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INTRODUCTION 

A. The Problem of the Present Study 

Robert Ernest Hume in his historical sketch, 

The World's Living Religions, makes the following state

ments concerning Confucianism and Buddhism: 

"Confucianism has been the chief religion 
of the oldest self-governing nation now living 
in the world. Some authorities claim that 
Confucianism can hardly be classified as a 
religion, but rather as an ethic, because the 
founder discouraged belief in a personal God 
and the practice of prayer, and common worship 
of the Supreme Being.nl. 

uBuddhism was the first religion in the world 
to become international. Yet theoretically 
Buddhism has often been denied the designation 
of being a religion. "2. 

"Buddhism, at least in its earliest and truest 
form, is no religion at all, but a mere system 
of morality and philoso.phy founded on a pes
simistic theory of life."3. 

In these statements Hume has expressed what is undoubtedly 

true, the fact that in both Confucianism and Buddhism in 

tbeir~riginal state we find no well-formulated religion 

as such, but in each case we have an ethical and phil

osophical system. It will be the purpose of this thesis to 

make a comparative study of these two philosophies, as 

found in the original sources (in translation), in relation 

• • • • • • • 

1. Cf. Hume, Robert Ernest: The World's Living Religions, 
P• 108. 

2. Ibid, P• 59. 
3. Ibid. 

- 2 -



to Christianity, noting particu.la.rly.wherein.Christia.nity 

differs a.nd.ma.y thus be considered.to be uniqu.e • 

.Although Ethics is ordinarily included in the 

.field o.f philoso.phy,. we shall for the most part. eliminate 

.from our study a. presentation o.f the system o.f Ethics as 

set .forth in these .two religions. •. This is done .because of 

the obvious necessity of limiting our field o:f study. 

B. The Importance of the Problem 

In the Pre:fa.ce to hi.s collection o:f essays called 

Heretics 1 Mr. Chestertonwrites: 

"There are some people - and I am one of 
them - who think that the most practical. and 
important thing about a man is still his view 
of the universe. We think that for a landlady 
considering a lodger it is important to know 
his income, but still. more important to know 
his philosophy. We think that :for a general 
about to fight. an enemy it is important to know 
the enemy's numbers, but still more important 
to know the enemy's philosophy. We think the 
question is not whether the theory of the .. cosmos 
affects matters, but whether in the. long .. run 
anything else affects them.ul. 

My personal interest in China from the missionary 

point of view naturally leads me to a consideration of the 

basic life philosophies as set .forth in the two great re

ligions chosen for thi.s study, both of whi.ch. are common. to 

China. I am interestr'ed in their life philosophy . .from a 

purely intellectual point of view, but I am more specifically 

interested in this study because I am convinced that we can 

• • • • • • • • 

1. Chesterton., Gilbert K: Heretics, p. 15. 
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make a vital contact with these peoples_ only as we under

stand what they consi.der _to be. Ultimate Reality and their 

personal relation to such. Reality, .involving naturally a 

consideration of their beliefs concerning God, the cosmos, 

and man's relations to each. 

Confucianism is recognized as the religion of 

social propriety, .and Buddhism as .the religion of peaceful, 

ethical self-culture.. As we come to understand the basic 

philosophies underlying each of these two religions. we 

will then understand what life honestly and deeply means 

to the Confuciani.st .and to the Buddhi.st. Once we under

stand what life now means to such persons, we are better 

able to determine what relationship. the Christian philosophy 

of life, as expounded by. Jesus Christ, bears to the Con

fucianist and to the Buddhist. 

c. The Method of Procedure 

The procedure to be followed in this. thesis will 

be a logical one and will, I trust, be sc1entific, based 

on an investigation of primary sources, and including both 

sympathetic appreciat1on and critical evaluation. 

The procedure is as follows: 

First: To investigate the Confucianist Sacred 

Books to see what is actually in these original sources 

from a philosophical point of view. 

Second: To follow the same procedure relative to 
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the Buddhist sacred literature. 

Third: On the basis of the discoveries in 

these first two initial steps, to make a comparative study 

and critical estimate of the philosophies of Confucianism 

and Buddhism in relation to Christianity. 

Fourth: To briefly summarize the findings as 

contained in these three chapters. 

D. The Sources of Data 

1. Confucianism 

The basic material for the study of the phi

losophy of Confucianism will be an investigation of The 

Sacred Scriptures of this religion, including the five 

canonical "Classicsn and The Four "Books .. as follows: 

~ !!!.! Canonical "Classics" 

ucanon of History .. , Shu King; China's history 
reviewed. 

"Canon of Poetry", Shi King: a secular and 
religious anthology. 

"Canon of Changes", Yi King: a system of 
di vina ti on. 

"Book of Rites", Li Ki: a compendium of 
pr oprie ties. 

nspring and .Autumn (.Annals)"' 
Chun Chiu: a local history. 

~~"Books" 

ttGreat Learning", Ta Hsio: teaching concerning 
virtue. 

nDoctrine of the Mean", 
Chung Yung: perfect moderation. 

".Analects" , Lun Yu: collected sayings of 
Confucius. 

"Mencius", Meng-tze: Works ~of the great ex
positor of Confucius. 

In the first group of Confucianist scriptures 

the Five "Classics", although attributed to Confucius, are 
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all compilations made by him, or edited by him, only one 

of them being a strictly original work. That one, the 

Chun Chiu, or "Spring and Autumn Annals", is a chronicle 

of his local State of Lu, and will be but briefly con

sidered. 

The second group, th&•Four Bookg~ were written 

either about Confucius personally, or about his doctrines 
1. 

by various followers, immediate or subsequent. 

2. Buddhism 

The Christian Bible is divided into two 

Testaments, whereas the Buddhist canon has three main 

divisions called 11Baskets" or "Pitakas", and the Buddhist 

Bible consequently is called "The Three Baskets" or "The 

Tripitaka". The source material for our study of the 

philosophy of Buddhism will therefore consist of portions 

of The Tripi taka, meaning nThree Baskets" of Wisdom, con

sisting of the Vinaya Pitaka (Discipline Basket), contain

ing rules for the initiates in the order, or higher class 

of Buddhists, the Sutta Pitaka (Teaching Basket), con

taining the discourses of Buddha, and the Abhidhamma 

Pitaka (Higher Doctrine or Metaphysical Basket) contain

ing expositions of the intricate points of Buddhist psy-
2. 

chology and doctrine. 

• • • • • • • • 

1. Cf. Hume, Robert Ernest: The World's Living Religions, 
P• 11'1. 

2. Ibid, p. '13. 
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A very careful investigation will be made 

of the contents of the Buddhist Suttas included in Henry 

Clarke Warren's Buddhism In Translations. The Sutta 

of "The Foundation of the Kingdom of Righteousness«, which 

treats of the Noble Eight-fold Path will be noted particu

larly. This Sutta is considered by the translator, T. w. 
Rhys Davids, to be "the most essential, the most original, 

,. 1. 
and the most attractive part of Gotama•s teaching." 

The translations used in this study of the 

Confucianist and the Buddhist Classics are those contained 

in the Sacred Books of the East, translated by the Oriental 

scholar, James Legge, from Oxford Universityt Four Books 

of Chinese Classics, translated by Jeu Mon Houng; Buddhism 

In Translations, translated by Henry Clarke Warren• and 

the Buddhist Suttas, translated ~;om Pali under the leader

ship of the +ate Professor Rhys Davids of Manchester Uni

versity and with the cooperation of various European 

scholars, working through the Pali Text Society of London. 

3. Christianity 

The basis for the writer's critical estimate 

of the philosophy of Confucianism and Buddhism from the 

Christian point of view will be found in the New Testament 

religious and philosophical teachings as set forth by 

Jesus Christ. 

• • • • • • • • 

1. SBE, Vol. XI, p. x. 
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CHAPTER I 

THE PHILOSOPHY OF CONFUCIANISM 

A. Definition. of. ~losophy 

Philoso.p:p.y, as someone bas aptly expressed 

it, is one. 1 s more or less dumb sense of what life. honestly 

and deeply means. It is a vision.of the meaning of life 

as a whole, and of its place in the total order of reality. 

The word"pbilosophy11 is derived from the Greek words 

philein, meaning. "to love", .and .so.phia, meaning "wisdom". 

Hence the true philosopher is a love.r of wisdom. Each one 

if he would order hi.s life aright, or participate usefully 

in the ordering of social. effort, must have a well-thought 

out scheme of values, int.erests, and. ends. He must, 

.furthermore, have some intelligent conviction as to the 

place of human values and human purposes, in the total 

scheme of things. This is what is meant when one says 

that philosophy seeks. to comprehend the fundamental. values 

of life as a whole; that it seeks a total and consistent 

view of life and its place in. reali.ty. Philosophy is the 

criticism of life; it is the appllcati.onof ideas to life. 

Philosophy is the individual mind animated by the spirit 

of open-minded and persistent endeavor to discover the 

whole. truth in regard to life and reality. It is man 

thinking out the ultimate, perplexing., and. interesting 

- 9 -
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problems of existence. The. personaL quest for a rich and 

consistent doctrine of .. human. values .and. purpose.s and for 

an understanding ... o.f .the meaning .of human .life as a who.le 
'1 

is the essence of phi.losophizing. 

B. Confucius as. a Philosopher 

Con~cius {551-~79) was undoubtedly the 

greatest sage and philosopher China..has ever lmown. His 

favorite pupil.,. Mencius, give.s. thi.s. simple yet noble 

tribute concerning.his .teacher: 

"What I wish to do is to learn to be like 
Confucius. Since there are living men until 
now, there never was another Confucius •• 
from. the birth of mankind till now, there · 
never has been another. like our master •••• 

So the sages among mankind ar.e also the 
same in kind. But they stand out f'rom the.ir 
f'ellows, and rise above the. level, and .from 
the birth of mankind. till now, there never has 
been one so complete as Con.fu.cius. "2 

This attachment to ... his person has lingered on 

through the centuries •. -,r_t is a great tribute not only to 

the character of Confucius, but also_to the glory of the 

Chinese nation that they have unswe.r.vingly reverenced as 

the greatest of' their race a man of the high character of 

Confucius one who was a great sta~esman, a great 

educator, a great musicia.~, but a.~o~e all the founder of 

• • • • • • • • • 

1. Ci'. Leighton, Joseph A. : The Field of Philosophy, 
PP• 20-21 

2. Works of' Mencius, Chapter 2., Paragraphs 27-28. 
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a great religion and the grea.te.st .of'. Chinese philoso.phers. 

As a phi.losophe.r .... O.onfueius ... was a pragmatist. 

The burden upon his. soul.b.ecause. of current disorders 

f'orce.d. him .to think primarily. of practi.cal questions.. For 

this reason .he avoided metaphysi.cal and. speculative subje.cts. 

None. the less, I beli.eve we shall find that Confucius was 

profoundly, if unavoidably, religious. 

o. Sacred Scriptures of Oon.fu·cianism 

All of the. Sacred Olassi cs referred to in our 

study. are asaociated in.one way or. another with the name 

of Confucius. He is commonly. .. regarded as. the compiler of 

the first four Canonical books, (Shu~king., .Shi-king, Yih

king, Li-king) and .the author .of the fifth,. (Spring and 

Autumn); the Analects are a colle.ction .of his sayings 

chiefly in discourse with his disciples; the Doctrines of 

the Mean and the. Teac:b..ings of Mencius are attributed to 

disciples of the sage. 

These books have for centuries been.accepted 

· as regulative in religion., morals., and government.. They are 

not regarded .as inspired. Their authorit¥- i~ due solely to 

the prescription of antiqui.ty. o.l' to .the wi·sdom and virtue 

of their reputed authors; but no professed reve.lation. has 

exerted a more absolute supremacy over the minds of men 
. 1 

or more completely dominated a whole civilization. 

• • • • • • • • • 

1. Of'. Moore, George Foote: History of Religions, Vol. 1, 
P• 5 
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The most ancient or these classical books is· the Shu .. 

King or Book of .. Hi.storical documents •. relating to the peri.od 

from about 235'7~622 .B. c. Historians, poets, and others 

wrote these and the other c.lassics as they were. mo.ved .to do 

so, and while .these. do.not lay claim. to divine inspiration, 

they. do have numero.us .. references in . them .. to philoso.phical 

and religious views. and practices. 

D. Philosophy of Confucianism 

It will be our purpos.e in this chapter on the 

Philosophy of ConfUcianism .to attempt to bring to bear such 

selections from. the. Classi.c.s .. as will. enable us to de.termine 

what to Confucius and his followers was the nature of 

Ultima t.e . Reality and what was their .relation to such Reali.ty, 

involving questions concerning. God, the. universe, and man's 

relation to each. 

1. Cosmo.logy - Froblem of' .the Ultimat.e Principle 

The old Chinese religi.on. ha.s nei.ther a doctrine 

of creation nor a cosmogonic myth. ConfUcius starts out 

with an impersonal. c.osmi.c .energy and principle. which 

produced. the yin and yan., . the negative .. and positive 
1 

principles. These by their. interacti.on. produced Heaven 

and Earth. These two, tne .. great gods 

"produce· all thi.ng.s by. the inte.raction of the 
opposites, heat andC?old, l~ght_and dark, male 

• • • • • • • • 

1. Of. Encyclopaedia·Britannica~ 14thEdition, Vol. 6 1 
ar.ti cle by Hodous, Lewis 1 "Confucian! sm" • 
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and f'ema~e.. The processes of' nature which 
men see every day went on through all the 
past; that they had a beginning ... -- and when 
and how -- was as li.t.t.le til. men's minds as 
that .they were eternal.; they were. and are .. simply 
accepted. Equally little did it occur to them 
that ·if' Heaven and Ear.th a.cc.ounted f'or all the 
rest, they themselves remained to .be accounted 
f'or. Chine.se philos.ophy .early .. l!;;aised .the 
metaphysical problem of the .ultimate princi.ple, 
but it did not f'ind. an- anticipation of'. the 
problem in religion."l 

2. Animism and ConfUcianism 

The religion of' Confucianism may be summarily 

defined as a union of nature worship and an.cestor worship. 

At the mo.st remote time .of' whi.ch .any record is preserved iy 
. ' 

appears fully systematized and. regulated, and its charac.ter 
2 

has remaine.d ... substantially unchanged. Animism. has. been 

defined in terms of'. "the regarding. of'. inanimate objects 

as possessing. personal life or . soul.u With thi.s. definition 

before us we might conceivably think .. of Confucianism. as an 

animistic religion., or .as .. a system .of ethi.cs. permeated with 

animism... There .were three class.e.s of sacrifices· under the 
to 

last dynasty • • • • the great. sacrif.ices.,. nafue~y.,/ Heaven., 

Earth, the imperial ancestors and. the. gods of the grain 

and of the ground; the ... middle sacrifices, to the sun, moon, 
. ' 

certain cultural heroes, including .. Confucius and. the .nature 

• • • • • • • • 
1~ Moore, George Foote: History of Religions., Vol. 1, P• 27 
2.. Of'. Moore, George Foote: Ibid., Vol. 1, p •. 6 



- 14 -

gods.;. the genera.l.sacri.fi.ces ,performed. entirely .. b:y the 

of.fi.cials., including ... cultur.al. heroes, na.ture. gods and 
'1 

departmental deities. 

"All o.f these powers are conceived as spirits~ 
They are classified as celestial, terrestrial., or 
bn.ma.n, but thi.s d~l!':tine,ti.on .. of. sphere. does not 
imply a difference. of kind.. The relative rank o.f 
the spirits is defined in a ldnd of. table of 
precedence patterned after the organiza.tion o.f 
the. feudal monarch •. ·. At the head stands Heaven, 
the Supreme· Emperor, followed by Earth~ with 
the titles o.f a gr.eat .. feudatory prince. The 
deceased emperors of the reigning dynasty come 
next outranking the .. sun and moon. "2 

Worship was perfcr;med for the people., not by 

them... Only at the sacrifice.s a.t the village .altar to the 
. . 

local. spirit of the soil is the presence of. representati.ves 

of ~ach family presumed, and.at the.clan sacri.fices.to the 

~pirit of their own fields. The worship of the family 

ancestors constitutes the pri.vate religion of all classes. 

The emperor, the Son of Heaven, is the religious head. o.f 

the nation, and the worsbip.of powers_on which the .welfare 

o.f the whole empire depends is hi.s exclusive prerogati.ve. 

According to the Li.-Ki, .the emperor sacrifices 

to Heaven and Earth, to all the.famous mountains and. great 

rivers, and to the spirits of the soil and.the crops of 

the whole empire. References to this ·animistic worship of 

• • • • • • • • 
1. Of. Encyclopaedl.ia·Br.itanidca, .14th Edition, Vol. 6, 

article· by Hodous, Lewis, "Confucian .. Ethi..cs 11 • 

2. Op. cit., P• 6 
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numerous. spir.its o.r deities may. be found tb.:roughout the 

Classics: 

"He_. sacr.ifi.ces .. especially., . bu..t with the 
ordinary forms., to God; sacrific.es with .reverent 
purity to the Six Honour.ed .. Ones.; of'f.ered their 
appropriate sacrifices to the hills and rivers; 
and extended his worship to the host of spirit.s .• " 

(SBE .. 3:q9) 

3. Phi.loso.phi.cal. Assumptions Underlying . Oonfuciani.sm 

a. The .Way. of Nature, or Tao .- (Do.ctrine of 

the Mean) 

The basic philoso.phy underlying . 

Conf'uciani.sm i.s Tao; it is the road or the way in which 

the universe moves; it is the .order of the world, or 

natural order. It is the. way that ought to be pursued by 
. '1 

all men; it is. the moral. cours.e for. every man. All 

Chinese thinkers agree that man. and. nature are not me.re 

accidents, that their exi.stence canno.t be a haphazard 

affair,. but that there is a Tao - that is, a way or norm 

- which. is the regulator of human. conduct. and the guide of 
. '2 

natural events. 

This Doctrine of the Mean, or the principle of 

moderation., dominates all utterance.s in the Classics. It is 

the ideal .. of non-de.viation .. and. of. harmony, of equilibrium 

and sober self-control. 

"The superior man embodies the course of the 

• • • • • • • • 

l~ Cf .• R. Y~ Lo, "The Ohines.e Recorder", January 1923 
2. Of. Lyon., D. Willard:. Religious Values in Confucianism, 

P• 12 
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Mean.; the mean ma.n .. a.c.ts .. contrary to the. course 
of the Mean. 11 · · · 

{Doctrine of .. the Mean, Chap. II) 
. . 

"Common· me.h .and women.,. however ignorant, 
may intermeddle with the .. knowledg.e of it; yet 
in its utmost reaches, there. is that whi.ch 
even the sage. does.not know." · 

{Doctrit:te of the.Mea.n, Chap. XII) 

"What .. Heaven .. ha.s. conf'err.ed. is. called, the 
Nature. An accordance with this na. ture is 
called the. Path of Duty; the regulati.on of 
this path is. called the system of Instruction. 
The path should not be left for an instant; 
if it could be left it would ... not be the path. 
On this ac.count. the. superior man .does not wait 
till he sees things to be cautious, nor till 
he.hears things to~pprehensive. There is 
nothing more visib.L.e than what i.s. se.cret, and 
nothing more·:manifest th:an .wha.t· is minute. 
Therefore the superior man is wa .. tchrt'.til . over 
himse~f . .when he is_ alone •. -~~.n the.re are no 
stirrings of pleasure, anger, sorrow, or joy, 
we call it the St.ate .. of. Equilibrium. When .those 
feelings have been .. stirred, and .. all .. in their 
due measure and. degree, we call. it the State .. of 
Harmony. This Equilibri~_is the great root 
{from :which grow al~ the. human .ac.tings) .in the 
world; and this Harmony is .. the .. universaL path 
(in which they should all. proceed). Let the .. State 
of Equilibrium and Harmony exist in perfection., and 
heaven and earth would have their·(right) places, 
(and do their proper work)( and all things would 
be nourished. (and flourish}. 

11 The Master said, 'The path is not far from 
man. When men try .to pursue a path which i.s 
far from what their nature· suggest.s.,. it should 
not be CDnsi.de!l?ed .the Path.tt · 

(Li-Itl, Book XXVIII, Section. 1, 
Paragraphs 1-6, 29.) 

This Doctrine of the Mean practically results 

in an unperturbed acquiescence and submi.ssion. to the 

inevitable, in a ca.lmnes~ and lack of aggressiveness which 

it is difficult .. for us to fully appre.ciate: 
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"The .. supe.ri or man .. has. ·no .. dis sa ti s.fa..c:tions. 
He does. n.ot ,murmur a.gains.t heaven, nor grumble 
against men. Thus it is .that: the super.ior ... man 
is quiet and calm, .waiting . .fo.r the appointments 
of ·Heaven, while the mean~.man .. walks .in. dangerous 
paths, looking. for lucky occurrences." · 

(Doctrine of the Mean, Chap. XIV) 

The attainment or this state of perfect 

equilibrium. and modera.tion is largely dependent .on two 

factors, ceremony and music, and these .two things therefore 

figure largely in all practices of' worship. The relation 

whi.ch these two bear to the. attainment of this desirable 

state is set forth in the Li-l{:i: 

"A superior man says: • Ceremonies .and .. music 
should not for a moment be negle.c.ted by. anyone. 
When one has mastered completely the principles 
of' music and regulates his hear.t and inind 
accordingly, the natural, correct;~ gentle, and 
honest heart is easily developed, and with.:thils 
development of the heart comes joy.... Thi.s joy 
goes on to a reeling. or repose. This repose is 
long-continued.. The man .. in this. constant repose 
becomes (a sort of) Heaven. ·Heaven-like, (his 
action) is spirit-like. Heaven-like, he is 
beli.eved without the use of words. Spiri t.--like, 
he is regarded with awe, without ariy display of 
rage. So it is,when one by his mastering of 
music regulates his mind and hear.t. 1 

Secti.on 24. "When one has .mas.t.ered comple.tely 
the principles·of ceremonies so as to regulate 
his person accordingly, he becomes grave and 
reverential.. Grave and reverential·, he comes 
to be regarded with awe. If the heart be for 
f.·::>~oment WithoUt the feeling of harmony and 
joy, meanness .and deceitfulness enter it. I.f 
the outward demeanor be .for a.. moment without 
gravity and respectfulness, indi.ff'er.ence and 
rudeness show themselve.s_." 

Section 25: "Therefore the sphere in which 
mus.ic acts is the iniferior· of man, and that of 
ceremonies is his exterior. The. result. of 
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music i.s a perfect harmony., .and tha..t of' 
ceremonies a perfect observan.ce of' ... propriety." 

Section26": "Music springs.f'rom. the inward 
movements. of .. the soul.; .. cerem.onie.s appear in 
the outward.movements of the. body •. Hence it 
is the rule to make ceremonie.s as f'ew and 
brief' as possible, and to giYe to music its 
fullest development." 

{L1-k1, Book XVII, Sections 23-25) 

James Legge in commenting ... upon the attainment 

of' thi.s Golden Mean calls th1 s 

11The Swn of' the Vthole Work and gives his 
interpretation of'· the meanihg ... of' .this. princi.ple 
and of' its practical application. The. path of' 
duty is to be traced to its origin. in Heaven, and 
is unchangeable, whi.le the substance of' it is 
·provided in ourselves, and may not be. departed 
f'rom. There .. ~fo.llows., therefore., the supreme 
importance of' pres.erv:tng arid nourishing this and 
of' exercising .a wa~ehtu:l.J self-scrutiny wi.th 
reference to it.· IJ:he learner should direct his 
thoughts inwards 1 and by searching. in himse.lf', 
there f'ind these truths, so that he .might.:.put 
aside all outward tempta tiona appealing to hi.s 
self'ishne.ss 1 and f'ill up the measure of' the 
goodness which is natural to him." 

(SEE:3:89) 
From this concluding statement we are thus 

led to a conside.ra tion. of' our · second philosophical 

assumption, i.e., the principle of' man's inherent 

godd.ness, which is the ground.f'or.the attainment, of' any 

degree of' equilibrium and harmony. and f'or the successful 

following .. 4ln. 11 The WS.y". 

b .• Man 1 s Inherent Goodness 

Along with this basic view of' the Doctrine 

of' the Mean, there is in Oon.fuciani.sm the.equally basic 

view that human. nature is;;good.. Men. at their birth .are 
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by nature radically,good and very early in life the. mind 

of the Chinese_ child .i.s. indoctrina.ted with this basic point 

of view. It is at this. point .. that we find one of the 

greatest divergences from that of. Christian philos.ophy. 

This comparison will, however., be. set for.th in Chapter 

III. For the present we· shall confine .. ourselves to the 

presentation of specific references to this principle which 

have been discovered in a study of the Classics. 

"The king said, 'the great God has conferred 
even on the inferior people a moral. sense, 
compliance with which .. would show their nature 
invariably right. 1 " 

(Shu-king, p. 89) 

ttThe Master said, 'My do.ctrine is that of. an 
all-pervading unity 1 • The do.ctrine of our master 
is to be true to the principles of our nature. and 
the benevolent exercise of them to others, - this 
and nothing. more. tt 

(Analects, Book lll} 

"Man's activity shows itself as .. he.is acted 
upon by external things_,. and deve.lops .the. desire 
incident to his nature. Things come to. him mo_re 
and more, and his knowledge is increased. Then 
arise the manif_estations of .liking and .di.sllking. 
When these. are. no.t. regulated. by anything. within, 
and- growing knowledge. 'leads .. man .astray without, 
he cannot come .back· to hims.e.lf, and his Heavenly 
principle is extinguished. 

"When man's likings. and di.slikings ar.e .not 
subject to regulation (from within)., he is 
changed. ·into the nature of things as· .they come 
before him; tha.t .i.s, he -stifles. the voi.ce ·of 
Heavenly principle within, and gives the utmost 
indulgence to the desires by whi.ch. men. may be 
possessed." · - - -

(Li-k1, Book XVII, Sections 11-12) 
. - . 

This fundamental principle of the inherent 

nature of man_ i.s. graphical.ly set forth in one .of the 
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Classics in a conversati.on be.tween. a. philo.so.phe.r and 

Mencius, in. whi.ch .the. discus.sion .. hinges .on. the. question 

a.s to whethe.r or not man is indii'f.e.rent to good ::and evil. 

"The philosopher Ka.o.u said, 'Man 1 s nature 
is like wate;t' whirling round .. in a corner. Open 
a passage .for. it to the east, and .it wi.ll :f'low 
to the east; .open a passage. :f'or it to the west 1 
and it will :f'low to the west. Man's na.ture is 
indif:f'erent to good and .ev::oil, just· as the water 
is indi:f':f'erent to the east and west." 

uMencius -repli.ed, •Water indeed will :f'low 
indif.:f'erently to the east or west 1 but will it 
:f'low indi:f':f'erently up or down? The tendency of 
man.1 s nature to good is like the tendency of 
water to :f'low downwards. There are none but 
have this tendency to good, just as all water 
:f'lows downwards. Now ··by· striking .wa.ter and 
causing it to leap up, you may make it go over 
your f'orhead• and, by dammingand leading. it, 
you may :f'orce it up a hill; ~ bu.t are such 
movements according to. the nature. of water? It 
is the force applied which. causes them. .When men 
are made to do what is· not good, their .na.ture is 
dealt>.wi th in this way. t n · · 

(Mencius, Book VI, Part I, 
Chap. II.) 

From the Classics themselves we may clearly draw the 

in:f'.erence that, according to their .life .phi.lo.spphy.,. the 

inherent goodness. of human na.ture is that which ha.s been 

divinely implanted in man. 

11 The great God has con:f'erred eveh: oil the 
in:f'erior people a moral sense, compliance with 
which would show their nature invariably .right." 

(SBE 3:89) 

"Man is born. :f'or uprightness." {SBE 6:1'7) 

"What Heaven has con:f'erredis called the 
nature.n {Doctrine of the Mean 1:1) 

"The tendency of man's nature is good. There 
are none out have this tendency .to good." 

(Mencius 6:1, 2:2) 
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The whole of the sys.tem of. Confucian. ethics 

and pbilos()phy rests upon this fundamental .religious 

postulate of man .as inherently good., pursuing The Way of 

the Mean, in a perfect state of peace, and undisturbed, 

harmonious relationship wi.th man. and. Heaven. 

c. ~e Moral_Constancy of Nature 

~e obvious corollary. to such a philosophy 

wouldbe the.belief in the existence of a Divine purpose 

or moral law in the Universe. In Confucianism we find such 

a principle of moral constancy in ... natur.e .•. The Universe, 

· according to Confucianism, is a system and .not chaos. 

"There is in Confucianism, .as .. there is in the 
tradi.tion that is older than Confucius, and which 
he .. transmitted in .a systeiUati.z.ed. fo.rm.,.-.the .. basic 
conception that. nature herself is good, a.nd.pre
scribes principles·a.nd rules for. the. right conduct 
of humans.. The· course of nature is mysterious· 
enough, to be sure; its ways are literally past 
finding out. There is, therefore, in the practice 
of man a fatalistic submission to its decrees. 
Human fortune and misfortune., ha.ppiness and dis• 
aster are 'ordained'; but-these. inevitable 
appointments of nature, however .harsh.or severe they 
may seem,. are .felt to depend· upon the behavior of 
humans. Nature is not at bottom bad. She is 
simply just and requites good with good and evil 
with evil- ••• nature is moral and acts in a 
moral way."l 

•tThe way of' Heaven is to bless the good, and 
make the bad miserable." 

(Shu.-king, P• 90) 

• • • • • • • • 

1. Pott, William S• A. : -chinese Poli.tical Philo.sophy, taken 
from Lyon, D. W.: ReligiousValues in Confucianism,.p. 13 
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"The ways of God are. not. invariable- on the 
good-doer He sends down.all blessings, and on 
the evil~.doer he sends down all .. mi.series." 

(Shu-king, P• 95) 

"It was not that Heaven had any private 
partiali.ty f"or the lo.rd of. Shang.;. it simply 
gave its favor to pure virtue • •• good and 
evil do not wrongly befall men, but Heaven sends 
down misery or happine,ss according to their 
conduct." 

(Shu-king, p. 101) 

"For the many crime.s of the sovereign, Haia, 
Heayen has gi.ven the charge to destroy Him •• 
the sovereign o~ Haia is guilty, and as I fear 
God~ I dare notA~ish him •• • Assist, I pray 
you, me, the One man, to carry out the punish-
ment appointed by Heaven." · · 

(Shu-king, P• 85) 

"It is not Heaven that cuts short men's lives; 
they bring them to an end themselves. Some men 
who have so complied with virtue will yet not 
aclmowledge their offences, and when Heaven has 
by evident tokens charged them to correct their 
condu.ct, they will say, •What are these. things to 
us?' 11 

(Shu-king., P• 119) 
0 .By .. your .. di.ssolut.eness. and. s.port .you are 

bringing on the end yourself.. On this account 
Heaven has cast us off, and there are no good 
harvests to Sl!pply .. li~ .. Wi.th fo". Men. have no 
regard to their· hea.venly .nature, and pay· no 
obedience to the ttatutes of the kingdom." 

· (Shu-king., p .• 120) 

OceasionalJ.¥ 1 ES we read the.Classics, we are 

reminded of' the prophets. Habakkuk and. Jeremiah. in their .cry 

to God for the answer to the problem .of the .. apparent 

indifference of Jehovah to the problem of the suffering of 

the righteous. 

· "Great and wide Heaven~ how is it you have 
contracted your kindness, sending down death 



- 23 -

and .. :famine 1 . dest.royirig. all .. tbrough. the ... kingdom? 
Compassionate Heaven; arrayed in terrors, how 
is it you exercise no foretb.Ought, .. no care? 
Let alone the criminals •· •• but those who have 
no crime are indiscrimina.t.ely .. involv.ed in .ruin. 
• • our tortoise-ahe.lls are wearied out 1 and 
will not tell us anything.. The. counse.llors are 
very many 1 but on that account .nothing is 
accomplished. The speakers fill the.court, 
but who dares to take any responsibility on.him
aelf? We are as if we consulted about a journey 
without taking a step in advance, and therefore 
did not get on the road." · · 

(Shih-king ... pp. 357-358) 

Su.rely.inithis one instance we find the writer crying out 

against apparent injustice and a si tuat,ion he cannot 

reconcile with a moral law in the Universe, which he bas 

personalized, and whi.ch we call God. In a period of mis:

government and disorder another exclaims:"Great Heaven, 

unjust, is sending down these exhau.sting disorders;. great 

Heaven unkind, is sending .. down thes.e gre.at miserie.s." "o 
. . 

unpitying great Heaven, there is no end of' the disorde;r;o .• n 

"From. great Heaven is the injustice." Heaven is. sending 

down calamities; Heaven is .exe.r.cising oppression.; Heaven is 

dis.playing its anger; rev..er.e the tan.ger of Heaven.. Heaven 

in anger plagues the .. people wi.th famine and bad rule~.s -

ignorant, oppressive, negligent... The out.cries against the 

injus.tice. of Heaven, like those of' Habakkuk., Jeremiah 

or Job, however, derive all theirf'orce f'rom the belief' that 

Heaven is not unjust nor capricious; and the constant 

teaching, the fundamental assumption of' the Chinese books, 

is that the rule of Heaven .is moral. 
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d. Destiny or Predestination 

As has been intima teet, this basic conception 

that Natur.e or Heav.en is go.odt and that she. prescribes 

principles and rule.s for the right. conduct of humans, carries 

with it a certain fatalis.ti.c submission.. to its decrees. 

We also find in the. Classics grounds .for their belief in the 

di.vi..ne. right of Rulers: 

nHeaven, for the help of the inferior people, 
made for them rulers, and made for them instructors, 
that they might be abl.e to be aiding to God. tt 

(Shu-king p. 126) 

"The King says, 'No! I declare·to you, ye 
numerous officers ••• it was not that I 
considered it a part of my virtue to interfere 
with your tranquility. The thing was from 
Heaven; do not offer resistance. • your present 
non-emplo.yment .is no fault of mine; it is by 
the decree of Heaven.u · 

(Shu-king P• 198) 

"When the Master heard it, he said, 'Things 
that are done, it is needless to speak about; 
things that have had their course, it is 
needless to remonstrate about; things that are 
past, it is needless to blame.'" 

(Analects, Book III, Chap. XXI) 

The appointment., or decree, of Heaven is 

recognized also in the life of the individual; it is 

destiny. It determines his allotted span of life and his 

fortunes in life. In this decree there is no partiality, 

no hatred, and no mistake. It is a mark of the usuperior 

man" that he stands in awe of' the ordinances of Heaven, 

whi.le the "common man" does not know them, and therefore 

does not stand in awe of them. The. superior man is quiet 
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and calm, waiting for the appointment of Heaven, while the 

common. man .. walks in .dangerous paths, looking for lucky 

occurrences.. For the individual., as for the state, the 

decrees of Heaven are not arbitrary, they are congruous 

with man's. character. Good and evil do not wrongly befall 

men, but Heaven sends .down mis.ery or happ9.n~s$ according 

to their conduct. The way of Heaven is to bless the good 

and make the. bad miserable. Of the beli.efs of the common 

man about the ordering .of his. life we have no indication 
l 

in the Classics. So far as Confucius himse.lf is concerned, 

we know that he maintained the belief that the destiny of' 

individuals is ordaine.d. by Hea.ven. Faith in his own mission 

sustained him in critical moments of bi.s life. Yet one of 

the subjects on which he seldom spoke was the appointments 

of Heaven. There were, we are told in the Analects, four 

things of which Confucius_ seldom spoke --extraordinary things, 

feats of strength, rebe.llious disorder and. spiritual beings. 

When one of the .mini.sters of I.u asked him what constituted 

wisdom he replied that it was to give one's self earnestly 

to the duties due to.men, and while respecting spiritual 

beings, to keep aloof.from them~-- that, according to the 

sage, may be called wisdom.. On one occasion he stated, 

ttWhile you canno.t. serve men, .. how can you 

• • • • • • • • 

l. Cf. Moo1~e, George Foote: op •. cit., Vol. I, PP• 25 ff. 
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serve spirits?" 

"While you do not know life, .w.ha t can you 
know abou.t death?u 

(#q,.alects, Book XI, Chap. XI.) 

Confucius scarcely ever uses the name Supreme .. Lord, and it 

ha.s been surmised that he ... consci.ously avoided it because 

it more distinctly. implied the personality of God, 

preferring the impersonal, or at least ambiguous., T1ien, 

Heaven. The distinction between. these two terms involves 

a study of the whole.idea of. God as it exists in the 

Classics •. Ev.eryone of the Confucian scriptures makes 

direct allusion to the supreme power of the world. 

4. Ideas of the Supreme Being 

We find two .terms used to designate the 

Supreme Being.,. the first, T1ien, or Heaven, the second, 

Shang Ti, or Ruler Above. 

a. The. Term T1ien or Heaven 

The term Heaven is used everywhere in the 

Chinese Classics for the Supreme Power, ruling and governing 

all the affairs of men with an omnipotent and omniscient 

righteousness and goodness. T1ien, or Heaven, refers to the 

supreme moral rule or order of the world in impersonal 

terms. This is the most ~enerally used word in the 

Classics for the God-Idea. It is ambiguous.,. and stands 

for a Personal Being. at one time, and. an Impersonal Object 

at another, and no attempt has been made to define its 

nature. It might be identified with natural law, or just 
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nature. Again .. it has personali.ty, and is appealed to as 

the highest of spirits. 

"Heaven is the En per or, .the. Sup:peme E:nperor, 
the Ruler of the world end. of. men... Heaven is 
not merely .the. cause mediate or.immediate 
(the natural phenomena) but.the source of the 
order of. nature (the Tao, or. Way.). It is, 
however, particularly as Ruler of Men that the 
idea of Heaven becomes more definitely personal."l 

"It is Heaven .which is all~intelligent and 
observing; let the king talte it as his.pattern.u 

(Shu-king p.l15) 

"Revere the anger of Heaven.. And. presume 
not to make·sport or be idle. Revere the 
changing moods of Heaven. Great Heaven is 
intelligent, and is with. you in all your 
:geings. Great Heaven .is cle.ar-seeing and. is 
with you in. your .w:ande.rings .. and indulgence.s." 

. ( Shih-king . p.. 410) 

b •. The Term Shang Ti, or.Ruler Above 

" 1Ti 1 is the honorable.designationof 
lordship and rule; therefore, Hea.ven is called 
Shang (what is above) Ti. The five e.lemen.tary 
Powers are called the five Ti, and the Son of 
Heaven - that is, the SOvereign - is called Ti. 
Here then is .the. name Heaven, by which the idea 
of.Supreme Power in the absolute is vaguely 
expresse.d; and when the Chine.se would speak of 
it· by a personal name, ·they use ·the terms Ti 
and. Shang Ti -- saying, I believe wha,t our early 
fa.thers.~d, when they began to use the word 
God. Ti is the .name which. has been employed in 
China for this concept for fully. five thousand 
years. Our word God fits naturally into every 
passage where the character occurs in the.Old 
Chine.se Classics. 1'2 

James Legge in his translations of the. Classics therefore 

retains. the .term God for Ti end .. Shang. Ti in all the 

• • • • • • • • 
1. Qp.;.ci ~. PP• 23ff. 
2. SBE Vol. IIIt Preface .xxiv. 
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Sacred Books o.f the. East. D. To Suzuki, in bi.s " A Brief' 

History of' Early Chinese Philo.sophyn do.es not .make the . . . . . » . 

terms Shang Ti and God synon-ymous.... He states= 

"It may not be altogether proper to consider 
Shang Ti (Lord on High),. as a being residing in 
Heaven (T'ien). Though it is. certain. that he 
was not merely a moral power nor the person
if'ication of' Heaven, as some Christian missionary 
scholars. of' Chinese religion are inclined to 
beli.eve, he was not a person in the f'ullest 
sense of the word. But he bad something of 
personality in him and could properly be called 
'he' instead of 1it 1 ••• When the Chinese spoke 
of Shang Ti , they had in their minds something 
of an august supreme·being in Heaven. above, who 
was the arbiter of human destiny.~. though .not· 
their creator. He did not, exactly speaking, 
reside in Heaven, but Heaven was his material 
or objective expression."l 

Whether or not the term Shang Ti is synonymous 

with our God-idea, it i.s absolutely certain that in 

contrast to the vague, impersonal Heaven, tt is a personal 

name. for a Su.ppeme Being or Supreme Ruler. The two terms 

are often used interchange.ab.ly in .. the Classics, but the 

impersonal term is definitely used about three times as 

.frequently as is the more per..sonal. term. 

ttconfucius .. used.the:·:personal name for the 
Supreme Being only .. onc.e .. ( SBE. 20: 1.1 3.) , and that 
only in the course o.f a poetical quotation. The 
evidence is ample and explicit that the ethi.co
religious system which Confucius.organized 
included beli.ef in and worship . of . a . Supreme 
Deity, but that his own influence.we.s to depersont"+ 

• • • • • • • • 
1. Lyon; D. Willard: Rellgiuus .. Values in Confucianism, 

P• 24 
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alize that faith and to se.culariz.e. its ethics.nl 

In the King the references to the .. Supreme .... B.eing. are 

abundant .•.. With Son.fu.cius,. the vagu.e., .. impersonal term 

Heaven. took the place of the Divine.name. 

c. Meaning .of. the. Terms .T 'ien and Shang Ti 

to the Ancients 

W. E. Su.tbill, in 11 The Three Religions of 

China", summarizes the belief of. the Anci.ents, as 

contained in the Classics ,as follows: 

"We find· in thEL History and the Odes that to 
God, whether considered as the personal Shang Ti, 
or the. impersona.l .. T'iEm, the following .qualities 
are attributed: He hears and sees; He. enjoys 
offerings; He has a heart or ·mind.; ·He is aided 
by men., and deputes His work~ especially to kings; 
He can be honO.r.ed and served; He is awe-inspiring, 
of dreadmajesty, and·to be feared; .He enters Qn. 
men their moral sense, and make.s ... reteilti.On At His 
favor dependent. on moral chara.c.ter.;. H:t.s\Will is 
glorious, may be known, and must be complied with; 
a .virtuous king is after His .own hear.t, but He will 
have no regard to· the ill-doer; with such.~ a one He 
is angry; the virtuous kilig.He.will. reward with 
ease and dignity; .. the appointment .is .. contingent and 
He cannot. be reli.ed upon no.t to reverse it, for His 
favor may beltost; He protects, but may withdraw 'His 
·protection; He warns,· corrects, ·and punishes the · 
evil king,. even afflicts, ruins, and destroys. hiln. 
• • • SUch -~·I!tl. the principal qualities attributed 
eqilcally 1;o ~- Ti and .. T 1i.en. In addition,·· other 
qualities are· ascribed both by. the History .and ... the 
Odes to T 1ien. · T'ien gives birth to the people; 
It gives valor and wisdom to princes; It gives 
blessings to the good and woes to the evil:; It 
ordains. the social order, the religious and. social 
ceremonies, and human. 'virtues; It sends. down rain; 
It is gracious to men and. helps. them; Its will is 

. . . 

• • • • • • • • 
1. Hume, Robert Ernest: The World.1 s Living Religions, p. 120 
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unerring; It does not shorten .. men's lives, they.do 
that themselves; It is not bound to individuals 
by ties of biased hulnan a.ff.ec.t~ons.; It commends 
men to· rectify their character. .It gives. man. his -
nature, compassionates him., .end grants his desires; 
it is only moved by virtue, but men may. cry and 
pray to it, for it will hear .••• "1 

,We may conclude, therefore, that the ancients 

did have some knowledge of God. His worship, however, was 

one of the prerogati ve.s . o£ .. the reigning. gouse. or family; 

and as ttson of Heaven" the king alone~could-offer sacrifices 

to the Highest Divinity on behalf. of his nation.· The 

conception of God or Su.preme Ruler as pr.esented in the 

Classics will be further discussed in Chapter: III,-

but it may be noted here that one of the chief elements of 

weakness in .. Confucianism. is its lack of a supreme personal 

deity accessib.le fo.r all the people,. in.stead of to the 

emperor alone. 

d. Meaning. t.6 the Educated. Classes of Today 

11Wha.t does T'ien or Shang Ti mean, according 

to the Confucian standard '?u Thi.s question was put to a 

number of. Chinese scholars. The. following replies are 

typical of the present attitude of the educated people of 

the country outside of the Christian Church. A scho~ar, 

a man of both Chinese and_ Western learning, end editor 

of an important educational magazine, says: 

• • • • • • • • • - . 
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11 T1ien or Sbsng. Ti in Chines.e means exactly 
the same as God in English.. But the. God-idea 
is now discredited .. by. the educat.ed. people. We 
do not believe in a personal.God any more.nl 

This man has spoken . .for a very large number of people. 

In matters of religion they have done no independent and 

deep thinking .for thems.elves. Their Confucian education 

has predisposed them to agnosticism and unbelief. They 

accept certain views of well-known men, like Huxley and 

Spencer, as their own, and consider the questions therein 

involved thus closed and settled. They have thrown over

board the idea of a personal God, as being incompatible 

with the teachings of modern. science.. These people consider 

all religion .as superstitution, and so cannot see any good 
'2 

in the Christian religion. 

Another scholar, an educationalist widely 

known. in Chinese and missionary educa..tional circles 1 

replied: 

"Let us exclude for the present the beliefs of 
the ignorant classes and consider .the·religious 
attitude of the educated classes only~ To us, 
the term T'ien or Shang Ti is a collective one 
and stands .for all that is mysterious and 
unexplained. The ancients were surrounded· by 
mysteries and they had no means of understanding 
them and so invented the belief in the existence of 
a mysterious being. whi.ch they called T1ien or 
Shang Ti. The idea has persisted to this day because 
it has been .founds. useful means of social control. 
The ignorant classes have no self control. The 

• • • • • • • • 
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'personal God' idea excited fe.ar and. s.o acts as a 
restraint upon.their conduct. As to the references 
in the Classics about the. justic.e of Heaven, of 
rewards and punishment.s, that .. i.s only a way of' 
\Vriting and. speaking. There is in nature the law 
of cause and eff'.ec.t., · wbi ch works positively, and 
so there is no necessity for postulating. a Fersonal 
Being in the uni.verse dispensing rewards and punish
ments. "1 

That religion is us.ef'ul. as a police force in 

dealing with the ignorant classes that are weak in self

control is. an idea that one meets .with all the time. The 

idea is generally .. entertained b~ the educated classes with 

a good deal of self-complacency, for the o.ther side of' -the 

statement is that the educated person who knows his duties 

and rights has no need df religion... To him religion is 

something that will be outlived. When scienc.e gets .at the 

mysteries that still remain and thr.ows on them the light of' 
2 

knowledge., then religion wilL .disappear. 

the third scholar, likewise a professor of' 

Ohine.se History and. Fhilosophy in. a university in the 

country, replied: 

ui have thought a great deal on· the subjec.t. 
It seems to me, Christians and ConfUcianists do 
not differ very much on the. belief in the 
existence of spiritual and .. divine. being, but 
in one thing we differ. fundamentally. CHRISTIANS 
SAY: 'WE KNOW THAT GOD IS PERSONAL: WHEREAS WE 
CONFUCIANISTS SAY: 'WE DO NOT KNOW, FOR WE HAVE 
NO WAY OF FINDING OUT WHAT GOD IS LIKE."3 

• • • • • • • • 

1. op;.ci~·PP~ 26-27 
2. Of. Ibid~, P• 27 
3. Ibid., P• 27 
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This agnosticism i.s chara.cteristic. God exists, 

but He remains .the Unknowable.. Tbi.s is the Creed of' 

Confucianism.. The first part makes. you glow with pleasant 

anticipation of the wonderf'ul vistas of' spiritual.ins.ight 

that may be opened to you, .. but the second part slams the 

door right to and.you are face to .face with a solid stone 

wall.. This stone wall of' agnosticism is more difficult 

to surmount. than open .. hcistili ty, be.cause the .agnostic. is 

always sel.f-satisf'i.ed. Doubt is the prerequisite of 

inquiry and knowledge, but the agnostic ... excludes doubt, for 

he is positive of hi.s own ignorance. He says, "Human 

intellect is finite; it is vain ... for it to strive to know 
1 

the Unknowable .• · Honor the Gods, but let them alone." 

From tbi.s study .of the significance of the .. two 

terms T 1ien and Shang Ti we have found that whil.e in the 
. . 

Classics the two are often used int.er.change.ably., the one, 

T 'i en, is the impersonal, the . o the.r, Shang. Ti , i.s the 

personal term, .and so far as the translator, James Legge, 

is concerned the lat.ter may be. thought of' as synonymous 
. . 

with our God-idea. 

-The ancients endowed their Suppeme Ruler with 

all the traits of personal! ty and as one worthy of sacrifice. 

• • • • • • • • • • 
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and worship. This act of worship,. however, was the 

prerogative only .. of the. reigning. hous.e or family., and . . . 

the common people themse.lv.es ha.d. no. God. who was accessible 

and to whom. they might ... bow in worship .and obeisance. 

The Chinese s.cholars ,of today hold widely 

divergent views as regards these two terms. To one the 

terms are s:ynonymous with the God .of the Christian, except 

that the God-idea is .no longer tenable by educa.ted people. 

To another the terms stand for an impersonal i.dea of all 

that. is mysterious and unexplained.. The educat.ed person 

who knows hi.s. duties and rights ha.s. no. need for religion 

or God. The God-idea will be explained away when science 

has done her perfect work. 

To a third outstanding scholar. the terms 

are couched in a veil of mystery and uncertainty and thus 

issues the cry of the agnostic, 11We cannot know". These 

terms in Confucianism. may .stand for God. but He remains the 

Unknowable. Human in.tellect must therefore acknowlegge 

its inabill.ty: .. to gras.p. the infini.te .and must finally 

"honor the Gods, but let them alone." 

5. Man's Relation to God and the Universe 

We have just completed our study of the 

God-idea as it is contained in the Classics. It is now 

our purpose to briefly consider .me.n 1 s relation to this 

• • • • • • • • 
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SUpreme Ruler, or God, involving in .. this .. relat.ionship 

a consideration of the problem of. prayer, sin and 

salva;tion., .. the .future life or .. belieJ'. in immortality, and 

the question of values or of'. the. highes.t .. good, or the 

summum. bonum. 

a. Prayer 

Prayer if' def'ined in its highes.t terms, as 

communion. with God, may.not rightly be said to.appear in 

the. Classics. However, if def'ined in terms of'. sacrifices 

and divination there are innumerabl.e references in the 

Classics to such a relation to the Supreme Rul.er. Much of'. 

the advice contained in thes.e classic.s might .be .classed 

as supers>tit:ton. . A specif'ic example. o:f. this might. be 

quoted :from the Shu-king: 

uVVhen you have doubts about any ma.tter consult 
with your own mind; consult with your high 
ministers and. of':ficers; consult with the common 
people; consult-the tortoise-shell and divining 
stalks. If you, the shell, the stalks, the 
minsters and of':fic.ers, and the common people, 
all agreeabout a course, thisis what is called 
a great concord, and the result will be the 
welf'are o:f your person. 11 

( Sbu-king .p. 146) 

. Occasionally, some ref'erence is t;ound. to the 

love or compassion of' Heaven, and even to what might 

approximate a belief in def'init.e answers to petitions: 

UNow Shau, the king. or. Shang,. with. strength 
pursues his lawless way. • • The innocent '\.ery 
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to Heaven. Heaven loves the peo.ple, and the 
sovereign .should reverently carry out. this mind 
of Heaven." 

(shu King p... .154) 

11 The Du.ke then. divined with the three 
tort~ise-shells and all were favourable. He 
opened with a key the place where the oracular 
responses were kept. ·• • and they al.so were 
favourable. He said, 'According to the form of 
the prognostic the king will. take no_ injury. I 
•• have got the renewal of bi.s appointment 
from the. thre.e kings, by whom .. a long futurity 
has been consulted for. 

"When the duke returned, he placed the tablets 
of the prayer in a metal-bound. coffer, and the next 
day the king. got better." 

·(Shu King P• 154) 

"Awful though heaven be, it yet helps the 
sincere." 

(Shu King p. 15.7) 

For the most part, however, we find evidence 

on the part of the people of their lack of power, of 

pheir grievous trouble, of their c;raying out to Heaven as they 

are confronted by difficulties and find no power and 

guidance to sustain them as they pass through deep waters. 

"Yen K 1ew said, 'It is not that I do not delight 
in your doctrines, bt~t my strength is insufficient.'" 

"The Master said, ·,Those whose strength is 
insufficient gi.ve over in the middle of the way, 
but now you limit yourselt.• 11 

(Analects, Book VI, Chap. X) 
11We are unpitied and Hea.ven.sends down 

calami ti.es on our House, without the least 
intermissi.on • • • I cannot display wisdom 
and lead the people to prosperity; and how 
much less should I. be able to reach. the know
ledge of the decree of He.avenl Yes, I who am 
but a little child am .in the position of one 
who bB.s to go through a deep water;. - I must 
go and seek where. I can· cross o.ver. 11 

(Shu King .p. 157) 
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The unvarying mo.ral order and the. destiny of man seems. to 

be so determined in strict accordance with. their conduct 

tbat it would seem futile to importune.Heaven to .change 

it. 

ttHe who offends affainst.Heaven has none 
to whom he can pray. 

From the Classics it would appear that while 

Confucius believed in offering. sacrifices he held. no b'elief 

in the efficacy of personal. prayer.: once when Confucius 

was ill, his disciple asked leave to pray for him.. He 

said, 11Is that. proper?11 "Yestt 1 ansvvered the disciple, 

ttin the prayers it :t.s said, 'Prayer has been made to the 

spirits of the upper and lower worlds.• 11 The Master 

replied, "My praying has been long .• n 

Interpreters agree that Confuciu..s .. declined 

hi.s disciple 1.s propo.aal to have prayers made for him. Most 

of them .understand him to say that he ha;d long been praying 

for himself. However, prayer is the expression of 

repentance and .promi.se .. of. amendment, to suppli.cate the 

help of the spirits. If there is no room for repentance 

and amendment, then there is no. need for praying. · The 
. l 

sage's wise and blameless life was his only prayer. The 

• • • • • • • • 

1. Moore, George Foote: op. cit., Vol. I, p. 35 
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silence of Heaven, whether in answer to petition or in 

matters of guidance .is shown ina conversation between 

Confucius and one of his disciples: 

"Tsze·· king said, 'If you, master, do not 
speak~ what shallwe, your disciples have to 
re.cord?' 
"The Master said, 'Does Heaven speak? The· four 
season.s. pursue their courses. and all things 
are continually being produced, but does 
Heaven say anything? 111 · 

(Analects, Book XVII, Chap. XLK) 

Prayer, as cons.cious communi.on .. with God, is wholly 

lacking in the Classics. Reverence in all things. is the 

great ideal, but there is no positive teaching or ad

monition to ask,in faith believing, that the Supreme Ruler 

will lend His guidance. and prote.ction, His. comfort and 

sustaining presence to man in hi.s needs. 

b. Sin and Salvation 

In the Confucian .Classics one finds the highest 

requirements for a moral life. A splendid ethical case 

is held up as the ideal. Ivlan is proclaimed to be in,

herently good, but no provision is made for the inevitable 

failures and sin incident to human nature as we know it. 

Sin to the Confucianist is failure to follow the Doctrine 

of the Ivlean and to measure up to the principle of recipro

cal propri.ety known as the Silver Rule: 

"What you do not want done to yourself, do not 
do to others • .-

(Li Ki 28:1) 

This principle is to be applied. espe.cially in 

the Five Relationships, i.e., petween ruler and subject, 
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father and son, husband and wife, elder brother and 

younger, friend and friend. The "Superior Man" is the 

specific formula"t{ion of the Confucian ethical ideal for 

the individual. This is described_ one hundred and five 

times in the Analec.ts alone, often_ by contrast with the 

behavior of the nmes.n man". Various virtues are ex-

horted, e.g., propriety, sincerity, faithfulness, studious .. 

ness, justice, benevolence, reverence, moderation, calm-

ness, truth-seeking. 

11Wisdom, benevolence, and fortitude, .. 
these are the universal virtues.•• 

(Doctrine of the Mean, 20:8) 

Man is born. in uprightness and the tendency of his nature 

is to be good and to follow these universal virtues. In 

the many references in the Classics relating to sacrifices 

to Heaven, and to the sun and moon, we find .no single 

instance of the idea of personal expiation or atonement. 

Sin and salvation as we know it and the concept of a 

future judgment or any method of finally vindicating 

its own ideals of human morality are entirely lacldng in 

the Classics. 

c. Future Life or Immortality 

Although we find little that satisfies us in the 

Classics as regards prayer and atonement for sin, I be

lieve we do find abundant evidence for a belief in some 

sort of spiritual continuity though we may not be willing 

to call it personal immortali.ty. 
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nin the thirtieth year of his age 1 Shun 
was called to employment.. Thirty years he 
was on the throne. Fifty years afterwards 
he went on high and died .• 

(Note: Chinese text difficult. Probable that 
the term 11 went on high" is appropriate to the 
death of the Son of. Heaven; and that the mean
ing is that Shun went to heaven.) u 

{Shu King, p. 45) 

In the Sbu King we find recorded a prayer which involves 

belief in spiritual beings and of life after death. 

''The grand historiographer had written on 
tablets his prayer, which was to this effect: 
A.B., your great descendant, is suffering from 
a seve.re and violent disease; - if you three 
kings have in heaven .the charge of watching 
over him, Heaven's great son, let me Tan be e. 
substitute for his person. {He offers to die in 
stead of his brother; thinks his offer might 
somehow be accepted through the.intervention 
of the great kings. Then proceeds to give his 
reasons for making such an offer.) I was 
lovingly obedient to my. father; I am possessed 
of many. ... abi~i ties and arts~ which fit me to 
serve spiritual beings. Your great descendant, 
on the other hand, has not so many abilities 
and arts as I, and is not so capable of serving 
spiritual beings." · 

(Shu King, p. 153) 

It is difficult to determine from the Classics 

just what Confucius 1 view on immortality was.. In one 

instance 1 Ke1 Lao, e. disciple asked about serving the 

spirits of the dead, and the master replied: 

"While you are not able to serve men, how can 
you serve their spirits?" 

Ke Lao added, 

11 I venture to ask about death? He was answered, 
'While you do not know about life, how can you 
know about death?'" 

While this statement is difficult~o interpret it is 
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probable that ra:ther than connoting scepticism or un

belief, it is more like. a case .of ~ld agnosticism. 

Spirits and death are obscure and involve unanswerable 

problems. Therefore, there is no solution and such problems 

are not to be considered. 

In another passage, however, we find a conception 

of spiritual immortality so much higher and more spiritual 

it is difficult to think of the sage as having uttered 

these words. A_disciple asks Confucius the meaning of 

the names kwei and. shan •. The master said: 

. "The intelligent spirit is of the shan 
nature, and shows that i:h fullest measure; 
the animal soul is of the kwei nature, and 
shows that in fullest measure.. It is the 
union of kwei and shan that forms the highest 
exhibition of doctrine. All the living must 
die, and dying, return to the ground; that is 
what is called kwei. The bones and flesh 
moulder below, and, hidden .. away, become the 
earth of the fields. But the spirit issues 
forth, and is displayed on high in a condition 
of glorious brightness."· 

(Li Ki, Book XXI, Section II) 

This. one utterance possibly draws as near to our Christian 

doctrine of immortality as any which may be found in the 

Classics. This., however, is an isolated instance,. and 

not a common feature of the Classics. Ancestor worship 

and belief in departed spirits is prevalent, but for the 

most part there is no reference to a belief in personal 

immortality. Confucianism.,. as found in the Classics, is 

preeminently a religion for this life. 

d. The Highest Good or the Snmmum.Bonum 

The Sumnn:tm Bonum, or the highest value, to the 
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Confucianist is the cultivation. of the person. 

"From the emperor down. to the mass of the 
people, all must consider the cultivation of 
the person the root of everything .• " 

(The Great Learning, p. 6) 

The. fundamental practical principle in Confucianism is 

social. propriety 1 or reciprocity. This principle, applied 

to the Five Relationships as stated previ.ously, is the 

ideal for the "Superior Mann and for one who would follow 

the "Way" or nThe Golden Mean". This then isfthe highest 

value or the greatest good. 

6. The Religion of the Mass~s 

The philosophy of Confucianism as presented 

thus far in this chapter i.s based upon the Ancient Classics 

and refers chiefly to the official religi.on... The state 

religion is instituted for no other purpose but to influence 

the good working of the Tao, or universal order. Thus the 

exercise of that religion is reasonably the highest duty 

of rulers, whom nature has assigned to secure. the. good 

working of the Tao among men. The people are not allowed 

to take part in it, except by er.ecting the state temples 

and altars, and keeping them in good. repair at their own 

cost, and by their own labor. The only religion allowed 

to them by the state is the worship of their mvn an-

cestors. This practice of ancestor worship is a con

tinuation, after the parents' death, of the absolutely 

devoted filial piety which Confuciani.sm. requires all its 
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adherents to show to parents, even while they are still 

alive. Yet, as everywhere on tlus globe, religious 

instincts in China, or wherever. Confucianism holds sway, 

go their own way in spite of official rules and regula

tions. It will now be our purpose.to consider briefly 

the religion of the masses, which presents in many ways 

a more primitive aspect than the official religio4of the 

Classics. Not content with the worship of their ancestors, 

the people freely indulge in the worship of Confucian 

deities. 

In the official religion.worship of the spirits 

of the soil and grain fills a large place. To the common 

people are left only the offering to the local spirit of 

the soil and grain at the village shrine, and the offer-

ing of the clan to the spirit of their own fields. To 

these local. spirits temples or shrines are erected· every

where. :Multitudes of gods not_acknowledged in the state 

religion are worshipped among the people. Popular temples 

in the strict view of the law are illegitimate and always 

liable to be closed by the authorities, but there con

tinually exist thousands of temJ?les and idols to whom of

ferings and. sacrifices are made, an~o these temples indi

viduals resort with their private needs. The God.s of this 

popular religion are worshipped not only in the. temples, 

but in the homes of the people., .. where they are represented 

by pictures on the wall or by small. images set on the 
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shelf with the table.ts o.f the ancestors, sometimes enclosed 

in a shrine.. The patron dei ti.es o.f the various callings 

are also .frequently found in shops. and houses, and offerings 

of food and wine are set up before these gods. In villages 

and other localities they be.ve temples. for the worsrdp of' 

mountains' streams., rocks' stones' and the_ ilike" and every

where do the people re.sort to :the .. temples and worship the 
1 

idols after their own .fashion. This popular religion is 

exercised all through the empire. The images of gods 

exist by tens of thousands, the temp.les.by. thousands. The 

templesare the centers of the religious lif'e of the people. 

To these numerous men and women., young and old, daily resort 

in order to pray, offering incense sticks, food, and dainties, 

bowing and .prostrating themse.lv.e.s before the images. 

It may thus be clearly observed that the 

official worship as se.t for.th in the Classics ha.s among 
. . 

the comm.on. people degenerat.ed. into. a system of idolatry 

and ·animism. 

E. Summary 

It has been. found from. a study of' the Chinese 

Classics : 

First, tha.t the cosmos or universe is to be 

explained in terms of an impersonal cosmic energy and 

• • • • • • • • 

1. J!l>0re~<:Q-eo:li-ge2Feote: o:p. cit., Vol. I, :p. 65 ff. 



- 45 -

principle which produced Heaven and. Earth. These two gods 

in turn produced all things. 

Seco.na!, that the religion of Confucianism is 

rer:meated with animi.stic conceptions and is a union of 

nature worship and. ancestor worship, sacrifi.ces being 

offered by the Emperor on behalf of the people to Heaven 

and. to Earth, ancestors, gods of the grain and of the 

ground, to the sun and moon, to the hills and rivers, and 

to a host of spirits. 

':Phird 1 that the basic. philoso.ph;i:c assumption 

underlying the whole system of Confucian religion and ethi.cs 

is the Way of Nature (the Tao), or the Doctrine of the 

Mean. This path or norm. is .. to be faithfully pursued by 

all men, who by their inherent n.atur.e. are good •.. Man's 

nature is subject to influence from Without, and oo may 

be diverted from the path, but this i·s not in accord with 

his inward nature, which. i:s inherently .. good and. which has 

been divinely implanted in:b.ltm.. 

ttThe tendency of man.• s nature is goo.d. There. 
l 

are none but have this. tendency to good." Since man .is 

thus to perfectly follow the path prescri.bed for him, one 

would naturally presuppose the existence. of a moral_ law 

in Nature which would enable. him .. to attain to such an 

ideal. Such a conviction was found to exist in the 

• • • • • • • • 
1. Mencius, 6:1 
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Classi.cs in. their .. belie.f in the .moral cons.tancy of 

nature. "Nature is just and J:>equites good with good and 

evil with.evil ••• Nature is moral and acts in a moral 
1 

; way. tt It was fo.und tht;t Nature or Heaven prescribes 

certain principl.es or rules for the right conduct of man, 

and there follows from this supposition. a .fatalistic 

submission to the inevitable~llwhich the Superior Man meets 

with fortitude. 

From the Classics it is not to be concluded 

that a personal God or Di.vine Being exists who helps men 

stand with forti tude and meet the inevitable. The· term 

T'ien or Heaven, is .found connoting_ an. impersonal Supreme 

Power or moral rule in the universe. 

Shang Ti, or Ruler Above is the personalized 

term and more nearly approaches our God~idea. No basis, 

however, was found in the Chinese &.cred Books . .for a belief 

in the ef'.ficacy of prayer to sp;ch a Being, if prayer be 

thought of in its highest form, as communi. on with God. . -

Innumerable s~crifices_are offered up to Shang Ti. and to 

local deities, but Heaven's decrees are inevitable and 

predetermined and it would, therefore, seem futile to 

attempt to intervene or to enter into personal relation

ship with such a Being. 

• • • • • • • • 
1. Pott, William. s. A.: Chinese Political Philosophy, 

taken from Lyon, D. w.: Reli.giou.s Values in Conrucianism, 
P• 13 
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After studying the. thassics one is convinced 

that the problems of sin, salvation, and the .future li:f'e 

are not an inherent. part of the. thinking of' the writers of' 

these Sacred· Books 1 and so :f'ar such concepts .have. little 

inf'luence on the Confucian philosophy of life. Man is 

inherently good~ his present duty is to follow the way, 

the golden Mean• and to maintain harmonious relationships 

with his neighbors. This ideal or principle of 

reciprocal propriety is surmned up in the Silver Rule, 
1 

"What you do not want. done to yourself 1 do not do to others," 

and in the Five Relationships of' man in society. Faith:f'ul 

adherence to such standards will produce the "Superior 

Man" which is. the su.minum .. bonUill. .. in Confucian. Philosophy. 

It was :round that the. Classi.cs do give evi.dence of belief' 

in immortality but neither the Ancients, nor.Confucius 1 

nor his disciples were primarily concerned with metaphysical 
. . 

speculation or religious contemplation. Their. interest, 

and hence their philos.o.phy was. th'i s-worldly, and lay in the 

:f'ield of' political reform and. ethical cultivation of the 

person here and now until he attain to the chara.cter of the 

Superior Man. 

• • • • • • • • 

1. Li-K:i, 28:1 
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CHAPTER II 

THE PHILOSOPHY OF BUDDHI.SM 

Buddbism.was the first religion in the world 

to become international. It has exhibit.ed a powerful 

propagandist. element, and so has conver.ted to its ereed the 

majority of the Mongol nations.. Buddhism is the popular · 

religion of Cb.ina.today. 

its adherents throughout 

Estimates. as to the . numbe.r. of 
. 1 

the world range. fro~ Hume's 
. . 2 

conservative estimate of 137,000,000 to Clarke's estima.te 

of some 3QO:,ooo ,ooo of human beings. The most e.xcessi ve 
3 

claim.is 500,000,000 made byT. W. Rhys Davids. But we 

find this claim qualified considerably on the next page of 

his book: 

"Not one of the 500,000,000 who offer flowers 
now and then on the Buddhi.s.t shrines, who are 
more or less moulded by Buddhist teachings, 
is only or altogether a. Buddhist. 11 4 

A. Rise of Buddhi.sm 

The religion of the followers of Ga.utama Buddha 

arose in the sixth century B. c. as an off-shoot of the 

prevailing Hindu religion of north India, though the 

founder doubtless did no.t set out to found a new religion. 

• • • • • • • • • 
1. Cf. Hume., Robert Ernests The World's Living Religions,P•60 
2. Cf. Clarke, James Freeman: Ten Great Religions, Vol .• I, 

P• 146 
3. Rhys Davids, T. W.: Buddhism, A Sketch, p. 6 
4. Hume, Eobert Ernest: op. cit., p. 60 
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It was a protest against the pr.eva.i.ling Hindu formalism. 

Ethi.cally, 1 t sought to reform by rejecting the authority 

of the Hindu Sacred Books, the Vedas, and in teaching an 

independent morality, and philosoph! cally .. in denying any 

permanent substratum in the world Ol" in any of the gods 

of the Vedic pantheon. .Independently of all Vedic theories 

and philosophy it offered a way for the attainment of 

salvation which was set forth as being. the discovery of 
1 

the founder. 

B. The Life of the Founder, Buddha 

Since the creed of Buddbism.is so inextri-

cably bound up with the life of its founder, it is 

important that we seek to discover. just what the experience 

was which led to the formation of what has become one of 
2 

the world!;s three universe.l religions. 
3 

Siddartha, afterward known as the Buddha, 

• • • • • • • • 

1. Cf. '.Fb.omas, Edward John: "Buddha and m.ddhism", .article, 
Encyclopedia Britannica, 14th edition, Vol •. 4. 

2. "Only two·other religions in the world today claim to be 
universal.The world-wide outlook of Christianity started 
more than 500 years later, and that of·Islam more than 
1100 years later than Buddhism" - Hume, Robert Ernest: 
op. cit., p. 60 

3. Buddha is not a proper name, but an official title. Just 
as we ought not to say Jesus Christ, but always Jesus 
~ Christ, so we should say Siddartha the Buddha, or 
Sakya-muni. the. Buddha, or Gaut.ama .. the. Buddha.. The first 
of these names Siddartha, was the baptismal name given by 
his father, and means "The fulfillment of every wish". 
Saka-muni :rp.eans "The hermit of the race of Sakya, n --
Sakya being the ancestral name of his father's race. .-·' 
See Clarke, James F.: Ten Great Religions, Vol. I, ~~~ 
P• 148 
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lived in the sixth and fifth centuries B.C. He was a 

young prince and in the Buddhist canonical scriptures we 

find many stories and poems containing wonderful accounts 

concerning his life; for example, his mother's dream of a 

non-human conception, and his supernatural birth from a 
1. 

queen mother. Many marvels accompanied his advent, and 

a Hindu saint prophesied the future greatness of the infant. 

One prophecy at his conception was that he would renounce 

the world on seeing a sick man, an old man, and a corpse. 

As a young prince, Siddartha seems to have gone 

through that deep experience out of which the great prophets 

of mankind have always been born. While out driving one 

day the young prince was deeply impressed by four passing 

sights, viz., a decrepit old man, a loathesomely sick man, 

a corpse, and a calm religious ascetic unperturbed by any 

suffering. These evils of the world pressed on his heart 

and brain; the very air seemed full of moDtality; all 

things were passing away. Was anything permanent? Any

thing stable? Nothing but truth; only the absolute, 

eternal law of things. "Let me see that", said he, "and 

I can give lasting peace to mankind. Then shall I become 
2. 

their deliverertt. So amid great opposition, he left the 

palace one night, and at twenty-nine years of age exchanged 

the position of a prince for that of a mendicant. ''I will 

never return to the palace", said he, "till I have attained 

• • • • • • • 

1. Cf. Warren, BT, PP• 42-48. 
2. Hume, Robert Ernest: The World's Living Religions, p.62. 
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1. 
to the sight of the divine law, and so become Buddha." 

For six years he practiced the strictest sort 

of asceticism among the Brahmans, but to no satisfaction. 

They were unable to help him find true peace and that pro

found inward rest called Nirvana. During these six years 

he practiced Brahmanic austerities in order to subdue the 

senses. Then he became satisfied that the path to perfection 

did not lie that way. He thereupon renounced this path of 

asceticism and alone in quiet meditation one night, while 

sitting cross-legged under a be-tree, he worked out by 

analysis what seemed to him to be a simple psychological 

solution of the cause and cure of evil. The word which 

seems most completely to have characterized this critical 

experience was "Buddha" the past participle of the Sans

krit verb "to become enlightened", or "wise" and that word 
2. 

has been his special title, "Buddha", ever since. 

Gautama, the Buddha, spent the remainder of 

his time as a wanderer preaching and teaching his newly 

discovered doctrine not only to the order of monks which 

he founded, but especi~lly to the poor doubters uncertain 

of their way. He met with opposition, insult, neglect, 

scorn, and fierce opposition from the Hindu Scribes and 

Pharisees, the leading Brahmans~ and died at the age of 

eighty, beloved. venerated and all but worshipped by his 

• • • • • • • 

1. Clarke, James Freeman: Ten Great Religions, Vol. I, 
P• 148. 

2. Of. Hume, Robert Ernest: The World's Living Religions, 
PP• 62-63. 
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disciples. One of the striking facts is the way in which 

Buddha, who taught no divine object of worship, but who 

labored self-sacrificingly for the saving of the world, 

has himself been loved and worshipped as emotional ad-

miration grew into formal adoration of him as superior 
1. 

even to the gods of Hinduism. 

The legend of his early life has been explained 

as mythology, but all admit the historical existence of 

the Buddha. At his death a general council of his most 

eminent disciples was called to fix the doctrine and 

discipline of the church. This body sat for seven months 

and the three-fold division of the Sacred Scriptures of 

Buddhism was the .result of their work, for Gautama himself 

wrote nothing, but as was also the case with Confucius 

and with Jesus Christ, he taught by conversation only. 

c. The Sacred Scriptures of Buddhism 

The Buddhist canon exists in a three-fold 

division, the Tripitaka, meaning "Three Baskets" of 

Wisdom. The first of these, the Vinaya Pitaka, consists 

o~ the two hundred twenty seven rules of discipline 

(vinaya) binding on the monks. The four most fundamental 

of these rules are those which forbid unchastity, theft, 

taking of life or inciting to suicide, and making a false 

claim to supernormal pm~~Jers. The third Pit aka, .Abhidhamma, 

(higher doctrine) deals chiefly with the intricate points 

• • • • • • • 

l. Ibid, pp. 65-66. 
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of Buddhist psychology and doctrine. It is to the 

second division, the Sutta Pitaka, (teaching basket) to 

which we shall for the most part turn our attention, as 

this is the most important section for doctrine and phi~.-

·.aos_oppy. It is arranged in five collections of Su ttas or 

discourses called nikayas. The first four consist chiefly 

of discourses attributed to the Buddha, but among them 

are included poems, legends, dialogues, and commentaries, 

and a number of them are ascribed to disciples. These 

are not classified according to any doctrinal principle. 

Included among the Sut tas is one which is 

traditionally believed to be tbe first exposition of the 

doctrine, preached by the Buddha when he began his mission 

at Benares •• nThe Foundation of the Kingdom of Righteousness 

Sutta", {the Dhamma-_Kakka-Ppavattana-Sutta) or sometimes 

called nThe Su tta of Turning the Wheel of the Doctrine n. 
I• 
{• 

T. w. Rhys Davids in his Introduction to this 

Sutta states: 

ttit would be difficult to estimate too highly 
the-historical value of this Sutta. There can 
be no reasonable doubt that the very ancient 
tradition accepted by all Buddhists as to the 
substance of the discourse is correct, and that 
we really have in it a summary of the words in 
which the great Indian thinker and reformer for 
the first time successfully promulgated his new 
ideas. And it presents to us in a few short and 
pithy sentences the very essence of that remarkable 
system which has had so profound an influence on 
the religious history of so large a portion of the 
human race. 

"The name given to it by the early Buddhists -
the setting in motion onwards of the royal chariot-
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wheel of the supreme dominion of the Dhamma -
means not 'the turning of the wheel of the law', 
as it has been usually rendered; but 'the in
auguration, or foundation, of the Kingdom of 
Righteousness.' 

"There is a legend of the Treasure of the 
Wheel which attempts to describe this most im
portant event. Like the day of Pentecost by 
the early Christians, this Inauguration of the 
Kingdom of Righteousness was rightly regarded 
by them as a tuming-point in the history of 
their fait h." ( SBE, 11; 140) 

In later times the poets of every Buddhist 

clime have vied with one another in endeavoring to express 

their sense of the importance of the occasion: 

"The evening was like a lovely. maiden; the 
stars were the pearls upon her neck; the dark 
clouds her braided hair; the deepening space 
her flowing robe. .As a crown she had the 
heavens where the angels dwell; these three 
worlds were as her body; her eyes were the white 
lotus flowers mich open to the rising moon; 
and her voice was as it were the humming of the 
bees. To do homage to the Buddha, and to hear 
the first preaching of his word, this lovely 
maiden came. ' The angels throng to hear the 
discourse until the heavens are empty; and the 
sound of their approach is like the rain of a 
storm; all the worlds in which there are sentient 
beings are.made void of life, so that the con
gregation assembled was in number infinite, but 
at the sound of the blast of the glorious trumpet 
of Sakka, the king of the g.ods, they beca.r:te still 
as a waveless sea. .And then each of the countless 
listeners thought that the sage was looking to
wards himself, and was speaking to him in his own 
tongue, though the language was Magadhi!" 

( SBE, 11: 14 2 ) 

It cannot be denied that there is a real beauty of an 

oriental kind in the various expressions which the Bud

dhists use; and that there. was real ground far the en

thusiasm which gave them birth. Never in the history of 

the world had a scheme of salvation been put forth so 
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simple in its nature, so free from any superhuman agency, 

so independent of, so even antagonistic to the belief in 

a .soul, the belief in God, and the hope for a future life. 

It was a turning point in the religious history of man 

when a reformer, fUll of the most earnest moral purpose, 

and trained in all the intellectual culture of his time, 

put forth deliberately, and with a knowledge of the op

posing views, the doctrine of a salvation to be found 

here, in this life, in an inward change of heart, to be 

brought about by perseverance in a mere system of self-
1. 

culture and self-control. 

The original Buddhism of Buddha is by many 

authorities denied the designation of being a religion, 

as may be noted from the following statement: 

nBuddhism, at least in it s earliest and 
truest form, is no religion at all, but a 
mere system of morality and philosophy founded 
on a pessimistic theory of life. "2. 

Whether or not this statement is true we shall 

be better able to jUdge after we have concluded our study. 

It is now our purpose to seek to discover the fUndamental 

life philosophy and so-called pessimistic theory of life 

held by the Buddha and his disciples. For this study we 

shall refer to the Buddhist Scriptures and particularly 

to the Sutta known as the "Foundation of the Kingdom of 

Righteousness Sutta". 

• • • • • • • 

1. Of. SBE 11:143. 
2. Monier-Williams, Monier, Buddhism, P• 537. 
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We have previously stated that the essence of 

philosophy is man thinking out the ultimate, perplexing 

and interesting problems of existence; it is the personal 

quest for a rich and consistent doctrine of human values 

and purposes and for an understanding of the meaning of 
1. 

human life as a whole. What then did life mean to the 

Buddha? What were the perplexing problems he was facing? 

And what was his solution to the problem of the universe 

and man's relation to such? 

D. Philosophy of Buddhism 

The Buddha's philosophy was an applied philo 

sophy;, and in the sermons and sayings attributed to him 

there is but little mtaphysics that does not have a direct 
2. 

and practical bearing. There is no consistent system of 

philosophy but there are several dominant doctrines which 

are central to Buddhistic philosophy. The principles con

tained in the "Foundation of the Kingdom of Righteousness 

Sut ta" are the very pith of Buddhistic belief and practice. 

We shall first. however, consider several other philosophic 

doctrines, knowledge of which is essential to a true under

standing and agreement of the "Wheel of the Doctrine". 

1. The Law of Karma and Transmigration 

••The supreme power which is actually in 
operation in the universe is the 'law of 

• • • • • • • 

1. Leight on, Joseph A.: The Field of Philosophy, pp. 20-21. 
2. Cf. Warren, BT, p. 112. 
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the deed', an inescapable, inexorable, im
personal principle of justice and moral 
retribution. "1. 

"Not in the sky, not in the midst of the 
sea, not if we enter into the clefts of the 
mountains, is there known a spot where a man 
might be freed from an evil deed.u2. 

The Karma is the law of consequences, by which every act 

committed in one life entails results in another. This 

law operates until one reaches Nirvana. 

"Karma" , said Buddha, ffis the most es
sential property of all beings; it is in
herited from previous births; it is the cause 
of all good and evil, and the reason why some 
are mean and some are exalted when they come 
into the world. It is like the shadow which 
always accompanies the body."3. 

The particular manner in v~ich the law of 

Karma operates is to produce reincarnation in this same 

miserable world according to a person's deeds. Every moral 

or immoral action which a man performs produces its result. 

When a man dies the v~ole results of his life are su.mmed 

up in a new being, Who takes his place by the law of Karma. 

He does not pass into another body, but another being ap-
4. 

pears as the consequence of his conduct. 

Beneath the earth are said to be four great 

hells, besides many inferior ones, destined for the purifi-

• • • • • • • 

1. Hume, Robert Ernest: The World's Living Religions, p. ?0. 
2. Dhamma-pada, p. 127, quoted from Hume, Ibid., P• 70. 

L 

3. Clarke, James Freeman: Ten Great Religions, Vol. I, p.l61. 
4. Cf. Ibid., Vol. II, P• 170. 
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cation of the wi eked, and the destruct ion of Karma; of 

these hells the lowest one is the most horrible. One 

single sin can be enough to bring on a person an entire 

Xalpa (at least 10,000 years) of suffering in one of these 

hells. What then must many sins bring? There was no 

forgiveness of sins, and as it was possible far a person 

to keep on sinning during the time he suffered punishment 

we see that he had very little chance of ever reaching 

Nirvana. Karma then is the ground work of all evil and 

endless births and rebirths is the resultant. 

"On ignorance depends Karma; 
On Karma depends consciousness; 
On consciousness depends name and form; 
On name and form depend the six organs of sense; 

·on the six organs of sense depend contact; 
On contact depends sensation; 
On sensation depends desire; 
On desire depends attachment; 
On attachment depends existence; 
On existence depends birth; 
On birth depends old age, and death, sorrow, 

lamentation, misery, grief, and despair." 
(Warren, BT, p. 84) 

"Thus the entire aggregation of misery arises 
but on complete fading out and cessation of ig
norance ceases karma; on the cessation of karma 
ceases consciousness and so on until on the 
cessation of existence ceases birth, and old 
age, death, sorrow, etc. disappear and thus does 
the entire aggregation of misery cease." 

(Warren, BT, p. 84) 

When Gautama attained Buddhaship he breathed 

forth the solemn yet victorious utterance which has never 

been omitted by any of the Buddhas: 
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"Through birth and rebirth's endless round, 
Seeking in vain, I hastened on, 
To find. wlJ._o_ framed this edifice. v~ 
That misery! - birth incessantly! 

"0 builder! I've discovered thee! 
This fabric thou shalt ne'er rebuild! 
Thy rafters all are broken now 
And pointed roof demolished lies! 
This mind has demolition reached, 
.And seen the last of all desire! 

(Warren, BT, 83) 

2. The Delusion of Self 

.According to Buddhistic philosophy this per

son upon whom the law of karma and transmigration is 

operative is not a real self. The so-called "Ego" is not 

a genuine personality, but only a temporary worthless con

glomeration of desires and psychic tendencies, just as 

"the word 'chariot' is but a convenient designation and 

a name for pole, axle, Wheels, chariot-body and banner 
1. 

staff". 

There is no self, no "Ego". He grasps the 

four-fold emptiness disclosed in the words: 

ni am nowhere a somewhatness for anyone, and 
nowhere for me is there a somewhatness of any
one."2. 

That is, I have no "Ego" anywhere, nor have I a somewhat

ness for anyone- that is, a somethingness, the opposite 

of nothingness. There is no "Ego" anywhere. Therefore 

has it been said: 

• • • • • • • 

1. Warren, BT, p. 133. 
2. Ibid, P• 146. 
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''Misery only doth exist, none miserable. 
No doer is there; naught save the deed is found. 
Nirvana is, but not the man who seeks it 

. The Path exists, but not the traveler on it.« 
(Warren, BT, p. 146) 

This denial of a real self carries with it 

the postulate of the impermanence of all things. There is 

no being, there is only a becoming. This is to be ac

cepted as literally true of all things; gods as well as 

the tiniest atom are equally included. Nothing is ex

cluded from the sweep of this philosophy. This is the ex

planation of the atheism with which the Buddha has been 

charged. He was not an atheist; he took the gods of India 

for granted, but it made no difference to him whether they 

were real beings or not. They also were subject to the 

same la~ of impermanence and change. There being no es-

sent·ial difference between the most exalted of them and 

men, why should anyone look to tbem? They could give no 

assistance which man could not render himself. They were 

in the possession of no powers man did not have at his 

disposal. The result was that the Buddha constructed a 

system in which no god was needed. So then, ~~rship was 

useless, and prayer an empty for·m.\ 

3. Does Buddhismd~~~ the existence of the soul? 

If anyone accepts this theory of the non

existence of a genuine personality or self, tbe question 

might well be asked, does Buddhism then deny the existence 

of the soul? And, if this be true, how may one account 
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for tb& belief in the transmigration of souls? 

Seemingly the original Buddhism does deny the 

existence of the soul~ Rhys Davids, one of the most recent 

and most learned writers, says that it teaches that man 

is a flux of emotions, thoughts, acts, with no abiding 

principle behind them. The unlearned and sensual man 

regards the soul as residing in sensation and matter, and 

so gets the idea "I amu. But the wise man who has es-

caped both from ignorance and from acquired knowledge does 
1. 

not have this idea, "I am". 

"How blest the happy soli tUde 
Of him who hears and knows the truthl 
How blest is harmlessness towards all, 
And self-restraint towards living things: 
How blest from passion to be free, 
All sensuous joys to leave behindl 
Yet far the highest bliss of all 
To quit th' illusion false- 'I am'ff• 

(Warren, BT, 87) 

The whole purpose of original Buddhism was to 

teach men how to escape the miseries of life by the 

destruction of desire. .Among these is the wish for con

tinued existence, so this must be destroyed. The object 

being to produce perfect peace by the destruction of all 

desire - even the desire for continued existence - the 

remedy must be found in knowledge, which is the Buddhistic 

way of salvation. Buddha had tried the method of ex

tinguishing all desire by ascetic mortifications and found 

them insufficient. His great discovery was that salvation 

came through knowledge , knowledge of the laws of being. 

• • • • • • • Of. 
1. Clarke, James Freeman: Ten Great Religions, Vol. I, 

p. 168. 
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He reached that state not by reasoning or philosophy, 

which he declared can never produce knowledge, but only 

fluctuating opinion. To him knowledge came by an in

tuitive insight of spiritual, moral, and physical laws. 

To destroy all desire, the desire for future existence 

must be destroyed. This is destroyed by seeing that there 

is no soul, no personal identity, no "Ego" to continue. 
1. 

Thus BUddhism seems to deny the existence of the soul. 

But, as has been noted, Buddhism teaches 

transmigration. How then can there be a migration of 

souls from one body to another unless there are souls to 

migrate? It would seem that the Buddha should have 

dropped this doctrine altogether but it offered him a 

moral explanation of the cruel inequalities of life. He 

could not find sufficient reasons in men 1 s conduct in 

this life to justify the measure of blessing and suffering 

which was the lot of his fellow human beings. It must be 

because of good deeds or wickedness done in previous life. 

But how could this be if there were no soul? 

.And here is one of the most difficult and 

subtle points in the whole theory of Buddhism, so important 

that it is repeated many times over in the Pali Literature. 

There is no soul, but something does or may pass over into 

another existence. It is the sum total or the net result 

of all the actions which have been performed by the indi

viduals who have followed one after another in the series. 

• • • • • • • 

1. Cf. Clarke, James Freeman: Ten Great Religions, Vol. II, 
P• 170. 
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What causes him to be born at all if he is not the same 

individual who had lived before? So long as anyone 

dies and sti 11 has desire or craving (in the Buddhist 

sense) left in his heart another set of skandhas (the 

parts or "aggregates" which make up a human being} is 

bound to assemble and form another individual who must 

take up the task where his predecessor left it. And so 

it goes on from one individual to another until in the 

end the series to which they have all belonged comes to 

an end forever when one arises who succeeds in crushing 

out desire, becomes an Arahat, and enters Nirvana. His 

body may keep on living for years, but when it dies the 

skandhas fall apart ani there is nothing to require another 

set of skandhas to gather again, for there is nothing left 

around which they may assemble. Karma simply ceases to 
1. 

function in this case. 

This, therefore, would of necessity eliminate 

the continuance of personality as such. This absolute 

dissolution of individuality is essential to the attain

ment of Arahatship. Gautama held that freedom from pain, 

absolute ease, happiness, was incompatible with existence 

as a distinct individual (whether animal, god, or man). 

According to his teachings one was not to 

trouble and confuse oneself by the discussion of speculative 

• • • • • • • 

1. Of. Soper, Edmund: The Religions of Mankind, p. 194. 
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questions as to past or future existence, or even as to the 

presence Within the body of a soul. Buddhism is not only 

independent of the theory of soul, but regards the con

sideration of that theory as worse than profitless, as 

the source of manifold delusions and superstitions. Practi

cally, this comes to much the same thing as the denial of 
1. 

the existence of the soul. 

4. Nirvana 

The technical term in Buddhism which has be-

come most familiar in English is probably the word Nirvana, 

which has already been referred to a number of times. 

As has been noted, an utter extinction of per

sonality and consciousness would seem to be implied by the 

fundamental principles of Buddhism and also .by explicit 

statements of the Buddha, such as: 

"Those whose minds are disgusted with a 
future existence, and whose desires do not in
crease, go out like this lamp. "2. 

Because of such staten:ents scholars disagree as to the 

meaning of the term Nirvana. The term literally means 

blowing out, thus extinction of wind, calm.· Some claim 

Nirvana involves complete annihilation which is thought 

to be the highest object of desire to the Buddhist. 

• • • • • • • 

1. SBE, 11:243. 
2. SBE, 10:239, quoted from Hume, Robert Ernest, World's 

Living Religions, p. 72. 
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1. 
Clarke, however, emphatically denies this, as do many 

others, chiefly on the ground that such a belief is not in 

accordance with human nature. He quotes Tennyson in this 

respect: 

••whatever crazy sorrow saith, 
No life that breathes with human breath 
Hath ever truly longed for death. 

'Tis life of 1<'ih ich our nerves are scant , 
0 life, not death, for wh5.ch we pant, 
lJiore life, and fuller tha.t: ·we want." 

He absolutely opposes this opinion that a third of the 

human race longed to be annihilated, on the ground that the 

word Nirvana means a peace and bliss which the Buddhists 

declare can be attained in this life, and that Buddha him

self entered Nirvana long before his death. Clarke be

lieves that Nirvana means immovable rest; that it probably 

means mat Christianity means by the rest of the soul here-

after in Godl what Jesus meant when He said, "Peace I leave 
2. 

with you, my peace I give unto you." 

The Buddhist asserts Nirvana as the object of 

all his hope, yet , if you ask him v.ihat it is, he may reply, 

"Not bing". But this cannot , according to Clarke, mean 

that the highest good of man is annihilation. He means 

simply that it is no thing; that it is the opposite of 

all we know, the contradiction of what we call life now, 

a state so sublim~ so.wholly different from anything we 

• • • • • • • 

1. Clarke, James Freeman: Ten Great Religions, Vol. II, 
p. 332. 

2. Cf. Ibid, P• 332. 



67 

know or can know now, that it is the same thing as nothing 

to us. All present life is change; that is permanence; 

all present life is going up and down; that is stability; 
1. 

all present life is the life of sense; that is spirit. 

To Warren, Nirvana is a state of nothingness. 

If you think of nothing you do not think. This nothing-

ness when temporary is a trance; when permanent, Nirvana. 

Hume, I believe, aptly defines the term when he states: 

uNirvana does mean the highest conceivable 
freedom from all disturbances. It is chiefly a 
negative condition,- passionless peace."2. 

This is the incomparable peaceful state, the summum bonum 

of all true seekers. 

In one of his discourses the Buddha states: 

"And being, 0 priests, myself subject to 
birth, I perceived the wretchedness of what 
is subject to birth, and craving the incom
parable security of a Nirvana free from birth, 
I attained the incomparable security of a Nir
vana free from birth; And the knowledge and the 
insight sprang up within me, 'my deliverance is 
unshakable; this is my last existence; no more 
shall I be born again'".3. 

Nirvana then to the Buddha and to his disciples 

was the cessation of all desire, freedom from Karma and 

consequently from rebirths; in short, the attainment of 

• • • • • • • 

1. Cf. Clarke, James Freeman: Ten Great Religions, 
Vol. II, p .. l:9·2. 

2. Warren, BT, p. 281. 
3. Hume, Robert Ernest: The World's Living Religions, 

p. 72. . 



- 68-

passionless peace. To the Buddha such a state meant 

emancipation and ultimate triumph, both now and hereafter. 

At the moment of his passing away from existence, one of 

his disciples uttered these stanzas: 

"When he 'Who from all craving want was free, 
Who to Nibbana's tranquil state had reached, 
When the great sage finished his span of life, 
No grasping struggle vexed that steadfast heart. 

uAll resolute, ana with unshaken mind, 
He calmly triumphed o'er the pain of death, 
E'en as a bright flame dies away, so was 
The last emancipatipn of his h~art." 

lBBE 11:118} 
Nirvana to the Buddha was a state of bliss 

which might be attained :;t::o:. here and now in this vvorld. 

As to existence after deathJand as to whether the term for 

him ever connoted final annihilation he does not deign to 
1. ) 

state. This is forcefUlly set forth in one of his dis-

courses concerning such unanswerable questions as the ex-

istence of the soul after death: 

"Malunkyaput ta. bear always in mind what it is 
that I have not elucidated, and what it is that 
I have elucidated. And What ••• have I not 
elucidated? I have not elucidated ••• that the 
world is not eternal. I have not elucidated 
that the world is finite. I have not elucidated 
that the world is infinite; I have not elucidated 
that the soul and the body are identical; I have 
not elucidated. that the soul is one thing and the 
body another; I have not elucidated that the 
saint exists after death; I have not elucidated 
that tm saint does not exist after death; I 
have not elucidated that the saint both exists 
and does not exist after death; I have not eluci
dated that the saint neither exists nor does not 
exist after death. And ~hy? Because this profits 

• • • • • • • 

1. Warren, BT, p. 338. 
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not , nor has to do with the fundament ala of 
religion, nor tends to aversion, absence of 
passion, cessation, quiescence, the super
natural faculties, supreme wisdom, and Nirvana; 
therefore b.a ve I not elucidated it." 

".And wm. t have I elucidated? Misery ••• the 
origin of misery have I elucidated; the ces
sation of misery have I elucidated; and the 
path leading to the cessation of misery have 
I elucidated." 

(Warren, BT, p. 122) 

"Vaccha, the theory that the saint neither 
exists nor does not exist after death, is a 
jungle, a wilderness, a puppet-show a writhing 
and a fetter, and is coupled with misery, ruin, 
despair, and agony, and does not tend to aver
sion, absence of passion, cessation, quiescence, 
knowledge, supreme wisdom, and Nirvana." 

(Warren, BT, p. 125) 

It is due to this belief in Nirvana as the 

summum bonum that the Buddha and his followers have ever 

practiced mystic meditation. Concentration holds a 

prominent place in the Suttas. It consists in fixing at

tention on one chosen point or subject, so that the mind 

passes through different stages until final absorption or 

cessation of all being ani desire is reached as one 

enters the state of Nirvana. 

5. The Three Characteristics of Being 

Before proceeding to our study of the Doctrines 

of the Wheel, we shall first consider wha. t it is in Bud

dhistic philosophy which has so universally branded ·it 

with the term "pessimistic". This concept in Buddhism 
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is that there is no such thing as mere existence. "Ac

cording to Buddha's pessimistic analysis of the universe, 
1. 

to be means to be evanescent, miserable, and impersonal ... 

Buddha was convinced that tbere are Three Characteristics 

which inhere in all things, and since this is true it is 

self-evident the. t in the very nature and consti tu ti on 

of things the. t no good is anywhere possible. These char-

acteristics are as follows: 

"Whether Buddbas arise, 0 priests, or whether 
Buddhas do not arise, it remains a fact and the 
fixed and necessary constitution of being, that 
all its constituents are transitory. This fact 
a Buddha discovers and masters, and when he has 
disc overed and mastered it, he announces, teaches, 
publishes, proclaims, minutely explains, and 
makes it clear. that all the constituents of being 
are transitory. 

"Whether Buddhas arise, 0 pr~ests, or whether 
Buddhas do not arise, it remains a fact and fixed 
and necessary constitution of being, that all its 
constituents are misery. This fact a Buddha dis
covers and masters, and when he has discovered 
and mastered it, he announces,, teaches, publishes, 
proclaims, discloses, minutely explains, and 
makes it clear, that all the constituents of being 
are misery. 

"Whether Buddhas arise, 0 priests, or whether 
Buddbas do not arise, it remains a fact and the 
fixed and necessary constitution of being, that 
all its e~ements are lacking in an Ego. This 
fact a Buddha discovers and masters, and when he 
has discovered and mastered it, he announces, 
teaches, publishes, proclaims, discloses, minutely 
explains, and makes it clear, that a 11 the elements 
of being are lacking in an Ego." 

(Warren, BT, Introduction, xx) 

• • • • • • • 

1. Hume, Robert Ernest: The World's Living Religions, 
p. 71. 
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Since to the young prince all things were 

transitory, all existence was full of misery, and since 

there is no real personality or nEgon, it is not to be 

wondered at that he most assiduously sought release and 

escape and attempted to discover something permanent and 

satisfying. 

It was from two profound convictions that 

Gautama took his departure - the evil of perpetual change, 

which is one of the Three Characteristics, and the pos

sibility of something permanent. He might have used the 

language of the Book of Ecclesiastes, and cried·, "Vanity 

of vanities! all is vanity! •• The profound gloom of that 

wonderful book is based on the same course of thought 

as that of the Buddha, namely, that everything goes round 

and round in a circle; that nothing moves forward; that 

there is no new thing under the sun; that the sun rises 

and sets, and rises again; that the wind blows north and 

south, and east and west, and then returns according to 

its circuits. Where can rest be found? Where peace? 

Where any certainty? Sidda.rtha was young; but he saw age 

approaching. He was in health; but he knew that sickness 

and death were lying in ·wait for him. He could not es

cape from the sight of this perpetual round of growth and 

decay, life and death, joy and woe. He cried out, from 

the depths of his soul for something stable, permanent, 

real. He was assured that this emancipation from change 
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and decay was to be found in knowledge, not learning, 

nor speculative knowledge, nor the power of reasoning, 

but INTUITIVE KNOWLEDGE, the ~ight of eternal truth, the 

perception of the unchanging laws of the universe. At 

last he saw the truth, he became wide awake. Illusions 

disappeared; the reality was before him. He was the 
1. 

Buddha, - THE M.AN WHO KNEW. 

The solution to the problem of existence, 

change, impermanence, and misery is set forth in the Four 

Great Truths which the Buddha claimed to have discovered 

as the result of his long abstract meditation under the 

Bo-tree (tree of wisdom). These constitute what is com

monly called "The Law of the Wheel" and are the very core 

of the Buddha's doctrines and philosophy. 

6. The Law of the \Vheel 

Concerning his discovery of the Four Great 

Truths the Buddha states: 

"So long, 0 Bhikkhus, as my knowledge and in
sight were not quite clear, regarding each of 
these four noble truths ••• so long was I un
certain whether I had attained to the fUll in
sight of that wisdom which is unsurpassed in the 
heavens or on earth, among the whole race of 
Samanas and Brahmans" or of gods or men. 

'But as soon~ 0 Bhikkhus, as my kn~vledge and 
insight were quite clear regarding each of these 

• • • • • • • 

1. Of. Clarke, James Freeman: Ten Great Religions, Vol. I, 
P• 153. 
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four noble truths ••• then did I become 
certain that I had attained to the full in
sight of that wisdom which is unsurpassed in 
the heavens or on earth, among the whole race 
of Samanas and Brahmans or of gods or men. 

'.And not this knowledge and this insight has 
arisen within me. Immovable is the emanci
pation of my heart. This is my last existence. 
There will now be no rebirth for me!'" 

( SBE 11: 152-53 ) 

At the discovery of these so-called fundamental 

truths even the gods took up the shout and joined in pro

claiming the great things: 

".And when the royal chariot wheel of the 
truth had thus been set rolling onwards by the 
Blessed One, the gods of the earth gave forth 
a shout, saying: 'In Benarest~at the hermitage 
of the Migadaya, the supreme wheel of the empire 
of Truth has been set rolling by the Blessed 
One- that.wheel which not by any Samana or 
Brahman, not by any god, not by any Brahma; 
or Mara, not by any one in the universe, can 
ever be turned back!'" 

(SBE 11:154) 

".And thus , in an instant , a second, a moment, 
the sound went up even to the world of Brahma; 
and this great ten-thousand-world-system quaked 
and trembled and was shaken violently, and an 
immeasurable bright light appeared in the universe, 
beyond·even the power of the gods!" 

(SBE 11:155). 

"The. Sut ta of the Foundation of The Kingdom of 

Righteousness" (The Sutta of The Turning The Wheel of the 

Doctrine) has always been received as an exposition of the 

fundamental teaching regarding the goal of the disciples 

and the conditions for attaining it. The Sutta is ad

dressed to nhim who has gone forth from the world" in the 

conviction that worldly life cannot give real happines, 

and it repudiates two extremes which he ought not to 
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follow- the profitless life of indulgence in sensual 

pleasure, and the equally profitless way of self-torture. 

The Middle Way, which conduces to enlightenment and Nir

vana, has been won by the Buddha, and enlightenment 

consists in the knowledge of the Four Truths and of the 

Noble Eight-fold Path. 

It is due to a lack of knowledge of the way 

set forth in these Truths that the Buddha attributed the 

long weary round of ceaseless rebirths and transmigrations 

through which he and others have been forced to pass: 

"And at that place the Blessed One addressed 
the brethren, and said: 'It is through not under
standing and grasping four Noble Truths, 0 
brethren, that we have had to run so long, to 
wander so long in this weary path of transmigration, 
both you and I!' 

"
1 .And wba t are these four?' 

"'The noble truth about sorrow, the noble truth 
about the cause of sorrow; the noble truth about 
the cessation of sorrow; and the noble truth about 
the path that leads to that cessation. But when 
these noble truths are grasped and known the 
craving for existence is rooted out, that which 
leads to renewed existence is destroyed, and then 
there is no more birth!' 

"Then again the Teacher said: 
"'By not seeing the four Noble Truths as they 

really are, 
· Long is the path that is traversed 

through many a birth; 
When these are grasped, the cause of 

birth is then removed, 
The root of sorrow rooted out, and there 

is no more birth.'" 
(SBE 11:23-24) 

As Buddha did not believe in the existence of 

a personal self-existent Creator, but affirmed instead 

of this, that self-existing, eternal, moral as well as 
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physical laws govern the Universe, he could not, nor 

did he say that God had revealed these truths to him, 

but claimed that he had arrived at these convictions by 
1. 

the light of reason only. 

These four Truths constitute the fundamental 

doctrine of Buddhism. They were taught by its founder 

and are received by all Buddhists without exception. 

These sublime truths constituting the "Doctrine of the 

Wheel" are as follows: 

First: ".All existence is evil, because all 

existence is subject to change and decay", or this may be 

stated, Suffering exists wherever there is life. Birth is 

sorrowful, growth, decay, illness, death, separation from 

friends we love, disappointments are sorrowful; "Birth 
2. 

is pain, death is pain." Briefly. such states of mind 

as co-exist w.ith the consciousness of individuality, with 

the sense of separate existence, are all states of suf

fering and sorrow. This continues until the perfect state 

of Nirvana is reached where the sense of separate ex

istence has ceased. The first truth, therefore, sets 

forth the truth of pain and evil as resultants of ex-

istence. 

• • • • • • • 

1. Cf. Franson~ F.: The Religion of Tibet and the True 
Religion, p. 4. 

2. Cf. Encyclopaedia Brit~nnica, 14th edition, Vol. 4, 
article by Thomas, Edward John, "Buddha and Buddhism". 
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Second: "The Source of this evi 1 is the de

sire for things which are to change and pass away", or 

this may be stated, Suffering is caused by desire and 

thirst for existence. The cause of evil is the craving 

that leads to rebirth, "the craving for non-existence". 

He did not say suffering was caused by evi 1 desire or 

sin, but that all desire is evil. The second truth, 

therefore, sets forth the cause of evil, which is desire. 

Third: This desire, and the evil which follows 

it, are not inevitable; for if we choose we can arrive at 

Nirvana, when both shall wholly cease. Release from suf

fering therefore depends on the suppression of desire and 

this thirst for life, and in the extinction of conscious 

existence on entering into Nirvana. This third truth 

sets forth the end of all evil which is reached when 

one enters into Nirvana. 

These are tbe three truths, knowledge of which 

constitutes the state of the Arahat, the perfected dis

ciple who has reached the goal of the cessation of all 

desire, hence Nirvana. 

Fourth: The fourth truth states that there is 

a fixed and certain method to adopt, pz RUY~lEE which we 

attain the end we are seeking, wi.thout the possibility of 

failure. Nirvana, the end sought, can be attained only 

by adhering to what he called the Noble Eight-fold Path. 

The Buddha in addressing a group of mendicants 



- 77-

spoke of two extremes which the men who have given up the 

world ought not to follow: 

"There are two extremes, 0 Bhikkhus, which 
the man who bas given up the world ought not 
to follow- the habitual practice on the one 
hand of those things vmose attraction depends 
upon the passions, and especially of sensuality
a low and pagan way (of seeking satisfaction) . 
unworthy, unprofitable, and fit only for the 
worldly-minded- and the habitual practice, on 
the other hand, of asceticism (or self-mortifi
cation), which is painful, unworthy, and profit-
able." (SBE 11:143) 

The Buddha then claims to have discovered a 

middle Path avoiding these two extremes -a path which 

opens the eyes, and bestows understanding, which leads 

to peace of mind, to the higher wisdom, to full en

lightenment, to Nirvana! This "Golden Mean" is the 

Noble Eight-fold Path; that is to say: 

1. Right views 
2. Right aspirations 
3. Right speech 
4. Right conduct 

5. Right livelihood 
6. Right effort 
7. Right mindfulness 
8. Right contemplation 

The first four, "right belief", "right thoughts", 

"right speech" and "right actions" are applicable to all 

men, and the other four, "right living", as a recluse, 

"right application to the study of the law", "right memory" 

and "right meditation" being reserved for the monks only. 

This description of the Path covers the whole 

training of the disciple. It includes a theoretical part 
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(right views}, a system of ethical practice, and a method 

of mental training expressed in right effort, mindfulness 

and concentration. 

Positively the only right views required ac

cording to the Tripitaka are these Four Truths, i.e., the 

noble truth about sorrow, the noble truth about the cause 

of sorrow. the noble truth about the cessation of sorrow, 

and finally the noble truth about the path that leads to 

that cessation. which involves the pursuance of the Eight

fold Path. Doctrines of karma, transmigration, the de

lusion of self, a skeptical view as to tbe character

istics of the Universe - all of these are essential in 

Buddhist philosophy, but the Four Noble Truths are 

central to all other teachings. 

All of this could not be expected to find 

lodgment in the minds of the common people and it never 

did. Attainment was possible only to those who separated 

themselves from ordinary life and became monks, living a 

life apart in communities to attain the end they sought. 

The Eight-fold Path was essentially a course of training, 

and in order to carry it out fully and extinguish craving 

the abandonment of a household life was essential. The 

gods were of no use, and man must secure his attainment 

by his own process. It is the attainment of salvation 

through self-discipline. 

nThen the Blessed One addressed the brethren, 
and said: 'Behold now, brethren, I exhort you, 
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saying: 'Decay is inherent in all component 
things: Work out your own salvation with 
diligence!' This was the last word of the 
Tathagata.n 

(SBE 11:114) 

The essential philosophy back of all this 

doctrine is that man is everything and God is nothing; it 

is a humanistic philosophy of life. It does not deny 

God, but it makes so much of man as to forget God. It 

accepts the doctrine of the three worlds - the eternal 

world of absolute being, the celestial world of the gods, 

and the finite world, consisting of individual souls and 

the laws of nature. Only it says, of the world of ab

solute being, we know nothing. The celestial world~ that 

of the gods, is even of less moment to us. nbat we know 

are the everlasting laws of nature, by obedience to which 

we rise, fall, by perfect obedience to which we shall at 

last obtain Nirvana, and rest forever. Buddhism may then 

be rightfully termed a "religion of peaceful, ethical 
1. 

self-culture. 11 

7. Relation of Buddhism to the Gods and Spirits 

In one of the Su ttas there is recorded a 

conversation between two young Brahmans and the Buddha. 

They inquire as to the true path to a state of union (in 

the next birth) with God. After arguing with them 

Gautama shows them they could have no real knowledge of 

• • • • • • • 

1. Hume, Robert Ernest: The World's Living Religions, 
p. 59. 
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their God, and maintains that union with a God whom they 

admitted to be pure and holy must be unattainable by 

men impure and sinful and self-righteous, however great 

their knowledge of the Vedas. .And he then laJs down that 

system of Right Con duet, which must be the only direct 
1. 

way to a +eal union with God. God is the unknowable. 

He is the one of whom to be convinced is impossible. 

"Who shall name Him 
And dare to say, 
'I believe in Him'? 
Who shall deny Him 
.And venture to affirm 2. 
'I believe in Him not!'" 

The Buddhistic system was constructed without 

any use of the previous idea of a separate soul, or self, 

or ghost, or spirit, supposed to exist inside the human 

body, but Buddhism fell into the unpardonable sin very 

early of contriving to express a belief in the external 

spirits big and little, of the then Hindu pantheon. They 

were not feared any more, they were patronized as a kind 

of fairies, usually beneficent, though always more or 

less foolish and ignorant. They were of course not wor

shipped anymore, for they were much less worthy of 

reverence than any wise and good man. And they were not 

eternal - all of them, like all things and all other 

• • • • • • • • 

1. SBE 11:163. 
2. Goethe, Faust, quoted from Clarke, James Freeman: Ten 

Great Religions, Vol. I, p. 140. 



81 

creatures, being liable to dissolution. If they had 

behaved well they were then reborn under happy outward 

conditions, and might even look forward to being some day 

born as men, so that they could attain to the supreme goal 

of the Buddhist faith, to that bliss which passeth not 

away - the Nirvana of a perfect life in Arahatship. 

The duty of a Buddhist who had entered the 

Noble Path towards those light and airy shapes - for to 

such vain things bad the great gods fallen - was the same 

as his duty toward every ~ellow creature; pity for his 

ignorance, sympathy with his weakness, equanimity, and the 

constant feeling of a deep and lasting love, all per-

vading, grown great, and beyond measure. 

No exception was made in the case of Brahma. 

He, like every other creature that had life, was evanes

cent, was bound by the chain of existence, the result of 

ignorance, and could only find salvation by walking along 
1. 

the Noble Eight-fold Path. 

Bi Hinayana and Mahayana Buddhism 

Since about 100 A.D. there have been two 

main branches or separate schools of thought in Buddhism. 

The followers of the "Lesser Vehiclen, Hinayana Buddhism, 

in southern Asia, have sought to remain true to Buddha's 

• • • • • • • 

1. Cf. SBE 11:163. 
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own teaching, viz., that he was only a teacher of a way 

of escape from misery and that speculative questions are 

profitless for religion: 

nMisery have I elucidated. The origin of 
misery have I elucidated. The cessation of 
misery have I elucidated. And the path leading 
to the cessation of misery have I elucidated •• 
because this has to do with the fundamentals 
of religion, and tends to aversion, absence 
of passion, cessation, quiescence, knowledge, 
supreme wisdom, Nirvana." 

(Vvarren, BT 122) 

The northern branch, which has carried Bud

dhism so extensively to China and Japan, has developed 

certain theological doctrines which cons ti tut e the 

Mahayana, "Greater Vehicle". It is a means of salvation 

sufficient to accommodate all who would come, and sees 

in Buddha not simply a teacher who passed into Nirvana 

at his death, but a veritable divine Saviour, as the 

following phrases indicate: 
11Pre-existent, planfully incarnate, supernaturally 
conceived, miraculously born." 

(Warren, BT 42-46) 
"Sinless, yet suffering inexplicably." 
.. ( SBE 35:178) 

nEntered the world with a redemptive purpose. 11 

. (SBE 21:40, 46) 
".All-knowing and all-seeing~' 

(SBE 21:44, 118, 121) 
"Savior of gods and men." 

(SBE 21:120} 
"He is everlasting~ 

. ( SBE 21:302) 

It is ironical indeed that he whose main 

message and very last words before ~ing were a call to 

a self-reliant, ethical life, as over against dependence 
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upon any kind of a Divine Being, should himself be sub

sequently worshipped with larger and more numerous images 
1. 

than exist of any other person in the history of the world. 

9. Modern Buddhism in China 

Buddhism probably reached China in the first 

century .A.D. but did not spread rapidly until the fourth 

century. According to Soper, 

"Buddhism has never been well suited to China. 
The idle life of the monks was utterly irrational 
to practical Chinese, and the idea of celibacy 
repugnant to a people who believed in family 
life. "2. 

The form of Buddhism which became established 

in China was not, to be sure, like the Buddhism preached 

by Gautama and his disciples. It is rather of the pro

gressive Mahayana (ttGreat Vehicle" of salvation) school. 

This school is progressive and has come to regard Gautama 

himself as a god and salvation as life in a heavenly world 

of pure souls. Buddhism exists in China today only because 

it meets a felt need. The Chinese are practical and 

Confucius ministered to that bent with such insight and 

wisdom that tbe whole life of the people has been built 

up around his ideals. He did not feel the need of more 

than the meagerest amount of spiritual infauence and be

lieved that could be supplied out of the religious life 

• • • • • • • 

1. Cf. Warren, BT, 109. 
2. Soper, Edmund D.: The Religions of Mankind, p. 199. 
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which already existed. But he was mistaken. There was 

an unreached depth to the Chinese heart which nothing in 

China had been able to touch. This was the opportunity 

of Buddhism. Coming in its ::." .. Mahayana form with the as

surance of being able to bring men into vital contact 

vdth the spiritual world, the hearts of many Chinese were 

touched. There is no other explanation of the career of 

Buddhism in China, where it has persisted despite the 
1. 

bitterest kind of persecution. 

Before the advent of Buddhism the Chinese had 

only a vague idea regarding life after death. Buddhism 

brought into the life of the people a spiritual world, 

gods who were human. the mediation of the monks Who stand 

between the gods and men, and a complete purgatory and 

heaven. 

Buddhism is also represented among the people 

in that they come to the temples and have recourse to the 

monks. They are tau~1t that there are gods, loving Amida 

and the merciful Kwan-yin, who will hear their prayers 

and receive their sacrifices. They are also told that 

there is a heaven of bliss which they·may attain and 

dreadful hells viD.ich they may escape by throwing themselves 

on the mercy of these benevolent beings. This is suf-

• • • • • • • 

1. Cf. Ibid •• P• 230. 
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ficient. There is no message like that in the other 

religions; it answers the craving and the. fear in their 

hearts. They do not throw over their other religious 

practices in thus coming to a Buddhist temple. It has been 

said that the several religions of China answer to moods 

in the Chinese soul. Confucianism makes plain their duty, 

Taoism ministers to their supersti·&;i:ou.s. :fears, and Bud

dhism opens up the spiritual vv-orld and gives them the 

promise of future blessedness. Buddhism has also ac

commodated itself to ancestor worship. It offers prayers 

for the dead and adds its comfort to the friends and 

relatives who are concerned about the welfare of their 
1. 

departed in the next world. 

As has been previously stated, originally 

Gautama had turned his back on the gods of India and con-

structed a system without worship, sacrifice, prayer, or 

any sense of dependence on a higher power. But to the 

common people even during his lifetime he was almost their 

god while he journeyed with them intent on teaching them 

that there was no need of gods. It is little wonder then 

that in the centuries after he had passed away the Buddha 

himself should have been raised to the position in the 

spiritual world where men could look for his assistance 

and raise hands to him in prayer. Buddhism thus became 

• • • • • • • 

1. Of. Soper, Edmund D.: The Religions of Mankind, p. 230. 
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through the ages a kind of theistic faith, placing the 
1. 

Buddha above all the gods of the land. 

E. Summary 

It has been found from a study of se]ections 

from the Buddhist canon that their system of morality and 

philosophy posits Three Characteristics of Being at the 

heart and center of the universe, viz. that all things 

are transitory, all the constituents of being are full 

of misery or. pain, and that there is no such thing as a 

real "Ego'' or personality. There is, therefore, no 

such thing as mere existence. This analysis of the 

very nature of things has b ee.n universally pronounced 

pessimistic; ttto be" means nto be evanescent, miserable 

and impersonal". Since these Three Characteristics in

here in all existence there is no possibility of·any in

heren~ good in the universe. This being true, the highest 

good, or the swmmum bonum of all Buddhistic philosophy is 

the cessation of all desire. 

So long as desire exists ignorance and misery 

are multiplied, karma is increased and endless births 

ani r ebi rthw are the result. The Buddha through in

tuitive knowledge discovered the way to the attainment to 

a state of being called Nirvana, or passionless peace, 

and the ~onsequen t elimination of all desire, hence all 
\ 

ignorance, all misery and the endless chain of rebirths 

• • • • • • • 

1. Ibid., p. 199. 
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consequent upon the existence of karma. This eternal 

truth was the solution to the problem of existence, 

char-ge, impermanence and misery and it was set forth in 

the Four Great Truths of the Noble Eight-fold Path, called 

"The Law of the Wheel". These consist of the truth about 

sorrow, the truth about the cause of sorrow, the truth 

about the cessation of sorrow, and the t ru. th cone erning 

the Path or Way, the pursuance of which assures ultimate 

attainment of Nirvana. All existence is evil, the source 

of this evi 1 is the desire for axis tence and things which 

cha.Q?; e and pass away; therefore, the elimination of all 

desire will bring the seeker to Nirvana, a state in which 

desire and all consequent evils shall wholly cease. 

The philosophy of Buddhism as contained in 

their Sacred Writings is this-worldly, and the responsi

bility for ultimate salvation and satisfaction rests with 

the individual. It is a philosophy of independent morality, 

taking no cognizance of the possible existence of gods 

or spirits. 

Modern Buddhism, as it exists in its Mahayana 

fo.rm, is diametrically opposed to the original teachings 

of its founder. It is a means of salvation to all who 

would come, and it sees in Buddha not simply a te,aehe·lZ' 

who passed into Nirvana at his death, but a veritable divine 

Saviour, to whom adoration, prayer, and sacrifices are 

offered. 
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A CONSPECTUS OF CONFUCIANISM, BUDDHISM AND 
CHRISTIANITY 

Confucianism Buddhism Christianit:y 

Date or birth 551 B. c. 560 B. c. 4 ? B. c. 
o:f :founder 

Founder Confucius Gautama, Jesus Christ 
Buddha 

Deity Heaven, or Originally Father-God 
:founder none; now 

:founder 

Present Location China The East world 

Scriptures Classics Tripi taka Bible 

Number in Millfons 250 137 557 
o:f .Adherents • 

• • • • • • 

1. This estimate is taken :from Hume, Robert Ernest: 
The World's Living Religions, x. 



CHAPTER III 

A COMPARISON AND CRITICALESTIMATE OF THE 

PHILOSOPHY OF CONFUCIANISM A11"D BUB

DHISM IN RElATION TO CHRISTIANITY 

At the beginning.of this study it.wa.s our 

purpose to attempt to formulate some conceptions as to the 

fundamental philosQphies of life as revealed in the canons 

of the Sacred Scriptures of Confucianism and Buddhismo The 

first two chapters of this study have set forth the writer's 

findings as to just what the.a.e Books reveal regarding certain 

fundamental concepts, such as their beliefs concerning 

the nature of Ultimate Reality and their rels.tion to such 
' 

Reality. From tlus study it was intended that we should 

then be able to proceed to a brief comparison:.\o~ the phi

losophies of Confucianism and Buddhism, as revealed in their 

Sacred Books, and especially that these findings be related 

to certain fundamental and universally accepted convictions 

with regard to Christianity. It has been found that both of 

these religions have same features in common, as well as 

some distinctively antagonistic beliefs. After a brief 

comparative study of the outstanding features of Confucianism 

and Buddhism to note possible likenesses, as well as essenti;al 

differences, we shall then endeavor to set forth what, on 

the basis of our findings with regard;, to the life 

-9o-

,. 
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philosophies of Confucianism and Bu.ddhism, may be conceded 

to>be unique characteristics o:f the Obristian philosophy 

of li:fe in relation to these two. 

A. Some General Points o:f Similarity 

1. Belief in One Supreme Being 

The concept which we have concerning God is all 

important, the name given to Him is relatively unimportant. 

It is the character of our God, and the idea which we have 

·tha~ iis essential. 

Confucianism, it was :found, teaches the belief 

in one Supreme Being, designated impersonally as "T'ien", 

"Heaven" or occasionally in the more personal :form o:f 

"Shang Tin "Ruler Above" or God. Confucianism has, however, 

limited the worship o:f t~~s Being to only one person in 

0-hina, the emperor. 

Original Buddhism it was found constructed a 

system without wors~~p, without sacrifices, without prayer, 

and without God. 

Although in Confucianism it has been stated that 

the God-idea does exist, this idea as revealed in the Classics 

was found to be confused and ambiguous. Neipher Confucius 

nor his disciples had any clear-cut conception of a personal 

God. He sought to educate his pupils to the highest moral 

pitch and hold them there without at~aching them to the 

highest Person. There has been in Sonfucianism no Christ 
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to reveal God unmistakably and distinctly. 

To the rank and file of the Chinese both Confucius 

and Buddha have become as deities and are accorded adoration, 

prayer and sacrifices. In neither of these religions was 

there found to exist what might be.called genuine monotheism • 
... 
me one for the most part worships a rather vague, impersonal 

Heaven, togethe~ with innum~rable spirits, both of nature 

and of deceased ancestors. The other counts no Being worthy 

of worship, except as the founder himself has become deified. 

Some contend that every race believes in a Creator and Governor 

of the world, in whom devout:; souls recognize a Father also. 

But Buddhism explicitly denies creation, and absolutely ignores 

any Ruler or Governor in the world. The Buddha neither made 

the world nor preserves it, and yet the Buddha has become 

the great object of Buddhist worship. 

We have then these two beliefs concerning God -

the one, the worship on the part of the emperor of a vague, 

~mpersonal force or power:.: the people themselve.s worshipping 

innumerable spirits - the other, an atheistic or at least 

agnostic conception of the non-existence of any Being worthy 

of man' s homage. 

Contrast these conceptions with that of the 

Christian philosophy concerning the Originator and Sustainer 

of the universe and of man. I believe that it is just here 

in the concept of God that we strike at the uniqueness of 

the Christian philosophy as contrasted with that of 
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ConfUcianism and Buddhism. The Christian conception o~ God 

as Creator, God as Father, God as Son, and God as Holy 

Spirit will there~ore be discussed at greater length a bit 

later. 

2. Cosmology 

In neither Confucianism nor in Buddhism was there 

found to exist a doctrine of creation. Buddha denies creation; 

Confucius starts out with an impersonal cosmic energy and 

principle which produced the yin and the yan, the negative 

and positive principles. Through the interaction of these 

Heaven and Earth were produced. Neither ~onfUcius nor 

Buddha attempted to explain the beginnings or source of 

all things. They were not interested in metaphysical 

speculation, but rather in smlving the problems relating 

to present existence. 

The Christian philosophy posits God the Creator 

at the very foundation of the universe: 

"In the beginning God created the Heavens 
and the earth". (Gen.l:l) 

nAnd God saw everything that he had made, 
and behold it was very good •••• and the 
heavens and the earth were finished, and all 
the host of them ••• and God finished his 
work which he had made." (Gen. 1:31-2; 1-2) 

God is the Creator and the Ruler of the Universe. He is 

eternal, everlasting. 
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3. Eschatology 

Every view of the world has its eschatology. 

It cannot help raising the question of the vd~ither, as well 

as of the what and whence? "o my Lordu, said Daniel to 

the angel, ttwhat sr...all be the end of' these things?n 

(Daniel 12:8) ~~t is the end, the final destiny of the 
l 

individual? What is the end, the final aim, of the whole;-

that far-off' Divine event toward which the. whole Creation 

moves? 

In both Uonfucianism. and Buddhism we f'ound an 

excessi.vely self.-saving scheme of salvation •. However, the 

two are diametrically opposed as regards not so much their 

method. of salvation,. as their attitude toward the meaning 

of salvation as such. 'J.'o the Conf'ucianist1 .man is inherently 

·good. His salvation therefore rests with himself. .and 

consists in the pursuance of. the Way of' the Golden Mean, 

exercising.the.principles of' social reciprocity and attaining 

the perfect lire here and now. As to the possibility of 

future immortality such references as were found were .inde!i:~ 

nite and unsatisfactory. ~here is, I believe, no basis 

:t'or a coni'ident ·belief in Immortality, such as we conceive. 

Oonf'ucianism is a system of ethics and philosophy, and not 

primarily. a system of religion. It is concerned with man 

in all o:t• hi.s social relationships and not with the problem 

of his ultimat.e .goal. Salvation to .. the Confucianist consists 
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in the pursuance of the Way, in the exercising of the 

principles of social propriety, and in the attainment of 

perfection in character and conduct. It regards religion 

as consisting chiefly of proper ethical conduct, yet 

offers for the fUture only a ghostly kind of existence, 

without hope of heaven, without fear of hell, without 

consequences of any kind resulting from a person's present 

manner of living • 

To the Buddhist there is in this world nothing 

permanent or having the possibility of good. All is 

transient, all is evil. Sorrow and misery are the in

evitable lot of man. The present life is so sadly marred 

by illusion and suffering that it is really not worth 

continuing. Because of desire, deeds are committed. 

Karma is the result of one's deeds, and in order to work 

out the accumulated Karma endless rebirths are inevitable. 

Thus, for most people, the future life is a dread neces

sity, yet by recognizing and following the Four Truths 

and the Noble Eight-fold Path a person's evanescent, 

miserable individuality may finally be extirpated alto

gether, and one may gain Nirvana, a state of passionless 

peace and non-existence. 

To the one, therefore, life here and now is all 

important; to the other, it is evil and the escape from 

such existence is the one desired event toward which all 

effort is directed. One is salvation in the world, the 
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other is salvation from the world and in spite of the 

world. 

.As we pass from these systems of salvation by 

works to that of Grace and of the Cross, as found in 

Christianity, we find some similarities, but how vast a 

difference. Christianity has taught uniformly that there 

will be a sure and just judgment for all mankind, when 

the saved shall enter into the increasing joy of closer 

and everlasting fellowship with God, and the unsaved 

shall suffer the terrible consequences of all that 

eternal separation from God may imply. "God is not mocked. 

Whatsoever a man soweth, that shall h~ also reap". (Ga1.6:7) 

We also have the assurance that "The wages of sin is death, 
-

but the gift of God is eternal life." (Rom. 6:23) 

.According to the Christian philosophy of life, 

life here and now is de sir able , but it is also full of 

sorrow and suffering. There is evil in existence, but 

existence is fundamentally good. Hundreds of millions 

of Buddhists daily repeat for a creed: ".Ameisa, Dukka, 

.Annath"- "Impermanence, Suffering, Emptiness". Ex

istence arid suffering are one. .As one attains to the 

state of Nirvana, literally of "the snuffed-out cand;te", 

one has passed beyond everything and all things, for there 

is no longer one to suffer. The enlightened one is re

leased and will manifest a spirit of disinterested, disil

lusioned aloofness. .Action will go on as a wheel once 
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turned will continue to turn even after the farce ap

plied has been removed , but gradually it wi 11 cease to 

turn and come to rest. In Christianity the concepts of 

both Confucius and Buddha meet, but the Christian philos

ophy of life insists that man is not to accept suffering, 

nor merely to endure it, but he is to use it. This is 

what E. Stanley Jones calls VICTORIOUS VITALITY. Jesus' 

answer to "Impermanence, Suffering, Emptiness" is: 

"I came that they may have life, and may have it abundantly." 

(John 10:10) Unsatisfied desire is removed not by its ex

tinction, but through its satisfaction. 

The Christian view of human destiny is there

fore a positive one. The eschatology of Christianity 

springs from its character as a teleological religion. 

There is a unity in the world because of the Christian 

conception of an end or aim •.. our Bible gives us the true 

life philosophy when it teaches that the same God Who 

cares for stars cares also for soul~; ths.t the very hairs 

of our head are all numbered; that not even a sparrow 
lmowleqge 

falls to the ground without our Heavenly Father~~ that we 

are made for all eternity. He is the Cause of all things, 

the Creator God, but also the One who is infinitely near 

to us: 

11Speak to Him thou, for He hears, 
-And spirit with spirit can meet, 
Closer is He than breathing, 1 • 
.And nearer than hands or feet." 

• • • • • • • 

1. Tennyson's Higher Pantheism. 
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A truly purposeful life is only possible on the basis of 

a world view which has a definite aim. In both Con-

fucianism and Buddhism we find splendid and exceedingly 

high ethical teachings concerning morality' benevolence, 

patience, forbearance, but there is no great impelling 

motive, no power provided which will make life essentially. 

worth the living and which will lift man to a fellowship 

with God and give to him a sense of purposefulness now 

and the assurance of the continuance of life and of per

sonality hereafter. 

B. Radical Dissimilarities of Christianity 

We have thus far in this chapter, for the most 

part, considered possible similarities between the . 

philosophies of Confucianism and Buddhism and their re

lation to Christianity, but we would now ask the question, 

"Wherein does the essential difference lie?" In what 

sense, if any, may Christianity and its philosophy be 

cons iclered unique when it is placed along-side of Con

fucianism and Buddhism? As Robert E. Speer has so aptly 

stated: 

"We need to remember that similarities give 
us only our contact; they do not furnish our 
impact. Similarities never convert, only con-· 
trasts do that. Conversion for the sincere 
nonfChristian is not a matching, but an exchange, 
not an easy transition, but a transformation. '~~1. 

• • • • • • • 

1. Speer, Robert E.: The Finality of Jesus Christ, p. 366. 
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1. Christianity a Pleroma, or Fullness of 

Life. 

Clarke states the difference between Christian-

ity and that of these other religions as one of "quantity" 

and not n quali t yn. 

"Christianity differs from each of the others 
particularly in that it is a pleroma, or full
ness of knowledge. It does not differ in many 
respects in its teachings from what has l?een 
said or thought before. Jesus does not claim 
originality of truth, but he DOES call Himself 
"the Light of the World", the Vlay, the Truth, 
and says that though he does not come to destroy 
either the law or the prophets, he comes to ful
fill them in something higher. His work is to 
fulfill all religions with something higher, 
broader, and deeper than what they have, ac- l.,' 
cepting their truth, supplying their deficiencies." 

Christianity to Clarke is a Pleroma, or fullness of life. 

We would not disagree with him as far as he goes, but we 

would go further and sas that Christianity is not only 

quantitatively different but qualitatively so. 

2. The Uniqueness of Christianity 

While it is to be conceded that the high ethics 

of Christianity can undoubtedly be duplicated in Con

fucianism and Buddhism, we are not studying the ethics 

of these religions, but rather their fundamental life 

philosophies. There are, I believe, in Christianity 

three unique features which can be paralleled in neither 

Confucianism nor Buddhism. These distinctive features 

will be recognized as being those which Christians them-
• • • • • • • 

1. Clarke, James Freeman: Ten Great Religions, Vol. I, 
P• 492. 
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selves throughout their history have regarded as es-

sent ial. 

a. The Character of God - as a Loving Heavenly 

Father.-· 

This concept of God as a loving, spiritual 

father is nowhere found in the Sacred Books of either 

Confucianism or Buddhism. Buddhism has no God; Con

fucianism has no personal God available to all men. How 

then could they even approach the thought of a God of 

love who is called Father? "In every religion the con

trolling and comprehensive conception is concerning the 
1. 

character of the Supreme Being." The God of Christianity 

is the sovereign and moral personality of the world. He 

is all-seeing, and all-knowing, Lord of heaven and of 

earth, righteous, holy, merciful, a just judge and a 

great king, but· the new emphasis is that He is supremely 

loving. Jesus' characteristic designation for God as 

"Father" is reported about one hundred fifty times in 

the four Gospels, being used in various connections. 

"The Father" used in 61 vs. 
'.'0 Father" in prayer to God - 17 vs. 
11My Father" in 50 vs. 
llYour Father", sometimes "Your Heavenly Father" 

18 vs •. 
"Our Father" in the Lord's prayer • 

.Altogether the word "Father", as referring to God, occurs 
2. 

about three hundred times in the New Testament .• 

• • • • • • • 
1. Hume, Robert Ernest: The World's Living Religions, 

P• 247. 
2. Ibid, P• 251. 



- 101 -

We may therefore conclude that the God of Christianity 

is a God of love, a personal Father-God. 

b. The Character of the Founder as Son of 

God. 

Both Confucius and Buddha passed through a 

preliminary period of uncertainty or of searching for 

religious life. Confucius late in life confessed his 

own sense of shortcomings: 

"The Master said, 'In the letters I a.m. 
perhaps equal to other men, but the character 
of the superior man, carrying out in his con
duct what he professes, is what I have not 
yet attained to!" 

(Analects, Book VI, Chap. 32) 

Buddha spent years searching for the Truth 

and finally arrived at his state of enlightenment, not 

by divine revelation, but by intuitive knowledge. 

Jesu.s Christ alone is reported as having had 

a consistent God-consciousness, and consistent character. 

"The most remarkable and valuable aspect of the personality 

of Jesus Christ is the comprehensiveness and universal 

availability of his character, as well as its own lofti-
1. 

ness, consistency, and sinlessness." 

It is not , however , merely in the realm of 

personality that we would present the uniqueness of 

Jesus Christ; it is rather as to his nature and very 

• • • • • • • 

1. Hume" Robert Ernest: The World 1s Living Religions, 
p. 2·r5. 
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essence. He seems to have developed normally. "And 

Jesus advanced in wisdom and stature, and in favor with 

God and men". (Luke 2:52) He was normal as the son 

of man, but He was also the Son of God. He is the 

unique, yet exemplary combination of being a son of man, 

and also preeminently the Son of God. The General Coun

cil of the Church at Nicea, as early as 325~ . .l>ivent on 

record as unequivocally affirming that Jesus was truly 

man and at the St?-me time truly God; that He was not a 

creature, but of the very essence of God; that He was 

as much a part of God as the Father Himself. Jesus was 

of the "same substance" with the Father and as eternal 

Being had never been created at all. 

1fin the beginning was the Word, and the Word 
was with God, and the Word was God. The same was 
in the beginning with God." 

( John 1: 1-3 ) 

"And the Word became flesh, and dwelt 
us (and we beheld his glory, glory as of 
begotten from the Father), full of grace 
truth." 

(John 1:14) 

among 
the only 
and 

Jesus Christ, therefore, is Godwithus and, as such, He 

is the Revealer of God. We know what God is like for God 

is like Christ. "He that hath seen me bath seen the 

-Father". (John 14:9) If God is Christ-like, life takes 

on new meaning and purpose. We are lifted to fellowship 

with the Divine and are co-workers together with God. 

We, therefore, recognize Jesus Christ as the 

Eternal Son of God and as the Revealer of God, but i,~ is 



1~-

Jesus Christ, the Saviour, which strikes the key-note of 

Christianity. Christianity is not primarily a system of 

ethics or philosophy, though it is actually both; nor 

is Christiahity primarily a way of life; it is essentially 

and foremost a Person and that Person is Christ, the 

Saviour of men. Salvation in Christianity is not by merit, 

not by knowledge or meditation, but by the acceptance of 

the love and grace of God as provided in the death of 

Christ: 

"For God so loved the world, that He gave his 
only begotten Son, that whosoever believeth on 
Him should not perish, but have eternal life. n 

(John 3:16) 

Any religion that fails to deal adequately with the 

problem of sin is inadequate. Our hearts are truly rest

less till they rest in Him and there is no repose or rest 

whi~e man is separated from God. The one purpose of His 

coming was to be a great High Priest, to bring men into 

fellowship with God, a1n He could do that only by offer

ing Himself vicariously for all men everywhere. .All else 

in Christianity is secondary to that. His incarnation 
1. 

is pointless unless it eventuates in His great sacrifice. 

c. The Work of the Divine, Universal Holy 

Spirit • 

Along with the unique character of God as 

Father and of the Founder as the Son of God, there is a 

third item in the characteristic Christian belief and in 

Christian experience. That aspect of God which connotes 

• • • • • • • 

1. Cf. Dr. Caroline L. Palmer, Prof. English Bible, The 
Biblical Saminary in New York, Hebrews Class, .April 12, 
1934. 
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the everlasting presence and power of God in the human 

life may best be known as the Holy Spirit. 

Confucius teaches that the nature of man is ab-

originally or divinely good; but Confucius does not teach 

that in the efforts of man for complete goodness there is 

any help from God available for every day. 

BUddha teaches that there is no real self or 

"Ego", and that a 11 effort is worse than useless , and 

that there is no possible power available whereby men 

may live in their present environment triumphantly~ 

Christianity teaches a Redemptive Purpose, 

whereby God is reaching down to man to lift him to Him

self. As a child of God, he is thereupon given the 

promise of all available power of God through the in

dwelling presence of the Holy Spirit. Christianity 

asserts that it will impart to the believer a dynamic which 

is due to the Holy Spirit 1 s indwellfng and which is it

self the enabling factor lacking in both Confucianism 

and Buddhism. In Confucianism duties are enjoined, but 

no power outside of 19!'ii.~J.s" sail.~ is ~a:v;a~:~~!Jle-•,·: In ;I31.;ld~,tfism 

a way of escape is provided. In Christianity we find 

salvation, which contains the source of all power, 

available to every believer, under all circumstances, thus 

presenting a radiant hope and the assurance of continual 

victory day by day, and everlasting joy and peace in the 

hereafter. 
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Therefore, it is not a question of Christ 

versus Confucius, or Christ versus Buddha, but ratb.er 

Christ, the Son of God, who is the Saviour of mankind. 

' He is not the fUlfillment of Confucianism and Buddhism. 

In His coming He will preserve.all that is really good 

· and true ar.d beautiful in each of these, but He will 

replace and destroy the systems as such and will establish 

His Kingdom in the hearts and lives of men. Salvation 

comes therefore not from mere human striving, but from 

the grace of God and is received by faith. Christi~nity 

gives us a God of yearning love that became incarnate 

in Jesus Christ, \IDO ga;ve Himself as a sacrifice, a pro

pitiation for sin, who conquered death, rose a victor 

from the grave, and in His Spirit makes His home in the 

hearts of His people. He is alive and in our midst 

saying, 

"Lo, I am with you always, even unto the 
end of t be world. 11 

.. (Matt.. 28 : 20 ) 

c. The Heart of the Matter 

In conclusion we might consider what is the 

heart of the matter to one considering t-he Great Commis

sion with its personal implicationsl Unless Christianity 

is essentially different and unique there is no missionary 

drive or impelling motive. 

The incentive to Christian missionary enter-
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prise is a living faith in a living Christ, which is the 

power of God to regenerate individuals and society; it 

is a personal experience of Jesus Christ and the con

viction that a similar experience is possible for all men 

of all races. This impulse which has sufficient dynamic 

to carry one to the uttermost parts of the earth can be 

appreciated only by those who have s l:Bred in this ex

perience, but for all such it has absolute values. 

Mankind wants God. God can be found in clear 

expression only in the Lord incarnate. Our great task, 

therefore, is the creating of the direct experience of 

God through faith in Christ. The Christian message 

lies clearly in the definite faith in God as Father, 

and in Jesus Christ, the Son of God, through whom His 

believing children may have personal communion with Him 

through the living of a life as exemplified in Jesus, 

a life of moving and conquering love. 

There is in Christianity the personal note 

of a good God and a loving Father whom we may know by 

coming into fellowship wl t h Jesus Christ, ou:r Sa vi our 

an:l Lord. He would have all men everywhere come by a 

path all may travel, that of faith. When the horror of 

sin falls like a pall over the heart, the tender word 

of forgiveness may be spoken which will bring joy and 

peace. And in place of palsied impotence in the presence 

of temptation may come the a.ssurance that a new dynamic 
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has been placed at the disposal of men which \rlll make 

them "more than conquerors". .And lest the danger should 

arise that sin may be thought of too lightly there is 

the cross of Christ, revealing the awful agony in the. 

heart of God, due to human si~ and the cost to God to 
1. 

deal with it adequately. The cross is the reconciling 

place between Karma and forgiveness, between Law and 

Love. The one upstanding beam of the cross represents 

the law of Karma - how straight and unbending it stands!. 

The other beam, the wide-stretching one, represents the 

love of God reaching out arms to save and heal. These 

two - the Law and the Love coming together - make the 

cross, and the cross unites them. Ina temple of Peking 

one sees the statue of Buddha reciting the law of Karma • 

.At the rear, back to back with Buddha, is the Goddess of 

Mercy. The Chinese felt that they should both be there, 

but the nearest they could get them was back to back. 
2. 

In the cross of Christ they melt into glorious harmony. 

There is in Christianity the social note. It 

is not sufficient that a man should be saved alone. Unless 

his religion reaches out and seeks to make all other re

lationships an expression of the same spirit which fills 

his heart, the very meaning of what he has received is 

• • • • • • • 

1. Of. Soper, Edmund D.: The Religions of Mankind, p.328-9. 
2. Of. Jones, E. Stanley, Christ and Human Suffering, 

P• 164-5. 



- 108 

largely lost. Is he a Christian? Then his business, 

his family, his social relationships, even the state 

must feel the steady pressure of his influence as he 

seeks to transmit to them the power of God which motivates 

his own life. The result will inevitably be a brother

hood of men in vnich the principles of the Sermon on the 

Mount shall prevail. This may be an ideal which is far 

from realization, but it is an essential note in that 

earthly kingdom vlhich Christ came to found • 

.And finally, there is in Christianity the 

universal note. Since Christianity is able to speak the 

word of peace to the individual, since it has the power 

to release all men everywhere from the power of sin and 

to so change their lives and hearts that they shall be

come children of God, since Christ is able to do all 

this, it then becomes our duty to lay hold on this power 

and to take unto ourselves personally Christ's last com-

mand: 

".All authority hath been given unto n:e in 
heaven and on earth. Go ye therefore, and 
make disciples of all the nations, baptizing 

them into the name of the Father and of the Son 
and of the Holy Spirit: teaching them to ob
serve all things whatsoever I commanded you: 
and lo, I am with you always, even unto the 
end of the world." (Matt. 28:18-20) 

nChrist is the end as Christ was the beginning, 
.. Christ the beginning, for the end is Christ."l. 

• • • • • • • 
1. Speer, Robert E.: The Finality of Jesus Christ, p.374, 

taken from F. W. H. Myers' poem on St. Paul. 
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None other Lamb, none other Name, 
None other Hope in heaven, ox earth ox sea, 
None other Hiding Place from guilt and shame, 
None beside Thee: 

My faith burns low, my hope burns low; 
Only my heart's desire cries out in me, 
By the deep thunder of its want and woe 
Cries out to Thee! 

Lord, Thou axt Life, though I be dead; 
Love's Fixe Thou art, however cold I be; 
Nox heaven have I, nox place to lay my head, 
Nor home, but Thee. 

-Christina G. Rossetti. 



SUMMARY AND CONCLUSIONS 

I. A Re-state~ent of the purpose and procedure of the 

present study. 

As was stated in the Introduction, the purpose 

of the present stup.y has bl:len to make a comparative 

study of the philosophies of Confucianism and Buddhism, 

as found in their Sacred Books, and to establish such 

relationships and to make such comparisons as would re

veal the unique features of the Christian philosophy of 

life. 

II. The Results of the present study. 

The outstanding results of the writer's find

ings may be briefly set forth as follows: 

1. In neither classical Confucianism nor 

in Buddhism is there an adequate conception of God. 

Both are agnostic and have failed to find the one true 

God. 

2. Although both religions have a high moral 

law, they lack any motivating power or dynamic which 

would enable man to attain to such an ethical standard. 

3. Neither religion deals adequately with 

the problem of sin and salvation. Both seek to attain 

salvation by a system of ethical self-culture. Man 

needs no Saviour, and thus by his own works, or lack of 

such works, as is the case in Buddhism, he is to find 

salvation. 
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4. Finally, the philosophies of both Con

fucianism and Buddhism were found to be essentially this

worldly, and the responsibility for ultimate salvation 

and satisfaction rests with the individual. The one has 

failed to see God in all His fullness and adequacy; the 

other takes no cognizance of the possible existence of 

God. 

In both instances it appears from our study 

that while there is no clear-cut God idea in either 

religion, that through the years the founders themselves 

have become deified and are today the object of worship, 

adoration and s.acrifice. 

III. The Conclusion of the Present Study. 

It is the writer's conclusiont after a study 

of the life philosophies of these two religions, in re

lation to Christianity, that Christianity is unique in 

the following respects, viz.: 

1. The character of God - as a Loving Heavenly 

Father. 

2. The character of the Founder as Son of 

God. 

3. The work of the Divine, Universal Holy 

Spirit. 

In Confucianism and Buddhism man is seeking 

God; in Christianity God is seeking man, and in the cross 

He has come all the way to re-establish a love relationship>: 
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with His children, who were created in His own image • 

.Again may the writer state her conviction 

that it is not a question of Christ versus Confucius, nor 

of Christ versus Buddha, but rather Christ, the Son of 

God, Christ the Saviour of all men everywhere. 

"Neither is there salvation in any 
other: for there is none other Name 
under heaven given among men, whereby 
we must be saved." (.Acts 4:12) 
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