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From the above passages and from others in the Bundais, the
infergnce to be drawn is that up to the time of the millenium’s coming
to Libra, the creation had developed to a certain stage when there
existed in this world two principles (either as one or separate) called
Gayomard and the Bull, as well as the elements, On the milleniums
coming to Libra, they all come under the influence of plancts: the ele-
ments undergo change and the Bull and Gayomard disappear. The
chnos reigns, but the other influences (i. e.) of the constellations acting,
order is restored: the cattle procecd from the departed bull and the
mankind from Gayomard, the creation in its present form is sustained.
The Aharman could not harm Gayomard for thirty years after the
arrival of the milleninm at Libra, because Saturn, though then at Libra,
was counteracted by the good influence of Jupiter (Ahnra Mazda) who
was in Cancer. It was only when Saturn came again to Libra and
Jupiter in Capricorn (period of about 30 common years)* that he (i. e.,
Abharman or rather Saturn) succeeded.

The first appearance of the word ¢ Bull” is in the most antique
writings of the Avesta, which are writtten in the Gatha dialect.
Therein the Bull complains to God that he suffers much misery on
account of oppression prevailing, and that therefore a good ruler
should be given him. The reply given is that the time was such that
misery was to be everywhere expected and that the epoch was not ripe
igr the appearance of Zoroaster ; though he would appear at the proper

ime.

The words  the only begotten Bull” and * the three-year old Bull,”
are also to be found in the Avesta.
' Yours faithfully,

D.

# After the millenium's coming to Libra, the thousand years between one sign
and another are, for historical purposes, considered to be common years. This is
corroborated by the Dabestan and the Desatir. The cycles preceded by the present
one are stated in those books as having been ruled by Mah Abad and his followers.
In the present cycles, the world commences anew with Gayomard as the first man
and ruler. This is the reason why the Zend Avesta makes no mention of the Mah-
Abadians. The ers of Gayomard, according to the Desatir, commences with the
first planet, 1. e., Saturn, his other followers having as signed to them, cach, one of
the rest of the planets, or rather signifying thereby the predominating period of
sqch p]a}lebs as related to the respective religions teachers. The last planet ending
with Kai Khosrn, the era of Zoroaster appears. It would, I think, have been
correct if the Desatir had assigned to each teacher a sign of the Zodiac, though in
either case, the millenium assigned to Zoroaster is that of Capricorn, leaving two
other signs for the two followers of Zoroaster to complete the cycle. I may add
that 12,000 divine yenrs are equal to 4,320,000 common years which are the sum
total of the four Yugas and are equal to a Maha Yuga. :
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THERE IS NO RELIGION HIGHER THAN TRUTH.

[Family motto of the Maharajahs of Benares.]

STUDIES IN BUDDIHISM.
I1I.

VIE two writers whose book and article were discussed in the
last paper could hardly have fallen into the entanglement of
misconceptions which their arguments exhibit, if the way had not
been prepared for them by earlier critics of Buddhist doctrine.
‘We have seen how strangely Dr. Rhys Davids mis-states that doc-
trine as it bears on the existence of the soul, in the course of his
Hibbert Lectures. The French writer on “The Religions of India”—
A. Barth—whose work has been published in an English trans-
Iation,* has been keen-sighted enough to perceive that the learned
Pali scholar has failed to appreciate the spirit of the valuable trans-
lations we owe to his erudition. Mr. Barth sums up Dr. Rhys
Davids’ account of the Buddhist doctrine as follows :—* The Bud-
dhist, strictly speaking, does not revive, but another, if I may say so,
revives in his stead, and it is to avert from this other, who is to be
only the heir of his Karman, the pains of existence, that he aspires
to Nirvana. Such, at any rate, 13 the doctrine of the Pali books
e according to the opinion of scholars of the highest anthority
who have had the opportunity of studying it in the country itself.”
But Mr. Barth goes on :—* Has this doctrine heen as explicitly
formulated in the doctrinc of the Master 7 We take leave to doubt
this. On the one hand the Sanscrit books of the North appear to
concede something permanent, an ego passing from one existence to
another. On the other hand, we could hardly explain, it scems, how
Buddhism, not contented with having annihilation accepted as tho
sovereign good, should have from the first rendered its task moro
difficult, still by in the end rcpresenting the pursuit of this good
as a pure act of charity.”

# By the Rev. J. Wood, publised_by Trubner and Co. 1882,
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Unfortunately Mr. Barth, thouch repelled as it were from the
reductio ad”abxurdmn of the familiar mistake which Spence Hardy,
Gogerly, Bijandet, and Rhys Davids, all fall into, prefers a half—wa:y
position for himself instead of driving to a logical conclusion the
certainty he fecls that no great religion could have been founded
on the intolerable basis of such an error. He says after the pas-
sage just quoted :—* But in no way can this vaguely apprehended
and feebly postulated ego be compared for instance with the
simple and imperishable soul of the Sankhya philosophy.” On
what ground does he presume to say that it is vaguely appre-
hended and feebly postulated ? Our translators have so far only
dived into the mass of Buddhist sacred literature, bringing to the
surface for the benefit of Western readers such fragments thereof as
may have caught their fancy, and writings yet to be discovered may
put this doctrine about the persistence of the Ego in plain terms
- instead of taking it for granted as is done in the text alrcady avail-
able. Butwhy willcritics of Buddhism meanwhile overlook the
important consideration which they recognise from time to time but
s$hen forget again,—that Buddhism did not profess to re-construct
religious ideas from the beginning but to purify and expand them.
“'The simple and imperishable soul” of the Sankhya philosophy is
merely an item of Brahminical faith resting on the broad found-
ation of the Vedas, and all that is essential to Hindu thinking
concerning God and man must be welded with the Buddhist inter-
pretation of Nature in order that we may recover the point of view
from which Buddha taught his disciples to regard these idcas. As
Mr. Barth justly remarks Buddhism was “ a Hindu phenomenon,
a natural product so to speak of the age and social circle that
witnessed its birth,” and in that *“ social circle’’ it does not strike
Mr. Barth that there is any doubt about the survival of the soul,
for he tells us in a matter of fact way that the pious Hindu “ hopes
to go to Swarga, which is the Heaven of Indra and of the gods in
general.” Going to such or such a place after you are dead seems
a plain and intelligible process to the Western mind trained in
the habits of thought which have assigned not only locality but
physical attributes to the after states of humanity, but in truth
if Buddbism refers to some of the complications connected with
the destinies of the soul in a way which implies that all the possi-
bilities of his progress are not summed up in the notion of “ going
to” this region or that, it is not necessarily denying any spiritual
survival but merely discountenancing a grossly material view of
spiritual life.

We have seen that in discussing the matter with the “ house- -

holder”—the man who is content to live the ordinary life on earth
and look forward to a normal hereafter,—Buddha treats the theory
that a good man will be born after death into some happy state
“‘in heaven,” as quite a matter of course. With this recognition to
argue from, we need only combine the theory in question with the
constahtly reiterated Buddhist doctrine of re-incarnation toarrive
at an understanding quite independent of any disputable texts—as
to what must have been the original Buddhist teachings concerning
the progress of the soul. It is a mistake even when we have
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an apparently complete body of scriptures to deal with, to
deduce the teachingsof any given religion too slavishly from
texts. It is doubly a mistake to do this in a case where we have
to be content with a fragmentary and imperfect body of
scriptures. 'T'he inevitable logical deductions from the leading
tenets of a religion may safely be relied upon as having formed
part of its system of belief in the days of its original purity.
Thus the truth manifestly is that the Buddhist view of the
soul’s destiny included the notion of immortality without ac-
cepting tho attribute, at any stage of its progress, of immutability
for the soul. The good man’s Ego is first reborn in a happy state in
heaven ; but ultimately after its claims on spiritual happiness are
satisfied,—descends again into earthly life. We need not indeed
treat that view as Buddhist in any exclusive sense. It is the com-
mon property of most—probably I might say of all—Hindu forms
of belief. The names given to various states of being may vary
greatly among the various sects: different systems of symbology
may be employed to embody the same underlying principles—or
to embody them with subtle metaphysical differences to which
Buropean thinkers do not, as a rule, attach much importance, but
the idea that human soul evolution is accomplished by successive
incarnations in bodily life, relieved by periodic baths of spiritual
rest and peace, is much more widely diftused than Buddhism, as I
have said, but is at all events essentially Buddhistic also. 1f any
thing in any Buddhist writing suggests to the Western reader the
impression that the identity of the persistent igo is *“ feebly postu-
lated,” that is merely due to the complexity of the idea (as com-
pared to the elementary European conception of ““going to”” heaven
or hell when you die) and not to its weakness or poverty. The
whole mystery, for example, of individual identity through succes-
sive incarnations, unaccompanied by specific memory of mundane
adventures or events, is wrapped up in the duplex character
of the soul’s survival—according to Buddhist faith, as adopted
from the Hindu religion at large. Specific memory of the
transitory interests associated with each physical life is necessari-
ly exhausted in the intervening period of spiritual experience.
If any one will look at the matter from the point of view of scien-
tific modes of thought, he will see that this could not be otherwise,
it we once recognise effects as produced by causes. The spiritual
existence is necessarily subjective as to the force which perpetu-
ates it. The soul’s intensity of feeling concerning the adventures
or incidents, or emotions of its last physical life, is plainly the
energy which on the higher planes of nature is translated (velatively)
into spiritual life. As long as that energy continues in operation,
the spiritual life continues as a consequence of it.

When a soul is ripe for reincarnation by the hypothesis it has
ceased to care for the circumstances which vibrated through its last
personality, in other words its last physical existence—the mask
it last wore on earth has disintegrated altogether, and the pure
Ego, untainted by specific recollections, but including within itself
the same centre of consciousness that functioned in it from the
‘beginning,—returns to earth life under the attraction of those
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affinities it has not yet conquered; or yet desired to conquer. This
system of belief is coherent and intelligible, and gives a clue to all
that has been found embarrassing in Buddhist remarks about the
““new”’-ness of the ¢ person” who is reborn in the progress of re-
incarnation. Also it disposes of the absurd notion that an immense
religion that has been devoutly accepted as a rule of life by almost
.countless millions, has been carried on without any hypothesis of a
heaven for good souls to “go to.” They go to heaven—by the
Buddhist theory—for as long as they have earned the right to be
there ; or since heaven in the sense of personal bliss though it may
be prolonged, is necessarily by Oriental logic a state which comes
sooner or later to an end, there is another alternative to be con-
sidered. On the one side lies reasonable indulgence so far as that
may be compatible with virtue, in the joys ot life plus spiritual
enjoyment in heaven, and a return eventually to the chequered
condition of incarnation ; on the other, a stern self-denial in regard
to physical existence,—an utter withdrawal from all thought of
finding enjoyment in any of its transitory conditions, a passionate
concentration during hife on the idea of holiness in its most abso-
lute purity,—and then a heaven of a higher kind, the very cha-
racter of which it is hard for the embodied understanding to grasp,
which does not come to an end ; or rather, for Oriental thought
never permits the idea of immutability, which does not come to an
end within any period covered by the whole series of incarnations
and passages through heaven contemplated by the alternative pro-
gramme,

Modern European commentators on Buddhism would have been
guarded from many misconceptions if they had realised the theory
of future life with its varied possibilities, as thus arising from the
contact of the Buddhist ascetic’s enthusiasm for nirvana with the
prevalent systems of Hindu thought about the normal future life.
When the theory just roughly sketched,—which shows us that
normal future as consisting partly of spiritual periods, and partly of
returns to earthly incarnations, was described with some amplitude
of detail in my own book on Esoteric Buddhism, some Hindu critics
objected to ideas, thus the common property of all Hindu religions
being specially labelled with the title of Buddhism. And yet for
want of a little contact in this way with the living faith of Hindus
in the present day, which would have cast so instructive a light
upon their ancient writings,learned students have found some of the
simplest problems of Buddhist texts hopelessly insoluble, and have
speculated onein the track of another through a weary cycle of lite-
rature as to the meaningof apparent contradictions in Buddhist texts
which would never have given any trouble to an inquirer imbued
with the spirit of Oriental thought.

Let us consider for example a passage from one of Professor
Max Miiller’s early writings on Buddhism—to be compared directly
with his later comments. In his article on “ Buddha and the
Buddhist Pilgrims,” published in 1857, he writes :— This doctrine
of salvation has been called pure Atheism and Nihilism, and it no
doubt was liable to both charges in its metaphysical character,
and in that form in which we chiefly know it. It was atheistic
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not because it denied the existence of such gods as Indra and
Brahma. Buddha did not even condescend to deny their exist-
ence. Bub it was atheistic like the Sankhya philosophy which
admitted but one subjective self, and considered creation as an
illusion of that self, imaging itself for a while in the mirror
of nature. As there was no reality in creation there could be no
real Creator. All that seemed to exist was the result of ignorance.
To remove that ignorance was to remove the cause of all that
seemed to exist. How a religion which taught the annihilation of
all existence, of all thought, of all individuality, and personality,
as the highest objects of all endeavours, conld have laid hold of
the minds of millions of human beings, and how, at the samo time,
by enforcing the duties of morality, justice, kindness and self
sacrifice it could have exercised a decided beneficial influence not
only on the natives of India, but on the lowest barbarians of
Central Asia, is one of the riddles which no philosophy has ever
been ablo to solve. The morality which it teaches is not a
morality of expediency and rewards. Virtue is not enjoined, because
it necessarily leads to happiness. No ! virtue is to be practised, but
happiness is to be shunned, and the only reward for virtue is thast
it subdues the passions and thus prepares the human mind for
that knowledge which is to end in complete annihilation.”
Whether we rely on the perfect coherence of Buddhism with the
Indian doctrines it took over en bloc, or on the translated texts, such
as that already quoted Buddha’s address to the householders, it
is transparently plain that the learned Professor is mistaken all
through this passage. There isno riddle in the matter. Buddhist
teaching is quite as ready to recognise a system of future rewards
and punishments as inevitably following on conduct in this life, as
Christianity or Mahomedanism itself. All that is treated by Buddha
as a matter of course, and if he had had nothing more to say than
that he would never have been moved with the necessity of doing
all he did to teach the world. His system of thought was super-
added to the elementary idea of all religions that in a future
(relatively) spiritual state the soul will obtain the fruit of its Karma,
—the reward or punishment due to its merit or demerit. It was
superadded to the other idea by no means elementary, but perfectly
familiar to all the people he had to deal with, viz., that besides
reaping the fruits of its Karma in the subjective state of heavenly
rest, the soul would complete the harvest in its next phase of
physical life, and the great point he had to emphasise was this :
that for humanity there was a path which would enable it to
achieve a higher evolution than that which merely led through
alternative states of heavenly bliss and physical existence (with
all its drawbacks). There was a means of escape from tho law
which drew souls back into incarnation; a way of getting rid,
once for all, of the sorrows incidental to fleshly existence. That
way led throngh the extinction of arma which clothed the soul with
the affinities drawing it back into re-incarnation, up to the supreme
condition of holiness called Nirvana, in which the selfishness, the
egotism, the delusive sense of separateness which kept down huma-
nity to the conventional level would be “ blown out,” Not that the
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higher spiritual consciousness would disappear, the appetite for

separate physical existence would disappear in the sublime glories

of that spiritual consciousness fully awakened at last.

_ 1t is a strange destiny for such a doctrine to have been drowned
in the ludicrously misdirected criticism of the Western scholars
who have taken an interest in Buddhism since the era of what m'ayi
be called its re-discovery in modern times by Mr. Brian Hodgson.
But the mistake once fairly set on foot has been tossed from writer
to writer. Mr. Spence Hardy ventures to sum the matter up as
follows :—* From the absence of a superior motive to obedi-
ence, Buddhism becomes a system of selfishness. The principle set
forth in the vicarious endurances of the Bodhisat is forgotten.
It is the vast scheme of profits and losses reduced to regular
order. The acquirement of merit by the Buddhist is as mercc?mn'y
an act as the toils of the merchant to sccure the possession
of wealth...The disciple of Buddha is not taught to abhor crime
because of its exceeding sinfulness, but because its communion
will be to him a personal injury. There is no moral pollution in
sin ; 1618 merely a calamity to be deprecated or a misfortune to be
sl}unlled.....'l‘l}e Buddhist can discover no permanent rest, no eter-
nity of peace in any world, and he therefore concludes that there
can be no deliverance from change and sorrow but by the cessation
irom existence ”’

It issimply confusion of thought in the critic’s mind which leads
him to suppose the Buddhist doctrine falling short of that which
it really goes beyond. Not merely by Buddhism but by all the
severely metaphysical codes of Oriental belief immutability of con-
sclousness in cternity is put aside as unthinkable. But phrases
merely repudiating that intellectual error are—by persons who do
not stop to discover the nature of the error—taken as repudiating
the survival of the soul after death. The Buddhist isreally taking
for granted, as a matter of course, the survival through millions of
ages | If he had only realised this, if he had only stopped to think
the matter out, surely Professor Max Miiller could never have
launched himself on that unfortunate interpretation of the Bud-
dhli; creed -which led him on from one grievous misconception to
another.

In the article just quoted he goes on:—“ And what was the -

object of all this asceticism ? Siinply to guide each individual
towards that path which would finally bring him to Nirvana, to
utter extinction or annihilation.”

And in reference to the stages of meditation preceding Buddha's
death, he says:—

“Wemustsoar still higher, and though we may feel giddy and dis-
gusted, we must set out the tragedy until the curtain falls. After
the four stages of meditation are passed, the Buddha (and every
being is to_become a Buddha) enters into the infinity of space ;
then into the infinity of intelligence ; and thence he passes into
the region of nothing. But even there there is no rest. There
is still something left—the idea of the nothing in which he rejoices.
“That also must be destroyed, and it is destroyed in the fourth and
Jast region, where there is not even the idea of a nothing left,
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and where there is complete rest undisturbed by nothing or what is
not nothing...... Such religion we should say was made for a mad-
house.”

It was made instead for a nation of metaphysicians. No attempt
to represent in language the passage of an individual conscious-
ness throughsuch exalted spiritual states as may lead at last to
freedom of all desire for separate existence,—a maya or delusion of
the physical plane,—could be productive of a view of things likely
to be found comfortable by intense thinkers in a keenly material-
istic age. But to attribute an atheistic and nihilistic character,
whence materialism in the extreme degree to a system of thought
go highly spiritual as to fly over the heads of its accusers, is to
illnstrate in a curious fashion the epigrammatic theory that
extremes meeb.

In a letter to the Times, dated April 24th, 1857, Professor Max
Miiller combats a criticism on his view of Nirvana put forward by
Mr. Francis Barham, and refers to his own effort in the articles on
the Buddhist pilgrims to show that Nirvana meant ¢ utter anni-
hilation.” He says, ““ every Sanskrit scholar knows that Nirvana
means blowing out and not absorption...... It is doubtful whether
the term Nirvana was coined by Buddha ..... It is explained in the
Amara Kosha as having the meaning of ¢ blowing out applied to a
fire and to a sage’ ...the only ground on which we may stand if
we wish to defend the founder of Buddhism against the charges of
Nihilism and Atheism is this—that as some of the Buddhists
admit one of the Baskets was rather the work of his pupils and not
of Buddha himself. This distinction between the authentic words
of Buddha and the canonical books in gencral is mentioned more
than once......... Buddha himself, though perhaps not a nihilist, was
certainly an atheist. He does not deny distinctly either the exist-

ence of gods or that of God ; but he ignores the former, and he is
ignorant of thelatter. Therefore, if Nirvana in his mind was not yet
complete annihilation, still less could it have been absorption into a
divine essence. It was nothing but selfishness in the metaphysical
gense of the word—a relapse into that being which is nothing bub
itself... At the present moment the great majority of Buddhists would
be probably quite incapable of understanding the abstract nonsense
of their ancient masters. The view taken of Nirvana in China,
Mongolia and Tartary may probably be as gross as that which
most of the Mahomedans form of their paradise. But in the his-
tory of religion, the historian must go back to the earliest and
most original documents that are to be obtained. 'Thus only may
he hope to understand the later developments which, whether for
good or evil, every form of faith has had to undergo.”

In view of all that has gone before there is no nced to take
every such passage as this to pieces and repeat the explanations
whicH cover all the ground. But it is interesting to group a fow
such passages together in order to show how the same two or three
mistakes are responsible for the tone of savage depreciation in
which so many of its critics in Europe have dealt with the
Buddhist faith, the beautiful spirituality of which they have thus
altogether miseed.
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"In the article on Buddhism in his *“ Chips from a German Work-
shop’’—this paper bearing date 1862, Max Miiller adheres to the
view already expressed of Nirvana. He says :—“Difficult as
it seems to us to conceive it, Buddha admits no real cause
of this unreal world. He denies the existence mnot only of a
creator, but of any absolute being. According to the meta-
physical tenets, if not of Buddha himself, at least of his sect, there
is no reality anywhere neither in the past nor in the future. True
wisdom consists in perceiving the nothingness of all things and
in desire to become nothing, to be blown out, to enter into Nirvana,
Emancipation is obtained by total extinction not by absorption .
in Brahman, or by the recovery of the soul’s true estate. If to be
is misery, not to be must be felicity, and this felicity is the highest
reward which Buddha promised to his disciples.”

It is quite possible that the reward he promised them would be
no reward at all, for a great many highly gifted and intel-
lectual men immersed in modern civilisation. Great advance-
ment along some lines of progress is occasionally purchased by a
retardation of progress along other lines. But whether the almost
appalling holiness and forgetfulness of self involved in the idea
of Nirvana is attractive to us or not, we need not commit the mis-
take of supposing—as in the other case—that it falls short of that
which it over-shoots. Whatever was the nature of the felicity
that Buddha offered to those of his disciples inclined to tread, “the
Path” with him, it was something they were assumed to prefer on
the face of things to immeasurable periods of selfish heavenly
bliss interspersed with the intense existence of physical life. If
Buddha had said :—There is nothing to be got anyhow after
death but a condition in which consciousness of self as a separate
entity disappears, then his modern critics might have had reason
in arguing,—from the point of view of their own aspirations,—
that this was a gloomy and comfortless creed. But as his address
to the householders, and the fact that his system was built upon
existing beliefs among other plain evidences will show, he really saw
in effect :—there is something better to strive for than the heaven
that awaits all good men. There is utter holiness which is the
absorption of consciousness in the Supreme consciousness, the sur-
render of the sense of separateness. Let those who like the keen
gense of separate existence be good, and they will be happy. Let those
who can understand spiritual exaltation follow me. The world at
large around him in Buddha’s day,—as is clear from the fact that
they believed in him and took him as their Lord, whether they
tried to imitate his life or merely admired it and consoled them-
selves with the lower hope of earning reward,—understood him
fully.

Attention may here be given for a moment to a suggestive pas-
sage concerning the nature of the union with Brahma, to which
Buddhism aspires, is to be found in a conversation between Buddha
and Vasettha (vide Dr. Rhys Davids’ Hibbert Lectures) as to
which is the right path of holiness. By circuitous questioning the
teacher brings out the idea that it is nonsense to imagine men
still ardent in their attachment to worldly possessions and liable to
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anger and passions, can after death find a concord and likeness
between themselves and Brahma,—Brahma being free from anger
and malice—sinless, and having self mastery. The cultivation of
similar qualitics in himself is the true path of holiness for every
man when he treads it :— Uprightness is his delight, and he sces
danger in the least of those things he should avoid, he adopts and
trains himself in the precepts, he encompasses himself with holiness
in word and deed, he sustains his life by means that are quite pure,
good is his ¢onduct, guarded the door of his senses ; mindful :m(i
self possessed he is altogether happy......Then in sooth ;Vasettha,
that such a man—who is kind, and full of love and pure in mind’.
and master of himself—that he after death when the body is dis«
solved should become united with Brahma—such a condition of
things is every way possible.”-—(Hibbert Lectures,' p. 69).

A couple of passages from Mr. Spence Hardy’s “ Manual of
Buddhism” will warn the reader from going to that source for
onlightenment concerning the real doctrines of Buddha. “ In the
Brahma Jata Sutra (Rev. D. J. Gogerly) we have an account of
sixty-two heterodox sects.””  These include persons who suppose—
almost any specific hypothesis that can be imagined about a futuro
life. Ruddha declares them all erroneous, “ so that according to
])1!n there is no state of future existence, either conscious or uncon=
scious; material or imndterial, miserable-or happy, and yet death is
not a._nnih-ilati()n. We exist and wedo not exist, we die and we do
not die. These appear to be contradictions, but we shall afterwards
learn that the seeming discrepancy arises from the complexity of
the system. There will be a future state, but not of the individuality
that now exists, and though death is the dissolution of that which
now exists, it is not the annihilation of a potentiality inherent in
that existence.” ' o

To Mr. Hardy this is all bewildering nonsense, and yet its easy
paradoxes will surely be plain in their meaning to any one who
will look at them in the light of the considerations advanced in
these pages. N ' S
~A. P. Sisnerr,

PRACTICAL THEOSOPHY.

] N the absence of any well-defined theosophic creed or dogma,
M theosophic principles ini the form of generalisations only hav=
ing been given ont, there has been no end of misapprehension and
misapplicasion of these principles. The resulting errors have been
charged to theosophy and odium has not infrequently attached
to the very name. It would be very easy to show that such must
necessarily have been the result from the very nature of the case;
and that all these misapprehensions are the fault of iridividual;
alone. Individuals differ widely both intrinsically and extrihsis
cally, and a specific statement that would apply exactly to ono
individual case might not fit another in a million. - b -

It has been repeatedly stated that the only theosophic rchonls
master is man’s own higher nature, that his intelligence and conn
sciousness, illumined by conscience, must enuble him to frel kis way,
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