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ANNOUNCEMENT.

N the 24th of December, 1891, fifteen persons,
O interested in promoting the historical study of
religions united in issuing a circular-letter inviting a
conference in the Counal Chambers of the Histori-
cal Society of Philadelphia, on the 3o0th of the same
month, fér the purpose of instituting “popular
courscs in the History of Recligions, somewhat after
the style of the Hibbert lcctures in England, to be
delivered annually by the best scholars of Europe
and this country, in various cities, such as Baltimore,
Boston, Brooklyn, Chicago, New York, Philadelphia,
and others” There participated in this conference
personally or by letter, from Philadelphia, Rev. Prof.
E. T. Bartlett, DD., Rev. George Dana Board-
man, D.D,, Prof. D. G, Brinton, M.D., S¢.D., Horace
Howasd Furness, LL.D,, Prof. E. J. James, Ph.D.,,
Prof. Moryis Jastrow, Jr., Ph.D., Provost Wm. Pepper,
M.D. LL.D., of the University of Pennsylvania,
Hon. Mayer Sulzberger, Mrs. Cornelius Stevenson,
and Talcott Williams, LL.D.; from Baltimore, Prest.
D. C. Gilman, LL.D., of the Johns Hopkins Uni-
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BUDDHISM.

LECTURE I
Religious Theories in India before Buddhism.

T has often been maintained that there is no
I nation or tribe without religion. But what is
meant by religion? The word, as is well known, is
not found in languages not related to our own, and
its derivation is uncertain. Cicero, in one passage,
derived it from 7¢ and /Jego, and held that its real
meaning was the repetition of prayers and incanta-
tions. Another interpretation derives the word from
re and /igo, and makes 1ts original sense that of
attachment, of a continual binding (that is, no doubt,
to the gods). A third derivation connects the word
with lex, and explains it as a law-abiding, scrupu-
lously conscientious, frame of mind. This last
seems to be most in accordance with the concep-
tions prevalent when the use of the phrase began,
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2 Buddhism

and more in harmony with the similar expressions
that arose under similar circumstances elsewhere—
in China, for instance, and in India. In India, in-
‘deed, the same word is used by the followers of
every school of thought for law and for religion—the
word Dharma, etymologically equivalent to the
Latin forma, and constantly reminding us in its im-
plied connotation of the English phrase “good
form.” h

Law did not, of course, in that early time, mean
legislation. It was rather custom, established pre-
cedent; and a sense of duty to the established order
of things included and implied a reverential attitude
toward the gods. This last side of the idea tended,
even in Roman usage, to become predominant ; and
when the early Christians began to write in Latin,
they not only limited the sense of the word religion to
this part of its original meaning, but so used it in this
limited sense as to fit it in with their own theology,
till it gradually becomes nearly a synonym first for
Christianity, and then for Catholic Christianity. The
completion of this revolution in meaning was,
however, only opening the door to fresh modifica-
tions.

Thus we find St. Thomas Aquinas, in one place,
defining religion as “ goodness rendering to God the
honour due to Him ” ; and in another a$ ¢ the mani-






4. Buddhism

word which will harmonise with #%es» newer views of
life. The author of Ecce Homo says that religion is
“habitual and regulated admiration,” or “ worship
of whatever. in the known universe appears worthy
of worship.” Mz, Frederic Harrison defines it as
“veneration for the power which exercises a
dominant influence over our life.” And Matthew
Arnold found in it only “morality touched with
emotion.”

It is evident that man’s definitions of religion will
be precisely as numerous, as different, and as accurate
as their own beliefs. There is only one definition
which all must accept, the historical one, and
the history of the word goes back a long
way before Cicero, and is still, to-day, in the
making. For the word is a convenient expression
fora very complex set of mental conditions, including,
firstly, beliefs as to internal and external mysteries
(souls and gods)—secondly, the mental attitude in-
duced by those beliefs—and thirdly, the actions and
conduct dependent upon both. No one of these
constituent elements of religion is stable. They are
wever exactly the same in any two individuals, even
when these profess the same faith and live under the
same conditions. The beliefs e;pecially (which are
independent, except in a very indirect way, of the
will of the individual) vary, and that in a definitely









Religious Theories in India 7

influences which have brought about the marvellous
change from the crude hypotheses of the earliest
faith to the sublime conceptions of such original
thinkers as those who put the finishing touches to
the beautiful Indian picture of the Palace of Truth.

Our own religious beliefs grew up in the basin of
the Mediterranean. Jews and Greeks, assisted and
influenced in no small degree by Egyptians, laid the
foundations. All the most earnest culture of the
West has only availed, through so many centuries,
to build the superstructure. Ideas similar to the two
main and essential conceptions which underlie the
whole—the belief in “ God ” and the belief in the
“soul "—are no doubt to be found throughout the
world. But in three places only do we find these
two ideas developed into systems which can bear
comparison with our own, either in the manner or
in the length of the period of their growth, or in the
complexity and richness of the final result. These
three places are Persia, China, and India.

Now, as to Persia, the original beliefs of the Ak-
kadians are only now just beginning to be known.
Even as modified and recast by the Assyrians, the
records are still for the most part unpublished and
untranslated, and ‘the few foremost scholars of
Zoroastrianism are not in agreement either as to the
date of its sacred books or as to the part it played
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our theory at least as much for the awe inspired by
Mother Earth,and by thc mysteries of the stars, as
for the worship of ancestors. We have to explain
how it was that the oldest divinities were almost, if
not quite, exclusively feminine. We have to ex-
plain why.the moon was worshipped before the sun,
and certain stars before either, and the Mother
Earth before them all

It is precisely the succession of these curious be-
liefs that is the interesting point. It was only among
the advancing peoples that the changes went very
far at all. And these changes are full of informa-
tion about tribal conflicts and social conditions.
For the gods had no existence except in the brains
of their worshippers. They were zdeas, a rough kind
of scientific hypotheses. The arrival of a new god
meant the birth of a new idea; and a book on T%e
Birth Days of the Godswould be not only an epitome
of human hopes and fears, but a history of men’s
views on social questions too.

For the gods, like the men who made them, grew
old and feeble and passed away, and their very
ghosts were degraded in the minds of the descend-
ants of their creators to the rank of devils. The
change in the object of worshfp was not merely a
change in name, with the same or a similar worship ; it
was accompanied also by a change of view as to the
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ants of those Dravidian peoples, related to the
Akkadians, who preceded the Aryans in India.
Nothing has yet been found in the Akkadian
books showing any historical connection with Vedic
beliefs.

On the other hand, we have in the ancient books
of the Greeks and Persians, records of beliefs histori-
cally connected with the Indian. But these records
are later in time than the oldest records in India,
and preserve a later phasc of the common beliefs.
When we find, for instance, in the Zoroastrian books,
that the hypothetical beings called in the Vedas
“gods” have there already become “devils,” we
know that we have a later phase of a common be-
lief. For it is the new religion which looks upon
the gods of its predecessor as devils, and it is un-
known that, in the course of the development of the
same system of faith, devils should ever become
gods.

The oldest Indian books—that is, the Vedas and
Brahmanas—therefore, though they themselves show
us an advanced stage in ancient soul theory, are still
the most ancient records of the particular line of
development which we have to follow. And in
them we find the germs of all the subsequent steps
in philosophy and in religion that were taken in the
valley of the Ganges.
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happy race, full of activity, and but little troubled by
contemplation or by doubt. Probably even their
religion sat lightly upon them, but it would seem
from the hymns that they had an unhesitating and
childlike faith, which looked upon the great souls
animating the nature round them as all-powerful in
their worldly affairs.

As time went on it is evidenit that some of them
had however commenced to speculate on the na-
turc of the gods, and had dimly begun to think
that there was a umty underlying the manifold
forms of spirit life in which the people believed.
This is plain from those speculative hymns incor-
porated into the last and latest book of the great
collection called the Rig Veda.

But it is also clear that the ancient Aryans were
far too manly and free to be troubled much about
their own souls, either before or after the death of
the body. There are only a very fcw short and iso-
lated passages bearing on this side of their spirit
theory. They still held with a simple faith to the
ancient hypothesis of their savage ancestors as to
the existence of a “soul” inside their bodies. And
it never occurred to them to doubt for a moment
that these gouls continued to cxist in a sort of misty
way after death, or to discuss the question of the

duration or cessation of that future life. In all this
a



18 Buddhism

we see the bright side of the ancient nature worship,
of religion based on the soul theory as held in its
early simplicity by a free and advancing and pros-
perous people. The darker side, which played in all
probability a greater part in the daily thoughts and
average life of the ordinary man and woman of
those days, was that medley of strange beliefs and
fears, revéaled in the Atharva Veda,—the reliance
on omens, and spells, and magic rites, the vague
terrors of a life surrounded by all sorts of malign in-
fluences, the poisonous fruit of the superstitions of
demonology.

While all these ideas, good and bad, were ferment-
ing together, the bolder spirits were ever pushing
farther and farther on into the hot plains of India.
Thedetails of their gradual progress are indeed hidden
in an obscurity which we can scarcely hope now ever
to clear up. But the gencral results aré already well
ascertained. Before the rise of Buddhism the whole
of the country as far East as Patna, had become
more or less Aryanised, either by alliance or by
conquest, and the Aryan gods (that is to say, the
men who worshipped them) held sway from the
Kabul hills down to the plains of Bengal.

The religion was, however, not altogether uniform.
As the tribes pushed on, their language, partly by
the ordinary and necessary growth or decay, partly


















24 Buddhism

or Materialists, who must have preceded Buddhism,
as they are mentioned in the oldest Buddhist books.
The;]aina faith, which arose at the same time as
Buddhism, has also a voluminous literature. When
that is published it cannot fail to throw much light
upon the religious life of India at the time when the
founders of the two new religions were rivals. But
there was little original thought in Jainism. Its
views are rather isolated propositions than a system
of philosophy, and it would never have been a for-
midable rival to Vedantism.*

It was quite otherwise with the Sankhya system.
Centuries afterwards, when Buddhism had become
corrupted, it would seem that the Sankhya was
almost about to supplant the Vedanta; and as 1t has
often been held by European scholars that Buddh-
ism is more or less based on the Sankhya, it will
be necessary to consider the question of its priotity.
Logically it stands half-way between the Vedanta
and Buddhism, and was thereforc a possible step-
ping-stone to the Buddhist position. And the
Buddhists themselves acknowledge that Kapila, to
whom the Sankhya books ascribe the foundation
of their philosophy, lived several generations before
the Buddha. Itis therefore, to say the least, pos-

% See the remarks of Professor Jacobi (and.there could be no better
authonty) in his Kajpa Sutra, p. 3.



Religious Theories in India 25

sible that the Sankhya system also preceded the
Buddhist, or was the outcome of the same intel-
lectual movement,

But what we know is, that in the centuries imme-
diately before and after the birth of Christ (that is,
some centuries after the rise of Buddhism) it was
the Sankhya rather than the Vedinta, which was
the predominant school, and that its adherents
claimed a still more remote origin for their specula-
tions. Professor Garbe, of Heidelberg, who is the
best authority on the subject,—he has done for the
Sankhya the same sort of service as has been so
well rendered to the Vedanta by Professor Deussen,
of Kiel,—is of opinion that the Sankhya teachers are
right, and that their teaching does indeed go back
before the rise of Buddhism. The point seems to
me, I confess, to be most doubtful. All the Sainkhya
books are much later in date. The very oldést of
them—the Sankhya Karika of Isvara Krishna—can-
not be fixed at an earlier pegiod than a full thousand
years after the time of Gdt#ma the Buddha. And
though it is quite certain that the system, as a
system already well worked out, was older than
that,—we find it referred to, and in great part
adopted, along with Vedantism, in books, certainly
two or three centuries older; in Manu, for instance,
and in the Bhagavad Gita,—yet there 18 still a great






