
Then, when each entered on his ministry as a teacher,
Christ was despised and rejected by kings and princes,
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and followed by poor and ignorant fishermen, by com-
mon people, publicans, and sinners; Buddha was
honoured by kings and princes, and followed by rich
men and learned disciples.

Then Christ had all the treasures of knowledge
hidden in Himself, and made known to His disciples
that He was Himself the Way, and the Truth,—
Himself their Wisdom, Righteousness, Sanctification,
and Redemption. Buddha declared that all enlighten-
ment and wisdom were to be attained by his diseiples,
not through him, but through themselves and their own
mtuitions ; and that, too, only after long and painful
discipline in countless successive bodily existences.

Then in regard to the miracles which both the Bible
and the Tripitaka describe as attestations of the truth
of the' teaching of each, contrast the simple and dig-
mﬁud statement that ‘the blind receive their sight, the
" lame walk, the lepers are cleansed, the deaf heax, the
dead are raised up, and the poor have the gospel
preached unto them? with the following description
of the Buddha's miracles in the Maha-vagea (I. 20,24)
€At the command of the Blessed One the five hundred
pieces of fire-wood could not be split and were split,
the fires cotild not be lit up and were lit up, eould not
be extinguished and were extinguished. Besides he
created five hundred vessels with fire. Thus the
number of these miracles amounts to three thousand
five hundred.’

Then, although each made use of missionary agency,

I 5t. Matthew xi. 5. # Sacred Books of the East, xiii. 133.
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the one sent forth his hfgh-born learned monks as
missionaries to the world at the commencement of his
own career, giving them no divine commission; the
other waited till the close of His own ministry, and then
said to His low-born, unlearned disciples, ¢ As My Father
hath sent Me, even so send T you’ (St. John xx. 21).

Then, when we come to compare the death of each,
the contrast reaches its climax ; for Christ was put to
death violently by wicked men, and died in agony an
atoning death, suffering for the sins of the world at
the age of thirty-three, leaving behind in Jerusalem
about one hundred and twenty disciples after a short
ministry of three years. Whereas the Buddha died
peacefully among his friends, suffering from an attack
of indigestion at the age of eighty, leaving behind
many thousands of disciples after forty-five years of
teaching and preaching.

And what happened after the death of each? Christ,
the Holy One, saw no corruption, but rose again in
His present glorified body, and is alive for evermore—
nay, has life in Himself ever flowing in life-giving
streams towards His people. The Buddha is dead and

gone for ever; his body, according to the testimony of |
his own disciples, was burnt more than® 400 years

before the Advent of Christ, and its ashes were dis-
tributed everywhere as relics, :
Even according to the Buddha's own declaration, he
now lives only in the doctrine which he left behind
him for the guidance of his followers.
And here again, in regard to the doctrine left behind
by each, a vast distinction is to be noted. For the

x%&
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doctrine delivered by Christ to His disciples is to -
spread by degrees everywhere until it prevails eternally.
Whereas the doctrine left by Buddha, though it ad-
vanced rapidly by leaps and bounds, is, according to

" his awn admission, to fade away by degrees, till at

the end of 5000 years it has disappeared altogether
from the earth, and another Buddha must descend to re-
store it. (Compare Postseript at end of Preface, p. xiv.)

Then that other Buddha must be followed by count-
less succeeding Buddhas in succeeding ages, whereas
there is only one Christ, who can have no successor,
for He is alive for ever and for ever present with His
people: ‘Lo, I am with you alway, even unto the end
of the world.

Then observe that, although the Buddha's doctrine
was ultimately written down by his disciples in certain

collections of hooks, in the same manner as the doc-

trine of Christ, a fundamental difference of character—
nay, a vast and impassable gulf of difference— separates
the Sacred Books of each, the Bible of the Christian
and the Bible of the Buddhist. :
The characteristic of the Christian’s Bible is that
it claims to be a supernatural revelation, yet it at-
taches no mystical talismanic virtue to the mere
sound of its words. On the other hand, the character-
istic of the Buddhist Bible is that it utterly repudiates
all claim to be a supernatural revelation ; yet the very
sound of its words is believed to possess a meritorious
efficacy capable of elevating any one who hears it to
heavenly abodes in future existences. In illustration
I may advert to a legend current in Ceylon, that once
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on a time 300 bats lived in a cave where two monks
daily recited the Buddha's Law. These bats gained
such merit by simply hearing the sound of the words,
that, when they died, they were all re-born as men, and
ultimately as gods. 8
Then as to the words themselves, contrast the
severely simple and dignified style of the Bible narra-
tive, its brevity, perspicuity, vigour, and sublimity, its
trueness to nature and inimitable pathos, with the feeble
utterances, the tedious diffuseness, and I might almost
say ‘the inane twaddle’ and childish repetitions of the
greater portion of the Tripitaka (see note 2, p. 541).
But again, I am sure to hear the admirers of Bud-
dhism say: Is it not the case that the doctrine of
Buddha, like the doctrine of Christ, has self:sacrifice as
its key-note? Well, be it so. I admit that the Buddha
taught a kind of self-sacrifice. I admit that he related

of himself that, on a particular occasion in one of his

previous births?, he plucked out his own eyes, and,
that on another, he cut off his own head as a sacrifice
for the good of others; and that again, on a third
occasion, he cut his own body to pieces to redeem a
dove from a hawk? Yet note the vast distinction
between the self-sacrifice taught by the two systems.

Christianity demands the suppression of selfishness ;

Buddhism demands the suppression of self, with the
one object of extinguishing all consciousness of self. In

! It is necessary to point out that these acts of self-saerifice took
place in former states of existence, for when a man becomes a Buddha
he has no need to gain merit by self-sacrifice.

? Bee p. 130.
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the one, the true self is elevated and intensified. In
the other, the true self is annihilated by, the practice
of a false form of non-selfishness, which has for its real
object, not the good of others, but the annihilation of
the Epgo, the utter extinction of the illusion of personal
individuality.

Furthermore, observe the following contrasts in the
doctrines which each bequeathed to his followers :—

According to Christianity :—Fight and overcome the
world.

According to Buddhism :—Shun the world, and with-
draw from it.

According to Christianity :—Expect a new earth when
the present earth is destroyed ; a world renewed and
perfected ; a purified world in which righteousness is
to dwell for ever.

According to Buddhism :—Expect anever-ending suc-
cession of evil worlds for ever coming into existence,
developing, decaying, perishing, and reviving, and all
equally full of everlasting misery, disappointment, illu-
sion, change, and transmutation.

According to Christianity, bodily existence is sub-
Ject to only one transformation.

According to Buddhism, bodily existence is con-
tinued in six conditions, through countless bodies of
men, animals, demong, ghosts, and dwellers in various
hells and heavens ; and that, too, without any progressive
development, but in a constant jumble of metamor-
phoses and transmutations (see p. 122).

Christianity teaches that a life in heaven can never
be followed by a fall to a lower state.



560 BUDDHISM CONTRASTED WITH CHRISTIANITY.

Buddhism teaches that a life in a higher heaven may
be succeeded by a life in a lower heaven, or even by
a life on earth or in one of the hells.

According to Christianity, the body of man may be
the abode of the Holy Spirit of God.

According to Buddhism, the body whether of men or
of higher beings ean never be the abode of anything
but evil.
~ According to Christianity:—Present your bodies as
living sacrifices, holy, acceptable to God, and expect
~ a change to glorified bodies hereafter.

According to Buddhism :—Took to final deliverance .

from all bodily life, present and to come, as the greatest
of all blessings, highest of all boons, and loftiest of
all aims.

According to Christianity, a man’s body ean never be
changed into the body of a beast, or bird, or insect, or
loathsome vermin.

According to Buddhism, a man, and even a god, may
become an animal of any kind, and even the most
loathsome vermin may again become a man or a god.

According to Christianity :—Stray not from God's
ways ; offend not against His holy laws.

According to Buddhism :—Stray not from’ the eight-
fold path of the perfect man, and offend not against
yourself and the law of the perfect man.

According to Christianity :—Work the works of God
while it is day.

According to Buddhism —Beware of action, as caus-
ing re-birth, and aim- at inaction, indifference, and
apathy, as the highest of all states.
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Then note other contrasts.

According to the Christian Bible :—Regulate and
sancmfy the heart, desires, and affections.

According to the Buddhist :—Suppress and destroy
them utterly, if you wish for true ganctification.

! Chrlstlamty teaches that in the highest form of life,
love is intensified.

Buddhism teaches that in the highest state of exist-
ence, all love is extinguished.

According to Christianity :—Go and earn your own
bread, support yourself and your family. Marriage, 16
says, is honourable and. undefiled, and married life is
a field on which holiness may grow and be developed.
Nay, more—Christ Himself honoured a wedding with
Hig presence, and took up little children in His arms
and blessed them.

Buddhism, on the other hand, says :—Avoid marmed
life; shun it as if it were ‘a burning pit of live coals’
(p. 88); or, having entered on it, abandon wife,
children, and home, and go about as celibate monks,
engaging in nothing but in meditation and recitation
of the Buddha’s Law—that is to say—if you aim atb
the highest degree of sanctification.

And then comes the important contrast that in
the one system we have a teaching gratifying to the
pride of man, and flattering to his intellect ; while in
the other we have a teaching humbling to his pride,
and distasteful to his intellect. For Christianity tells
us that we must become as little children, and that
when we have done all that we can, we are still un-
profitable servants. Whereas Buddhism teaches that

00
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every man is qaved by his own works and by hls own
merits only. -

Fitly, indeed, do the rags worn by the monks of
true Buddhism symbolize the miserable patchwork of
its own self-righteousness.

Not that Christianity ignores the necessity for good
works ; on the contrary, no other system insists on a
lofty morality so strongly; but never as the meritorious
instrument of salvation'—only as a thank-offering,
only as the outcome and evidence of faith,

Lastly, we must advert again to the most momentous
—the most essential of all the distinctions which
separate . Christianity from Buddhism. Christianity
regards personal life as the most sacred of all posses-
sions. Life, it seems to say, is no dream, no illusion.
¢ Life is real, life is earnest.” Tife is the most precious
of all God’s gifts. Nay, it affirms of God Himself
that He is the highest Example of intense Life—of
intense personality, the great ‘I AM that I AM, and
teaches us that we are to thirst for a continuance of
personal life as a gift for Him ; nay, more, that we are
to thirst for the living God Himself and for conformity

! A Buddhist writer in a Buddhist magazine, puh]jsl;ed in Ceylon,
has lately taken me to task for asserting in a recent speech that
Christianity denies the all-sufficiency of good works as an instrument
of salvation, It is easy to quote passages, such as those in the epistle
of Bt. James, in support of his one-sided view of this question, but I
need scarcely say that the wrifer has much to learn as to the true
character of our Bible, in which no text has full force without its
context, and no part can be taken to establish a doctrine without a
comparizon with other parts, and without the balancing of apparent
contradictions in both Old and New Testaments.

S
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to His likeness; while Buddhism sets forth as the
highest of all aims the utter extinction of the illusion
of personal identity—the utter annihilation of the Ego
—of all existence in any form whatever, and pro-
claims as the only true creed the ultimate resolution
of everything into nothing, of every ent-ity into pure
nonentity.

What shall T do to inherit eternal 11fe {—says the
Christian. What shall I do to inherit eternal extinc-
tion of life 2—says the Buddhist,

It seems a mere absurdity to have to ask in con-
cluding these Lectures :—Whom shall we choose as our
Guide, our Hope, our Salvation, ‘the Light of Asia,’
or ‘the Light of the World ?’ the Buddha or the Christ ? -
It seems a mere mockery to put this final question
to rational and thoughtful men in the nineteenth

- eentury: Which Book shall we clasp to our hearts in

our last hour—the Book that tells us of the dead, the
extinet, the death-giving Buddha, or the Book that
reveals to us the living, the eternal, the life-giving
Christ ?

POSTSCRIPT.

Since the printing of my concluding Lecture, it has
occurred to me that I ought to make a few remarksin re-
gard to a very prevalent error—the error that Buddhism
still numbers more adherents than any other religion of
the world. For these remarks the reader is referred to
the Postscript at the end of the Preface (p. xiv).

00 2
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Place Names. Third Edition. Crown Svo. 7s.

BLUNT (Lspy Axxg). The Bedouins of the Euphrates Valley.

TWith some acconnt of the Arsbs and their Horées. Illustrations,
2 Vols, Crown Bvo. 244,

A Pilgrimage to Nejd, the Cradle of the Arab Race, and
# Vinit to the Arab Emir, Ilustrations. 2 Vol Post8vo. 24s

BLUNT (Ruv. J. J.). Undesigned Coineidences in the Writings of
the Old and New Testaments, an Argument of their Veracity. Post 8ve. 6r.

History of the Christian Church in the First Three

Conturlen,  Post Bvo. s,

o The Purish Priest; His Duties, Aecquirements, and

. Obligntionn, Post Bvo, Os,

BOOK OF COMMON PRAYER, TIlustrated with Coloured
Bordaors, Inttial Lottarn, and Woodents, Bvo. 18s

BORROW (Guonax), The Bible in Spain; or, the Journeys and
Iipelnonments of an Bogllshman in ao nLtumpt to cireulate the
Horiptures in the Paninguln.  Portrait. Post Svo.  fs 6d,

The Zincall. An Account of the Gipsies of Spain ;

';‘hu;:é Manniry, Customs, Religion, snd Lengasge. Fost Svo.
4

Lavengro ; The Scholar—The Gypsy—and the Priest.
Post Bvo. 24, &4, ;
Romany Rye, A Sequel to Lavengro. Post 8vo. 2s. 6d.
Wizp Wangs: its People, Langnage, and Secenery.
PostEvo. s 67
Romano Lavo-Lil. With Tllustrations of the Enolish
Gypiies; their Poetry and Habitatioss, Post 8vo. Bs
BOSWRBLL'S Life of Samuel Johnson, LL.D. Including the
Tour to the Hebrides, Edited by Mr. Crokrr, Sevemth FEdition,
Portraits. 1vol, Medinm 8ve. | 12s, -
BOWEN (Lozp Jusrcn). Virgil in Englich Verse, Eclogues and
JEneid, Books I.—VI. Mapand Frontispiece, Crown Bvo. 125
BRADLEY (Drax), Arhhur Penrhyn Btanley ; Biographieal
Lugtures, Crown 8veo. 3s. 6
BREWER (Ruv. J. 8). The Relgn of Henry VIIL; from his
Aocession till the Deéath of Walsey. Tllustrated from Ongma.l])ocu
ments, FEdited by Jauss Gagowrr, With Portrait. 2 vols. 8vo. S0,
The Endowments and Establishment of the Chureh of

England, Third Edirion.. Revised and Edited by Lewis T.
Drnory, M.A., Barrister-at-Law, Post Bvo. 65

b &
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BRIDGES (Mzs. F. D). A Lady’s Travels in Japan, Thibet,
Xatkand, Kashmir, Jaya, the Straitsof Malaccs, Vanconver's Taland,&e.
With Mapand IHusteations from Skefchesby the Author, CrownBvo, 15,
BRITISH ASSOCIATION REPORTS. 8vo.
*+* The Reporls for the years 1821 to 1875 may be ohisined atthe Offces
of the British Aszociation,

Glasgow, 1876, 25s. | Bwanses, 1580, i4s, Canada, 1854, 245
Plymonth, 1877, 24s. | York, 1881, 21s. Aberdeen, 1935, 245,
Dublin, 1378, 245, Southampton, 1882, 24s. Birmingham, 1536, 24s,
Bhefield, 1879, 24s, | Snuthport,_l%’%, D5 Manchester, 1887, 945

BROADFOOT (Masor W.. RE) Record of the Serviess in
Afubanistan and the Punjab of Major George Broadfoot, C.B. Governor-
General's Apent on tlie N. W. Trontier of India, Compiled from Lis
papersand those of Lorda Ellenborough and Hardinge. Maps, #vo. 18s.

BROCKLEHURST (T. U.). Mexico To-day: A Country with a
Great Future. With o Glanee at the Prehistoric Remaing and Anti-
quities of the Monternmas, Plates and Woodeuts, Medium 8vo, 21s.

BRUCE (Hon, W. N.). Lifs of Sir Charles Napier. [Bee Narres.]

BRUGSCE (ProrEssor). A History of Egypt under the
FPharachs, Derived entirely from Monnments, with a Memoir on the
Exodus of the Israelites. Maps, 2 Vols  Svo. 325, -

BULGARIA. [Sec Bargrey, Honn, Mrvonrs.]

BUNBURY (E. H.). A History of Ancient Geography, smong fhe
Greeks and Romans, from the Earliest Ages till the Fall of tha Roman
Empire. Maps, 2 Vols. Bvn, 2ls,
BURBIDGE (F. W.). The Gardens of the Sun: or A Naturalist’s
Journal in Borneo and the SulnArchipelago. Illustrations, Cr. 8vo. 1ds,
BURCEHARDI"S Cicerone; or Art Guide to Painting in Italy.
New Edition, ravised by J. A. Crowe, Tost8vo. 6
BURGES (Sir Jamws Buawn, Barr) Selections from his Letters
; and Papers, as Under-Secretary of State for Foreign Affairs. With
Notices of his Life.  Edited by Taues Horron. 8vo. 1oa
BURGON (J. W.), Duax or Curcnesrun. The Revision Revised :
~(1.) The New Greek Text; (2.) The New English Version; (3.) West-
cott snd Hort's Textual Theory. Seesnd Editicn, Sve, Tia
- Lives of Twelve Good Men., Martin J. Routh,
Huogh James Rore Chas. Marriott, Edward Hawking, Samuel Wik
barforee, Richard Lynch Ootton, Richard Gresswell, Henry Oetavins
Coxe, Henry Longueville Mansel, Wrn. Jacoba'm, Chas. Page Eden,
Chas, Longuet Higging, 2 vold. Third BEdition Crown Bvo, 94s.
BURKE (Epxusp). [Sec Paxzaurst.]
BURN (Uon). Dictionary of Naval and Military Technical
Terms, English and French—French and English. Crown 8vo. 15
BUTTMANNS LEXILOGUS; a Critical Examination of the
Meaning of numercus Greek Words, chiefly in Homer and Hesiod.
By Rev, J. R. Fisuuaks. Svo. 123,
- BUXTON (Camartes). Memoirs of Sir Thomas Fowell Buxton
RBart, Portrait. Svo. 16s. Paopular Eri'i&im!.‘ Feap. Bvo. Bs,
Notes of Thought. With a Biographical Notice by
Rev. J. LLEwELLYN Davies, M.A. Seeond Fdition. PostBvo. 5a
(Sypwry C.). A Handbook to the Political Questions

of the Day; with the Arpuments on Elther Sida. Seventh Edition, -

8vo. Bu

2 Vols: 26s. I
BYLES (S Joux). Founndations of Religion in the Mind and
Heart of Man. Post8vo, 6a

Finanea and Politics, an Historieal Study. ;783—5885. >
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BYRON'S (Lowp) LIFE AND WQoRKS :—
Livs, Lerters, a¥p JoURNarg, By Tmomas Moorn.  One
Volume, Portraits. Reyelfvs 7, g,

Lise axp Porricin Worg opular Hdition. Porbrait
2 Vols, Royal8vo. 18s, s : e

Porrrosn Worgs. Library Bdiion. Portrait. 6 Vols, 8vo. 45,
Poxrrear Wonks. Cabinet Elizion. Plates. 10 Vols, 12mo. 803,
Posrrosn Worrs., Pockel B, g Vols. 16mo. In a case, 91s,
Ponrroar Works, Popular frpyion, Plates. Royal8vo. 75, 6.

Porrroan Wonke. Pearl Edigion, Crown 8vo. 2e. 6d. Cloth,
Bs. 6d.

€a1eos Hamonn. With 8p Engravings. Crown 8vo. 12gs,
Caroe: Harown. 16mo. 95 gg.
Crips Harorp. Vignettez, 1gmo. 1s
Cuiipe Hanowp, - Portrait. {gmo. 6d.
Tarrs ayp Porms, 16mo, o, g4
Misenuraneevs. 2 Vols. lgmo. bs
Drayas axp Prava. 2 Volg, 18mo. 5a
Dow Juaw avp Burro. 2 Wols 16mo. Bs
Buapruis. Poetry and Proge, Portrait. Feap. 8vo. 3s. 6d.
CAILLARD (Mise B, M.). The Inyisible Powers of Nature. Some
Elementory Lussons in Physiog) soiance for Boginnors, Post Svo, g,
CAMPBELL {(Lorv). Autuhiogmph_y. Journala and Uorrespon-
doues, By Mrn, Hurdeantle, “poppeaits 2 Vols, Svo, 805,
Lord Chancellory snd Keepers of the Great
Hoalof England, From tho Eupljege Tlmes to the Death of Lord Eldon
in 1808, 10 Vols, Crown Byg, B, onch.
. Chlef Justlces of Epgland. Prom the Norman
Conguast to the Daath of Lorg Tenterden, 4 Volg, Crown 8vo, 6s. each,

(Tros) Nssay on English Poetry, With Bhort
Lives of the Britinli Poots, Pogt §vo., 3a. 6d.

UAREY (Life of). [Seo Grongy S, ]

CARLISLE (Bismor op). Walkg in the Regions of Heience and
Faith—a Series of Essays. Crown svo. 7s. 6d.

CARNARVON (Lop). Portugs) Gallicla, and the Bazque
Provinces. Poat8vo. 3¢ 6d,

CARNOTA (CoxpE pa). The Life pnd Eventfnl Career of FM. {he
Duke of Saldanha; Soldier and Statesman. 2 Vols Bva. 03,
CARTWRIGHT (W. C.). The Jeguits: their Constitulion and

Teaching, An Historieal Skotel,  gvo. 93
CAVALCASELLE'S WORKS, [Bee CrowE.]
CUESKOLA (Gen.). Cyprus; ity Ancient Cities, Tombs, and Tem.
plés. With 400 Ilustrations, pgedinm Sve. 506
CUHAMBERS (G. F.). A Praciical and Conversational Pocket

Dictionary of the English, Franch, and German Languages. Designed
for Travellers and Staden Weenerally. SmallSvo, s

OHILD-CHAPLIN (Dr.). Benediie; or, Song ofthe Three Children;

being Illustrations of the Fowar, Bencficence, and Design manifested
by the Creator in his Works. piat gvo. 8

CHISHOLM (Mrs). Perils of {1,o Polar Seas; True Stories of
Arctie Discovery and Advenhyry, yllustrations. Post&vo. 85,
CHURTON (Arcmpeicon). Pogties] RBemains. Posb 8vo. Ts,8d.
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CLASSIC PREACHERS OF THE ENGLISH (HURCH.
Lectures deliversd. at 8t James’. 2 Vals. Post&vo, 71 64 each,
CLEVELAND- (Ducuses or). The Baitle Abbey Roll. With
some aceount of the Norman Lineages. 3 Vols, Bm, dto, 48s
CLIVES (Lorp) Life. By Ruv. G. R. Guere, Post 8vo. 3s. 6d.
CLODE (C.M.). Military Forces of the Crown ; their Administra-
tion and Government. 2Vols,  Svo. 21s. each,
Administration of Justice nnder Military and Martial
: Law, asapplicable to the Army, Navy, and Auxiliary Forces. 8vo. 125
COLEBROOKE (S1r Epwirp, Bazr), Life of the Hon, Mount-
.. stuart Elphinstome, With Portrait and Plaps.. 2 Vols. 8vo. Z6a:
COLERIDGE (Ssmuer Tavior), and the Bn olish Romantie Sehool.
By Pror. Brannn. An Inglish Bdition by Lapy EasttAse. With
Portrait, Orown Svo,  12s
Table-Talk., Portrait, 12mo, 8s 6d.

COLES (Jors) Summer Travelling in Iceland. With a Chapter
on Askja, By-E.D. Moreax,  Map and [linstrations. 18,
COLLINS (J. Cavrror). Boniwaeromm: an Historical Study.

With an Essay on Voltairein England. Crown 8vo. 7s. 64,
COLONTAL LIBRARY. [Sce Home and Colonial Library.]
COOK (Canon F. C.). The Revised Version of the Three First

Gospels, considered in. its Bearings vpon-the Record of Our Lord's

Words and Incidents in His Tiife. 8vo. 95

in Five Essays. BSve. 15s

COOKE (E. W.). Leaves from my Sketeh-Book. With Deserip-
tive Text. 50 Plates. 2 Vols. Small folio. 31s.6d. each,

(W. H.). Collections towards the History and Anti-
quities of the County vf Hureford. Vol. TTL In continuation of

] Dunenmb’s History, Illustrations, 4te. £2 195 6d,

COOKERY (Moveex Domzstig). Adapted for Private Families,

Eyo. ba,

By a Lady. Woodents. Fesap.
CORNEY GRAIN. Py Himself. Post 8yo. 1a.
COURTHOPE (W. J.). The Liberal Movement in English
Literature. A Series of Essays. Post 8vo. 6
CRABBE (Bev. 6.). Life & Works. Hlustrations. Royal 8vo, Ts.
CRATK (Hewrz), Life of Jonathan Swift. Portrait. 8vo. 18s

CRIPPS (Wrnrrep). Old English Plate : Ecelesiastical, Decorative,
&nd Domestie, its Makers and Marks New Edition, With Illustra.
tions and 2010 faesimile Plate Marks, Medinm 8vo. 21s
*»" Tables of'the Date Lotters and Marks sold separately, bs

French Plate: Its Makersand Marks. With facsimiles.

3 Bvo. Fa 87,

CROKER (Bx. Hos. J. W.). Correspondence, &e., relating to
the chief Political and Social Events of the first half of the presant
Century. Edited by Lovis J. Jawswgs, M P. With Portrait. 3
Vols. Bvo, 45,

———— Progressive Geography for Children, 18mo. 1I1s. 64,

Boswell’s Life of Johnszon, [Ste Boswury.]

—— Historical Essay on the Guillotine. Feap. 8ve, 1ls.

CEOWE swp CAVALCASELLE., Lives of the Farly Flemish
Painters. Woodents. Post 8vo, 7s. 0d.; or Largs Paper Byo, 108,

The Origins of Langnage and Refigion. Considered
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CROWES Life and Times of Titian, with some Acconnt of his
Family, chieflz from new snd nopublished records. 'With Portrait and
Illnstrations, 2 Véis. Bvo. 2is .

Raphasl ; Hiz Life and Worke, with Particular Refer-
ence fo recently discovered Reeords, and sn exhaustive Study of
Extant Drawings and Pictures. 2 Vols. Svo. 885,

CUMMING (R. Gorpon). Five Years of o Hunter's Life in the
Far Interior of South Africa. Woodcnts, Post Bve. s,

CURRIE (C. I.). An Argument for the Divinity of Jesus Christ.
Tranelated from the French of the Asef Eum. Boveaup. Post 8vo, €1,

CURTIUS (Provussor) Student’s Greek Grammar, for the Upper

@ Forms. Edited by Dr. Wit SwinTa. Post 8vo. 65
Flucidstiona of the above Grammar. Translated by
Everys Assor. Post Bvo.  Ts. 6. i

~ Smaller Greek Grammar for the Middle and Lower
Forms, Ahridged from the larger work. 12mo. 3s. 6d.

Accidence of the Greek Language. Extracted from

the ahove work. 12mo. 2s, 64,

Principles of Greek Etymology. Translated by A. 8.

Wikine and B, B, Exoraxno, New Edition. 2 Vola, 8vo, 28
The Greelke Verb, its Strueture and Development.

Translated by A. 5. Wikixs, and E. B, Exaraxp.  8vo. 128

CURZON (How. Ropunr), Visits to the Monasteries of the Levant.
Nlugtrations, Post Bva, 7o O,

CUST (Guwxnar), Warriors of the 17th Century—Civil Ware of
Franes and England., 2 Vols. 162, Commanders of Flests and Armies.
2 Vols, 18,

— - —— Annals of the Wars—18th & 19th Century.

With Mapn. 8 Vold. Post 8vo. Bs. edch.

DARWIN'S {Crannes) Life and Lietters, with an autobiographical
Chapter. Fidited by his H3on, Frawos Darwis, F.BS. With Por-
traita and Woodeuts. & Vols. Bvo. 86

WORKS :—New and Cheaper Editions, <

JOURNAL 0F A NATURALIST DURING A VOYAGR ROUND THE
Wortn, Crown 8vo.

Or1egiv oF Sercies v Means o Naruras Senmorron; or, the
Prigervation of Favenrsd Races in the Strupgle for Life.  Library
Edition. 2 xols, Crown 8vo. 123 jor popular Edition, Crown 8vo. Bz

Dzscesr or Max, axp Sziecion In Rerirmion mo Sax.
Woodcuts, Tibrary Editi~n, 2 vels, Crown 8vo. 1523 or popular
Edition, Crown 8vn,  7s. 6.

cVARIATION 0F Anivars ARD Prants UNDER DOMESITICATION.
Wioodeuts. 2 'Vols. Crown Svn,. 155

Exeressiens oF TeE Emorioss mx Max awp Awmeans, - With
Ilustrations. Crown Svo; [In prepovaiion,

Vairovs Coxtrivances By waics OncHIDS ARE FERTILIZED
By Ivgdora. Wondeuts. Crown 8vo. T4, 8d.

MoveueyTs Axy Haprrs of Criusizg Prases, Woeodeats,
Crown Bvo. B3,

Ixsmorrvorous Praxrts. Woodeuts, Crown 8vo.. 9

Errrors ov Cross anp Serr-FERTILIZATION IN THE V EGETABLE
Kinapos. Crown 8vo, Oa 4

Drprerent Forus oF Frowmss ox PrisTs oF THE SAME
Segeres. Crown 8vo, Ts 6d.
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DARWIN— continuved. )
Powsr or Movemery 15 Prarrs. Woodeuts. Cr. 8vo.
Tuz Formarion oF VEcerinie MouLp THE(UGH TER ACTIOR OF
Worms, With Illustrations, Post Svo, 6. i
Lirp ov Esssyus Danwin.  With a Stody of his Works by
Erngst Kravse, Portrait. New Editon. CrownSyo. Ts 6d.
Facrs axp AncumEnts FoR Darwiy, By Frimz Muoiisr,
Translated by W. 5. DAtTAE. Woodcuts, Post Sve. 6s
DAVY (81rr Hvweary), Consolations in Travel; or, Last Days
of & Philosoplier. Woodents. Feap, Svo.  3a. 6.
— Balmonia; or, Days of Fly Fishing. Woodeuts.
Feap. 8vo. 8s. Bd,
DY COSSON (Masor E.A.). The Cradle of the Blue Nile; a

Jenrney through Abyssinia and Scudesn. Map and Ilustrations,
2 Yols. Post 8va. 1s.

Days and Nights of Serviee with Sir Gerald Grabam’s
Field Feree at Suakim. Planand Illustrations, Crown8vo. 14s

DENNIS (Grorer). The Cities and Cemeteries of Etrurig,
30 Plenis and 200 IMustrations. 2 Vols, Medium 8vo. 9ls.

(Ropert), Industrial Ireland. Suggestions for a Prac-

; tieal Policy of *“Treland for the Irish)" Crown 8vo. 6s.

DERBY (Kanu og). Iliad of Homer rendered into Enplish
Elank Verse. With Partrait. 2 Veals. PostSvo. 105

DERRY (Bisuor o). Witness of the Psalms to Christ and Chris-
tlamity. The Bampton Leciures for 1676, 8vo. Ids.

DICEY (Pror. A. V). Englards Case sgainst Home RBule
Third Editien. 'Crown 8vo. 74 6. =

Why England Maintains the Union, A pepular rerdering
of the hove. By . E 8 Feap. fvo. 1s

DOG-BREAKING. [See Huronissox.]

DEAKES (Br Franors) Life, Voyages, and Exploits, by Sea and

Land, By Jomw Bazeow, PostSve. 2&

- DRINKWATER (Jomn), History of the Siege of Gibraltar,

17791785, 'With a Description of that Garrison. Post 8ve, 2s,

DU CHAILLU (Paurn B.)., Land of the Midnight Sun; Illus-
trations, 2 Vols, Bvo, 86s

The Viking Age. The Early History, Manners,
and Custemsg of the Aveestirs of the Englich-speaking Nations, IDus-
trated frem antiquities frond in monmds, cairps, and boge, as well as
from the ancient Eagas snd Eddas, With 1,200 Illustrations, 2 Vols,
BV,

DUFPERIN (Lomp). Letters from High Latitudes; a Yacht Voy-
agetoTeeland, Jan Mayen and Spitzbergen. Woodcuts, Post Sve, Ta, 6d,

Speeches and Addresses, Political and Literary,

: deliverad in the Toure of Lords, in Canada, and elsewhers. Evo. 12

DUNCAN (Con) Histery of the Royal Artillery. Com-
piled from the Original Records, Portraits. 2Vols. 8vo. 18

English in Spain; or, The Story of the War of Sue-
cession, 18241840, With Illustrations. Bvo. 165

DURER (Axeern); his Life and Work. By Dr, Tuausive.
Translated from the (ferman,  Edited by F. A. Eamon, M. A. With
Porfrait and Illustrations. 2 Vols, Medinm Sve, 42s;

EASTLAKE (S C.). Contributions to the Literature of the
Fine Arts. With Memoir by LApy EAsTLAEE, 9 Vols. Bvo, 24y,

——

o

=== =

PUBLISHED BY MR. MURRAY. 9

EDWARDS (W. H.). Voyage up the River Amazon, including a
Visit to Para. Past_&v‘o. 28,

ELDONS (Lomp) Publie and Private Life, with Selections from
his Diaries; &e. By Horaos Twiss. Portrait. 2 Vols. Postéve. 21s,

. BLGIN (Lorv). Letters and Journals. Edited by TEEoDORE

Warronn, With Prefice by Dedn Stauley. Bvo, 1ds,

ELLESMERE (Torp), Two Sieges of Vienna by the Turka.
Translated from the German, Post 8vo, 2,

ELLIS (W.). Madagascar Revisited, The Persecutions and
Heroie Sufferings of the Native Christiacs, Tlluptrations. Svo. 18s.

Memoir. By Hig Sow. Portrait. 8yvo. 10s. 6d.

——;— (Boemvsox). Poems and Fragments of Catullus. 16mo, 5s.

ELPHINSTONE (How. M.). History of India— the Hindoo and
Mahommedan Perinds, Edited by ProFezsor Cowern. Map, 8vo. 18s.

The Rise of the British Power in the Fast, A
Continuation of his History of India in the Hindoo snd Mshommedan
Pericds. Edited by Sie B, CoLEFROOXE, Bart, With Maps, 80, 164

————— Lifeof. [Eee UorERRooEm.]

——— (H. W.). Patterns and Instructions for Orna-

mental Turning.  With 70 Ilastrations, Small 4to,  16s

ELTON (Carr) and H, B. COTTERILL. Adventures and
Discoveries among the Lakes and Mountains of Eastern and Central
Africa. With Map and Hinsteations, Sve. 21s.

ENGLAND. [See Anravr—Brewer— Croxgr— Huoun— MARKEAN
—SMITH—and STANEORE.]

(ESSAYS ON CATHEDRALS. Edited, with an Introduction,
By Dean Howsow, Svo, 12s,

ETON LATIN GRAMMAR. For use in the Upper Forms.

By Fravom Hay Raweivs, M.A,, and Wriioias Rape Ixaw,
M.A., Assistant Masters at Eton, Crown 8vo. 6s.

ELEMENTARY LATIN GRAMMAR. For mse in

the Tower Forms. Compiled by A. €. Arvger, M.A., and H. G.
Wixrie, M.A, Crown 8vo. 85 6

.
THE PREPARATORY ETON GRAMMAR. Abridged
from the above Wo'k, By the ssme Editora. Crown Gvo. 2s,
FIEST LATIN EXERCISE BOOK, adapted to the
Elewen‘ary and Preparat-ry Grammars, By the same Editors.
Crown Bvo, 23 64,
FOURTH FORM OVID. BSeclections from Oyid and
Tibulfus. With Notes by H. G Wrstie. PostSvo.  2s 6.
HORACE, The Odes, Epodes and Carmen Smeulare.
With Notes, By F. W. Consism, M.A. Maps. Crown Evo, 6
EXERCISES IN ALGEBRA, by E. P, Rovsg, M.A., and
THOR CecEsHoir, MoA.  Crown 8va, 8
EXERCISES IN ARITHMETIC. By Rzv. T, Davrox,
M.A. Ciown8ve. B8s
FELTOX (Rev. J. Lurr). Memorials of John Flint South; twice
Presidentof the Royal Collese of Burgeons. Portrait, Crown Svo. 7a. Bd,
FERGUSSON (Jauzs). History of Architecture in all Countries
from the Barliest Times. With 1,600 Hllustrations. 4 Vola, Medinm Svo,
Vols, I & Il. Aneient and Medimyal.  63s.
ITL. Tndian & Hastern. 42s. IV.Modern,

FITZGERALD (Bishop). Lectures on Eeclesiastical History,

including: the origin and progress of the English Reformation, from
Wieliffe to the Great Rebelli Witha M Vuls. 8ve. 215,
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FITZPATRICK (Wizzax J.)). The Correspondence of Daniel
O'Connell, 1he Lihoretor, Now first published, with Notes, Witk
Portrait., 2 Vol Svo. 86s e

FLEMING (Preressor). Student’s Mannal of Moral Philogophy.
With Quotations and References, Pogst8vo, Ts. 6d, 3

FLOWER GARDEN. By Rav. Tmos. Jamus., Feap. 8vo. s

FORD (Riomarp). Gatherings from Spain. Post 8vo. 34 6d.
FORSYTH (WirLiaw). Hortensius; an Tistorical Essay on the
_ Office and Duties of an Advosate. Ilustrations. Svo. 7s. 6d.
FRANCE (Histony or). [Sés AnTEUR— MAREHAM — SMITH —
SrunpyTe —ToCQuEVILLE. | o
FRENCH IN ALGIERS; The Soldier of the Foreign Legion—
and the Prisoners of Ald-el-Eadir, Post8vo. 2s.

FRERE (S:g Banrun), Indian Missions. Small 8vo. 2s. 6d.
Missionary Labour in Bastern Africa. Orown 8vo. 5s.

Bengal Famire, How it will be Met and How to
Prevent Futnte Famines in India, With Maps., Crown &vo, 0s,

——— {(Mazry). Old Deccan Days, or Hindoo Fairy Legends
enrrent in Sonthern India, with Introduction by Sir BARTLE FREEE.
‘With Illustrations, Post 8vo. :
GALTON (F.). Axbof Travel; or, Hints on the Shifts and Con-
trivances available in Wild Countries, Woodents. Post Svo, Ts 8d.

GAMBIER PARRY (T.. The Ministry of Fine Art to the
Happiness of Life, Revieed Edition, with an Index. fvo. 145

GROGRAPHY. %Sce Bowetrry — Croxer— RIcHARDSON — SMITH
—STODENTE

GEOGRAPHICAL SOCIETY'S JOURNAL. (1846 to 188L.)
EUPPLEMENTARY PAPERS,
Yol T, Parti Travels and Researches in Westérn China, By
E, Cornorne Bapng. Maps. Royal Svo. b
Part il.—1. Notes on 1he Recont Geography of Central Asia;
from Russian Sources. By E. DeEiman Mopgan. 2. Fro-
rress of Digcovery on the Consta of New Guinea. - By C. B,
MamgmHaw,  With Bibliographical Appendix, by E. €. Eya.
Maps. Royai Svo. Ds.
Part §ii.—1. Report on Purt of the Ghilzi Country, &e.. By
Lieut. 3. 8. Broanropr. 2. Jowrney {rom Shiraz to Jashk.
By J. R, Preece.  Royal Bvo. . 2« 6d,
Fart iv,—Qeozraphical Edoeation. By J. 8. Kerme. Royal
Bvo. 2 6ol
Vol 11, Pait i—1. Explovation in Sonthernand Spuili-western
: Chins. | By ArcHEALD R. COT1QUEOUN, 2. Biblin;?‘uphy
and Carlosraphy of Bispapicla, By H. Lixe RoTa,
3. Explovations in Zanzibar Deminicons by Lieut, CHAS.
Srewant SmrrH, BN, Eoyal Svo 2s 0@, :
Partii.—A Bibliceraphy of Algeria, from the Exzpedition of
Charles V., in 1641 t5 1857, By #ik K. LAMBERT PLATFATR.
Royal 8vo. 4l ;

QEORGE (Ernzsr). The Mosel; Twenty Etehings. Imperialdto. 422
—— Toire and South of France; Twenty Etchings. Folio. 42s.
GERMANY (Historz or). [See MAREHAN, |

GIBBOK’S History of the Decline and Fall of the Roman Empire,

Edited with notes by Mitmaw, Guizor, and Dr. Wi SmnTe,  Maps.
B Weols. Svo. 60z, Student's Edition. 7s €d. (See STuoENT'S.)

GIFFARD (Epwasp). Deeds of Naval Daring; or, Anecdotes of
the British Navy., Fcap.Svo, 8s.6d. :

-y — y— "
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GILBERT (Josran). Landseape in Art: hefore the days of Clande
and Salvater. With 160 Illustrations. Mediom 3vo.. 20s
GILL (‘CAI'T.). The River of Golden Sand. A Journey throngh
China fo Burmah. Edited by B. G, Baspes, Wiith Meuoms by Col.
Yure, C.B. Portrait, Map and Illmstratieng. Post Svo. Ta. bd.
— (Msg). Bix Months in Ascension. An Unseientific Ae-
connt of & Scientific Expedition, Map, Crown8wvo. 9s.
GLADSTONE (W, E). Rome and the Newest Fashions in
Religion, 8vo, Ts, 64, |
Gleanings of Past Years, 1843-78, 7 Vols. Small
Bvo, 93, B each, 1. Tha Throne, the Prines Consert, the Cabinet and
Constitution, 1I. Personal and Literary, IIL. Historical and Specu-
: “lative. IV. Foreign. V.and VI. Eeclesiastical. VII. Miscellaneous.
GLEIG (G. R, Oampaigns of the British Army at Washingion
and New Orleans. Post 8vo. 25,
—— Btory of the Battle of Waterloo. Post 8vo, 3s. 6d:
—— Narrative of Sale’s Brigade in Affghanistan. Post 8v0. 25
——— Life of Lord Clive. Post 8vo. 3. 6d. :
— Sir Thomas Munro, Post8vo. 3s.6d.
GLYNNE (Six Srepenn ), Notes on the Charches of Kent. With
: Preface by W. H. Gladstons, M.P. Ilustrations. Sve. 12s
GOLDSMITH'S (Otives) Works. Edited with Notes by PEren |
CosmiroEam. Vignettes. 4 Vols. Bvo. 80s. r,
GOMM (F.M. 81z Wu). His Letters and Journals, 1799 to
1815. Edited by F. 0. Carr Gomm. With Portrait. Bvo. 12s
GORDON (Sir Arnmx.), Sketches of German Life, and Scenes
¥ from the War of Liberation. Post 8vo. 31 8d.
(Lavy Duse), The Amber-Witeh, Post8vo, 28
Hee also Ross,
———— The Fremch in Algiers. Pest8vo. Zs
GOULBURN (E. M.), D.D.,, Dean of Norw'eb. Three Counsels of
ike Divine Master £ v the eonduet of the Spiritual Lifo:—The Com:
mencement ; The Virtuen; The Cos flict. 2Vcle. Cr. 8vo. 162
GRAMMARS. [See Curmivs — Eroy—Harnn — Hurron—Kixe
EpwaAsn—LEATHES— M A RTZRER—MATTELR—SuITA. ]
GRANVILLE (Cmanres), Sir Hector's Watch, 2. 64,
————————— A Broken Stirrup-Leather. 24 8d.
GREECE (Hisrory o). [See Grorn—Surra—Sronnyrs'.] 2
GREY (Bars). Ireland: the Cause of its Present Condition
and the Measnres proposed for its kmprovement, Crown Svo. 38 6d.
GROTE'S (Guorer) WORKS :—
Hisrory ov Gremcm.  From the Earliest Timea to the
Denth of Alexander the Great, New Edition. Portrait, Map, and
Plane, 10 Vols, Post8vo. Bu. each. (The Poluwmes my he hied Separately.)’
Praro, and other Companions of Scerates, 8 Vola. 8vo. 406,
or, & New Edifisn, Edited by ArExaNpEe Birw. 4 Vels., Crown avo.
55, each. (The Folumes moy be had Separately.) |
ARrmgroTiE. 8vo. 12s. b
Minor Worgs. Portrait. Svo. 14s
Prrsowan Lire. Portrait. 8ye. 12a
GROTE (Mgrs). A Sketeh. By Lapr Easrraxe. Crown 8vo. 6s.

QUILLEMARD (F. H.), M.D. The Voyage of the Marchesa fo
New Guines. With Notices of Formesa and the Islands of the Malay
Arahipalagﬁ.d New Edition. With Maps and 150 Illustrations. One

M

volume, inm 8vn,
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HALL'S (T. D.) School Manual of English Grammar. With
Tiustrations and Practical Bxercises. 1%mo. 3s.6d.
Primary Fnglish Grammar for Flementsry Schools,
With numerous Bxercises, and gradoa*ed Parsing Lessons, 16mo, 1s
Manual of English Composition. With Copious Tllustra-
tions and Practical Exercises, 12mo. 3s, 6d.
~ Childs PFirst Latin Book, comprising a full Practice of
Nouna, Pronouns, and Adjectives, with the Verbs., 16mo. 24,
HALLAWS (Hewvey) WORKS :—

Tay Cowstirrrronat Hisrore or Exsiasn, from thecAcees-
sion of Heury the Seventh to the Death of George the Second. Library
Edition, 3 Vola. 8vo. 805, Cabinet Hdition, 3 Vols. Post 8vo. 125, St~
dent's Eddition, Fost Bvo. Ta. fid, . 3

Hisrony or Evnoer pemye e Mmoue Acgs. Library
Edition. '8 Vola. Bvo. B0a. Cabinet Biition, 3 Vols. Post 8vo. 12,
Student's Edition, Post 8vo, Ts, 64,

Lirenary Hrsrony oF EURoPE DURING THE 167, 161H, ARD
17tn CeNTURIES. Library Bddien, 3 Yols. 8vo. 36s.  Cubinel Hdition,
4 Vols. Post8vo, 16s
—— (Arrmoz) Literary Remains; in Verse and Proge.
Portrait. Feap, 8vo, s 6d. :

HAMILTON SAND‘REW}. Rheinsberg : Memorials of Frederick the

Great and Prines Henry of Prussia, 2 Vols. CrownB8vo. 2ls

HART'S ARMY LIST. (Published Quarterly and Annually.)

HAY (8 J. H. Druxuonn). Western Barbary, its Wild Tribes
and Savage Animals, Post8vo. 2s.

HAYWARD (A.). - Sketches of Eminent Statesmen and Writers,

2 Vols. Svo. 285
The Art of Dining, or Gastronomy and Gastronomers,
Post 8vo. 25 z

A Selection from his Clorrespondence. REdited with
an Introductory aceonnt of Mr, Hayward's Barly Life. By H. E.
Capristy 2 vols, Crown Sve, 2ts,

HEAD'S {81z Frayors) WORKS :—
Ten Rovarn Exerwgrr, I[lustrations. 8ve. 12
Li¥e oF Siz Jonw Burcovsr, Post3ve. 1s
Rarry JoURNEYS AcRoss TEHE Pampas, Post 8vo. 2:.
Buestes prox rHE Bossey, Ilustrations. Post 8vo, Ts. 6d.

Y

Sroxprs AxD PorsEre; or, the L.and N. W. K. Post Bvo. s
HEBERS (Brsmor) Journals in India. 2 Vols. Post 8vo. 7.
Poetical Works. Portrait. Feap. 8vo. 3s. 6d.
HERODOTUS. A New English Version. Tdited, with Notes

and Essays by CAxon Rawiinéow, Bk H, Bawpingos and Bie d. G.
Witkivsox. Maps and Woodents. 4 Vols. 8vo. 48a.

HEBRIES (Br. Hox. Jomx). Memoir of his Public Life.
By hia Son, Edward Herries, C.B. 2 Vols. &vo. 2ds

HERSCHEL’S (Cinomns) Memoir and Correspondence. By
Mgs. Jony HEpsomsL. With Fortrait, Crown 8vo. 7. 6d.

%
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FOREIGN HAND-BOOKS.

HAND-BOOE—TRAVEL-TALK, English, Fren
Italian. New and Revised Edition, t%mo.’ss'.sd.Ch" G
——— DICTIONARY : English, French, and German,
Containing all the words and idismatic plirases 1ikel e
& ;‘mv:a?l:rg ]}:m:t;F iDn l:a%..lnzer.al !ltg;f;c ps‘l;‘rases Baslr s Rednasecad vy,

HOLLAND AND BELGIUM. Mapand Plans. 8s.

——— NORTH GEBMANY and THE RHINE, —

Eﬂ; Blet.qi:lk gpm:t,mthe tl.ia.m:'i‘ Thﬁrin(g)arwnld, Saxon Switmtl;,mi

en, the Giant Mouatains, , Od 1d, e

'rin‘gs\:fn,l Map and Plans, Pnﬁtﬂz‘::.luslﬂs. I e ol
——  SOUTH GERMANY, — Wurtembere, Bavari

AVAria,

Amatria, Styriz, Salzbore, the Alps, Tyrol, Hun a 5

from Ulm to the Black Bes. Mapa’andyma.us. P'?s?évau?dm&: e
SWITZERLAND, Alps of Savoy, and Pi 3

{n Tvo Pats, Maps and Plans, Post 8vo. 10s, LR Eeduant,

FRANCE, Part I. Normandy, Britéany, the Frenech

?lpgé the Loire, Seine, Garonns, and Pyrences. Maps aud Plana.

5. Bd.

——— FRANCE, Part TI. Central France, Auvergne, the
%&:;:inl?gé l:ﬁrg;udy.ht!ﬁ Rhﬁa and Lgaane, Provence, Nimas, :&ﬂgq
] & Freng i i : i
e e e ] ORRIpaBan, . M ens

MEDITEERANEAN — ita  Principal  Islands

Cities, Seaports, Harbonrs, and B D {

S achinmon with ngarly S¢ Maps sad Blace. Bost Bons e Aol
ALGERIA AND TUNIS, Algi

Oran, the Atlas Range.  Maps and Plans. PDEF;;?’ lgi?natanttne'

PARIS, and Environs, Maps and Plaus. 35 64,

SPAIN, Madrid, The Castiles, The Basque P
: rl rovin
%;::-.’i Th‘? istm_wasé Gt a}wm, istrams,dura., a’lnda.lnsia, %.ondn Gran:de :,
2, Valencia, Catalonia, Av Mav: 3 Z
dre, &c.’ Maps au'd Flans, l”qst’;ﬁrr sz?g."w’ Ao alentio Iehncs,
PORTUGAL, Lrssow, Oporto, Cint
— _ _ BOY, y ra, Mafra,
gﬁ%?ﬂ, ﬂ;;‘{:&z\:res, and the Cinary Islands, &e. Map sod Plan.
NORTH ITALY, Tarin, Milan, Cre
: mon
Ttalian Lakes, Bergamo, Brescia, \'aror:a. Manh:;;, 'Vic.enm,%’Pgdtl]::
Ferrard, Bologna, Havenns, Rimiai, Piacenza, Genoa, the Riviera,
Venice, Parma, Modena, and Romazna. Maps and Plans. Pogt 8vo, 10s.
CENTRAL ITALY, Florencs, Lucea, Tuscany, The
Marshes, Umbria, &e. Maps uud',f’lnns‘ I‘m;»t é‘w; lt’)'ar. e, Xhs
- ROME anp 178 Exvigons. 50 Maps and Plans. 10s
' SOUTH ITALY, Neples, Pompeii, Herculaneum,
and Vesnvins. Mapsand Plars, P};st.s,vo. IOE e
NORWAY, Christiania, Bergen, Trondhj
Fiolds and Wiords. Maps and Plans, R yele et v o
SWEDEN, Stockholm, Upsala, Goth
E enbn:
Shores of the Baltic, &, Maps and Tl bisee o
DENMARK, Bleswig, Holstein, Co
land, Teeland. Maps nd Flans. gf"ost Bro, 65, Pkt
RUSSIA, 87, Perersevre, Mosoo
FINLAND, Mé.ps_am; Plans. i‘qst Svo, 1Ss. i Pomsm, s
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HAND-BOOGK—GREECE, the Ionian Islands, Athens, the Pelopon-
neens, the Istands of the Eeean Sea, Albanis, Thessaly, Macedonia.

&, In Two Parts. Maps, Plags, and Views. Post8vo. 24s.
TURKEY IN ASIA—Coxsranrmvorts, the Bos
phorug, Dardanelles, Bronsa, Plain of Troy, Crete, Cyprus, Emyrna,
Ephesus, the Seven Clurches, Coasts of the Black Sen, Armenia,
Euphrates Valloy, Boute to India, &c. Maps snd Plans, Poat Svo. 15s.

BGYPT. The Course of the Nile throngh Egypt
and Nubia, Alexandria, Cairo, Thebes, Spez Canal, the Pyramids,
Sinai, the Fyiom, &o. Maps and Plans. Post Svo, 15

HOLY LAND—Synia, Parzsming, Peninapla of
Sinai, Edom, Syrian Deserts, Petra, Dimascis; and Palmyra, Maps
and Plang.  Post 8va. 205
¥a* Map of Palestine. Innecase. 12,

BOMBAY — Poonah, Begjapoor, Kolapoor, Goa,
Jubulpoor, Indore, Surat, Buroda, Ahmedabad, Bomuauth, Kurrachee,
dre.  Map and Plans. Post Bvo. 155

MADRASTrichinopoli, Madura, Tinnevelly, Tuti-
corin, Bangalore, Mysore, The Nilgiris, Wynaad, Ootacamund, Calicut,
Hyderabad, Ajsnta, Elura Caves, &o. Mapsand Plans, - Post Syo. 1065,
BENGAL — Caleutta, Orissa, British ‘Burmgh,
Ransoon, - Moulmein, Mzandalay, Darjiling, Daces, Paina, Benares,

N.-W. Provinces, Allahabad, Cawnpors, Lucknow, Agra, Gwalior,
Naini Tal, Delhi, &e. ' Maps and Plans, Post Gvo,  20-,

Eohtak, Saharanpnr, Ambala, Lodiana, Lahore, Kulu, Simla, Sislkot,
Peshawar, Rawul Pindi, Attock, Karachi, 8ibi, &e. Maps., I5s.

ENGLISH HAND-BOOKS.

HAND-BOOK—ENGLAND AND WALES. An Alphabetical
Hand-Book. Condensed inte One Valome for the Use of Travellers,
With a Map. FPost 8vo,

LONDON. Maps and Plans. 16mo. 8s. 6d.

ENVIRONS OF LONDON within a cireuit of 20
miles, 2 Vols, Crown 8vo, 2la,

ST. PAUL'S CATHEDRAL. 20 Woodcuts. 105. 64.
—————— EASTERN COUNTIES, Chelmsfard, Harwich, Col-

chester, Maldon, Cambridgs, Bly, Newmarket, Bury St Edmnnds,

Ipawich, Woodbridge, Felizstowe, Lowestoft, Norwich, Yarmonth,
Cromer, &c. Map and Plaus, Post 8vo.

CATHEDRALS of Oxford, Peterborongh, Norwich,
Ely, and Lincoln, With 90 Illustrations. Crown Svo. 21s.

EENT, Canterbury, Dover, Ramsgate, Sheerness,
Rochester, Chathsm, Woeolwich, Maps and Plans, Post 8vo. Fa. 8d,
-————— BUBSEX, Brighton, Chichester, Worthing, Hastings,

: Lewes, Arundel, &c. Mapsand Plans. Post 8vo. 8s.
SURREY AND HANTS, Kingston, Croydon, Rei-

gate, Gnuildford, Dorking, Winchester, SBouthampton, Naw Forest,
Portsmouth, YsLE ox-WionT, &e. Maps and Plavs. Post Svo. 105,

——— THE PANJAB—Amvaoti, Indore, Ajmir, Jaypur, .

Rty
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HAND-BOOK—BERKS, BUCKS, AND GXON, Windsor, Eton,
Boading, Ayleshury, Uxbridge, Wycombs, Henlay, Oxford, Blenheim,
the Thames, &o. Maps and Plans. Post Syp. 94

WILTS, DORSET, AND SOMERSET, Salisbury,
Chippenham, Weymouth, Sherborns, Wells, Bath, Bristol, Taunton,
dec, Map., Post 8vo. 12s.

DEVON, Exeter, Ilfracombe, Linton, Sidmonth,
Dawlish, Teignmouth, Plymouth, Devonport, Torquay. Maps and Plans.
PostBvo, Ts. 6d. .

CORNWALL, Launceston, Penzance, Falmouth,
she Lizard, Land's End, &c. Maps. Post Svo. s

CATHEDRALS of Winchestor, Salisbury, Exeter,
Wells, Chichester, Rochester, Canterhury, said St Albuns, With 130
Alnstrations. 2 Vols. Crowm 8vp. 365 St. Albans separately. 85,

GLOUCESTER, HEREFORD, axp WORCESTER,
Cirencester, Cheltenbam, Strond; Tewkesbury, Leo vinster, Ross, Mal-
vern, Kidderminster, Dudley, Evesham, &¢.” Map, Fost Svo, 95,
CATHEDRALS of Bristol, Gloncester, Hereford,
Woreester, and Lichfield. With 50 Jllustrations, Crown 8vo. 18,

NORTH WALES, Bangor, Carnarvon, Beanmaris,
Snowdoa, Llanberis, Dolgelly, Conway, &o. Mapi. Post Svo, 7.

SOUTH WALES, Monmouth, Tlandaff, Merthyr,
Vale of Neath, Pemhroks, Carmarthen, Tenby, Bwansca, The Wrye, &e.
Map. Post8vo. Ts. :

CATHEDRALS OF BANGOR, ST ASAPH,
Lisndaff, and St. Dayids.  With Illustrations. Post Svo. 158,

NORTHAMPTONSHIRE AND RUTLAND—
Northampton, Peterbarough, Toweester, Daventry, Market Har-
borough, EKettering, Wellingborough, Thrapston, Stamfurd, Upping-
ham, Oakham. Maps. PoatBvo. Ta 6d. b

DERBY, NOTTS, LEICESTER, STAFFORD,
Matlock, Bakewell, Chatawarth, The Peak, Buzton, Hardwick, Dove Dale,

Ashborne, Bouthsell, Mansfeld, Retford, Burton, Belvoir, Melton Mowe
- bray, Wolverhampton, Lichfield, Walsall, Tamworths Mip. Post8vo.

SHROPSHIRE ano OHESHIRE, Shrewsbury, Lud-

low, Bridimorth, Oswestry, Chester, Crewe, Alderley, Stockport,
Birkenhead. Mapa and Plans. Post 8vo. 6s !

LANCASHIRE, Warrington, Bury, Manchester,
Tiverpool, Burnley, Clithercs, Bolton, Blackhurne, Wigan, Preaton, Roch-
dale, Lancaster, Sonthport, Blackpool, &¢. Maps & Plans. Post8vo 7464,
YORKSHIRE, Doneaster, Hull, Ssiby, Beverley,
Scarboroush, Whithy, Harvngate, Ripon, Lesds, Wak-feld, Bradford,
Halifax, Huddersfiald, Shafidd. Mapand Flans, Post S50, 126
- CATHEDRALS of York, Ripon, Durham, Carlisle,
Chester, and Manchester. With 60 Tllnstrations, 2 Vols, Cr. 8ve, 915
DURHAM axp NORTHUMBERLAN D, New-

eastls, Darlington, Stockton, Hartlepool, Shislis, Berwick-on-Tweed,
Morpeth, Tynemouth, Coldstresn, Aluw;ek, &e.  Map.. Post8vo. 9a
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HAND-BOOE—SCOTLAN D, Edinburgh, Melrose, Kelso,Glasgow,
Bumfrties, Ayr, Stirling, Arran, The Clyde, Oban, Inverary, Loch
Lomond, Loch Eatrine and Trossachs, Caledonian Canal, Lnverness,
Perih, Dundee, Aberdeen, Braemar, Skye, Cuithiness, Ross, Suther-
land, &re. Maps and Plans. Puost 8ve. 8s,

- IRELAND, Dublin, Belfast; the Giants Cause. ©

way, Donegal, Galway, Wexford, Cork, Limerick, Warerford, Killaz-
ney, Bunu';-, ‘Glengariff, &e. Maps and Plans, Pust&vo. 10z

HAYTER LEWIS (I.) The Holy Places of Jerusalem. Illus-
trations.  8wp, s &

HISLOP (Szeparx). [See Smirm, Gronee.]

HOLLWAY (J. G). A Menth in Norway. Peap. 8vo. 2.

HONEY BEE. By Ruv. Tuomas Jamms, Feap. 8vo. s =

HOOK (Drsx). Church Dictionary. A Manual of Reference for
Clergymen and Studunts.  New Edition, thoroughly revised. Bdited by
Warrzr Hook, M.A, and W, R, W. Stioviens, M, A, Mud, 8vo. 21r

— (Tarovore) Life. By J. @ Looknirr, Feap. 8ve. 1s.

HOFPE (A. J. Berssrorn). Worship in the Chureh of England.
Bwn, B8, or, Popular Selections from, Bvo, 26, 6d, .

——— Worsaip Axp OnpER. 8vo. 95,

HOPE-2COTT (Janzs), Memoir. [Ses Oruser,] :

HORACE; a New Edition of the Text. Edited by Drax Mrrxax,
With 100 Woodents. Criwn8ve. 7s.64.

[8ee Erox.] _

HOBACK (Jomx). The Rizseand Growlh of ihe Law of Nations: as
established by general usige and by treaties, from the earliest timeso
to.the Treaty of Utrechi. &vo. 13s

HOUGHTON'S (Lorp) Monographs, Personal and Soeial, With
Portraits, Crown Bvo. 10s 6d.

Porrroar Worgs. Collected Edition. With Por-

trait. 2 Vols, Feap.8.0. 125 ; =

HOME AND COLONIAL LIBRARY. A Sorick of Works
adapted for all cireles and classes of Readers, having been selocted
for their acknowledged iamterest, and ability of the Anthors, Post Sve,
Published at 25, and 3s. B4, each, and arranged under two distinetive
heads 28 follows i—

CLASS A,
HISTORY, BIOGRAPHY, AND HISTORIC TALES.

Jony DRINEWATER. 23, Caer. MiLyaw, 2s,
THE AMBER-WITCH. By SKETGHES or GERMAN LIFE,
Lapy DUFr GORDON. 25 By 81z A Gonbos. 3564
CROMWELL AND BUNYARN. : i
- ; THE BATTLE or WATERLOO.
By Rozear SowrHRY. s, By REv. G. B, Gueie e84
LIFEor Sra FRANCIS DEAKE, SN Mk sk
By Joan BAnkow, 2. AUTOBIOGRAPHY OF STEF-
CAMPAIGNS AT WASHING- FENS. 2a
TON. By REV. G- R. Guea, 2s. THE BRITISH POETS, By
THE FR-EE;}B iN ALGIzERS. TaomAs CAMPBELT. S, 6d.
By Lapy Doev Gorbox.  2s. HISTORICAL ESSAYS. B
THE FALL OF THE JESUITS. | nm? ‘E[mw._ B3, B By
Za, : : )
LIFE OF CONDE. By Lozp Ma- e R R R
st B NORTH WESTERN RAIL.
e L By R WAY, BySmF.B.Huip. 2.
THE SIEGES OF VIENKNA, LIFE OF MUNRO. By Rzv. G.
By Lorp EriBsMERE, 25 R. GLeic. 3: Bd

SIEGE OF GIBRALTAR. By } THE WAYSIDE GROSE. By
|

Q
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CLASS B.
VOYAGES. TRAVELS, AND ADVENTURES.

JOURNALE 1IN INDIA. By HIGHLAND SPORTS. By

Brenop Hepge., 2 Vols, Ts, CaariEs St. Jomw, 35 6d.
TRAVELS inTREHOLY LAND. | FPAMPAS JOURNEYS. By
By Isey and MaverLEs. 2. 1 F.B. Heap, 2
MOROCCO AND THE MOORS. GATHERINGS FROM SPATN.
By J. Damovoro Hiw. 2 By Rionarp Forp, 8s. 8d,
LETTERS FROM tar BALTIC. THE RIVER AMAZON. By

W.H. Eowaros, 85
MANNERS & CUSTOME OF

By A Livy. 25 |
NEW 30UTH WALES. By Mas,

. MEREDITH. 25 ; INDIA. Br Rev.C. AGLawD, 25.
THE WEST INDIES. BrM. Q. ADVENTURES IN MEXICD.
LEwis. 2¢ By G, F. RoxTon. Bs. 6d.

SESTCHES OF PERSIA. By

e JoExw MArcons, 3s. 64 )

MEMDIES OF FATHER RTPA. BUSH LIFE IN AUSTRALIA.
25. | By Rev. H. W. Havgaers. 2

TYPEE AND OMOO. By |  THE LIBYAN DESERT, By
HrrwANY MeLVILLE. 2 Vols. & | BAvLE 81. Jomw, 2%,

MISSIONARY LIFE IN CAN- | SIERRA LEONE. By A TiApy,

DA, By Rev..J, Appotr. 2s, | S3.8d.

LETTEIS FROM MADRAS. By

A TADY. 28

PORTUGAL AND GALICIA.
By Lozp CaBnARvow, 8: Bd

™ Each work may bo bad separataly,
HUBNER (Basor von). A Voyage throngh the British Tmpire -
1 Hoath Africa, Australia, Now Zealand, The Straits Settlemeuts, India,
the South Sea Islands, California, Oregon, Canada, &e, With a Map.
2 Vols,  Crown Bvo. . :
HUHN (A. Vox). TheStruggle of the Buloarians for National
Independence : A History of the War betwpen Bulgaria and Servia
5 in 1885 vnder PRiKCE ATESAXDER. With Map, Crowa 8vo, Us.
HUME (The Student's). A History of Bugland, from the lnva
sion of Juling Ceesar to the Revolution of 1688. New Edition, revised,
corrected, and continued to the Treaty of Berlin, 1878, By J. 8.
Brewes, M.A. With 7 Coloured Maps &£70 Woodents, Post Bvo. 7s. 64,
%" Sold alsoin 3 parts. Puice 2s. 6. ench.
HUNNEWELL (Jamrs F.). England’s Chronicle in Stone ;
Derived from Personrl Observations of the Cathedrals, Churches,
Abheps, Monasteries, Castles, and Palaces, made in dourneys throuzh
the Tmperial Island.  With Illustrations.  Medinm Svo. 94s.
HUTCHINSUN (Gen.). Dog Breaking, with Odds and Fnds for
those who love the Dog and the Gun. With 40 Hlusirations. Crown
8vo. Ts.6d. *.* A Summary of fne Rules for Gamekespera, 1a,
HUTTON (H.E). Principia Greea: an Introduction to the Sindy
of Greek. Comprehending Grammar, Delactns, and Exercise-hook,
with Voeabularies, Sirth Efilion. 1%mo. 95 6d.
(famms). James and Philip van Artevelde, _Two
remarkable Episodos in the annils of Flanders: with a desoripton of
*he state of Society in Flanders in the 14th Century. Cr. 8vo, 10z 64,
HYMNOLOGY, Diorronawy or. [See J TLIAN. ]
ICELAND, [See Cones—Durrprin.]
INDIA.  [Ree Broavroor— BreErNsron—HARD-BOOK—Syuire—
TEMPL2—Monies Wirnians—Ly ann.] »
INGE (Ww. Raree). Society in Rome under the Cwmzars.
Ceowa 8vo. s :
INGRAM (Jonn K.) A Dietionary of Latin Etymolozy, 8vo,
% : [ the Press.
IRBY AND MANGLES' Travels in Egypt, Nubia, syria, aud
the Holy Land. Post8vo. 24 2 :
IRELAND. [See Dennrs—GrEy.]
e
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JAMES (F. L ). The Wild Tribes of the Soudan : with an account
ni the rowte from Wady ‘Haltah to Dongola and Barbar. With
Chapter on the Condition of the Soudan, by 215 3 Baner.  Mapand
1usteations, CrownSvo, Ta 64

JAMESON (Mgs)., Lives of the Rarly Ttalian Painters—
and tha Progress of Painting in Ttaly—Cimabus to Bassane, With
50/Portruits  Post Svo. 12

TAPAN. [See Bizp—Movrser—REED. |

JENNINGR (Lovis J.), Rawbles among the Hills in the Peak
of Derbyshire and on the Bouth Downs. With skefelies of peopls by
the way. ¥/ith 20 THustxations. Crown Svo, 12s,

— Field Paths and Creen Lanes: or Walksin Surrey
and Sussex. Fopular Edition. With Illustrations. Crown Lve. 6a

JERVIS (Rev. W. H.). The @allican Church, from the (on-
cordat of Belegna, 1518, to fre Revolution, Wxth an Introduction,

. Portraits, 2 Vols, 8vo, 28s.

JESSE (Epwanp). Gleaningsin Natural History. Fep. 8vo. 3s 6d.

JOHNSONB (Ds. 8axvey) Life. [See Boswrir.]

JULIAN (Rev. Jouy J). A Dictionary of Hymnology, A

3 Clompanion: to' Existing Hymn Books. Setting forth the Oiigin and
Histery of the Hymns contained in the Prim:‘lps.l Hymnals, with
Notices of their Anthors, Medinm 8vo,

JUNIUS" Hanvwrrnng Professionally investigated. Edited by the
Hon. E. TwisLETon. Witk Facsimiles, Woodcuts, &c. 4to. £33,

KERR (Ragpr,). The Consulting Architect: Practical Notes on
Administrative Difficulies. Crown 8vo. s

EING EDWARD Virs’s Latin Grammar. 12mo. 383 6d.

First Latin Book., 12mo. 2s 6d.

KIRK (J. Foster). History of Charles the Bold, Duke of Bur-
gondy. Portrait. 3 Vols. Svo. 45g 3

KlBKES‘ Handhoak of Physiclogy. Edited by W. Morsixe
Barrr and V. D. Hanrrs,  With 500 Tinstrations. Post Sve. 14s

KUGLER'S HANDBOOK OF PAINTING.—The Italian Schools.
A Wew Edition, vevized, incorporat ng the resultsof all the most recent
discoveries, By Sir A, Hexee Lavirn, Wik 200 Hlastrations, 2 wols.
Crown 8vo.  SUs.

= The German, Flemish, and

Dutch Schools. Revised. By J. A. Crowe. With 80 Hlastrations.
9 Vols. CrownBvo. 2da
LANE (E. W.). Account of the Manners and Customs of Modern
Egyptians. With Hlustrations, 2 Vols. Post8ve. 12s
LAWLESS (How. Bwrnv), Msjor Lawrence, F.L.8.: a Novel.
3-Vole. . Crown 8vo. 8la. 84, Cheap Fdition, 65
LA YARD (3ir A, H.). Nineveh and its Remains, WitheIllustra-
tions.  Post Bvo. Ts.6d. 3 y
Nineveh and Babylon: Discoveries in the Ruins,
with Travels in Armenia, Kurdistap, &re. Illustratione. PostBvo. Ta Gd
— Early Adyentures in Pema, Babylonia, and Susiana,
including & residence among the Bakhtiyari and other wild iribes,

bzfore the discovers of Minmeveln, FPuriraif, Ilu:tiations and Maps.
2 Vols. | Crown 8vo, 21s,

-LEATHES (Staniey). Practical Hebrew Grammar, With the

Hebrew Text of Genesis i—vl., snd Psalms i—vl. Grammatical.
Analysis sand Vocabulary. Pcsﬁavo'. 7s. 6d. :

' LENNEP (Rey, H. J. Vax). Missionary Travels in Asia Minor.
With THusteations of Biblical History and Archisology. Map and
Weodents, 2 Vola, Post 8ve, 245

e e - L S ey,
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LENNTP. 3odern Customs and Manners of Bible Lands, in
Tllustration of Scripture. Mapa and Ilusteations. 2 Vols. Sve. s,
LESLIE (C. B.). Handbook for Young Painters, [llustrations,

Poat 8vo.  75. 64,

» LETO (Pouzonio). Right ?\Iouths at Rome during the Vatican

Conneil.. 8va. 1‘3.!
LETTERS ruox tar Biwrie, By Lavy Bastraxz. Post 8vo. %s,
— - WMapras. By Mgs. Marsnaxp.  Post 8vo, 2s.
——————— Sizrns L_mmm By M=s, Mpivieik.,  3s. 6d.
LEVI (Leors). History of British Commeree; and HKeonomic
Progross of the Nation, from 1763 to 1878,  Bvo. i&v
e The -\Ta«es and Earnings of the Working Classes
ST e

-LEWl‘u (T I-Inrmn} The Hol» Places of Jernsalem. Illustrations

Svo. 105 6d.
LEX SBALICA ; the Ten Taxfa with the Glosses and the Lex

Emendatn. .;V:ll”l.ltlcﬂﬂy pdited by J. H. Hansers, With Notes on

the Frankish Words in the Tex Salica by H. Keux, of Leyden. 4to, 425,
LIDDELL (Deax). Stadent’s History of Rome, from the earliest
Timas fo the establishment of the Empire, Woodents. Poat 3va, Ts. 64
LIN DS AY (Losv). Sketches of the History of Christian Art,
Vols,. Crown 8vo. 21s.
LIEP[NGS from LOW LATITODES: or, the Journal of the Hon.
Impnlsia Gishington, Edited by Lorp Durseris. With 24 Plates, 4t0, 21y,
LIVINGSTONE (Dr). First Expedition to Africa, 1840-56.
Tlustrations. Post 8vo.  Fa 6d. - 4
: Second Expedition to Africa, 1858-64. Illustra-
tions. Post8vo, Ta 6d. -
— Liaat Journsls in Ceniral Afriea, to his Death.
By Rev. Horaok Warter, Maps and Tlustrations. 2 Vols. 8vo. 1bs
Personal Life. By Wa. G, Blaikie, D.D. With
Map #nd Portrait, 8vo.  Be,
LIYI’TG“:’I‘O‘UA Adventures in Exploring Lake Nyassa, By
- I Yomws, RN. Maps. Post8ve. 7s6d,
LOUKHART (J. G.). Ancient Spanish Ballads. Historleal and
Romantic. Translated, with Notes. Tllustrations. CrowuSvo. bs.
Life of Theodore Hook. Feap. 8vo. 1a
LONDON : lta History, Antiguarian and Modern. Founded on
thia work by the Jate PPter Onnningham, F.8 A, A new and thoroughly
revised edition. By James Taosve, LA A, and H, B WaeaTim:.
Tibrary edition,on laid paper, 3 Valv. Medium Svo, [fn the Press.
LOUDDXN (Mas.). Gardening for Ladies. With Directions and
Calsndar of Qperations for Bvery Month, Woodouts, Feap. Svo, 8. 8d.
LUMEOLTZ (Dr. C.) Four Years' T avels in Australis, inginding
a. Year's Residence among the Cannibaly and Little Known Savase
Tribes uths N.E. Parf of the Cootinent. With Maps and 100 Tins:
trationg. Melhnm v, {Nearly Ready.
LUTHER (Marrin). The First Principles of the Heformation,
or tha Three Primary Waorks of Dr, Martin Luther. Portrait. Bvo, 19z
LYATLL (St Arerwp U.), K.C.B. Asiatic Studies ; Religions a.nd
Soeial. fvn, 12
LYELL (8ta Cmanums). Student's Elements of Geology. A new
Editian, entirely tevizsed by Prorzssor P. M. Dowcaw; F.R.3. With
GUD Hinstrations, PostSvo. Os,
Life, Listters, and Jonrnals. Edited by
hia sistev-in-law, Mes, Lrern, With Porteaits, 2 Vols. Bvo, 80s

o2
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LYELL (K.M.). Handbook of Ferns, Post Svo. Ts. 6d.
LYNDHURST (Lozp). [See Magrrx.]
LY’I‘TON' (I.mm) A Memoir of Julian Fane. - Portrait. Post

M°GLINTOCK (Sim L). Narrative of the Dmovery of the
Fate of 8ir John Franklin and bis Companions in the Arctic Seas,
With Tllastrations. Post8vo, Ta 6.

MACDONALD (A). Too Late for Gordon and Khartoum. The
‘Testimony of an dependent Eye-witness of the Heroie Hiforts for
their Rescneand Relisf. With Maps and Flans. 8vo. 125,

MACGREGOR (J.). Rob Roy on the Jordan, Nile, Bed Bea, Gen-
nesareth, &e, A Canoe Cruise in Palestine and. Egvpt and the WWaters
of Damascus. With 70 Llinstrations, Crown Bvo, 72 6d.

MAETZNERS Brousn Gmaumir, A Methodical, Analytical,
and Historical Treatise on the Orthography, Prosody, Inflections, and
Syntax. By CusmeJ. Grece, LL.D. 3Vols. 8vo. 38s

M_AEON (Lorp). [Bee Sranmors. |

MAINE (Sr= H. Suuwes). Anciens Law: its Connection with the
Early History of Society, and its Relation to Modern Idess, 8vo. 124,

------ _ Village Communities in the East and West. 8vo. 12

Early Hizstory of Institutions. 8vo. 12s.

———— Dissertations on Early Law and Cugstom. 8vo. 12s,

Popular Government, I—Prespects of Popular
Government. II—Nature of Democracy. I11.—Ape of Propress,
IVi—Constitotion of the United States. Svo, 12s,

———— International Law. 8vo. 7s. 6d.

MALCOLM (Srr Jomm). S8ketches of Persia, Post 8vo. 33. 6d.

MALLOCK (W. H,). Property and Progress : or, Facts againgt

T Fallacies. A brief Enquiry into Centemporary Social Agitation in
England. Post3vo. s

MANSEL (Deaxn), Letters, Lectures, and Reviews. 8vo. 1%s.

MARUO POLO. [See Yuiz]

MARKHAM (Mzs). History of England, From the First Tnva-
gion by the Romans, continved down to 1830, Woodents., 12mo. 3z 6d.
—— History of France. From the Conquest of Gaul by
Julins Cesar, continued down to 1878, Woodents. 19mo. 3a. 6d.
History of Germany. From its Invasion by Marius,
eantinned down to the completion of Cologne Cathedral. Woodeuts.
12mo, 8s. 6d. :
{CzemEnTs 1), A Popular Account of Peruvian Bark
-and its introduetion into British India;, With Maps. PostB8vo: 143,
MARSH (G. P.). Siudent's Manual of the English- Languouge,
Bdited with Additions. By Dr. Wi, Ssrrm, Post Svo. T2, 64,
MARTIN (Sar Tnxonom:) Life of Lord Lyndhurst. With
Portraits. Evo
MASTERS in F‘nghsh Theo!ogv Lectures by Eminent Divines.
With Introduetion by Cadon Batry, FPostBvo. Ts. bd.
MATTHIZS Greex Gramman. Abridged by Browrieen.
Hevised by E. B, Croogg. 12mo. s,
)IAUB.EL’S Character, Actions, and Writings of Wellington.
p. 8vo. 1a. 6d.
MELVILLE (Huoamary). Marquesas and South Sea Islands.
2 Vols, PostB8vo. Tr.
MEREDITH (Mgs, Cuantes). Notes and Sketehes of New Sourt -
Wales. Popt 8vo. - 2.

v
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MEXICO. [See Brocgiruorsr—Ruxron.]

MICHARL ANGELO, Sculptor, Painter, and Architect. His Lile
and Weorks. * By C, Heary Witsox. Illustrations. &ve. 1Bs.

o MILLER (Wwu.). A Distionary of English Names of Plants

applied among English-spasking People to Plants, Trees, and Shiubs,
In Two Parts. Tatin-English and English-Latin, Medmm Svo. 195

MILMAN'S (Dran) WORKS :—
Hisrory or 1R Juws, from the earliest Period down to Modern
Times, 3 Vols. Post&vo, 12
Earey CHristiaxiry, from the Birth of Christ to the Aboli-
tion of Paganiam in the Roman Bmpire. 3 Vola, Post8vo. 124,
Bamiy  QCopiseraxiey, inclnding that of the Popes to the
“Pontificate nf Nickolas Vi 9 Vals: Post Svo. 364
Hanpsoox mo Br. Paves Carnepran,  Woodeunts, 10s 64,
Quintt Horamu Fracor Urana.  Woodeuts.  Sm,. 8ve. Ts. 6d.
Farnor Jurugarmy. Feap. 8vo. ls
————— (Carm B, A.) Wayside Cross. Post 8ve. 2a
(Brsmor, D/D.) Life.  With a Selection from his
Correspondence sud Journals, By his Sister. Map: Sve, 125
MILNE (Davip, ML.A:). A Rendable Dictionary of the English
Language.  Etyvmelogieally arranged. Crown Svo. Ta 6d
MINCHIN (J. G.). The Growth of Freedom in ths Balkan
Feninsula, With a Map, Crown 8vo. 10& 6.
MIVART (St. Grorar). Lessons from Nature; as manifested in
Mind and Matter. Bvo. 13a
— The Cat. An Introduction to the Study of Backboned
Aunimals, especially Mammals, With 200 Ilostrations. Medinm8vo. 30a.
MOGGRIDGE (M. W.), Method in Almegiving., A Handbook
for Helpers: Post Bro.  8s 6d.
MONTEFIORE (Sie Moses), Relections from Lebters and
Journals. By Lioies Wou r Wilh Portrait. Crown Bvo. 10s. 6d.
MOORE (Tromas). Life and Letters of Lord Byron [See Bynon.]
MOTLEY (Jonn Loreror), The Correspondence of. With
Portrait. 2 Vols. Bvo.
————————  History of ‘the United Netherlands: from the
Deathof William tha Silentfo ibe Twelve Years' Truce, 1609, Portraita,
4 Wols, Post8vo. 65 each.

o Life and Death of John of Barneveld,

Witha View of the Primary Oanses and Movements of the Thirty Years’
War, Ilostrations. 2 Vols. PostBvo. 12s.

MOZLEY (Canow), Treatise on the Auvgustinian docirine of

Predestination, with an Awnalysia of the Contents. Crown Svo. 83
MUNBD'S (Geweran) Life and Letters. By Bav., Q. K. Gurig.

~— Post8vo. B84 8d,
MUNTHE {Asezt, Letters from a Mourning City, . Naples dur-
ing the Autuwimn of 138& Translated by Maydbe VALERIE WaITE.
With n Frontispices, Crown 8ve. Os.
MURCHISON (Simz Hopesrex). And his Contemporaries. By
Arcerparp Grime. Portraits. 2 Vols, 8vo. 30s.
MURRAY (A. 8.). A History of Greek Seculpture from the
__ Parilest Times, With 180 Hiustrations. 2 Vols. Royal 8vo. 5ls 62,
MURRAY'S MAGAZINH. A New Home and Colonial Monthly
Poriodical. 1a. Vol. L, Jan.—June, 1887. VoL 1L, July-—Decamber,
1887. Vol FIL, Jan. ‘—'June, 1888, Val. 1V, Fuly- Dec»\mlwr (1888, Bvo,
e, Bd. each.
*.* Forwarded Moothly on receipt of an annual subscription of 185,
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MUSTERS" (Capr.) Patagoniins; a Year’s Wanderings over
; Untrodden Gronnd from the Straiis of Magellau to the Rio MNegro.
Dlustrations. Post Sy, 75 6d.

NADAILLAC (Mangers pe).  Prebistoric’ America, Tianslated

by N.D'Anvers, With Hiustrations. 8vo. 1fe

NAPIEE (Gexvmarn Sim Cmanizs) ~ His Life. By the Hon,
Wi, Naries Eroon, With Pauatand Meps, Crown kvoe. 12

(Gerr. Sz Ozomer [ T.). Pussapes in his Early
Mikitary Life written by bimegelf, Rdited by his Son, GERERAL W
€. E. Naprpp.  With Portrait, Crown 8vo. s, fid. =

- - (S W) Englieh Battles and Sieges of the Peninsular

; War. FPortrait. FPost8vo,

NAPOLEON ar Foxraismessan anp Erpa. Journals. Notes
of Conversations. By Sie Num. CAmpEErL. Portrsit, Svo, 156a.

NASMYTH (James). An Autcbiography. Edited by Samuel

Emiles, L1.D., with Portrait, and 70 Llustrations. Post 8w, fs,; or
Large Paper, 165 : 3 :

— And JAMES CARPENTER. The Moon: Con-
sidered s a FPlanet, & World, snd o Sateliite. TAith 96 Plater and
rimerous Wootents, New and Cheaper Edition. - Medium Svo, 213

NEW TESTAMENT. With Short Explanatory Commentary.
By Arcuoescod (pueros, DLA., and the Brsscr oF BT, Davip's.
V‘?it,h 110 anthentie Views, &e. 2 Vols. Crown 8vo,  £21s. bownd,

NEWTH (Samuer). First Book of Watural Philcsophy : an Intre-
dnetion to the Study of Staties, Dynamics, Hydrostatics, Light, IHeat,
and Bound, with nomercus Examples,  Small 8vo. 8s. 60,

Tlements of BMechanies, including Hydrostaiics,

withnomerans Examples, Small §vo. Bs. 6.

- Mathematical Ezamples. A Graduoated Series
of Elementary Examples in Arithmetic, Algehra, Logsrithms, Trigo-
nometry, 2nd Mechanies, Smull 8vo. 8s. 6d.

NIMROD, On the Chace—Turf—and Road. With Portrail and
Plates. Crown&vo. 8s. Or with Colonred Plates, 75 64d.

NORDHOFF (Cmas). Communistic Societies of the Tuited
States.  With 40 Iliustrations. Svo  15s. !

NORTHCOTES (Siz Jons) Netebook in the Lone Parliament,
Containing Proceedings during its First Sessian, 1640, Edited, with
a Memoir, by A, H. A_ Hamilton, Crown 8o, 95

O'0ONNELL (Dantmz). Correspondence of. (See Trma-

. EATERICK.) :

ORNBSEY (Pxow. R). Memoirs of J. Hope Seott, Q.C. {of
Abkorsford). With Seleetions fropi his Correspondence. 2 vols. 8vo. 24,

OTEPER (R H)). Winters Abroad: Some Information reshecting

: Places visited by ihe Author on account of his Health. Intended for

_‘the Use and Guidence of fuvalids. s 6d.

OVID LESSONS. [See Erox.] - _

OWEN (Firor.-Cor). Prineiples and Praetice of Modern Artillery,
including Artillery Material, Guunery, and Organisation énd Use of

Antillery in Warfare, With Hlustrations. 8vo. 15

OXENHAM (Bev. W.). Bnglish Notes for Latin Elegiacs ; with
Prefatory Rules of Compoaition in Elepiac Metre. 12mo. 3s.6d4.

PAGET (Loxp Crower). 'The Light Cavalry Brigade in the
Crimea. Map. Crown 8ve, 10s 6d, :

PALGRAVE (B. H. [). Loeal Taxation of Great Britain and
Ireland. Svo. Bs.
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PALLISER (Mgs.). Mottoes for Monuments, or Epitaphs selected
for General Use and Study.  With Tllustrations, Crown Svo, T fd.

PANKHURST (E. A.). The Wi dom of Edmund Burke: Being
Suleetions. from e Speeches and Writings, cliefly bearing upon
Political Question:. Fep, 8¢y s

PARIS (Dz). Philosophy in Sport made Science in Earnest;
or, the First Principles of Natural Philosophy ineuloated by aid of the
Toys and Sports of Youth, Woodeats. Post 8vo. 7s.6d. :

.P-ARKYﬁ'- (Mamsrrzip) Three Years’ Realdence in Abyssinia;

with Travels in that Country, With Illustrations. Post 8vo, Ta. 6d.
PEEL'S (B12 Ropert) Memoirs. 2 Vols. Post 8vo. 15s
PENN (Riomaxp), Maxims and Hints for an Angler and Chese-
_ player. Woodents, Feap.8yo. 1s
PERCY (Jomw, M.D.), Mersriorey. Fuel, Wood, Peat, Coal,
Chareoal, Coke, Fire-Clays. Ilusteations, Bvo. 30s -
Lead, including part of Bilver. Illustrations. 8vo. 30s
————— Silver and Gold. = Part 1. IHuostrations. B8ve. 30s.
PERRY (Bev. Canon). Life of St. Hugh of Avalon, Bishop of
Lincola, Post 8vo, 10, 8d.
History of the English Church. See Stupents’ Manuals.
PERSIA: [See Buwyasix]

PHILLIPS (Samuss). Literary Essays from “ The Times” With
Portrait.. 2 Volia, Feap,Bvo, Te.

~POLLOCK (C. E.). - A Book of Family Prayers. Selected from

the Liturgy of the Chuceh of England. 16mo.  2s &d.

POPE'S (Armxawper) Worke. With Introduciions and Noteg
by J. W, Usoxer, Bev. W, Euwiy, and W, J Coorreore, Yols, T,
—1V., VI.—X. With Pertriits Svo, 10s. 6. ench. (Vol. V., ¢on-
taining the Life and g Gegeral Index, is Tearly readyl) 3 :

PORTER (Ruv.J. L.). ' Damagens, Palmyrs, and Lebanon,  Map
and Woodents. PoatBvo. T 6d,

PRAYER-BOOK (Beavrirvniy [niosreiren). With Notes, by
Riv. Tros, James, Medinm 8ve. 184 cloik. =

PRINCESS CHARLOTTE OF WALES. Memoir  and
Qorrespondence. By Lapy Rose WEIGALL, With Portrsit. Svo. 83 6d,

PRIVY COUNCIL JUDGMENTS in Feelesiastical Cases to-
lating to Doctrine and Diseipline.  Bvo. 10z 6.

PSALMS OF DAVID. With Notes Explanatory and Critical by
Drean Johnszon, Canon Elliott, and Canon Cook: Madinm Svo. 10 &d.

PUSS IN BOOTS, With 12 Husirations, By Orro SrerosTEs,

glémo. Ts.Bd. - Or eoloured, 2s. 64,

QUARTERLY REVIEW (Tmm). B8ve. 8s

RAE (Epwarp). Country of the Moors. A Journey from Tripoli
to the Holy City of Kairwan, Map and Etchingd, Crown'8vyo, 125,

—— The White Sea Peninsula. Journey to the White

Sea, and the Kola Peninsula, Map and Ilustrations. Crown Svo. 155,

—— (George).  The Country Banker; His Clients, Cares, and
Work, ' rom the Experience of Forty Years: Crown Bvo. Ta. 6.

RAMBLES in the Syrian Desertz.  Post 8vo.  10s 64d.

RASSBAM (Hormvzp). British Mission to Abyssivia IHlustra-
tions. ‘2 Vols. 8vo. 28s -

RAWLINSON’S (Cavon) Five Great Monarchies of Chaldsea,
Assrria, Medis, Babylonia, and Persia, With Maps and Tlustrations,
8 Vols. 8Bvo. 428, ; £ i
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- .p NS (Str Henky) England and Rugsia in the HRast; a
RAW lejji?gof 1’3.}]1{31"5"(]{1 the Cuﬂ)ﬁitiof of Central Agia, Map., Bve. 12s,
_— [Bee Heropotrs.]
.. 4.) Iron-Clad Ships; their Qualities, Performances,
REED (Sgcgst \%’i:h-lllustraﬁunﬂ. . 12;.Q o
M:I'n o0 : s History, Traditions, and Religions, With
NaooAve of a Visit in 1879, Iustrations, 2 Vols. 8vo, 28,
4 practical Treatise on Shipbuilding in Iron and Steel.
Soound @vd revised edition, with Woodents, 8vo.  [In Preparation.
RE‘JEOTEb ADDRESSES (Tag). By Jaums awp Horace Buiza.
> Woﬂm.ma. Post Bvo. 32, 6d.; or Fapular Edition, Feap. Bvo, 1s.
REMBRA-‘?IJT'- [See Minnrmrox, s
RE,HS'ED'{ERSIOH OF N.T. [See Bucgerr—Bursos—Cook.]
RICARDGS (Davip) Works, With a Notice of hiz Life and
Wi 5% By J_. B. M'Corvoon. ‘8vo. 164, ;
RIPA (F 42 FR)- Residence at the Court of Peking. Post 8vo. 25
ROBERy g0 (Caxon). History of the Christian Chureh, from tite
Aﬁos L-‘Tjie Age to the Reformation, 1617, 8 WVols, Post Bvo. Bs eseh.

goBINSOR (BEYV. D). Biblical Researches in Palestine and the

qu_m{;;: Hegions, 1838—52. Maps. 8 Vols. 8ve, 42

~— English Flower Garden. With an Illustrated
T anogtery ofall the Plants used, and Directions for their Culture
sLangement,  With numerous Hlunstrations, Medhm Sva.

The Vegetable Garden; or, the Rdible Vegetallcs,
Saladsr and Herbs enltivaiod in Enrepe and Ameries. By MM, Vi
;:omﬁ ARDRIETX. IVhth 750 Ilnstrations, dyo, 153,

Sub-Tropieal Garden. Illustrations. BSmall 8vo. ba.
— Parks and Gaidens of Paris, considered in
Relatior™ to tha Wants of other Cities and of Public and Private
G it With 350 Hlnsteations. Bvo, 185
— Wild Garden; or, Our Groves and Gardens
magaiPeautiful by ke Naturalization of Hardy Exotie Plants. With
wm",‘tmhons: L T : ) :
— God’s Acre Beautiful ; or, the Cemeteries of the
Pt With,e I}h’x‘stratidns, 8vo. Ts 0d,
ROMANS, 21 Paal’s Epistle to the. With Notes and Commentary
By -,.ﬂ‘ Girrorn, D.D., Avehdeacon of London, Medium &vo. Ts. €4,
ROME (H#Tosy or). [See Gieron—INcE — Linpein — Surre—

i
and &

I
RO Mifi}?(.& ves H.). The Western Pacific and New Guinea.
e n. W th a Map. Crown 8vo. Ts 64,

EXRY - The Punishment of Death. To which is added
- Tre:"im" on Puablic Responai?:lilil}' and Yota by Ballot. Crawn 8vo. 95,

RORS (M,s»:" Three Generations of Fnglish Women ; or, The
Mo 25 and Correspondence of Mrs., Jolin Taylor, Mrs, Barah Austin,
and l’,,dy Duff Gordon. With Portiaits. 2 Vols. Crown Svo, 243,
The Land of Manfred. Picturesque Excursions in

vt 2nd other little visiled parts of £enthern Italy, with special

fc'ﬂ,ce'to.thcirTIiaturicalass-:éia:ions. With Iltustzations. Crown8vo,

UMBOLD (SR Homacs). The Great Silver River: 3 ates of
v 1r Horace). ¢ Greal ver LRiver: & ofes of a
RU MBEJ:sEaﬂ(““ in the Arg’m)tips Republic, With Ilustrations, « 123,
RUXTON (@=0 F.). Travels inMexico; with Advensures among Wild
Trib and Animals of the Prairies and Rocky Mountains, Post Bve. Bs.6d.
gp. Jouy (CEaries). Wild Sports and Natural History of the

nds of Beotland, Dlnstrated Edidon. Crown Svo. 151 Che
?d’tggr Post Bvo. 35, 8. i
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ST. JUHN (Bavre) Adventurss in the Libyan Desert, Post Svo. 2a.
SALKES (818 Rosxer) Brigade in Affzhanistan. With an Account of
the Defence of Jellalabad, By Rrv. &, E. Gueia. Post 8vo. 23,

. " BALMON (Pror. Guozer, D.D), An Introduction to the Study

of the New Testanient, and an Investigation into Modern Biblical
Criticism, hased on the most redent Bources of Information, §vo. 16s,

Liectures on the Infallibility of the Church, 8vo. 12s

SCEPTICISM IN GHEOLOGY; and the Reasons for It. An
assemblage of facts from Nature combining to vefute the theory of
*“Canses now in Adtion,” ByVeririzs., Woodents, Crown 8vo. 6s.

SCHLIEMANN (Dz. Haxry), Ancient Mycense, Witk 500

~ IHastrations. Medium 8vo. 5ls

—— llios; the City and Country of the Trojans,

With an Antobiography, With 2000 Tllustrations. Imperial Svo, b0s.

Troja : Resnlis of the Latest Researches and

Diseoveries on the site of Homer's Tray. and other sites made fn 1882

With Maps, Plans and IMustrotions.  Mediom Svo. 495

Tiryns: A Prehistoric Palace of the Kings of

Tiryns, discovored by exeavations in 1884-5, with Preface and Notes by
Professor Adler and Dbepfeld.  With Colonred Lithographs, Wood-
cuts, Plans, &, from Drawings taken on the spot,  Medinw Bvo. 425,

SCHOMBERG (Gexzrar), The Odyesey of Homer, rendered
into English verse, 2 wols, Bvo, Zdu.

SCHREIBER (Lavy Cuartozrs). English Pans and Fan Leaves
Colleeted and Deseribed. With 160 Plates. Fulio, £7 7s. Hundsomely

bound.
* BCOTT (8 Girzerr). The Rise and Development of Mediseval

Arxchitecturs, With 400 Illustrations, 2 Vols. Medinm Svo, d2s,

SCRUTTON (T. E.). The Laws of Copyright. An Examination
of the Principles which should Regulate Literary and Artistic Pro-
perty in England and other Countries. Svo, 10e B,

SEEBOHM (Hexny). Siberia in Asia. With Descriptions of the
Natural History, Migrations of Birds, dre. Illustrations, Crown Bvo, 14s,

SELBORNE (Lorn). Noies on some Pussagesin the Liturgical
History of the Reformed English Cburch. 8vo. Bs.

SHADOWS OF A SICK ROOM. Preface by Canon Lipvow.
16mo, 28, 6d,

SHAH OF PERSIA’S Diary during his Tour through Europe in
183, With Portrait, Crown 8vo. 122, | g s
SHAIRP (Prisorean} anp mis Frmmwns. By Wa. Kwxrear, Pro-
= fessor of Moral Philosophy in the University of 8t. Andrews. With

FPortrait, By, 1565
SHAW (T.B.). Manual of English Literature. Post 8Bve. Ts 6d.
Specimens of Eoplish Literature. Selected from the
Chief Writers. Post 8vo. Ts 8d,
(Roperr). Visit to High Tartary, Yarkand, and Kashgar,

and Return Jonrmey over the EKarakornm Pass. With Map and
THustrations. 8vo.

18s.
SIEMENS (812 Wa), C.E. Life of By Wi Pour, C.E. Poriraits,
Svo. ‘165
—————— Selection from the Papers of. Plates, 3 vols. 8vo.
BIEERA LEONE ; Deseribed in Letters to Friends at Home. By
-~ M=s Mauviche. Post Bvo. 34,64, 3
SIMMONS (Cspr.). Constitution and Practice of Conrts-Mar-
tial. Bvo. 15s.
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SMILES (Bamver, LL.D) WORES . —

Brrrise Ewcinerns; from the Earliest Period to the Death of
the Stephensons. ilustrations. 5 Vels, Crown 8vo. Ts. 6. each,

GEoRGE STEPHENSON. - Post 8vo. 2a 6d.

Jangs Nasuver. Portrait and Illusérations. Post 8vo. 6s.

Scorce Natvrantst (Taos Epwazp). Ilustrations. Post 8vo. 6.

Scorca Grososrst (BopErr Dick). Ilustrations. 8ve. 12u.

Spry-Hzrp, With Ilustrations of Conduct and Persever-
ance. Post Svo. 6s.

‘Caanacrer. A Book of Noble Characteristics. Post 8vo. 6a.

Tuersr. A Book of Domestic Counsel. Post 8vo. 65,

Dury, With THusirationsof Cenrage, Patience, and Enduranee,
Post Svo. @a.

Inposrriar Bicararey: or, Iron-Workers and Tool-Makers.
Post Bvo.  6a. I

Mgen or Isvewsrion, Post 8ve. 63,

Lree axwp Laeour; or, Characteristics of Men of Culture
and Genius. Post Byo, 6.

Bov's Vevaan Rovsn vee Wenry, Tllustrafions. Tost 8vo. 6s.

BMITH (Dr. Grorgnj Student’s Mavual of the Geograyby of Britieh
Ingdia, Physiesl and Political, 'With Maps.  Fost 8vo. 7s 6di

Life of Jehn Wilsen, 10D, (Bombay), Missionary and
Philanthropist. Portrait.  FPost 8vo.  8a.

—— Life of Wi, Carey, DD, 1761 — 1884, Rhoemaker and
Missionary. Profesger of Sanserit, Bengalee and Mararher at the College
of Fort William, Calentta. Tlustrations. Post8vo, 75 6d.

Life of Brep ben Histep. Pioneer Missionary,and Naturalist
inCentral India 18441664, Porual: andllnstrati ns Svo. 145
——— (PrIzre), History of the Ancient World, from the Creation

to the Fall of the Roman Eoepire; 400475 8 Yols. 8ve, 2ls 64

BMITHS (Dr. W) DICTIONARIES (—

Dicriowsry or TEE Bisve; its Antiguities, Blography,
Geozraphy, and Natural }Iistory Iilustratione. 3 Vols. S8vo. 105z

Coxeise Bieie Dicrroxiry. lllusirations. 8vo. 21s

Smariien Brsix Drorionawy.  [lustrations, Post 8vo. Ta 6d.

Cunisrian  Awrrgurees, Comprising the History, Insti-
tuliang, and Antiguities of the Christisn Church. Iustrations, 2 Vals,
Medinm §v0, B3I, 138 6d.

Crristiax Biograrwy, Lareraryne,  Swpers. Axp DocTRINES
from the Times of the Apastles to the A pe of Charlemazme, Medinn 8’9‘4).
Now complete ind Vils, 61 16s 64

Grere axp Romsx Awrrgormies. Ilusirations. Med, 8vp. 28z,

Grzek axp Romax Brosgsrpry axn MrrHoLOGY. Illuatratzons.

3 Vals, Medium 8vo. 41 4s. :

GreEex axp Rouaw OuosmarHy, 2 VGIB i-ilustratiems.
Medium Sve. 58s.

Ariss oF AxorEsT  GEOGRAPHY—DBIBLICAL AND Cr.assm.m
Folio, 6L 6.

Crassrcar Dyerrowary oF Myrmoroay, Bioerirmy, AND
GEOGRAPEY. 1 Vol With 750 Woodeuts. 0. 188

Suarrer Crasstoar Dror. Woodeuts.' Crown 8vo. 7s. 6d.

Suanzer Drertoyary or GREER aND HoOMAN ANTIQUITIES.
Woodcuts. Crown Sve. T4 G

Compirre Lamin-Exeriss Dicrromamy. Witk Tables of the

Boman Calendar, Measures, Weaights, Money, and & Dmtmnary of
Froper Names,  19th Edition.  Svo. 16
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SMITHS (De. W) Dicrioransss— confinued.

Swanisr Lamiv-Excriss DiorioNary. 30th Edition. 12m0.
75 .

Corprovg axn Cririers Exertsn - Lamiv Dmnoxm‘r. 5th
FEdigion. Svo. 161

Smarrer Exgrisg-Lamiw Dicrionswy. 18th Bdit. 12mo. 7s.6d.

SEMITH'S (Dr. War) ENGLISH COURSE :—

Soroor Maxvar or Exouse Graxaas, wite Coprovs Exeucises
and Appendicas, Post 8vo. 84 6d.

Priwany Exouse Gramman, for Elemeutary Schools, with
carvefully graduated Parding J;mssonh. 16mo, Is.

Manvar or Exguisa Courosrrion.  With Copious Illustra-
tions and Practical Exercises. 12mo. 95, B4,

Primany Histony ov Britamw, 12mo.  2s. 6d.

Scnoorn. Mawuin or Moppex GEoGRAPEY, PHYSICAL AND
Political, « Post 8vo.  Bs,

‘A Sumarner Mawvan oF Mopnas Grograrey., 16mo. 25 6d.

SMITH'S (De. W) FRENCH COURSE :—

Frexcn Priwcreia..  Part I. A First Course, containing a
Grammar, Delectus, Exercises, and Vocabnlaries. 12mo. 8s. Bd.

ArrENpIX 10 FRENCH Prisorera. Part I Containing ad-
ditional Exercises, with Examination Papers, 12mo. 24, 6d. X

Frexcs Privoipra, Part II. A Reading Book, contalning
Fables, Stories, and Anecdotes, Natura] History, and Seenda feom the
History of Francs. With Grammaticul Questions, Notes and eopions
Etymological Dictionary. 13mo. da. Bd.

Frexos Prixeiera.  Part 111 Prose Compogition, containing
Hints on Translation of English into French, the Principal Kales of
the French Senrax compared with the Fnpglish, and n Bystematic Courss
of Exercises ez the Syntax. 1%mo. 4s 6d.

Srupext’s Frexcn Grammar, With Introduction by M. Littré.
Post 8vo, 63, :

SMALLER (GRAMMAR OF THE Frerca Lawcuies.  Abridged
from the above. 1%mo. 35

SMITH'S (Dz. Wa.) GhRMAN COURSE —_

Grrxar Purrorera, Part 1, A Firet German Course, contain-
ing & Grammar, Delectis, Exercise Rook, and Vocahnlaries. 12mo, 8s. 6d.

GuRMAN Prmvorpra. Part Il A Reading Book ; containing
Fables, Anecdotes, Natural History, and Scenes from ha ‘History of
Germany. With Questions. Notes, and Dietionary, 12mo. 32, 64,

Pracrioat Geruax Grasxmsr.  Post 8vo. 3s. 6d.

SMITH'S (Dr, Wa,) ITALIAN COURSE:—

Imavzaw Prixcipia,  Part I An Ttalian Course, containing a
Grammar, Deleetus, Exersisg Book, with Vomubularies, and Materials
for Ttalian Conversation. 12mo. 3s, 6l

Irariaw Prrmorera.  Part 1. A First Halian Reading Book,
containing Fables, Anecuuteﬂ, History, and Passages from the best
Lialian Authors, with Grammatieal Qupsb.ons, l\mes, and 1 Copious
Etymologica] l}inimuary 12mo. 35 6d

SMITH'S (Dn. Wn.) LATIN COURSE: —

Tar Yoosg Buarssen®s Freer Larie Boog: Containing the
Eundiments of Grammar, Esgy Grammatical Quesiious and Exercizes,
Ig,r,h Vu;a.bularies. Being a Btapping stone to Prineipia Lating, Part L

0. 3.

Tug Youns Brerwsea's Srcoxp Larin Book: Containing an
esgy Latin Reading Book, with an Anslysis of the Sentences, '\Iﬂtl!l-:,
:ﬂa D:é:hunary Being 2 Stepping-stone to. Prmr“lpln Liatina, Part T3,
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SMITH’S (Dr. W) Larme Course—conitinied.

Prinorera Lamiza. Part I First Latin Course, containing a

Grammar, Delectus, and Exercise Book, with Voeahularies, 12mo. Bs. 6d.

#3* In this Edition the Cases of the Nouns, Adjcctives, and Pronouns

are arranged both asio the orDINARY GRAMMARS and 23 in the Pusnic
SrHooL PrivuR, together with the corresponding Exercises.

APPENDIX 70 PRroipra Lamima, Pari I.; being Additional
Exercises, with Examination Papers. 12mo. 2s B,

Privoreia Lamivs. Part 1L A Reading book of Mythology,
Gesgraphy, Roman Antignities, and History. With Notes and Dic-
ticnary, IZ2mé. 3s.6d. g

Praxorpis Lamima. Part III. A Poetry Book. Hexamelers
and Pentameters; Eelog, Ovidian=; Letin Prosody. 12mo. 35 od

Primereza Lammva. Part IV. Prose Composition. Rules of
Syntax, with Ezsmples, Explanations of Synonyms, and Exerclses
on the 3yntax. 12mo, 3Sa. 6d.

PrivorerA Liarina. Part V. Short Tales and Anecdotes for
Translation into Letin, 12mo. 8.

Larmv-Enariss  Voossurany Asp  Frzsy  Lamin-Excrise

_ Incrroxary ror PREDRYS, ConNunius Nepos, axp C@san: 12mo. 3. 64d.

SzupenT's LATin Gramman. For the Higher Forms. A new
and thoroughly revised Edition, Post 8vo. 6s.

SprariEr Latin Grawmar. New Hdition. 1%mo. 25 6.

Taciros, UrrMmaxyd, Adeicori, and Fiegsr Boox oF THE
Awvars. 12mo. e B4,

SMITH’S (Dr. Wir) GREEK COURSE:—

Izrra Grzcd, PartL A FirstGreck Conrse, containing a Gram-

mer, Delectus, and Exercise-book, With Vecabnlaries. 12mo. 35 64,

Arpexprx mo Twirra Gumea, Part 1. Cenfaining additional
Exereises. With Examination Papers. Post Syo. 22 6d.

Inrrra Gramoa.  Part I A Reading Book. Containing
Shert Tales, Aneedotes, Fables, Mythology, and Greeian History,
12mo. 34 Bd.

Inrrra Grses. Pard I11. Prose. Comiposition. Containing the
Rules of Syntax, with copions Examples and Exercises. 12mo, 3s. 8d.

Srupuxts GrRepx  GrauMmar. For the Higher Forms,
PoatBvo.. A

Swavrer GrEER GraMman. 12mo. 85 6d.

GrEex Acorvewor. 12mo. 28 6d,

Praro, Apology of Socrates, ke. With Notes. 19mo. 35 64

BMITH'S' (Dr. W) BMALLER HISTORIES:—

Sorriprore  History., Maps and Woodeuts. 16mo. 33, 6d.
Awcrent Hisrory, - Woodeuts. 16mo, 3s. 6d. '

Awnorent Guosraray. Woodeuis. 16mo. 33, 6d.

Movxen Grogmarny, 16mo. 2. 6d.

Geneop. With Coloured Map and Woodents. 16mo. 382 6d,
Romn. With Coleured Maps and Woodents. 16mo,  3s, 6d.
Crasstoar, Myruoroay., Woodents, 16mo. 34 6d.

Ereraxn, With Coloured Maps and Woodeuts, 16mo. 3s, 64,
Exauise Literators.  16mo. 38 64,

SPRdIMENS OF EngLisE Liveritorm. 16moa. 8. 8d.

SOMERVILLF (Mazx). Physical Geography. PostSvo., 0a

— CUonnexion of the Physical Sciences, Post 8vo. 9s.

Molecular and Mieroscopic Science. Ilustrations,

2 ¥ols, Post8vo, 2la.
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SOUTH (Jomr F.). Houselold Surgery; or, Hi.n.ts for Emargan'-
cies, With Woodcuts, Feap., Bve. 8s 6d. 3
Memoire of. [See Fenroz.]
SOUTHEY (Rosr.). Lives of Bunyan and Cromwell. Post 8vo. 2s.

STANHOPES (Eant) WORKS :—

Hisrony or Encranp groM THE RErey or Qumer A¥ye o
THE PEACE OF VERsATLLER, 1701-83, 9 Vels. PostBvo, 5» each,

Live or Wrntzam Prrr. Portraite. 3 Vols., B8vo. 38s.
Migomnrawies, 2 Vola. Post 8vo. 13s.
Brrrisa Twp1s, From 118 Ortein To 1783. Post 8vo. Bs. 6d.
Hisrory oF “ Forrr-Five” Post 8vo. 3a.
Hizrorrcan awp Oritiean Essays. Post 8vo. 38 6d.
Tin Rurpgar eron Moscow, AnD orass Basavs, Post 8vo. s.6d.
Livr or Brusanivs, Post Bve.  10s. 6d.
Li¥e or Conoe.  Post 8vo.  3s. 6d.
Srory oF Joax or ARo. Feap. 8vo. 1sa
ApprEsses on Variovs Qcoasions. 16mo. 1
[See also. WarLiNeron.]

STANLEY'S (Deax) WORKS .—

Smmar anp Paresmine.  Coloured Maps. 8vo, 123

Bizre m e Hory Lawp; HExtracted from the above Work,
‘Woodents, ' Post Bvo. 3z Gd. ’

Basrery Crorea.  Plans, Crown 8ve. 6a.

Jewise Cerree. From the Earliest Times to the Christian
Era, Portraitand Maps, 3 Vols.. Crown Svo. 18s.

CrorcE oF S0oTLARD. 8vo. 7s. Gd.

Fristieg oF S7. Pavn 1o taE Conrmraians. 8vo. 18s.

LiFE o De. Anmoup. Portrait. 2 Vols. Cr. 8vo. 12a.

Caxrerpury, Illngtrations. Crown 8vo. 63,

Westuissrer Ampry. [llustrations, Svo. 155

Suamons Preaconn rn WesTMIssTer Assry. Sve, 12s,

Munoir oF Epwarp, CATHERINE, Axp Mary Stanuay, Cr.8vo. Oz

Curisrrax Issrirerrons.  Essays on Eeclesiastical Suhjsets.
Crown Syo. B s

Fssavs ox CHURCE ARD STATE ; 1850—1870. Crown 8vo. 6a.

Sermons 7o Umrnorey, includiog the Beatitudes, the Faithful
Servanf, &c. Post8vo. 3564,

[See also Brapiry.]

STEBBING (Wx.). Rome Verdictsof History Reviewed. 8vo. 12s.

STEPHENS (Rev. W. B. W). Lifc and Times of 8t John
Chrysoetom, A Sketch of the Ohureh and the Empire in the Fourth
Century. Portrait. 8vo. Ts 6d. .

STREET (G. B, B A. Gothie Architeeture in Briek and Marble.
With Nares on Norih of Ttaly, Ilustrations. Royal 8vo. 26s.

Memoir of. By Arravr E. Sraupe. Portrait. 8vo. 15s.

STUART (Vintiers). Eegypt after the War. With Descriptions of
the Homes and Habits of the Natives, &c. Coloured Illustrations
and Woodcuts,  Reoyal 8vo. 81s. #d.
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