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A COMPARISON OF THE CHRISTIAN DOCTRINE OF
SIN WITH THAT OF THE THREE RELIGIONS OF CHINA

Introduction

The doctrine of sin is of prime importance in the Ohris-
tian religion; for, in oraer to unaerstand, appreciate and
accept the teachings of Christianity, it is necessary to know
what sin really is. A person must be convinced that he de-
serves nothing else than eternal condemnation because of his
sins. It is this very conviction which a Christian missionary
seeks to implant in the hearts of the heathen so that they
recbgnize their need of a Savior and turn to Jesus in true
faith, believing that He alone has saved them from their sins.
However, in bringing the heathen to a knowledage of their sins,
undoubtedly it would be expedient for the missionary to know
what the heathen think of sin, or at least what their reli-
gions teach. Theretore, since the author, God willing, will
sail to China this fall as a missionary of our Missouri S8ynod,
it was deemed advisable that he make a study ot the aoctrine
ot sin as found among the Chinese people and compare it with

that of the Christians.



The purpose in writing this thesis, however, is not to

ﬁroduoe a lengthy dissertation on the Christian concept of
sin; this has been done by many excellent Christian theolo-
gians. In the next few pages we shall simply reproauce the
teachings of Dr. Franz Pieperl and Dr. J. T. Mueller® on this
subject. Hence, very few proof passages or proofs of any
kind are offered. It is our desire merely to review the chief
points of the Chrietian concept of Bin in order to prepare the
reader for a more intelligent consiaeration of the topic.
"Whosoever committeth sin transgresseth the Law: for sin
is the transgression of the Law," 1 John 3:4. The Revised
Version translates: "Every one that doeth sin doeth also
lawlessness: ana s8in is lawlessness." Etymologically con-
sicered, "lawlessness" (anomia) is a negative concept express-

ing a lack of conformity to the divine Law (carentia conformi-

tatis cum lege). Melanchthon has said that it is a confusion

ot the divine oraer.j However, "lawlessness" is also used in

a positive sense as contempt ot the Law, oppasition to the Law,
detiance of the Law. The verbs used with anomia show that it
means some positive evil: "Doeth also lawlessness;" Christ says
in Matthew 7:23, "Ye that work iniquity lawlessness. " Sin
theretore is man's lack of agreement with the aivine Law

(nomos given as norm to men, whether this non-agreement

l. Dr. Franz Pieper, Christian Dogmatics, Vol. I
pp- 320-3%3.

2. vr. J. T. Mueller, Christian Dogmatics, pp. 210-235.

3. Philip Melanchthon, "Melanchthon on the Nature of
8in," Theological Essays, p. 1%7.

’
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pertains to his condition (status, habitus) or to hie individ-

ual internal or external actions (actiones jinternae et exterpae)

Since sin is "lawlessness" it is necessary to recognize
and know the standard, the "nomos", the transgression of
which constitutes "lawlessness." The Formula of Concora gives
this Scriptural definition: "lhe Law is properly a divine
doctrine, in which the righteous, immutable will of God is
revealed, what is to be the quality of man in his nature,
thoughte, words, and works, in order that he may be pleasing
and acceptable to God."4 Theretore only God's will addressed
to men constitutes Law for them, and only that is divine
Law for all men which is taught in Scripture as binding on
all. Not even the Ten Commandments in the Old Testament
form are binding; they constitute Law for all men only as
they are interpreted in the New Testament. There are certain
other laws which Scripture applies for only a time and to
certain people. Not even the mandats specialia dare be made
to refer to all men, e. g., Abraham's sacrifice of Isaac.

The only Law which is binding on all nien is the divine moral
Law, authoritative in its every content. Conformity to this
Law demands from all men at all times (1) purity of human
nature, and (2) purity of all internal and external acts,

i. e., thoughts, words, and works. If it be asked, "How can
the divine Law be known?", we must say that after the Fall
man of himself can no longer ascertain the divine Law with

certainty, even though his conscience functions. For,

4. "“The Formula of Concord," Concordia Triglotta p.957 17.




although man's conscience has a revealing and demanding
function as well as a judging and condemning function,
there is such a thing as a conscientia erronea, i. e.,
fallen man regards certain things as permitted, yea, even
commanded, which God nevertheless has forbidden, and he
regards as forbidden what God has permitted. The only
inerrant norm is Scripture (Matt. 5:¢18,19), not man's
conscience.

S8ome very strange things have been sald about the cause
of sin, even placing the sin directly on God Himself. But
God is in no way to be regarded as the cause of sin. The
adevil was the first to ein; he then seduced men and even
now is the impelling power in the unbelievers and the Tempter
of the believers into sin. However, even though the devil
was the first to sin and tempted man to sin, sinning man
himself must also be regarded as a cause of sin.

Whether men like it or not, Scripture tells us that the
consequences of sin are horrible. Man now is guilty before
God, subject to the curse of Goa. This curse inflicted
by God is: Spiritual death, bodily death, eternal death, and
temporal punishments such as war, flood, famine, etc.

Thue far only the more general remarks have been made
concerning the doctrine of sin. The two types or classes
of ein shall now receive our attention, i. e., original
and actual sin. Original sin is the sin which men do not

commit, but the one with which they are born since Adam's Fall.




It embraces two things, (1) hereditary guilt--the guilt ot
the one sin of Adam which God imputes to all of Adam's
descendants, and (2) hereditary corruption. Man is so
corrupt that the depth of his hereditary corruption can

be learned only from Scripture. True, man still has some
intelligence in matters of this world, but he is utterly
incapable of seeing the truth in things pertaining to the
obtaining of Goa's grace and salvation. The way ot the
Law he regards as the only plausible way to salvation,

but the Gospel (God's way ot salvation), is foolishness
unto him. Man's will is also corrupted. It is definitely
opposed to the Law of God; nor can it be otherwise because
it is estranged from God. Man is no longer guided by the
light from God. Even when man desires to do, and actually
does, things externally good, he cannot do them prompted
by the love of God or for God's sake. This hereditary
corruption ot man's intellect and will may be viewed either
as a defect, which is a lack ot concreatea righteousness,
or as concupiscence, 1. e., a dispositive internal incli-
nation to evil (a leaning toward, a hankering for evil).
Since man is so rotten as the result of original sin, it
is no wonder that Jesus declares the hereditary evil con-
dition to be the source of the individual sintful acts
(Matthew 15:19). Luther says: "Original sin or nature-
sin or person-sin is the truly essential sin. If this sin

did not exist, there would be no actual sin either."?

5. Luther, quoted in Pieper, op. cit. p. 340.




Actual sin 1s every act or omission which is anomia,
i. e., contlicte with the Law ot God. We present the
following grouping of actual eins, keeping in mina that all
acts against the conscience are to be classifiea also as sins:
(1) voluntary and involuntary sins; (2) sins of omission
and commission; (3) sins against God, the neighbor, ana
one's self; although all are really sins against God;
(4) grievous and less grievous sins; the most heinous sin
is the despisal of God and His grace; (5) mortal ana venial ‘
sins; (6) dominant and non-dominant sins; note: in unbe-
lievers all sins are dominant; (7) taking part in the sins
ot others; (8) crying sins; (9) the sin against the Holy Ghost.
All sins, both original and actual, merit for the sinner
eternal damnation. True it is that only unbeliet damns;
but where unbeliet reigns, all sins assume their condemnatory
character. 8cripture describes hell in terms of eternal ex-
clusion from God, resulting therefore in the most unbearable
suffering of body ana soul. However, degrees of torment are
taught. It must be noted also that there is a oeaseless
ginning on the part ot the damnea. In considering the
location of hell, one must realize that it is not proﬁer to
detine hell‘geographically or otherwise; putting this
positively, Dr. Pieper says: "Hell is there, where God
pours out His endless righteous wrath over the condemned in
banishing them from His face." (The contents of this paragraph

have been gleaned from Vol. III of Dr. Pieper's Christian

Dogmatics, pp-. 320-323.)
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In preaching to the Chinese it is necessary for the
missionary to impress upon their hearts and minas the true
concept of sin. To many average Americans "sin" is nothing
more than a mistake or at best a serious error. Hence, in
our preaching in the Unitea States, it is necessary to put
a Christian meaning into the word "sin." The same holds true
in China. Many ot the Chinese do not feel oftenaea if they are
called "sinners" or "criminals;" for sin is regardea merely
as misconduct, etc. Three common Chinese terms for "sin"
are: tsulJE, 03’;, and kuo 3. "Tsul” is composed of a net
and a wrong. It implies "caught in the net of wrong doing.'6
"O0" is composed of heart and second; thus it is a secondary
or unnatural heart, and means "bad, vicious." "It is sometimes
wise to take a man's measure before calling him bad or vicious,"
says Soothill.” "RKuo" consists of a curious formation of a
wry mouth and to go. It means to'pass, pass through or by;
cross over; sign of the past or perfect tense; to pass beyond
the ordinary or proper limit;' hence it is used as transgres-

sion, error, fault, or to blame. Thus we can see that &

6. This word also has many other meanings: a crime,
a wrong a fault, retribution, punishment, suftfering, penalty,
to treat one as a criminal, to give occasion for blame, a
violation of oraer, a breach ot the laws of etiquette, a
violation of decorum, and to blame. This variety of meanings
has lead J. Dyer Ball in his article "8in (Chiness)," in the
Encyclopedia of Religion and Ethics, 1928 eaition, Vol. XI,
p. 536, to declare that the Chinese do not have any word or
combination of words which adequately expresses the meaning of
our word "ein.” W. E. Soothill, in his book The Three
Religions of China, pp. 208-212, agrees with Ball. However,
Two of our missionaries to China, the Rev. E. C. Zimmermann
and the Rev. Paul Martens, say that the Chinese terms are very:

useable and require no more explanation in China than "sin"

aoes in America. '
7. Boothill, op. cit., p. 210.




missionary should not have much ditticulty in adopting
existing terminology to express the Christian concept of sin.

Throughout the centuries many religions, both native
and foreign, have triea to leave their impression on the
Chinese mind. Among these are the Ancient Israelites, the
Chinese Jews, Mohammeaans, Zoroastrians, Shamanists, Manichﬁeane,
Mazdalsts, Manchus, fire worshippers, Nestorians, Catholics,
and Protestants. The effect of these religions on the minas
of the masses has not been very great, at least not until
very recently. But there are three which have mouldea the
religious thinking of the Chinese: Contucianiem, Taoism, ana
Buddahism, commonly known as "The Three Religions of China."

It will be our purpose to compare the doctrine of sin
as found in each ot these religions with that of the Christian
religion, so that in the final analysis we arrive at the
fundamental difterence in the concept ot sin between Christi-
anity and the Three Religions of China.

In his discussion ot the subject, the author feels
that a historical sketch of each religion woula be or great

aid in understanding its doctrine of sin.



I. CONFUCIANISM

Contucius was born in 551 B. C. in what was then the
feudal State of Lu, a portion ot what is now the province of
Shan-tung, on the eastern seaboard of Chiha. His family
migratea to the present province of Honan. Contucius'
surname was K'ung. "The K'ung clan was a branch ot the ducal
House ot Bung, which itself was descended from the kings
ot the dynasty of Shang, who had ruled from B. C. 1766-1123,
and who tracea their lineage back to Hwang Ti, the first
year of whose reign is sald to have been B. C. 2697."1
There are countless K'ungs now living who boast of being
descended from Confucius. Confucius' father, callea
Shu-liang Hih, is known to us as sustaining an honorable
position; he is supposea to have been also a very brave man.
In his old age, he divorced his wife, and marrid a young lady
of the family of Yen, of whom Contucius was born in B. C. 551,
as sala. The father diea when Confucius was three years
old. The laa dévelopea early the tendencies of his char-
acter. He has left us a very brief account of his mental growth,
saying that at fifteen his mina was set on learning, ana
that at seventy he could do whatever his heart promptea, con-

fiadent that it was right.2 He marriea (at the age of nineteen)

1. Legge, "Contucius and the Religion of China,"
Religious Systems of the Worla, p. 61.

2.

2k DA GETD. b
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before his mother's death; he "appears to have lived with
his wife happily enough for about fitty yeare."j There is
not suttficient eviuence that he divorcea her. (Confucius had
only one son, merely an ordinary, average man, but who

lett a son superior to himselt, and to whom we are indebted
for the most complete andphilosophical account of his grana-
father's teachings. It appears as it Contucius might have
haa two daughters also.

He began teaching in his native village when he was
about twenty-two years ola. But he dia not teach boys the
rudiments of eaucation. 'T'he young and inquiring spirits
who resorted to his house were directea to the ancient
monuments of their nation's history ana literature. At the
same time Contucius untolaed to them the principles of human
duty and government. It is said that his disciples amountea
to three thousana during his lii‘e.4 They always accompanied
him wherever he went; they must have been his means of support
because he would not accept support or help from a ruler
whom he disapproved. Because of the corruption ot the
government Contucius did not hola government positions very
long- Once,\érter successtﬁlly governing a town, he was
raisea to the Minister ot Crime for the whole State. But
gsomeone succeededa in-alienating the heart or the ruler from

Confucius. After losing this position he wanaerea (trom 496 B. C

jc Ibia'
e Ibid., p- 05
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for thirteen years with a company of his disciples seeking
an honestu ruler who had ears to hear his instruction. The
quest was in vain. In 483 B. C. Confucius was called back
to Lu; but he hardly reentered public life, devoting the
time to completing his literary tasks. After five short
years in Lu, he died (the spring of 478 B. C.). When Con-
fucius died, "he uttered no prayer, and he betrayed no
apprehension."?

One of the greatest followers of Confucius was Mencius
(Meng Tzu); he livea 372-289 B. C. His teachings were much
like Confucius'. 1In fact, not only Mencius, but practically
all the disciples of Confucius throughout the ages have
adhered closely to their master's teachings. The three
great schools of commentators in the history of Confucianism
were 206 B. C.-220 A. D., 960-1278 A. D., and 1644-1912 A. D.
Among the commentators, Chusius (Chu-tzu), 1130-1200 A. D.,
is regarded as one of the greatest. He, too, taught much
as Confucius and Mencius.

S8acrifices to Confucius were second grade till 1907,
when the late Empress Dowager raised him to the first grade,
thus ranking him with Bhang-ti. This was her reply to the
western deification of Jesus Christ. However, in the 1920's
the Republican Government was strongly opposed to many of
Confucius' politicael sentiments; hie books are no longer

taught in the schools; and he is regarded as a "backnumber."6

5. Ibid., pp. 65f.
6. 8Soothill, op. cit., p. 37.
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Thus it appears that Legge's prophecy is being fulfilled:

"After long study of his character and opinions, I am unable

to regard him as a great man. He was not before his age, though
he was above the mass of the officers and scholare of his time.
He threw no new light on any of the questions which have a

world-wide interest. He gave no impulse to religion. He had

no sympathy with progress. His influence has been wonderful,
but it will hencetorth wane. My opinion is, that the faith

of the nation in him will speedily and extensively pass

i

away."7 Nevertheless, it appearse quite probable that his in-
fluence will be felt, at least to a certain degree, for
centuries to come.

Although many sayings and writings are commonly ascribed

to Confucius, he wrote very little, claiming only the Chun

AN e R e e

Teiu as his own. But this book has little interest except

T e

for the three supplemente to it by other hands.® Nor did

he claim divine origin for himself or for his teaching.9
Hiw was the work of editing the Five Classics, thereby re-

10
producing the teaching of the ancients. Hence, in the

coneideration of our topic the teachings of the ancients and
of Confucius and his disciples will be regarded as one, un-
less otherwise indicated. The Chinese classice which Con-

fucius edited are the Shu King (the Book of History) the

7. James Legge, Chinese Classics, Vol. I, p. 113.
&. Legge, "Confucius and the Religion of China",
Religious Systems of the World, p. 63.
9. Y. C. Yang, China's Religious Heritage, p-. T4.
10. J. M. DeGroot, The Religion of the Chinese, p. 90.
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shi King (the Ancient Odes), the Yih King (the Book of Changes
or Divination), the Li Ki (the Book of Rites), and Chun

Teiu (Spring and Autumn Record). Four more books are counted
among the sacred writings of the Chinese: Ta Hioh (Great
Learning), Chung Yung (Doctrine of the Mean), Lun Yu (Analects
or Sayings of Confucius), and... the Book of Mencius.

"No theological doctrine of inspiration or supernatural
authority has ever been evolved concerning these nine or

ten books. Yet they have been actually the most formative
single agency in the production and maintenance of the
Chinese ideal character."ll(Even though.these books were
destroyed by Shih Hunang-ti, the Napoleon of China, about

200 B. C., Legge believes that we still have what Confucius
and his disciples gave to their country almost 2,500 years
ago.)la These books could therefore be compared with the
Bible of the Christians--the teachings contained in them

are as binding on Chinese as are the doctrines of Scripture
on Christians. 1In fact, whatever the sages, those teachers
of antiquity, have taught, ie regarded as binding.lj

DeGroot points out that "Mencius is the first sage who
categorically defines heresy as everything which diverges
from the teachings of Confucius and still more ancient

eages."lu In the worship of Confucius, the Emperor must

11. R. E. Hume, The World's Ljving Religiomns, p. 117.
12. Legge, Chinese Classics, Vol. I, p. 1ll.

13. Legge, The Religions of China, p. 105.

14. J. J. M. DeGroot, The Religion ot the Chinese, p. 97.




say among other thinge: "Thy doctrine is complete."15 Thus,
we can easlly see that loyalty to the ancestral sages of
China as expressed in the Confucian classics is clearly
demanded.

Having established the source of the Confucian doctrines,

we shall now proceed with the Confucian doctrine of sin.

The most famous utterance of Confucius on this subject are

these words: "If a man sin [tsui] against Heaven, he has

16 In order to have a better

nowhere left for prayer."
understanding of this statement, we must know what Confucius
means by "Heaven." '"Heaven" is the term which Confucius
used for his God. He never used Shang-ti, but always spoke
of T'ien (Heaven). He quite evidently regarded Him as

' something sbstract, rather than as a living sentient Being,
with the physical attributes of man, thus weakening the
personality of Him.17 A Chinese priest says that Contucius
didn't believe in a self-existing Creator at a11.18 Legge
agrees with this, although he feels that Confucius regardea
T'ien as man's Maker anad Governor.19 The Ancients didn't

picture even Shang-ti as the Creator or One who demands sole

recognition as the one and only god. They felt that a mass

15. Confucius, quoted in Legge, Chinese Classics,
Yol I, ps9es
16. Confucius, quotea in C. E+ Storrs, Many Creeas,
One Cross, p. 1lll.
= T17. H. A. Giles, Religions of Ancient China, p. 36.
18. Quoted by E. H. Parker, in Studies in Chinese Religion,
. 215.
. 39. Legge, "Confucius ana the Religion of China",
Religious Systems of the World, p. 71.
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was already in existence and that Shang-ti juét formea ana
shaped 1t;20 however Shang-ti undoubtedly is an echo of
monotheism.. The present-day Confucianists also do not be-
lieve in a personal God. A Chinese scholar says: "We do
not believe in a personal God.any more."” Another scholar
says: "To us, the T'ien or Shang-ti is a collective [nount?]
ana stanas for all that is mysterious ana unexplainea." A
third Confuclan scholar voices pure agnosticism: "We have no
way of finding out what God is like."“l But the lowest
depths are reached by Chu-tzu (1130-1200 A. D.), one of the
greatest Confuclan commentators, who is accused of denying
the existence of God.®2 Since the T'ien of Confucius is
nothing more than an impersonal Being, we may say with
Kretzmann that the god of Confucius is practically pantheis-
tic.23

Although Confucius remained silent as to any personal
god (or either had none), yet he "believed in a moral supervi-
sion of earth and spoke of the commands of heaven as being in-
exorable."au We might well ask how men were to ascertain these
commands of Heaven. T'ang said: "The great God has conferred
(even) on the inferior people a moral sense, compliance with

which would show their nature invariably right. To make them

20. P. E. Kretzmann, The God of the Bible and Other

Gods, p. 101.

21. Confucian scholars, quoted in T. T. Lew, China To-
day Through Chinese Eyes, p. 71.

22. Soothill, op. cit., p. 4.

23. Kretzmann, op. c¢it., p. 103. .

24. Francis Grant, Oriental Philosophy, p. 125.
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tranquilly pursue the course which it would indicate is the
work of the eovereign.”25 Men needed assistance in the
use ot their normal nature, ana T'ang felt that it was the
work of the sovereign to define the'course of duty and assist
men to keep it. Throughout the history of China the Emperor
has been regarded as the vicegerent of Heaven, the Mouthpiece
of Nature, etc. He was the only channel of communication with
the Supreme Power or Heaven.26

"To learn the commands ot Heaven, the Emperor turned to

the Divinations which were believed to grant him direct commun-

ication with the Celestial wishes. The systems of Divinationf7

26. T'ang, quotea in Legge, The Religions of China, p. 98.

¢b. E. H. Parker, Btudies in Chinese Religion, p. 210.

€7. John C. Ferguson, "China", Mythology of all Races,
vol. VIII, pp. 155f, makes these observations on divination:
The divinations revealed the will of the Supreme Ruler.
Either torto¥™se shells or stalks of the yarrow plant were
used. For example, the tortolise was smearea with blooda from
the sacrificial victim which was being offered to the discov-
erer of this kina of divination. The upper shell of any one
ot the six kinas of tortoises was heatea until five cross lines
appeareda. These reterred to the five elements. Onply the right
ana left sections of the upper shell were interpreted. The
marks on these shells were called "ssu chao" (four omens).
These omens determined decisions concerning eight contingencies,
i. e., military expeditions, heavenly appearances, grants,
treaties, results, arrival, raln and pestilence. Directly
connected with t he tortoise and the yarrow plant are the Eight
Diagrams. They are eight combinations of lines of full ana
half length. Out ot these Eight Diagrams have developed three
philosophical systems of divination known as lien-shang

“connections"), kuei-ts'ana ("collections®) ana chou-i

é"tranemutationa”). Since the time of the T'ang Dynasty the
popular methoas of divination have been the use of bamboo slips
and the aissection ot ideographs, or characters. Connected
divination is physiognomy, hsiang mien, i. e., reading fortunes
by the featurgs of the face. This ancient practise was de-
nounced by Hsun-tzu in the third century B. C. Physiognomy
seems to have a greater influence in determining events of na-
tional importance than any other branch ot the occult sciences.
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were found in the mysterious Yi-Ching,28 the 'Book of Changes, '

which by the arrangement ot its Trigrams gave forth its au-
guries.”d9 It is saia that Confucius consultea the three
ancient forms of divination.jo
However, since all of this is containeda in the Confucian
Classics, we méy say that the will ot Heaven is determined by
the Contucian scriptures; the Confucianist must turn to the
teachings of the sages in order to ascertain the will of Heaven.
Nor have the Contfucianists been uncertain as to the
content of their ethics, 1. e., the Will of Heaven. The ex-

amples of the Sage Kings as recorded in the Classics form the

basis of their ethics. There were the "earlier kings®, Ya,

This belier in physiognomy is common among all the people today.
Geomancy is also practised universally in China today; it is
the attention to the winds (teng) ana water (shui) in regara to
the place ot burial. Ffeng(the wind) must be kept in mina when
a burial site is on an elevation, otherwise, the strong winas
could blow away the dirt out of which the mouna is made; shui
(water) must be kept from permeating graves which are in low
places.

28. Paul Carus, Chinese Philosophy, p. 7, has some inter-
esting comments, saying that "the Yih King 18 one of the most
enigmatic books on earth, the mystery ot which is considered
by many beyona all hope ot solution; ana yet it exercises even
to-day a greaterjintfluence over the minds of the Chinese than
does the Bible in Christian countries. Its divine authority
is undisputed ana every good Chinese is contident that it con-
tains the sum ot all earthly wisaom. There is no Chinese
scholar who cherishes the least doubt that there is any truth
in science or philosophy that coula not be found in, ana ra-
tionally developea from, the Yih King...There can be no doubt
about it that in its present form the Yih King is chietly usea
for the purpose ot divination." On p; 16 this observation
is made: "We read in the counsels of Yu that Shun submitted the
question of succession to divination, -anda abiaed by its decision
in somewhat the same way as among the Israelites problems of
grave importance were settlea by consulting the oracle ot Urim
and Thummim."

29. Grant, op. cit., p. 91f.

50. Parker, China ana Religion, p. H8&.




18

Shun ana Yu (2557-2205 B. C.) and the "later kings", Wen, Wu,
and puke Chou, who was not actually king but who served as
regent for his nephew, the son of King Wu. These "later kings*
were all of the twelfth.century B. C. Between these two worthy
trios was T'ang. '1hese seven names, Yao, Shun, Yu, T'ang,
Wen, Wu ana Duke Chou, are repeated again and again as models
of virtuous conauct. ‘'he code of conduct ana government form-
ulatea by the ancient Sage Kings 18 gummea up in the "wWay of
the Kings." As Han Yu (768-824 A. D.) wrote: "what I call the
Way--Yao transmitted it to Shun; Shun transmitted it to King
Wen, King Wu, ana Duke Chou. Wen, Wu .and Duke Chou trans-
mitted it to Confucius, Confucius transmitted it to Mencius."’1
It was the duty of the people and the Emperor to govern
their lives according to this Way, i. e., the Ta.o.jz The Tao
can be compareda with the Law of God; it is the norm or stana-
ard accoraing to which men are to conauct their lives. Any-
thing done ¢ontrary, even remotely,jj to this Tao is a collision
with the Supreme Power and hence may be classified as a sin

s4
against Heaven. This is the Confuclian detfinition of sin.

However, lest we receive the wrong impression, Contucius dia

not say much about the vexea question of s8in. He spoke of

51. Han Yu, quotea in Starr, op. cit., p. 109.

%52. DeGroot, op. cit., p. 95.

5%. E. Faber, Doctrines of Contucius, p. 67, quotes
these words ot Confucius: "To go beyond, is as wrong as to
fall short." "The intelligent ana the distinguished men go
beyond it, the fools and unworthy do not come up to it."
“To have faults and not to retorm them,is a fault."

54, 8tarr, op. cit., p. 94.
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sin only in connection with the practical affairs of 1life.35
Thus, we shall see that sin to the Confucianist is something
that concerns only human relationships, with no reterence (at
least very few) to the goas. Conftucius suborainated man's
duty towards Goa in every way to man's duty towar#his neigh-

6

bor.” This 18 of course in direct contrast to the Christian
concept. For man's first duty is to love the Lord his God
with all his heart, soul, and mind, and then to love his
neighbor. O0f course, since Contucianism is practically pan-
theism, man cannot be saia to have a moral responsibility to
any god; hence Contucius fails to speak of man's duty towara
Heaven, except in terms ot duty to man.

We shall now deal more specifically with the Tao (the
Law of Heaven) ana its detfinition. ‘1o the ancient Chinese
the Tao was the celestial oraer which crystallizea into nine
eviaentiary virtues-~tirmness with consideration, energy with
gentleness, being bold but respectful, imperative but cautious,
determined but submissive, unshakable but courteous, careful
but not petty, strong but true, irresistible but just. 8in or
crime, therefore, was simply the disturbance of the celestial
routine.57 However, as time went on, the definition of the
Tao was expanded. Tao to the Confucianist was equivalent to
Jen (benevolence, or humanity), Li (propriety, rites, or the

rules of proper conduct), Yi (right, justice, or righteousness),

35. Parker, Studies in Chinese Religion, p. 210.

36. Giles, op. cit., p. 36.
37. Parker, China and Religion, p. 24.
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Ching (eincerity, consciousness, loyalty), and Hsin (veracity
or faithfulnees); all these concepts taken together equal the
58

. Tao. Disobedience to Tao, 1. e., these five concepts, is
8in and is to be regarded as a transgression of GCod's will.
However, the attempt to distinguish between each of
these concepts presents a problem (at least to the authqr).
Starr says that Jen, benevolence, to Confucius meant inward
morality and L1 meant outward morality. Jen was equally as
important as Lj. But by Jen Confucius meant the ideal
attitude of the superior to the inferior; not the love of
equals, but rather the benevolence of the prince or pater-
familias, kindness rather than love, as expressed in the five
relationships--1. Chﬂn ch'en, between prince and master;
2. Fu tzu, between father and son; 3. Hsuing ti, between
elder brother and younger; 4. Fu fu, between husband and wife;
5. P'eng yu, friend and friend. 1In each case, except the
last, there 1s a separate virtue distinguishing the relation-
ship, and the attitude of the superior is different from that
of the 1nferior.39 Yet, Yang speaks not only of the attitude
of the superior but also of the attitude of the inferior in
these five relations and calls them the "ten commandments of
confucian philosophy"--The father is to be kind; the son,
filial; the husband, righteous; the wife, listening; the elder,

gracious; the junior, complacent; the ruler, benevolent;

38, 8tarr, op. cit., p. 110.
39. S8tarr, op. cit., p-. 110f.
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40
subjects or officials, loyal. Obeying these five relation-

ships 18 obeying God's w111.ul 8tarr quotes Mencius as saying
that filial plety is not a part of Jen but an element of Ii;
it is merely a fruit of ggg.ua True, if the outward actions
are Li and inward morality is Jen, then the claseifying of
filial pilety as a part of Li is correct. But Confucius does
not make filial piety a fruit of anything, but rather he

calls it the ROOT of all virtue:l+5 "Filial piety is the root
of all virtue and the stem out of which grows all méral
teaohing."44 Moore says that "filial piety and fraternal
love are the root of benevolence [?tarr's rough translation
of Jen |, which Confucius defined as love to all men."45
Starr's position is strengthened by Davrout who presents

some Confucian tracts which classify filial piety among the
Rites or rules of propriety.l+6 If the author were better
acquainted with the Chinese religions, he could undoubtedly
find a way of harmonizing these seemingly contradictory ideas.
However, since Confucian and many other heathen "religions"
have not formulated their doctrines (or perhaps are not too

concerned about specific doctrines,) it is not sdurprising that

40. Yang, op. cit., p. 8&2f.
41. Legge, The Religions of China, p. 105.

Y2, ‘Starr, op. cit., p. 110.
43. Cf. also Soothill, op. cit., p. 203, where he states

that Confucius regards filial piety and respect to seniors as

the root of all human duty.
Ly, Confucius, quoted in Hume, op. cit., p. 123.

45. G. F. Moore, History of Religions, p. 36.
46. "Rites and Ceremonies", and Rules of Propriety",
quoted by L. Davrout, Moral Tenets and Customs in China,

pp. 101 and 139.
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men disagree concerning these teachings.

But we shall loosely follow Starr's definition of 1i,
since he seems8 to be an authority on Confucianism. Mencius
1s supposed to have stressed Jen more than Li, although at
one time he goes so far as to subordinate everything to Li.
To Hsantze Ll 1is the chief virtue, in fact, the whole of
virtue, including every other virtue.47 Be that as it may,
in our discussion we shall regard all outward actions as Li,
arbitrarily including even Yi, Ching, and Hsin since Starr
fails to cite any examples of these three in his book on
Confucianism. :

It is the sages who drew up these Rites to guide men;
it was necessary to do so because "customs are honest in

48 Everyone and everything

such a place and bad in another."
is guided by these rites; they are the root of the customs
of the people. Confucius said: "When one is respectful, but
49
"

without manners, he is tiresome. However, mere outward

observance of these rites is not enough; an inward sincerity

is required in their performance. The rites are so detailed,

47. Starr, op. cit., pp. 113f; on this same page
Starr quoted Hsuntze as saying: "Li is that whereby Heaven
and Earth unite; whereby the sun and moon are bright; whereby
the four seasons are ordered; whereby the stars move in their
courses; whereby rivers flow; whereby all things prosper;
whereby love and hatred are tempered; whereby joy and anger
keep their proper place. It causes the lower orders of men
to obey, and the upper orders to be illustrious; through a
myriad of changes it prevents going astray, But if one
departs from it, he will be destroyed. Is not Li the greatest

of all principles?"
4&. “Rites and COeremonies", quoted in Davrout, op. cit.,

. 101.
3 49. Confucius, quoted in "Rites and Ceremonies", Ibid.
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though, that the common people can fulfil only those which
are required in the ordinary circumstances of 1life. "Thus
to respect one's parents, to be at peace with one's fellow-
countrymen, to serve one's friends, to agree with one's
wife, to be polite towards one's relations, everyone is
aware of these duties and may follow one's own inspiration

50

without fear of being deceived." It is easy to see that

in the concept L1 ethics are confounded with external cer-
emonies?1 Creel's definition of Lj is very good: "Li was
the code of good manners made sacred."52 It will be noticea
also that these lawe are not binding op all people at all
times; if the common people ignorantly break some of the
rules of propriety, that's all right. Whereas in the Chris-
tian concept of sin, the Law is binding on all men, whether
they be poor or rich; and every transgression, whether it be
done through ignorance or not, is a sin.

In our discussion of Lj, we shall discuss filial piety
first, then the relation of men to their neighbors, and
finally what we might classify as good manners, etc.

"Filial piety is the root of all virtue, and the stem
out ot which grows all moral teaching. Our bodies, to every
hair and bit of skin, are received by us from our parents;

and we must not presume to injure or wound them;" "the

gervices of love and reverence to parents when alive, and

50. "Rites ana Ceremonies,' Ibid.
bl. Faber, op. cit., p. &3.
52. Creel, op. cit., p- 77-
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those of grief and sorrow to them when they are dead: these
completely discharge the fundamental duty of living man."
What Confucius means by serving the parents when dead may be
further explainea to include funeral rites and sacrifice——
"Let there be a careful attention to perform the funeral rites
to parents when dead; ana let them be followed, when long
gone, with the ceremonies of sacrifice. Then the virtue of
the people will resume its proper excellence.“bj These
statements of Confucius contain practically all that neea

be known about fillal piety. Children should pay filial
respect because their parents have brought them into the
world, reared them, given them a home, a heritage, an

54

education, and a wife.

55. Confucius, quotea by Hume, op. cit., p. 125.

4. A Confucian tract, "Filial Piety", quotea by
Dgvrout, op. cit., pp. 7-11, says: "Recall for a moment
whence came your body. Amongst the men now living upon
earth, is there a single one who is not born from parents?
Well then, consider in detail the anxieties which you gave to
them, and the fatigues which they bore for you from your earliest
infancy and you will realise then if you are bound to revere
your parents or not.

“When they were still carrying you in their arms and you
were hungry, you could only open your mouth and cry, but you
were unable to provide yourself with food. If you did not die
of hunger, it was because your parents were good enough to
feed you. When you were cold, all you could do was to shiver,
but you were unable to provide yourself with clothes. It you
were not frozen-to death you owe this boon to the care of
your parents.

"Further your parents were all eyes and ears day and
night to watch and listen to you. Were you smiling? they were
happy. Were you crying? they immediately sought to amuse you.
Later when you had grown up a little and you were trying to
walk, your parents stood by your side holding your hands, leea-
ing you step by step, lest you should hurt yourself by falling

or knocking against anything.
"3ti1ll further proofs of their care are the following.
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Paying filial respect to the parents when they are alive
means (1) to comfort the heart and (2) feed the body of the
parents. One should: avoid being lazy, do one's duty properly
in whatever duty one is engagea,55 get along with brothers
and sisters, not be given to gluttony, wine, gambling, or
opium, and defend the family's interest. "In one word you
must try to make every day in the life of your parents be a
happy day. You will thus satisfy this obligation of comforting

the heart of your parents." Feeding the body of the parents

At the least suspiclon of any sickness your parents grew
anxious and could neither sleep nor eat. They did not complain
of your dellicacy, but accused themselves of being negligent and
careless and would have sooner fallen ill themselves than see
their chila 1l1l. They were only reassured when you were cured.
Their sole desire was to see you grow up and reach man's esgtate.
Thus from your infancy t1ll your manhood no one can tell how
many fears and fatigues your parents bore day after day and
year after year for your sake. At last when you were old
enough, your parents gave you a wife that you might have chil-
dren, they sent you to school to study, they furnished you
with a home and they prepared a heritage for you.

"Remember that when you were born you came naked into
this world; of all that you wear now you did not bring even a
thread. If until the present day you have always had food am
raiment you owe it to your parents. You must realise therefore
that all your 1life through you will never be able to repay your
parents for all their kinaness. 1In case you should still not
understand this obligation let me recall to your mind a proverb:
'Have the management of a household and you will see then how
dear are fuel and millet. Bring up your children and you will
know what you owe to your own parents.' Remember the worries
your own children have given you and you will know how much
trouble you gave to your own parents. When your own children
fail in their respect towards you, you become angry; thinking
of this, how can you be wanting in respect towards your own
parents?"

Hh5. Being unfaithful in the affairs of the court or
betraying the kEmperor is regarded as doing it to your parents,

Ibia., p. 15.
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means supplying them carefully according to the means and
wealth of your femily, i. e., caring for their health,
giving them good food, doing work for them, letting them
spend your money, not secretly treasuring up a hoard, or caring
only for one's wife and children.56

The duty of fillal piety is impressed on the children's
minds at the earliest possible moment. The first treatise
of importance which is placea in the hands of children, after

some of the first books of elementary instruction, is The

Book of Filial Duty; it is said to date back as far as 400 B. C.

"Few books have enjoyed greater popularity amongst all classes

in China than The Book of Filial Duty-"57 Along with this

book are includea The Twenty~Four Examples of Filial Duty.

Many of these stories are so far-fetcheda that we do not wish
to quote them; however, to i1llustrate that which is expected
of a filial son we quote the following story:

"During the Chou dynasty livea Min Sun, a disciple of
Contucius, who in early life lost his mother. His father sub-
sequently married another wife, who bore him two children, but
disliked Sun. In winter she clothed him in garments made of
rushes, while her own children wore cotton clothes. Min was
employed in driving his father's chariot, and his body wﬁa 80
cold that the reins droppeda from his hanas, for which care-

lessness his father chastised him; yet he did not vinaicate

57. 1Ivan Chen, Introduction written for his translation

ot The Book of Filial Duty, p. 8.
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himself. When his father knew the circumstances, he deter-
mined to divorce his second wife; but Sun said, 'Whilet mother
remains, one son is cold; if mother departs, three sons will
be destitute.' The father aesisted from his purpose; and
atter this the mother was led to repentance, and became a
good and virtuous parent.

"The filial piety of the renowned Shun influenced Heaven,
whilst that of Min renovated mankind. 1If Heaven be influencea,
all below it will be transformea; if men be renovatea, from
them will spring a power able to cause their families to be-
come good. 1In alloges men have exhibited a great love for
their wives; but dutitul children have often met with unkind-
ness. Min carefully concealea all his grievances, ana refusea
to inaulge in any complaint; even while suffering severely
from cold and hunger, he maintained his affection unabatea.
During the long period which he éndured this oppressive treat-
ment, his good disposition became manifest; and by his own
conauct he was able to maintain the harmony of the family un-
impaired. His father ana mother were influenced by his filial
devotion; and his brothers joined in extolling his virtues. 4all
his friends ana acquaintances, with unitea voice, celebratea
his merits; and the men of his native village joytully combinea
to spread the fame of his actions. The memory of his agree-
able countenance and pleasing manners was perpetuated to the

remotest ages; and his example was in many respects like that
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of Bhun, whose parents were equally perveree."b8

There is much to admire in the Chinese teachings on
fi1lial piety. But overemphasizing one point produces disas-—
trous results. Filial piety often excludes care for one's
own body (chilaren harm their bodies to help their parents),
love for the truth, love for your neighbor, etc. We are tola
that "upon earth parents are never wrong.'59 Thus, we can
say that, as far as the children are concerned, parents are
removed from the class of sinners. This is a distinct clash
with the Christian teaching that all human beings are sinners.
Also, "filial piety doés~nqt require testifying to misconduct

/ 60
of father or of son."

It seems that there is a contradiction
between these ideas, because a fa?ﬁér_is here represented as
being guilty of misconduct. : ‘

Service to the parents while they are I%ving does not
complete the duties of filial piety. Confuc;is was quotea
on p. 25 ot this paper as saying that funeral rites and sac-
rifices also should be performed. ‘his respect to the deaa
parents and ancestors has developed into what might be ocallea

the religion ot Ancestor Worship. Ancestor Worship is practisea

almost univérsally by the Chinese; in fact, accoraing to some

»8. Example No. IV ot "The Twenty-four Examples of
Filial Duty", quotea in Chen's translavion of The Book of
Filial Duty, pp. 3/-359.

9. A’saying of the ancients, quoteda in "Filial Piety",
which in turn is quotea in Davrout, op. cit., p. 1b.

60. Hume, op. cit., p. 119.
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of our returned missionaries, it might be callea THE religion
of China. Multifarious duties are requirea ot the chilaren

in pertforming the funeral rites for ana the sacrifices to

the ancestors. However, since a B. D. thesis has been written
on this subject by the Rev. E. C. Zimmermann, I shall not go
into the subject. B8Buffice it to say that any other law or
laws which the Chinese regara as binding (transgression of
which constitutes a sin) has been taken either from Confucian-
ism, Taoism, or Buddhism; also if they do have any doctrine of
sin they have learned it from these "religions." Therefore,
we are not really disregarding the concept of sin in Ancestor
Worship but are including it in our discussion of The Three
Religions. For, outside of the duties of worshipping the an-
cestors, the Chinses decide for themselves what constitutes
the norm of their ethice--they are syncretistic. Hence, what
may constitute a sin for one may not be a sin for another. 1In
the conclusion of this paper, we shall speak more of the syn=-
cretism of the Chinese.

Whatever is contrary to these teachings of filial piety
is a transgression of Li, hence of the Tao, and consequently
is to be classified as a sin. Mencius goes so far as to say
that loving all men equally is unfilial. This condemnation
of universal love was occasioned by Mo-tzu's discovery that
all the ills in the world are due to the fact that men lofe
themselves and do not love their fellows. If men loved one

another as every man loves himself, there would be no more
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61
crime. Mo-tzu felt that the "will of Heaven" sanctioned
b=
universal 1ove.b Although Menclus criticizes him for this,
Mo-tzu seems to have the 8hi King on his side;

"Let lovingkindness be the aim of each, 6
Nor one strive other e'er to overreach." 5

Nevertheless, Mo-tzu was roundly condemned. This lack of
universal love is also evidenced in another exhortation:
“Have no friende not equal to yourself.“64

We may say then, in summary, that the law of filial piety
demands fanatictal love for your parents. It seeme as if a
Confucianist is to love his parents as much as the Christian
ie to love his Goa. But of course, the Christian's love for
his God will include love for his neighbor, while the Con-
fucianist 's love for hies parents often excludes love for his
neighbor, although we shall soon see that he must treat them
very well. Bince Confucius advocates filial piety as the
root of 81l virtues, it is not surprising to hear his state=
ment "that of the 3000 offences against which the five punish-
ments were directed there was not one greater than that of
being unfilial. This is the sin of sins-"65

Lest we receive the wrong impression, we must be reminded

61. Moore, op. cit., p. 38.

62. H. G. Creel, Sinism, p. 105.

63. "On the Completion of a New Palace", quoted in
Jenning's translation of The Shi King, p. 206.

64. Confucian writer, quoted in Hume, op. cit., p. 119.

65. Confucius, quoted in Ball, op. cit., p. 53b.
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that Confucius was not "inclined to split haire upon the
vexed question of sin, or even to speak of sin except in
connection with the practical affairs of 1ife. On one
occasion he said that, setting aside theft and robbery, there
were five cepitel sins--malignancy, perverseness, mendacity,
and two others not very clearly define, but which look like
vindictiveness and vacillating weaknees."66 Undoubtedly
you have already noticed and will notice that Confucius says
nothing about a person's duty toward God, except in fulfill-
ing his duty toward man. Hence, sin is really only an offence
againet one's neighbor, especially against one's parents.
Although Li emphasizes filial piety, it also includes
the relationship of people to theilr neighbors. (0Of course
they are not to love their neighbors as muchlas their parents
or as they do themselves, because that would be unfilial.)
We shall attempt to classify these relations under the head-
ings of the last six Commandments of the Lord. In general
we are to treat our neighbor as ourselves, says Confucius.
"Tsze-king once asked him whether there were any one word
which might serve as a rule of practice for all one's life.

His reply was, 'Is there not shuf{ Q7' that is, reciprocity,

or altruism; and he added the explanation of it:--'What you

do not want done to yourself, do not do to others.' The

same disciple on another occasion saying that he observed

the rule, Confucius simply remarked, 'Ah! you have not attained

to thatl!' He tells us, indeed, in one important passage--and

66. Parker, Studies in Chinese Religion, p. 210f.
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we do not think the worse of him for the acknowledgment--
that he was not able himself to follow the rule in its pos—~
itive form in any one of the relationships."e7 Leaving the
genersl remarks behind, 1let us proceed with our classifica-
tion according to the Commandments.

Fifth Commandment--The Confuclanists teach that it is

wrong to kill, although Confucius advocated venaetta,68 i. e.,
the obligation resting upon the relatives of a dead or in-
jured man to take vengeance on the person who caused his
death or injury. However, soldiers are condemned for killing
peOple;69 fighting ana molesting people is wrong; concerning
those who quarrel, "truly they do a great evil;"70 envy,
enmity, and angry thoughts are wrong:

"From all envy Lit. covetousness a?g enmity free,
What deed doth he other than good?"

"8trive, strive to live unitedly, 72
And every angry thought restrain."

A very striking parallel to Christ's words, Luke 6, 29 ("Unto
him that smiteth thee on the one cheek offer also the other")
are these words: "In the days of old, under the T'ang dynasty,

a certain Lou Shihtei asked his younger brother: 'if anyone

67. Legge, "Confucius and the Religion of China",
Relipious Systems of the World, p. 66.

68. Soothill, op. oit-, p. 33.
69. "Rites and Ceremonies", quoted in Davrout, op. cit.,

. 105.
= 70. "Rules of Propriety", quoted in Davrout, op. cit.,
P 1470

71. ‘"Separation", quoted in Jenning's translation of the

Shi King, p. 61l.
]2.’“Untimely Unions", quoted in Jenning's translation

of the 8hi King, p. 61.
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should spit in your face what would you do? His brother
answered: 'I should say nothing, but simply wipe my face.!

The elder brother rejoined: 'Not so. If you should wipe your
face, it would be a kind of reprimand, and your insulter might
become more angry. You should smile and, without replying,

wait til1ll your face be wiped dry; then it would be all right."75
Indeed, the natural law seems to be well developed among the
Chinese, but, wait! Oontucius adds a sour note to these beau-
tiful thoughts: "Recompense injury with justice jnot kindneea]
and recompense kinoness with kinaness."74

8ixth Yommandment-—-Confucius is said to have described

adultery as the chiet of sins. However, Mencius considers

it worse to leave no son to serve the family altar;75 he thus
senctionea the use of concubines, i1f needs be. Yet a Con=-
fucian tract says that debauching the wife or the daughter

of others "is the greatest crime committed on this earth.“76
These may not of necessity exclude one another, but it appears
quite probable that they do. 1In the ninth century B. C. mar-
riages between persons bearing the same family name were for-
bidden with few exceptions.77 The story is told that Swan-
Kiang, a widow, "had consented to live with Hwan, the son of

her late husband by a former wife. The people condemned this

73. "Rites and Ceremonies", quoted in Davrout, op. cit.,
p. 105. :
74. Confucius, quoted in Hume, op. cit., p. 119.
75. Boothill, op. cit., p. 34.
76. "Rules of Propriety", quoted in Davrout, op. cit.,

p. 1l45.
77. Parker, China and Religion, p. 29.
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as incest, but darea only speak of it 1nc11rect1y.“78 Another
story is told of Kung-poh who died, leaving his wife Kung-Kiang.
Rung-Kiang's mother wanted her to remarry, but Kung-Kiang re-
fused to commit this "wrong." "lThe 'wrong' meant here is re-
marriage. To ebsetain from this 'wrong' was, and is still ac-
counted a great virtue in China." Not only are these outward
actions wrong, but lust also is condemned.so We can compare
this with Christ's statement "that whosoever looketh on a

woman to lust after her hath committed adultery with her al-
ready in his heart."sl We shall also classify drunkeness

under the Sixth Commandment since A. L, Graebner does in his

Doctrinal Theology, p. 8l. Drunkeness is forbidden by the

&2
Chinese. It is easy to see that their knowledge of right

and wrong is s8till quite full.

SBeventh Commandment--Confucius has already been quoted

(p. 31) as saying that theft anda robbery are wrong. Going to
law all the time is condemned, as is the attempt to gain the
advantage over your neighbor in business transactions. For
if you gain, then your neighbor loses. "Hence when exchange
is high in one place, this one concealing from that one, that
other behind his neighbour's back, will go off to sell at a

good price; others again will use big bushels or small weights;

78. Jennings, op. cit., p. 73.
79- Ibid-’ P~ 7&-
80. Soothill, op. cit., p. 204.

8l. Matthew 5:c8.
82. V"Rules of Propriety", quoted in Davrout, op. cit.,

p. lu'j.
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thus they load their conscience and deceive the people.“Sj
Embezzling goods is wrong--" 'Money clouas the intelligeﬁoe of
men, ' theretore I exhort you nov to covet riches."84 Gambling
also is considerea wrong. <Three ways to avoia gambling are

not longing for another's money, not going near a gambling

house so that you learn to play, and not making friends of
gamblers.85 This tractv also counts it wrong to spend ana

waste money on amusements such as fire-works, the burning of
incense, etc. They woula rather that people practise vlrtues.86
Instead of being idle and lazy, men must study and read good
books. "1lhe more you read these, the better it will be for you.
An old rhyme says, 'When the time has come for using books,

one is displeased at knowing so little of them; when one has

not made something, he does not know how difficult is the task.!
Now, however talented one may be, he can never manage to read
all the existing booke. As for the useless and obscene books
and comedies, they must absolutely be avoided; such reading
leads easily out of the right path and brings ruin for 1life;
therefore, above all, keep away from them." &7 We could find
many passages of Scripture to compare with these Chinese con-

cepts of right and wrong, but we shall let the reader call to

mind for himself some of the more pertinent passages.

83. "Rites and Ceremonies", quoted in Davrout, Ibid.,

. 105.
4 24. "Rules of Propriety", quoted in Davrout, Ibid., p. i47.
85. Ibid., pp. 147f.
86<" Ibid., p. 151.
87. 1Ibid., p. 143.




36

Eighth Commandment--Fidelity and honesty are required,88

while specious or ready talk and boasting are condemned.89
However, Faber says that "the sacredness of a promise, contract,
oath,'treaty, etc., is often violatea when opportunity ies favor-
avle to a personal advantagee..Confucius himself broke a solemn
oath and excused it. The Chinese moral sentiment is, there-
fore, misguided...Lying and deceitfulness are so highly de-
veloped in China, probably to a great extent, from this cause, " 70
Thus, we might say that the Chinése know or should know the

truth but deliberstely hold it down in many cases.

Ninth and Tenth Commandments--"Uo not covet the goods of

others."91 These words, too, compare favorably with the Ninth
and Tenth Commandments, but it is doubted that covetousness
is regarded as such a great wrong.

The concept of Li is more exacting in matters of deportment
than is the Second Table. The "Book of Rites" has lefﬁ few
problems of deportment--whether of public men or the simplest
individuals--=to ohance.gd Whereas Scripture does not bind men
with such heavy burdens. As said, before, the Chinese confound
ethics and deportment. A few quotations from Chinese writings

should suffice to show the grievous burden which theoretically

should rest on the Chinese.

88. Ibid, p. 139.
89. Boothill, op. cit., p. 204.

90. Faber, op. cit., p. 96.
91. "Heterodox Doctrines", quoted in Davrout, op. cit.,

p. 129.
92. Grant, op. cit., p. 110.
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"Being a man, you must act according to your dignity;
that means the accomplishment, all your-life, of mahy good
actions. I could not enumerate them all; I shall begin by
giving you some concerning the external behaviour.

“Thus the cap on the heaa must be worn straight, neither

8et too much on one side, nor protrudaing in front, so that it
hangs over the eyebrows. The clothes you wear, whether ola
or new, must be clean and not in disorder; they must be worn
according to the rules and not thrown on the body so that they
remain open either at the shoulders or down the front. The
shoes must be put on entirely and not like slippers; all the
clothes covering the body, such as cap, shoes, stockings must
be dignifiea, decent, but not too showy nor painted with many
colours. All the motiones of the body must reveal gravity and
modesty and not betray levity or insolence. When sitting you
must remain decent; wgen standing you must be upright without
swaying to and fro, without stretching out, In the mutual
intercourse, you musf be respectful ana polite ana not show
contempt and abandon. While speaking, be attentive ana cau-
tious and svoid speaking at random; in conversation, wait be-
fore answering till the other has.finished, and avoid, re-
gardless of circumstances, interrupting others. In affairs,
be careful and not heealess nor inconsiderate. All these ways
of behaviour must be learned with great care."93

Even looking at other people is governed by the Book of

Rites: "The Son of Heaven does not look at a person above his

93. "Rules of Propriety", quoted in Dgvrout, op. git., pp.
1371
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collar or below his girdles. The ruler of a state looks at-
bim a little below the collar. A great officer, on a line
with the heart. And an ordinary officer not from beyond a
distance of'five paces. In all cases, looks directeda to the
face denote pride, and below the girdle, grief; if directed
askance, they denote villainy."94
Having read these quotations, we should not wonder that
the silly comedians are condemned: "Until one has lost all
sense of decency, he does not become a comeaian.“g5
A princess of Wel had married a chief of some other
state; she desires to visit her home stgte ot Wei that she
might see her elder sisters, aunts, and cousins and also visit
the old familiar cities and countryside. She plans for her
journey:
"0il me then well my aXxles, 0!
Back in my carriage let me go.

Soon should I be in Wei;--but oh!
Were I not wrong in acting so?"

This "wfohg" is visiting the home state after her parents had
died; had they still been living, it would have been permis-
96

sible for her toao BO,

Considering these multifarious duties, it is no wonder
that Confucius said: "We have not learnt how to serve men:
How can we serve the Gocls?97 Mencius also had nothing to say

&
about our duty towards Gou.9 Hence we might call Contucius

94, Grant, op. cit., p. 110.

95. "“Rules of Propriety," quoted in Davrout, op. cit.
p. 151.
96. “"Homesick," quoted in Jennings, op. cit., pp- 66f.
97. @Gonfucius, quoted in Storrs, op. cit., pP. 111.
98. Lepge, Chinese Classics, Vol. II, p. (5.
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a humanist--he was concerned with the problems of men not
gods;99 serving Heaven, obeying the will of Heaven, was per-
forming the required duties toward one's fellowman. Failing
in these duties was & transgression of the Tao, that is, of=-
tfending against Heaven--sinning.

Confucianism does not divide sins into two classes,
original and actual, as does Christianity. For Contucianism

knows nothing of original sin. Confucius, Mencius,loO

Wang
Yang-ming,lol ana Chu Hsilo8 taught that man'g endowea nature
(original nature) is good. They argued that men were by
nature good because their natures were heaven-conferrea and
only good could come from heaven. 105 What Mgncius means by
the statement that human nature is good is explained by his
wordse: "From the feelings proper to it, we see that our nature
is constituted for the practice of what is good. This is what
I mean in saying that the nature is good.“lo4 Wrong-doing,
therefore, would be the violation of the law of man's nature,
formea for goodness.

Bince man's nature is formed for goodness, we are not
surprisea to hear Mencius say: "The tendency of man's nature

to good is like the tendency of water to flow downwards.“lo5

99. Grant, op-. s
100. Soothill,op. cit., p. 205.
101. Starr, op-.
102. Yang, op. cit., p. 76.
103. BSoothill, op. cit., p. 205.
102. Mencius, quotea in Legge, The Religions of China,
p. 103.
105. 1Ibid.

-




(For a contrary doctrine compare footnote #106.) If man fol-
lows this tenaency in his nature, he really becomes a law unto
himself; he need not look outside of himself for a guiae for
his actions. This teaching of liencius that man is the measure
of all things~-"everything is within man--he has but to seek
within himeelf ana he will find a11"197has been carrieda on by
the Intuitionist School of Confucianism. Wang Yang-ming of
this school taught that "every individual may unaderstand the
funcamental principles of life and of things, including moral
laws, by learning to understand his own mind and by developing

his own nature. Thlis means that it is not necessary to use

106. Hs#incius was branded as a heretic by Chusius because
he claimed that human nature is evil. By this he did not mean
that human nature is totally depraved as Christianity teaches;
he merely mecant that human nature tends to evil. Byt it has
an infinite capacity in the direction of gooa as well. "He
showed that according to Mencius own statement, that human na-
ture is originally good, and that evil is the corruption of
that goodness, Mencius would have to admit that everyone had
already corrupted their original nature, ana that hence as
there was no time when man did not have evil desires, etc.;
human nature was already corrupt at birth!...(The criticism
omitted here will be discussed later]A third criticism was
that Mencius did not give any evidence for his assertions on
the subject of human nature," 8tarr, op. cit., p. 106ff.

Sitin K'uang, a younger contemporary ol Mencius, also said
that man's nature is evil. The fact that man has to strive to
do good shows that it is evil. lMan's spontaneous impulses are
also selfish; hungry man is promptea by nature to satisfy his
appetite; if he resists tnis impulse out of consideratvion for
othera it is by a conscious effort and because he has been
taught that he ought to do so--not therefore by nature, but
against nature. 1f man were uncontrolled by education and
moral discipline or by law and its penalties, there would be
a state of universal strife--every man's hand woula be against
his neighbor. Yang Hiung(53 B. C.-18 A. D.) took an inter-
mediate position; human nature is a mixture of good and evil;
he who cultivates the good side becomes good and vice versa.
In the end, however, Mencius' doctrine of natural goodness
became to be regarded as orthodox.(Moore, op. cit., p. 39).

107. Parker, China and HReligion, p. 1l55.
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the criteria of the past as present-day standards. Each indi-
vidual has the solution of the problem of the universe within
himself;" "the individual hes within himself the spring of
knowledge and should constantly carry into practice the things
that his intuitive knowledge of good gives him opportunity to
d0."108 wone cannot seek for the principle of filial obedience
in one'sg parents, or in serving one's prince one cannot seek
for the principle of faithfulness in the prince, or in making
friends or governing the people one cannot seek for the prin-
ciple of sincerity and benevolence in the friends or the peo-
ple. They are all in the mind, for the mind is itself the em-
bodiment of principles. When the mina is free from thqhbscura—
tion of selfish aime, it is the embodiment of the principles

of Heaven. 1t is not necessary to add one whit from without.*
"Knowledge is native to the minda; the mind is naturally able

to know. When it perceives the parents, it naturally knows
what filial piety is; when it perceives the elder brother it
naturally knows what respectfulness is; when it sees a child
fall into a well it naturally knows what commiseration is.

This is intuitive knowledage of good, and is not attainea through
external investigation." "The ability to distinguish between
right and wrong is common to all men, so that it avails noth-

ing to seek them in external things.“(Thése quotations of

Wang Yang-ming were taken from Starr's Contucianism, on. 168.

171). Howover, Hs#noins, a Contucianist who was declared a

108. Starr, op. cit., p. 161



heretic by Chusius, criticized Mencius' position(and naturally
thie criticism would also be directed against Weng Yang-ming).
He showed that according to Mencius' statement that virtue was
just the development of innate impulses, there would be no use
for the Sage-Kings or for any standard of conduct at all, such
as those embodied in the concepts of Li and zl(proper conduct
and justice). This was indeed a sharp criticism, for tradition-
al standards of conduct are the very essence of Confucianism.
And yet Mencius' inner source of virtue would logically elimi-
nate all authority.109 Again we are lead to see the inconsist-
encies in the heathen religions. It wpuld be very fitting to
compare this teaching of Mencius that man is a law unto himself
with the Christian teaching of the natural knowledge of the Law.
However, there is a great difference--~Mencius teaches that man's
natural knowledge is perfect, while Bcripture teaches that
since the Fgll man'g natural knowledge is clouded. His con-
gcience is no longer an inerrant norm.

0f course, the Confucianists require that man follow his
normal nature; man is morally responsible for obeying his
natural knowledge(on p. 39 Wang Yang-ming was qguoted as say-
ing that the individual "should constantly carry into prac-
tice the things that his intuitive knowledge of good gives
him opportunity to do."). 1In fact, every facul$y of man has
jte function to fulfil, every relationship its duty to be dis-

charged, for in the Shih we read: "Heaven, in giving birth to

109. Starr, op. cit., p. 108.
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to mankind, to every faculty and relationship annexed its laws.
The people possess this normal nature, and they(consequently)
love 1ts normal virtue.“llo Accordance with this nature is
fulfilling the willof Heaven.l1ll ot following the normal
nature would be breaking the will of Heaven, i.e., sinning.
But, again, we must remind ourselves that this "Heaven" is
regarded either as a Nothing, & mere Fate, or the Transcen-

dent.llE

Hence, man cannot truly be morally responsible to
anyone.

In spite of the fact that he taught that man should fol-
low his normal nature and that obedience to this normal nature
would prove man invariably right, yet Mencius recognized that
men are evil in practice.llj This agrees with what Wan said:

“But men at first from Heaven their being drew,

With nature liable to change.

All hearts 1n infancy are good and true, 114

But time and things those hearts derange."
Thus, it is outside influences which cause a man to go astray.
Mencius says: "If men do what iB not good, the blame cannot
be imputed to their natural powers.“115 What then has casused
man to become evil? Contucianism as such knows of no devil
or evil spirits who try to undermine man's allegiance to God;

evil spirits are of a later invention.ll6 But of course in

110. "S8hih," quoted in Legge, Religions of China, p. 98.

111. Legge, "Confucius and the Religion of China,"
quoted in Religious Systems of the World, p. 71.

112. Faber, op. cit., p. &5.

113.- Starr, op. cit., p. 68.

114. Wan, quoteda in Legge, Religions of China, p. 102.

115. Mencius, quoted in Legge, Religions of China, p. 103.

116. Giles, gg. cit., p. 13; the operations of these
evil s irit? were Confined chiefly to_tearing people's hearts
out, GEC., or their own particular pleasure.




in Onhristianity a baeic teaching 1s that the devil caused man
to sin.

What then is the cause? For Confucius says that "crime
is not inherent in human nature." But an explanation ig imme-
diately offered after these words of Confucius--if someone
breake the law of filial piety it may very well be the fault
of his superiors for not instructing him.117 Thus, ignorance
of the true doctrine and its demands is the cause of evil;
heterodox doctrines have caused man to become evil: "The
heart of man is by birth good and upright. It is because
evil aects[k sect is anything and everything that teaches
any doctrine beyonda the Four Books anda Five Classics]have
arisen which are followea by many and whose teachings are
listenea to, whilst men are seeking the truth outside the
true doctrine, that little by little, mankind has learnt e-

118 However, a person would be very right in criticiz-

vl ™
ing Contfucianism at this point--how coula any evil sects a-
rise at all if all men were created good? Because Contucian-
ism teaches nothing about the devil or original esin, it is
actually unable to explain the cause of evil satisfactorily.
Whereas Cnhristianity knowsthat the source of all evil is the
devil and depraved mankind; inheritea corruption is truly

the "person-sin," the one out ot which all other sins flow.

This inability to explain the cause of evil satistactorily

117. Oonfucius, quoted in Chen, op. cit., p. 1l4.
118. "Heterodox Voctrines," quotea in Davrout, op. cit.,

p- 11}0



is truly a serious shortcoming in the Confucian doctrine of
sin.

Nevertheless, Confucianism tried to deal with evil. Not
recognizing the fact that natural man is totally depraved ana
unable to perform any good deeds, they felt that man could
train and cultivate his normal nature and give up all evil
deeds, if he had sinnea.1l? “To make oneself perfect little
by little, by study and effort, is within human power and is
the common Path," says Confucius.l<O Confucius, however, di-
vided men into two classes(although he offers no explanation
for thiis)--those born as saints and those born as ordinary
mortals.121 A sage "seemed to him from birth to have all the
essentials of perfection;" "but if a man was not born a sage,
said the Teacher, he still might become a superior man through
the practices of 1ife."192 Sinners were to reform their lives
and pattern them after the abstract holy man, the spotless and
sinless one, who "is the incorporated law for the rest of men;"
"he follows this, his complete and regular dispositionlhis
pure human nature which he has from birth], naturally and with-
out effort.*125 A Confucian tract says: "The superior man...
does not, aécording to him, worry concerning food, comfort, or
personal success; his sole concern is that he may find that

124

tao, and hold fast to it." Another Confucian tract says:

119- 8128.1‘1‘, QR. 'C_i_lo’ ppo 68 & 8”’-

120. Confucius, quoted in Grant, op. cit., p. 120.

121. Faber, op. cit., p. 82.

1l22. Confucius, quoted in Grant, op. cit., p. 120.

123. Confucius, quoted in Faber, op. cit., pp. 28 & 35.
124. Confucian tract, quoted in Creel, op. cit., p. Wd4.




"Good men are always painstaking in the exercise of fidelity,
filial piety, humanity and rites; they help the unfortunate,
the old and the poor; they do good and protect their neighbour;
they use kind words to exhort people, they instruct their sons
ana younger brothers in the doctrine of the Books; in one word,
they try, in all their actions to be useful to men; thus they
will not be looked on as having lived in vain."125

8ince reformationi®® ie all that 1s required, it is not
surprising that we find many examples of self-righteousness.
Confucius said that he wasn't always perfect; yet we read
these words of his: "At seventy, I could do as my heart dic-
tated and never swerve from right."127' Mencius does not even

128

admit that he had any shortcomings. We offer three quota-

tions from the Shi King as examples: "In him no error nor ex-

w1e3 "Perfectly all his acts are done.“ljo

cess was known.
"I verily am guiltless,
Yet stern is thy heaven'g displeasure.
I truly am offenceless,
Thou harsh beyond all measure. wlsl

125. "Rules of Propriety," quoted in Davrout, op. cit.,
p- 157. R

126. We quote an example from Giles, op. cit., pp. 10f,
which shows that reformation is sufficient -“Emperor T'ai Mou
began to reign in 1657 B. C. "His Ieign was marked by the
supernatural appearance in the palace of two mulberry-trees,
which in a single night grew to such a size that they could
hardly be spanned by two hands. The Emperor was terrified;
whereupon a Minister said, 'No prodigy is & match for virtue.
Your Majesty's government is no doubt at fault, and some re-
form of conduct is necessary.' Accordinly the Emperor began
to act more circumpsectly; after which the mulberry-trees soon
withered and died."

1¢7. Grant, op. cit., p. 125 f.

128. Confucius, quoted in Legge, Chinese QOlassics, Vol.

1L, Ps 2 i "On the G%mgletlgn of a new Temgle Buil in Honour

1
of Ki fra-L W nnings, O L. .
180 upake n%iul Praise of Daké C] ’Lu,“ 1g1a~,P 115

150, "A Slandered Official,"” Ibla., p. 227.
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The fact that Oonfucianism taught that all men coula
(and some men have) attain perfection through reformation
from wrong-doing shows the shallowness of the Confucian con-
cept of sin. 8in is not something that corrupe the sinning
subject, or otherwise reformation would not be sufficient.
Chu Hei compares man'g moral nature with a clean mirror that
is covered with dust and needs only a little dusting off., w152
8in is merely "the excess in human desires and endeavors; by
reverting into the right path, it ceasea.“135 It is no won-
der that Legge says, "The moral shortcomings of a Confucianist,
when brought home to him, may & produce a feeling of shame,
but hardly a conviction ot guilt."1l3% Nor do we have a con-
viction of guilt if we fail to show good manners. We do not
feel that we have been corrupted. Byt Christianity teaches
that sin is something vicious--it is the destruction of God's
image, the abandonment of God and the turn to evil.

8in is so vicious that "the wages of sin is death"--
spiritual, temporal and eternal. But the Confucianist would
fail to agree with this. If he were spiritually dead, he
could not attain perfection. DNor does the Confucianist say
thaﬁ*%ages of sin is temporal death; he is unable to explain
temporal death because he is generally devoid of a deeper

= .
insight into sin and evil.1?2 ‘Confucius says: "We do not

132. Yang, op. cit., p. 76.

133. Faber, Oop. cit., p. &5f.

134. Legge, Religions of Cpina, p. 296.
135. Faber, op. cit., p. 4<.
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know about 1ife: How can we know about death?"136 A1though

sin may not be regarded as the cause of death; it will shorten
a man's 1if e . 157 Not only adoes the Confucianist know nothing
of spiritual ana temporal aeath, but he is ignorant also of
eternal death.13® However, it seems as if both the good ana
the bad pass into some state of conscious existence(although
Chu Hsi denies a conscious existence after death139), where
they may be happy, being in heaven; they are occupiea with. 3
the care of the same concerns that interested them on earth.l40
However, T. Richards thinks that there are some vague rewards
ana punishments after death;l4 if there are, they are very,
very vague. ‘In fact, the Confucianist regardas it as untilial
to think of his ancestors as being in hell.lue Thus it may

be the system of ancestor worship which has preventea the
development of the doctrine of a future retribution; we are
told that people even prayed to tyrants.l"Lj Giles, also, of-
fers a very plausible solution as to why this doctrine of

retribution after death was not found among the ancient Chinese:

136. Oonfucius, quotea in Storrs, op. cit., p. 1l.

157. Grant, op. cit., p. 91, tells of Emperor Wu Ting
(1524—1264 B. c.) who was frightened one time by an evil omen.
A Minister said: "Be calm your Majesty. Heaven looks down on
those below ana grants them years according to their compli-
ance with the Immutable Laws. 1t is not Heaven which cuts off
man's years prematurely, but man himself, who rejecting virtue,
whithers his own destiny."

158. Parker, Stuaies in Chinese Religion, p. Zll.

159. Moore, op. cit., p. 47.

140. Legge, RHeligions of China, p. 300.

141. T. Richaras, Cglendar of the Gods in China, p. V.

142. 8oothill, op. cit., p. £l7.

145. Legge, Religions of China, p. 1ll15.




"Though no distinct traces of the doctrine of retribution after
death can be discovered among the ancient Chinese, it must be
remembered in this connection that all the books which are the
sources of our knowleoge of their religion before Kong-tse
[Qonfuciué], have passed through the hanas either of himself
or his followers, and he always refusea to express an opinion
on souls and their destiny. The doctrine of retribution was
held by the sect of the Tao-sse, and reachea among them a very
elaborate form, so that it may be regarded as probable that it
was not unknown to the religion of the 0la Empire."luu
However, the Confucianists do speak of divine retribution
for eins, but only in this lite.1%S (Christianity also teaches
that the 1lls in this world are causea by sin.) Gooa anda baa
fortune are the direct results of good anda evil deeds(sins)-——
Y& says: "It is accordance with the path of right which brings
gboa fortune; it is going against it which brings i1l fortune--
like the shadow or the echo.“146 When famine prevailea in a
certain state, the question was asked: "Ah, what sin sin we

today?“lu? Anything done contrary to the Tao, even remotely,

is a collision with the supreme power and will bring evil

144, Giles, op. cit., p. 29.
145. The first mention of aivine retribution is in the

days of Shun(the secona emperor) who declares that Heaven
sends juagment on the prince of Miao because this man was a
rebel to the way of Heaven ana virtue and & poor ruler. It
was because of his moral delinquency that this ruler was
punished, Soothill, op. cit., p. 210.

146. Y#, quotea in Soothill, op. cit., p. 195.

147. "King Swan's Lamentation in a lime of Drought ana

Famine," quotea in Jennings, Op. cit., p. jSck.
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0148 Hence, the Chinese recognize that God is not

resulte.
held responsible for the sutferings of mankina: "It is not
God who has caused this evil time, but it is you who have
strayea from the ola paths.*1%9 The Confucianists believe,
too, that Heaven used human instruments to punish the wickea
at times; T'ang saia: "The king of Hsia extinguishea his wir-
tue ana playeathe tyrant...Suftering from his cruel injuries
...you(people) protested with one accorda your innocence to
the spirits of heaven ana earth. The way ot Heaven is to
bless the gooa ana to punish the bad. It sent down calam-
ities on Hsia, to make manifest its crimes. Therefore, I
(its) child, receiving the will ot Heaven with its efruléent

awe, did not dare to forgive, but presuming to offer a sable

bullock, and making clear announcement to the spiritual

148. DeGroot, op. cit., p. 94.

149. T'ang, quoted in Gjles, op. cit., p. 21. Giles
also quotes a conversation between Wei Tao-tzu and Y& Li-tzu
to show that there was doubt in their minde concerning God's
love for good and hatred for evil--"Is it true that God loves
good andhates evil?" "It is," replied Y#. "In that case,"
rejoined Wei, "goodness shoula abound in the Empire and evil
should be scarce. Yet among birds, kites and fslcons outnum-
ber phoenixes; among beasts, wolves are many and unicorns are
few; among growing plants, thorns are many and cereals are
tfew; among those who eat cooked food and stand erect, the
wicked are many and the virwous few; and in none of these
cases can you say that the latter are evil and the former
good. Can it be possible that what man regards as evil, God
regards as good, and vice versa? 1Is it that God is unable to
determine the characteristics of each, and lets each follow
its own bent and develop good or evil accordingly? If He al-
lows good men to be put upon, and evil to be a source of fear,
is not this to admit that God has His likes and dislikes?
From of old until now, times of misgovernment have always ex-
ceeded times of right government; and when men of principle
have contended with the ignoble, the latter have usually won.
Where then is God'g love of good and hatred of evil?"
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Bovereign of the High heavens, requested leave to deal with

the ruler of Hsia as a criminal.“150

We shall now deal with a brief summary and evaluation of
the Confucian doctrine of sin--The source of the doctrines is
the Confucian Classics; these Classics teach men to live ac-
cording to the Tao. This Tao is the Will of Heaven, disobedi-
ence of which constitutes a sin. If we were to stop here in
our summary, one might be inclined to think that the Confucian
doctrine is very similar to ours. But, of course, we must go
on, remembering that Heaven to the Contucianist is identified
with the universe(pantheism) or at best is a Supreme Power.
Ihis being the case, an intimate relation with a personal God
is not taught.151 In fact, to be consistent, man should not
be held morally responsible to such a Being. However, Con-

fucianiem does bind man with certain commande of Heaven, i.e.,

the Tao. Byt these commands speak of a person's relation to

his fellowman--fulfilling the will of Heaven is fulfilling
your duty to your neighbor; transgressing the will of Heaven
(sinning)'is the non-pertormance of the duty toward your neigh-
bor. This sinning includes not only what we might call sins
against the B8econd Table but also sins against good manners,
customs, etc.--a confounding of ethics with external cere-

monies. However, ignorance of these laws often excuses trans-

150. Boothill, op. cit., pp. 213f.
151. Faber, op. cit., p. 3.
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gression. This leads us to the fact that the Qonfucianist
does not regard sin as a horrible monstrosity--the fundamen-—
tal difference in the concept of sin between thistianity and
Confucianism; the Confucianist does not regard sin as an of-
fence against the Majesty of a righteous and holy Yod, One
who punishes sin with spiritual, temporal and eternal death
and all manner of ills in this world. Man is created holy;
and sin, which concerns only human relationships, merely
dulls the luster of his moral nature; reform from wrong-
doing is a sufficient pancea for this. Therefore, "the ne-
cessity of an Atonement12¢ ie not conceived, because neither

the holiness of God, nor the depth of human sin are taught

152. Legge, Religions of China, pp. 53f, says that the
sacrifices of the ancients 1n no way expressed a sense of
guilt, nor wes the sacrifice intended to bear the sins of the
people and of the emperor in its body, nor in its death to
carry them away. "The idea of substitution is not in the sol-
stitstial or in any other of the religious services of the
Chinese people." These sacrifices expressed merely a feeling
of independence. Legge says, however, that even though the
idea of substitution is known in Chinese history, it has not
found its way into religion. There is in the Shu a document
of the date 1766 B. C.--The story is told of T'ang, a truly
noble and heroic man, who having overthrown the dynasty of
Shang, announces that through his new principles they would
enter a new life. At the conclusion he said, "When guilt is
found anywhere in you who occupy the myriad regions, let it
rest on me, the One man. When guilt is found in me, the One
man, it shall not attach to you who occupy the myriad regions."
However, a seven years' drought followed. It was suggested
that & human victim be offered in sacrifice to Heaven, ana a
prayer made for rain. T'ang said, "If a man must be the vic-
tim, I will be he." He fasted, prepared himself, dressed in
white, and then was drawn in a plain carriage by white horses
to a forest of mulberry trees. He then praved there, asking
what error crime of his had caused the calamity; when he fin-

ished speaking rain fell.
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in the Classica."lSj As a final remark we may add that the
Christian missionary will not find that the Confucianist doc-
trine of sin has prepared the Chinese people for the Gospel,
for it has failed to give them a deep sense of sin and sin-

fulnese and the consequences thereof.

153. Faber, op. cit., p- g6.
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_II. Taoism

The birth of Lao-tzu is generally regardea as being about
604 B. C. However, Prof. H. Dybs has advanced a very pladsiﬁle
theory placing the date of Lao-tzu's birth about 300 B. C. or
somewhat earlier.l Lao-tzu was known as Li Er and honored with
the posthumous title, Poh-Yang, i.e., Prince Positive(repre-

senting the Male or strong principle. However, he was simply

1. Derk Boade, "Further Remarks,on the Identification of

Lao Tzu," Journal of the American Oriental Society, Vol. 64
(January-March, 19494), pp. 24f; for further reference, if
necessary, see JAOS, December 1941, pp. 215-221. Bodde writes
as follows: "Professor H. H. Duybe has advanced a very plausible
theory for the identification of Lao Tzu(the puzzling figure
of Chinese philosophy). His theory hinges upon these facts or
assumptions: '(1) The Shih Chi's biography of Lao Tzu's son,
whose personal name was Tsung—==, a8 having been enteoffea

iven into servitude, or vasdalagé]at a place called Tuan-
kan f4 = ; elsewhere in the Shih Chi, under the year 273
B. C., there is a reference to a certain Viscount of Tuan-kan;
(3) in the parallel passage in the Chan-Kuo Ts'e, from which
this Shih Chi passage is drawn, the same individual is refer-
red to as Tuan-kan Ch'ung 4: ; (4) the orthographic and phonetic
aifterences between Tsung and Ch'ung are of no significance,
and Lao Tzu's son, Tsung, is theretfore to be identified with
the Chan-kuo ts'e's Tuan-kan Ch'ung and the Shih chi's Viscount
of Tuan-kan;, (5) hence Lao Tzu himself may be aated around the
year 300 B. C., or perhaps somewhat earlier, rather than in the
gsixth century B. C., as traditionally supposed." This Derk
Bodde had a friendly discussion in the JAOS with Professor H.
Dube and admits that Dube identification of Lao Tzu's son,
“ag an excellent probability, even though, in the nature of
things, it can never be apsolutely proved." There are also
three prominent Chinese scholars who have claimed the identi-
fication ot Lao Tzu's son, Tsung, with Tuyan-kan Ch'ung; they
are: Yao Fan(1702-1771), Kao Heng(b. 1899), and Lo Ken-tse.
Lo Ken-tse cites his two fellow countrymen and then elaborates

further on the theory.
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caelled Lao-tzu, i.e., the 0la Philosopher. Tye story is
often told of a meeting between Lao-tzu ana Contucius, but
even many of the advocates of the early birth of Lao-tzu re-
gard it as tradition. Anpna if the later birth date ot Lao-tzu
is given credence, then the meeting of these two philosophers
is entirely fictitious.

Another story is told of Lao-tzu's withdrawal from public
life; on reaching the frontier of his state, he was asked by
the warden of the pass to commit his principles to writing for
the benefit of humanity. The Tao Teh King is said to have
been.the result. The authenticity of ,this tale is also dis-
puted. Yet, thellao Teh King undoubtedly contains many of Lao-
tzu's views with various aaditions.€ "Teh" is "virtue;"
"King" is "classic;" ana the definition of "Tao" will be dis-
cussed shortly; although Lao-tzu discusses "Tao" in the first

chapter, ana hence the name. We may then call it the "Classic

of Tao ana Teh." It was given thie name by Hst#ian Tsung, the
seventh Emperor of the T'ang dynasty, about the eighth cen-
tury A. D.3 The style of the Tao Teh King is very terse, and
consequently extremely difticult to translate and understand.
“He often seems to be struggling to express thoughtis too deep

for his vocabulary.“4 Tpe Tao Teh King is the sacred scripture

2. 8Soothill, op. cit., p. 46.

3. J. 0. Ferguson, The Mythology of All Races, Vol. VIII,
p. 18.

‘4" SOOthill, 92- Cit-’ po 49'
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of Taoism;5 although DeGroot mentions the Four Books and Five
Classics as being the scripture of Taoism also.b However, this
stafinent undoubtedly refers to later Taoism. For Lso-tzu's
teachings are much different from those of Confucius and the
Classics.

Tao 1s not the name of a person but of a concept or idea.
Primarily it means “way" or "path;" then "doctrine;" in the
discuseion of Contucianism we saw that it was used in the sense
of the right path in which one ought to go--both Lao-tzu ana
Confucius would agree on this definition, but the manner in
which one is to travel the Way is their point of departure;

Tao is also used in John 1:1 as a translation of the "Word,"
"Logos;" "many European scholars have boldly translated it
Reason, thereby identifying it with the Platonic Logoe."7

It is a very difficult matter to define Tao. Legge re-
marks that if Lao-tzu found it difficult to express his own
idea of Tao, it is not to be marvelled at, that students of
his book after 2500 years find thd same difficulty.s "The
very name of Tao is only adopted for convenience'! sake,"
says T'ai Kung Tiao.9 Lao-tzu discusses the Tao in the first

chapter of his Tao Teh King.? Soothill would have us try to

5. Hume, op. cit., p. 135.

6. DeGroot, op. cit., p. 24.

7. F. H. Balfour, "Taoism," quoted in Religious Systems
of the World, p. 77-

— 8.7 Legge, Religions of China, p. 212.

9. T'ai Kung Tiao quoted in Soothill, op. cit., p. 55;
Soothill mentions that Legge translates thus: "The name Tao is
a metaphor, used for the purpose of description."

10. Carus translates the first chapter of Lao-tzu's Canon
of Reason and Virtue, p. 73f, as follows, using "Reason" Toxr -
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"conceive of the idea, in the pantheistic sense, of a Power,
'a power that makes for righteousness,' immaterial, indefin-
able, eternal, ubiquitous, which finds the differential ex-
pression in multitudinous forms, or powers, then you will have
some conception of the idea which Laocius seems to be striving
to exhibit."ll 7Tao is described as the first cause and crea-—
tive force in Nature, which permeates the universe, also sus-
taining'and regulating it by the Tao's eternal, 1mmutab1é

nis Lao-tzu speaks

laws--"Tao begets one. One begets two, etc.
of the Tao as impersonal and again as loving, which is defimnitely
a contradiction in itself; for an impersonal Being cannot love
or hate. Tao is supposed to have existed from all eternity;
Lao-tzu says that the image of it existed before God Himself.

It is all-pervasive; there is no place where it is not. Huail-
nan-tzu, an eminent writer on Taoist philosophy asked, "What

ie Tao?" "It is that which supports heaven ana covers the

earth; it has no boundaries, no limits; its heights cannot be

measured, nor its depths fathomed; it enfolds the entire uni-

Tao: "1. The Reaon that can be reasoned is not the eternal
Reason. The name that can be named is not the eternal Name.
The Unnamable is of heaven and earth the beginning. The
Namable becomes of the ten thousand things the Mother.
np. erefore it is said:
2. 'He who desireless is founad

The spiritual of the world will sound.

But he who by desire is bouna

Sees the mere shell of things around.'
"3, These two things are the same in source but different in
name. Their sameness is callea a mystcry. Indeed, it is the
mystery of mysteries. Of all spirituality it is the door."

11. 8oothill, op. cit., p. u7.

12. Yang, op. cit., p. 149f.
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verse in its embrace, and confers visibility upon that which
of itself is formless...It is 8o tenuous and subtle that it
pervades everything'just as water pervades mire. It is by
Tao that mountains are high and abysses deep; that beasts
walk and birds fly; that the sun and moon are bright; ana

the stars recvolve in their courses...When the spring winds
blow, the sweet rain! falls, and all things live and grow. The
feathered ones brood and hatch, the furry ones breed and bear;
plants and trees put forth all their glorious exuberance of
foliage, birds lay eggs, and animals produce their young; no
action is visible outwardly, and yet the work is completed.
Shadowy and indistinct, it has no form. Indistinct and shad-
owy, its resources have no end. Hidden and obscure, it rein-
forces all things out of formlessness. Penetrating and per=-
meating everything, it never acts in vain."1? Balfour thinke
that our word "Nature" is much the same thing. "“Translate

Tao, as used in this sense, by our common word Nature--or, if
you preter it, Principle, Course, or Way of Nature--and I think
we shall have discovered the key to Taoism; using the word, ot
course, not as applieahnetically to the visible Universe, the

natura naturata, but in the sense of natura naturans, the ab-

gtract Cause, the initial Principle of life and order, the
hypostatic quidaity which underlies all phenomena; and of

which they are a manifestation only.”14 Ve may therefore say

13. Hui-nan-tzu, quoted in Balfour, op. cit., p. 77f.
14. Balfour, op. cit., p. 78.
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that Taoism is the philosophy of Nature, and Taocists are nat-
uralistic philosophers. "To sum up then, Laocius presents us
with an impersonal Tao, that is to say, an impersonal Prin-
ciple or Power, which, viewed in the absolute sense, is in-

scrutable, indefinable, and impossible to name. Viewed in the

relative sense, it appears under many guises ana in every part
of the universe. It cannot be correctly translated as God.
z Indeea, in one obscure passage he says, 'It appears to have

been before God.' Tao is, however, the source ana support of

all things. Calmly, without effort, and unceasingly, it works

15

for good." v
Considering this definition of Tao and the fact that

Taoism is evolutionistic,16 the question has been raised as

15. Boothill, op. cit., p. 49.

lo. Balfour, op. cit., pp. 7%-80, describes the Taoist's
evolution of the world--Chuang-tzu says: "There was a time when
all things had a beginning. 7The time when there was yet no be-
ginning had a beginning iteelf. There was a beginning to the
time when the time that had no beginning had not begun. There
is existence, and there is also non-existence. In the time
which had no beginning there existea Nothing--or a Vacuum.
¥hen the time which had no beginning had not yet begun, then
there also existed Nothing. ©Syddengly, there was Nothing;
but it cannot be known, respecting existence and non-existence,
what was certainly existing ana what was not." Lieh-tzu, an-
other prominent writer of this school says: "There is Lite
that is uncreated; there is a Transformer who is changeless.
The Uncreated alone can produce life; the Changeless alone
can evolve change. <That Lite cannot but produce; that Trans-
tormer cannot but transform. ‘Wheretore creations and trans-
formations are perpetual, And these perpetual creations and
transtormations continue through all time. They are seen in
the Male and Female Principles of Nature, They are displayed
in the Four Seasons. <1he Uncreated stands, as it were, alone;
The Changeless comes and goes; His duration can have no end,
Peerless and One--His ways are past finaing out." An Emperor
wanted to know whether matter has existed from all eternity;
the philosopher evades by saying that no recoras remain of the
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to whether or not the Taoist system includes a Personal Cre-
ator and Mpral Governor of the Universe. This is a very dif-
ficult question--true, there are frequent reterences in the
Taoist classics to some Being, Power, etc., who is spoken of
as the Creator. "“Ti%(Goa?) also appears. "But such allusions
are very obscure, very vague, very indetinite; while the term
which is generally used for the verb 'to create' implies less
creation, as we unaerstand it, than transtormation or meta-
morphosie.“17 Nor does there seem to be any relation between
this "very shadowy Creator" and the Tao. Tao is supposed to
be impersonal and passionless, anda theretore cannot be Goaq;
in fact, the Tao Teh King speaks of Tao in direct antithesis
to God. Then again we see that the workings of the Tao ex-
plain everything so that there is neither the room nor neces-
sity for a Personal Creator. In the wordas of Lucrevius: "Na-
ture is Been to do everything of herself spontaneously, with-
out the meaaling of the gods."18 However, Legge is inclined
to believe that Lao-tzu did believe in a Goa .19

It would seem as if Taoism should speak of no moral
responsibility since there iB no personal Goa, and since man

is to be regarded as simply a part of the Universe, an off-

time before matter existea, ana that all such knowleage is
beyona the scope of humanity. About the extent of the uni-
verse he says: "Heaven and Earth are simply contained in the
great whole of the infinite Universe; and how can we tell
whether there may not be an Unseen Universe, above, and be-
yond that smaller Cosmos that is within the range of our per-
ception?"

17._ Balfour, op. cit., p. 80.

18. Lucretius, quoted in Baltour, op. cit., p. 80.

19. Legge, Religions of China, p. 2<7.
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shoot of creation, a manifestation, like everything else of
the universal and inherent Tao.2C Byt they teach that Tao
is the Bupreme Law of Nature; hence man must conform to the
Tao.al For, since the original constitution of every man is
the airect gift of Tao--or rather, an actual part of Tao it-
self--it follows that it should be jealously preserved intact,
in all its pristine purity. This preservation of his Heaven-
implanted Nature(fao) is the grand and primary object of the
true Taoist;Z2 it is his law, the transgression of which(i.e.,
the lose of the Heaven-implanted Tao) is a sin. Anything
which disturbs the natural or inherent constitution of man,
i.e., His Heaven-implanteda Tao, is called the human Tao or
the human nature of man, in contradistinction to the Heavenly
Ta.o.Zj

Both Lao-tzu and Chuang-tzu taught that there was a time
when man had no human Tao; he was governed completely by the
Heavenly Tao--this was the primitive state of innocence. "In
the days when natural instincts prevailed, men moved guietly
and gezed steadily. At that time there were no roads over
mountains, nor boats, nor bridges over water. All things were
produced each for its own proper sphere. Birds and beasts
multiplied; trees and shrubs grew up. The former might be

led by hand; you could climb up and peep into the raven's

20. Balfour, op. cit., p. &1.
2l. Yang, op. cit., p. 152.
22. Balfour, 2%, cit., p. 81l.
23. Ibid., p. 84.




nest. For then man dwelt with birds and beasts, and all cre-
ation was one. There were no dietinctions of good and bad
men. Being allegually without 'knowledge', their virtue could
not go astray. Being all equally without evil desires, they
were in a state of natural integrity, the perfection of ﬂuman
existence...[omission of almost a pagé] In that Golden Age of
innocence the people were upright and correct, without knowing
that to be so was righteousness; they loved one another, with=
out knowing that to do so was benevolence; they were honest
and leal-hearted, without knowing that it was loyalty; they
fulfillea their engagements, without knowing that to do so

was good faith; in their simple doings they employed the ser-
vices of one another, without thinking that they were confer-

ring or receiving any gift.“24

Might it not be possible to
compare this state of innoecence with that of Adam and Eve?
Although we do not wish to state the following as a doctrine

or engage in a quarrel over it, yet it would seem that Adam
and Eve also knew only good. True, God had given them a neg-
ative command, not to eat of the forbidden tree, but their will
coincided exactly with God's. Thelr nature was so constitutea
that they obeyed God's will without striving, without making

a choice, etc. Intuitively they did good, without, perhaps,
realizing that not to do so was evil. 1In other words, was it

possible that they didn't distinguish good and evil as such,

since, they performea only that which was good? At least, it

24. Chuang-tzu, quoted in Soothill, op. cit., pp. 59-61.
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might be said that this Taolstic Golden Age of innocence is
an echo of the original state of innocence. It must be re-
garded only as an echo, for no mention is made of God, of His
will, and of the other details mentioned in Scripture.

Man is supposed to have fallen f rom this state of inno-
cence, but the Taoists fail to tell us when this occurred.
But, in contrast to the Christian doctrine, they do not re-
gard the devil as the driving force behina the fall. In fact
very little is said about the devil.25 Taoism rather places
the blame for the fall directly on the sages, those whom the
Confucianists regarded as embodiments of virtue and whose
teachings were to be followed.z6 (0Of course the Taoists fail
to explain who or what caused the sages to fall from the state
of innocence and thereby become evil.) Chuang-tzu says that
the people were innocent until "sages came to worry them with
ceremonies and music in order to rectify them and dangled charit

and duty to one's neighbour before them in order to satisfy

25. Oarus, Canon of Reason and Virtue, p. 1352, Lao-tzul's
theory is that the devil's nature consists in attempting to
act like.God. This is the only reference to a devil which I
have found in earlier Taoism.

26. Soothill, op. cit., p. 63f, quotes an old fisherman:
"As to Yao and Shun, what claim have they to praise? Their
fine distinctions simply amounted to knocking a hole in the
wall in order to #top it up with brambles; to combing each
individual hair; to counting the grains for a rice-pudding.
How in the name of goodness did they profit their generation?
y»«The struggle for wealth is so severe. Sons murder their
fathers; ministers their princes; men rob in broad daylight,
and bore through walls at high noon. I tell you that the
root of this great evil is from Yao and Shun, and that its
branches will extend into a thousand ages to come, A thousami
ages hence, man will be feeding upon man."
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their hearts——then the people began to stump anda limp about

in their love of knowledge, and to struggle with each other

in their desire for gain. This was the error of the sagee.“zT
Teaching people to perform certain duties, insteaa of letting
them follow their natural instincts, leads them away from Tao,
the original state of innocence.®® This departure from the Tao
constitutes sin;z9 it is the root of all evil. A Taoist says:
“When the Great Method [Taq] was abandoned, benevolence ana
righteousness came in; wisdom and shrewdaness arose, ana there
ensued great hypocrisy. When harmony no longer prevailea through
out the six kinships, filial sons became known; when states &na
clans fell into disorder, loyal ministers appeared."jo “Benev-
olence is rather an offensive virtue than otherwise, for the
mere idea of it connotes inferiority and misery of one man, ana
the condescending patronage of another; but I cannot give you

a cast-iron rule for all hypothetical sets of circumstances,*
says this Taoist.jl Thus, filial piety, benevolence, right-

eousness, etc., which are the highest ethical notions of Con-

27. Chuang-tzu, quoted in Soothill, op. cit.r p. 61.

28. Chuang-tzu illustrates this theoTry with an example
of horses: "Horses live on dry land, eat grass, and drink
water. When pleased, they rub their necks together. When
angry, they turn around ana kick up their heels at each other.
Thus far only do their natural dispositions carry them. But
bridled and bitted, with a plate of metal on their foreheads,
they learn to cast ¥ieious looks, to turn the head to bite, to
resist, to get the bit out of mouth, or briale into it. And
thus their natures become depraved—--the fault of Poh Loh the
one who captured them. " Quoted by Soothill, op. cit., p. 60.

29. Parker, China and Religion, p. 45.

450, Taoist Philosopher, guoted by Legge, Religion of China,

p. 55.
)

p. (2.

1. Taoist, quoted by Parker, Stuaies in chinese Religion,
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fucianisp, are in the eyes of Lao-tzu a decay for morals; for
"the so-callea virutes owe their existence to the prevalence
of the opposite vices.32

The true Taoist wants to revurn to this original state
of innocence if he has fallen. If he has not fallen, his pri-
mary objective'is the preservation of his Heaven-implanted Na-
ture.35 Both of thepe ideas mean the same thing: conformity
in all things to'Taovzuliving as did men in the state of inno-
cence. The virtues as such should be abandonea it filial piety
is to return and crime to cease. Lao-tzu says: “1l. Abanaon
your saintliness; put away your prudence; and the people will
gain a hunareafola! 2. Abandon your benevolence; put away your
justice; and the people will return to filial piety ana paternal
devotion. 5. Abanaon smartness; an outward show of learning
give up greed and thieves ana roboers will no longer exist."35
One should not try to improve upon things as they are in their
natural state, nor shoula he interfere with anything. A person
should be completely passive, for by yielding himselt to Tao,
unresisting, unstriving, he will reach his highest wellbeing.jé
Balfour very fittingly calls-it "masterly inactivity.uj? "In

addition to the idea of undisturbed quiescence it embraces also

32. Legge, Religions of China, p. 55.

53. Balfour, op. cit., p. &1l.

s4. Boothill, op. cit., p. 48, says that Tao enters into
human 1ife as a moral principle in the form of Teh or virtue--
hence the name Tao Teh King, or Classic of Tao and Teh.

55. Lao-tzu, Qanon of Reason and Virtue, translatea by

Carus, p. 85.
56. Ibid., p. 49.

47. Balfour, op. cit., p. 82.
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that of spontaneity and designlessness; so that even the rigid
adherence to an inactive policy is robbed of its virtue if it
be adoptea with intent. The very effort to obtain possession
of Nature Tao , says Chuang-tzu, defeats itself, and for the

simple reason fthat it I8 an effort.“js

A man must not form
schemes or plans; he must simply accept things as they come.
The Taoist condemns gver-legislation, justly pointing to the
pedadling, medaling system of so-called paternal government as
the cause of anarchy and ruin. Leave the people alone, is
the maxim of Taoism; don't harass them with perpetual inter-
ference; cause them to be desireless.39 Let things take their
course and find their level; let the people develop their
resourceés in a natural and spontaneous way. The rulers are
not to disturb the native simplicity of their subjects; this
excludes the introduction of new tools, etc. "The secret of
happiness is to be found in quiescence, simplicity, ana con-
tent; and the only way to attain these is to bring body, pas-
sions, intellect, and will into absolute aonformity with Nature

Tao -"40

58. .lbid.,

%59. Lao-tzu, Canon of Reason and Virtue, p. 75, says!
"1. Not boasting of one's worth forestalls people's envy.
Not prizing treasures difficult to obtain keeps people from
committing theft. 2. Not contemplating what kings desire
keeps the heart unconfuseda. 3. Theretore the holy man when
he governs empties the people's hearts but fills their stomachs.
He weakens their ambition but strengthens their bones. Al-
ways he keeps the people unsophisticated anda without degire.
He causes that the crafty do not dare to act. When he acts
with non-assertion there is nothing ungoverned."

40. Balfour, op. cit., pp. 82f.
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It would be well therefore to give up all study and the
pursuit of knowledge,ul and return to the absolutely simple
life of Ta.o.u'a This has lead many Taoists to become hermits.*’
Balfour expresses their idea of happiness thus: "Perfect in-
aifference to love and hate; the annihilation of all passions,
desires, and even preferences; no striving or wishing to
strive; nothing but’profouna apathy and absolute insensibility
to those things ihich, painful or pleasurable, wear out the
lives of men.“44

However not all Taoists become hermits. Their "masterly
inactivity" is not really supposed to exclude activity. (But
the iaealﬂ%ermits definitely does). This we have set forth
in the following statement: "Therefore the true Sage lookea up
to Heaven, but did not (meddle with its course by) ‘'assisting'

it; perfectea himself in virtue without its embarrassing him;

41. Chuang-tzu protested against the reverence paid to
tradition, books, and to authority by the Confucian school.
He also said: "#herever one's treasure may be, thither will
the heart of man follow it." Jbid., p. &5.

ye, Soothill, QR' 01t-, Pe 90

45. Balfour, op. cift., p. &4, says that some of these
Taoist hermits are supposed to be in the mountains; "“their
faces are washed by the rains of heaven, and their hair combea
by the wind. Their arms are crossed upon their breasts, ana
their nails have grown so long that they curl around their
necks. Flowers and grase have taken root in their bodies and
flourish luxuriantly; when a man approaches the, they turn
their eyes upon him, but do not speak. Some of them are over
three hundred years old; some, not much over a century; but
all have attained to immortality, and some day they will fina
that their bodies, which have been so long in wearing out,
will collapse from sheer withdrawal of vitality, ana their
spirits will be set free."

44. Ibid., p. 835.
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proceeded according to Tao without planning (and scheming);
allied himself with virtue without trusting to it; pursuea
righteousness without laying it up; responded to ceremonies
without tabooing them; undertook and did not withdraw from
human affairs‘;4b adjustea their lawes 80 as to be without con-
fusion; trusted the people and did not slight them; made use
of (men and) things and did not discara them; (while recog-
nizing his own,'or the things') insufficiency for doing, yet
that there could be no not doing."46
Whether a Taoist becomes a hermit or remains in contact
with society, he is to give himself over completely to Tao.47
Since this includes humility, the absence of every taint of

selfish motive, the power ot meekness to overcome evil,48 and

49

the return of good for evil, Lao=tzu would justly condemn

45. The Taoists may even be statesmen, but they are al-
ways the same whether living in the palace or living in a mean
and dirty lane and drinking from a gourd--they are the trustea
ministers of the monarch; Balfour, op. cit., p. 8j3.

46. Chuang-tzu, quoted in Soothill, op. cit., p. 65.

47. A Taoist tola Legge that his study had convinced him
that he could never attain the ideal of Lao-tzu. He had almost
resigneda himself to despair; but one day he read some Christian
tracts and said: "I read them, and it was as if scaleg fell
from my eyes." Legge, Religions of China, p. 297.

48, Balfour, op. cit., p. 88, refers to the "Book of
Plain Words," (245 B. C.) ana compares it with our "Book of
Proverbs." Among the many wordas of wisdaom are these: "There
is nothing that will enable you to pursue your course in greatel
peace than the patient bearing of insult."

49. Legge, Religions of Chins, p. 262; Balfour, op. cit.,
p. 84, quotes Lao-tzu's famous woras: "Recompense injury with
kinaness."




69

50

haughtiness, war, strife, selfishness in thought, word, ana
deea, etc., etc.. Small wonaer then that Lao-tzu made this
observation: "There is no:i'sin greater than giving rein to
desire; there is no misery greatér than discontent; there
is no calamity more airetful than the greea of gain. There-
fore the suftficiency of contentment is an everlasting suf-
ficiency-“51 However, Lao-tzu makes very few specific re-
ferences to sin;'he mentions vices, etc., but does not enu-
merate them. His emphasis was on the return to Tao; as a
fruit of the return the vices, whate'er they may be, woula
vanish. The only concept of sin which can be gleanea f rom
such a philosophy is that sin is "an outrage upon the eternal
principles of Nature Tao." 2

A return to Tao will purify the most wicked of men ana
will free the most guilty from punishment.5j Lao=tzu says!
"By purifying, by cleansing and profound intuition he can be
free from faults."54 In Taoism as in Contucianism, sin is
something which can be cast off by man himself. It does not
corrupt the entire man as Christianity teaches. Nor woula

it seem as if sin shoula require any - kinda of atonement.

But Lao-tzu speaks otherwise: "lherefore the holy man says:

Hb0. When the world is in contormity with Tgo, "race
horses are reservea for hauling dung;" when it has left
Tao, war horses are commonly bred, says Lao-tzu, Canon of
Reason and Virtue, p. 106. '

51. Lao-tzu, quotea in Baltour, op. cit., p. 8&4; cf.
Carus' translatvion ot these woras, op. cit., p. 1l06.

2. Parker, China and Religion, p. &5.

55. Parker, Stuaies in Chinese Religion, p- 72«

b4. Lao-tzu, Canon of Reason 8ma Virtue, p. (9.
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'Him who the country's sin makes his

We hail as priest at the great eacr;fice.

Him.wpo the curse bears of the country's

failing. ‘

As king of the empire we are hailing.'"55
"In China the emperor takes the guilt of the whole nation
upon himself when he brings his annual sacritice, a full
burnt offering, to Shang Ti the Lorgon High, ana this is
expressed in the quotation of this chapter which thus bears
a remarkable siﬁilarity to the Christian doctrine that Christ
as the High Priest takes the sins of mankina upon his own
shoulaers. Here is another coinciaence of the East with the
West. The priest according to the primitive custom speaks
in the name of the sacrificial animal, anda the sacrificial
animal represents the god himselt," says Carus.bb What part
this doctrine playea in Lao-tzu's philosophy we are unable
to state.

The punishment for sin, for departure from Tao, is
recognizea. The law of cause and effect .is immediately put
into operation; Parker says that the penalties of Tao are
sharp and prompt.57 But reference to these penalties is

58

quite vague--"trouble and an unnatural death." But the

cause of death is not to be found in 8in; death is the common

55. Ibid., p. 1Z28.

h6. GCarus, comments on his translation of The Canon of
Reason and Virtue, pp- 1856f. Tay DODETT -

57. Parker, Studies in Chinese Religion, p. 7<.

58. Ibid., p. 170, Carus gives Lao-%zZu's words are
given this meaning: "While the mass of mankind are violent
and self-willed, which leads to trouble and an unnatural

death..."
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lot of all and is a going home. Lieh-=tzu says: “Poverty

is the common lot of scholars, and death is the end of us
all. What cause for sorrow is there, then, in quietly
fulfilling one's destiny and awaiting the close of 1ife?"
"Death is to life as golng away is to coming; How can we know
that to die here is not to be born elsewhere? How can we
tell whether, in their eager rush, for life, men are not
under a delusion? How can I tell whether, if I die to-day,
my lot may not prove far preferable to what it was when I

war originally born?" "Ah! men know the dreadfulness of
death; but they do not know its rest." "How excellent is 1it,
that from all antiquity Death has been the common lot of

men) It ie repose for the goodman, and a hiding-away of the
bad. Death is just a going home again.59 The dead are

those who have gone home, while we, who are living, are still
wanuereré."6o This is the philosophic Taoism which regards
gein as a transgression of the immutable laws of Nature and

which knows nothing of an eternal punishment for sin.

But the Taoism which prevails in China today is in no

way connectd with the philosophy of Lao=%2u and his Tao Teh

59. Chuang-txu says: "How do I know that the love of
life is not a delusion, and that the dislike of death is not
like a child that is lost and does not know the way home?"
Soothill, op. cit., p. 68.

6aLieh-tzu, quoted in Balfour, op. cit., p. 81l.
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‘King.bl Huang-ti, the Yellow Emperor, is claimed as the real
62

founder,°S althought it is Chang Tao-ling(b. 34 A. D.) who
moulded the religious thinking ot the Taoists. "From the days
of Tao Ling, the progress of Taoism has been downwards."63

Tao Ling's teachings were based on "The Book of Changes" rather
than on the ethical teachings of Lasno—tz\1;6“L the emphasis was
blaoea on the magica% side of Chinese philosophy and practice.
Yang, however, thinkse that the mysticism of Lao-tzu, appealea
to Tao Ling and his society; and, feeling the neea of a sacrea
book, they borrowea the Tao Teh King for this purpose; realiz-
ing also that they had no outstanding figure as the founder of
their society, they appropriated Lao-tzu.®2 Be that as it may,
it is generally known that this Taoism was a mass ot supersti-
tions and sacrifices not digested into any system.66 But after
the introduction of Byddhism into China, Taoism began to take

shape as a religion; it was the Buddhistic influence which dia

much to mould Taoism as a religion.67 Although Taoism ana

6l. Yang, op. cit., p. 143. "Ite development in China
from the T'ang dynasty onward would not have been much dif-
ferent from what it has been if no relation with Lao Tzu had
been established. The true source of Tacism is rightly placed
in the mythical...Yellow Emperor and the ascetic Chang Tao-
ling rather than in the ethical recluse, Lao Tzu," writes
Ferguson, op. cit., p. 22. h

62. Huang-ti is reported to have rulea at the dawn of
history. Not only dia he, the Yellow Emperor, have & miracu-
‘loud birth, but his whole reign was filled with marvelous
events, saye Ferguson, op. cit., p. 2l.

63. Boothill, op. cit., p. 73.

64. Ferguson, op. cit., p. 13.

65. Yang, op. cit., p. 144.

66. Legge, The Religions of China, p. 170.

67. 1Ibid. Baltour, op. cit., p. 76, gives this general
characterization of Taoism and the Buyaahistic intluence: "Taoism
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Budahism differea greatly in doctrine, there was hardly an
attempt on the part of Taoism to refute any of the doctrines
of Buyddhism. True, Taoism was & revolt against Buyddhism be-
cause of its foreign origin, but “at the same time it did not
hesitate to copy slavishly its whole system of organization.“68
Thus, only after Budahism entered, did Taoism have temples,
liturgies, forms of public worship, so-called "priests,*" etc.b9
It reachea the Btége of an organizea religion in the seventh
century A. D.7O

During the Y#an Dynaesty(1280-156&8 A. D.) the position of
Lao-tzu really became fixea in Taoism. Previously Lao-tzu
had been canonized by T'ang T'ai Tsung(a. 649 A. D.) with the
title of Hstlan Y#an Huang-ti, "Emperor of Mysterious Origin."*
The Y#an dynasty connected itself with the first two charac-
ters in Lao-tzu'g name(Hs#an Y#an) in the same way as T'ai
Teung had connected himself with Lao-tzu because of their

having a common surname. The connection of Lao-tzu with the

with which we have to deal to-day, bears, it is true, many
of the outward and visible signs of a religious system; but
this is a mark of degradation, ana is due in a very large
measure to the contaminating intluence of its contact with
those grosser developments of popular Budahism which flourish
so rankly among the lower classes of Cuninese. At present Tao-
ism is a base and abject superstition, a religion in the worst
ana lowest sense, a foolish idolatry supportea by an ignorant
ana venal priesthooa commanding the respect of no single class
in the community; a system of unreasoning creaulity on the one
hand, ana of hocus-pocus ana imposture on the other.*

68. Ferguson, Oop. cit., p. 1lb.

69. Legge, Religions of China, p. 180.

70. Ferguson, op. Cit., p. 1lh4.
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reigning houses (! 'ang ana Y#an) had a profound influence'?> on
the people, causing the religion to spresa quite re.pialy.72

A sketch of Taoism would not be complete without a few
paragraphs concerning the "“priests." The present (1910) Pope,
High Priest, or Grand Wizara is Chang, commonly spoken of as
Ohang T'ien Shih, or Chang the Heavenly Teacher.!’ There is
also a regular order and a lay order of priests. The regular
priests are unshavea; the lay priests are generally marriea.
The priesthooa does not seem to be limitea to the male sex

only, for there are lay priestesses, pythonesses, or exor-

7l. Boothill, op. cit., p. 75, claims that the influ-
ence of Taoism is greaﬁb than generally realizea--emperors
have been its devotees; it has attectea the Court ot China,
politics ana the national religion for hunareds of years.

In fact, Taolsm may have been the cause of the burning of
the ancient books by Ch'in Shih Buang-ti.

72. Fergugon, op. cit., p- 25; on this page- Ferguson
also states that during the reign of the Y#an Emperor, T'ien
Li(1529-1552 A. L.), Chao Meng-fu wrote on an immense stone
table, which is well preservea in the large Tung Yo Temple
outsiae the Ch'ao Yang Men. The inscription is one of the
most authoritative expositions of Taoism. Taoism is here
referrea to as Helan Ohia insteaa of Tao Chiao. “The T'ang
dynasty foundeda Taoism and the Ytlan dynasty stabilizea it.*

75. Balfour, op. cit., p- 90; he adas thnis bit of in-
teresting intormation on the Taoist Pope: "He claims, ana is
believea to be the direct lineal descendant by metempsychosis
of a celebrated sorcerer nameda Chang Tao-ling, who lived early
in the Christian era. He possesses the secret ot immortality,
and is regarded with the utmost veneration by the more uneau-
catea classes in China. He is & great exorcist, ana is be-
lieved to wield dominion over all the spirits of the Universe
and the unseen powers gencrally, by means of a magic sword.
His palace is situated in the province of Kiang-hsi, where he
mimics imperial state, has a large retinue of courtiers, con-
fers ranks and honours among ghosts, spirits, and minor dei-
ties with all the dignity of an actual sovereign, and keeps a
long row of jars full of captured demons, whom he has diaarmed
and bottled-up from doing further mischief."
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cizers who are much like their brethrem.’4 The Chinaman is.
afraid of spirits, and to thie dread the Taoist priests pander.
It is their means of livelihood. This fear is very conveni-
ently encouraged by the teachings of the priests. These Tao-
ist "yellow tops" are gifted with the powers of a magician
who with charms/® and liturgies fight against the malevolent
demon3.76 In fact, they are prepared to take a hand in any
kind of superstitious business to get a little money. "The
Taoist priest, and especially the lay priest, or exorcizer,
has a mind so utterly warped that it is almost beyond the
possibility of being straightened."77

The Taoist priest is very instrumental in helping the
Chinaman conform to Tao. Conformity to Tao demands a know-
ledge of the happy and unhappy influence which days may ex-
ercise upon man. Man ought to perform all the important acts
of his life on felicitous days, anda, if possible, at felici-
tious hours. On this account, chronomancy is an indispensable
element in the Taoist system. It is considered a principal
tfunction of the government to perform the holy aduty of supply-
ing the people with an almanack. And as a matter of course it
is incumbent on the Taoist priests to help the illiterate in

deciphering and interpreting its indications. This chrono-

; . Soothi%l, gg. cit., pp- 1lusf.

5. The natTcal  z€al displayeda in the Boxer uprising
was due to charms; hundreds of thousands believed that weapons
could not harm them and that their horsehair whips could turn
back upon the marksman the bullet he had fired--all because
they had been blessed by the Taoist priests and had Taoist
charms, Soothill, op. cit, p. 75-. :

g —
121

A 1 i . 197.
6. Legge, Eeligions of ching, p- 197
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matic system has developed into such a mess that DeGroot calls
it “a web of complicated nonsense."/®

Among other things, the Taoist priestspublish many tracts
and pamphlets which are said to be exhortations from the state
gods and other dieties.79 . Among these is the "T'ai-Shang Kan-
Ying P'ien," i.e., "The Treatise of the Exaltea One on Response
and Retribution." The work is ascribea to the "Exalted One“
(Lao-tzu) but improperly 80.80 The bulk of the book consists
of one sentence, 1400 words 1ong.81 Undoubtedly, few Americans
have heard of this book, but it has passed through more editions

than any other book, including the Bible.sa

“Thought it is not
a canonical book, its authoritative character is generally
recognized in China, and it may be regaraded as a typical ex-
poesition of the moral convictions of the average Chinese. It
has become the most important guide of the people's conacience."sj;
In the following pages some of its more important teachings on
Law and sin will be set forth; the reader is asked to call to
mind for himself the parallel passages in Scripture, if there
are any.

Universal love is advocated--"With a compassionate heart

turn toward all creatures. Be faithful, filial, frienaly,

78. DeGroot, op. cit., pp. 157f.
79. Legge, Religions of China, p. 185.
80. Ibid.

8l1. Balfour, op. cit., p. &9.
82. OCarus, introduction to his translation of Lao-tzu's

Kan-Ying P'ien, p. 5.
g3. Ibid:, p. 5.
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and brotherly."84

“Take pity on orphans, assist widows; re-
spect the old, be kina to children.»8> wBe grieved at the
misfortune of others and rejoice at their gooa luck. Assist
those in need, and rescue those in danger. Regard your neigh-
bor's gain as your own gain, and regard your neighbor's loss
as your own loss."86 There are men who do not practise this
love--"They are partial in their hatrea and partial in their
love."87 “In evil they delight. With brutality they ado harm
and damage. Insidiously they injure the good and law-abid-
ing."ss

Evil in three forms is conaemned: "Speaketh what ig e-
vil...thinketh what is evil...practiseth what is evil."89
Becret sinning is likewise condemned: "Uo not sin in secret."30

Leaving the more general remarks we now turn to a classi-

fication of quotations under Commanament headings.

First Qommandment--"They accuse heaven ana fina fault

with men.“91 "They rail at spirits and claim to be right
themselves."9° “The last day of the month and the last day
of the year they eing and dance. The first day of the month,
the first day of the year, they start roaring and scolding.

Facing the north they snivel and spit; facXing the hearth,

84. Lao-tzu, Kan-Yang P'ien, p. bc.
&5. Ibid., p. bs.
86. SIbdads ., p. Hs.
87.. albdas ¥Fp.20%.
88. 1Ibid., pe. H4.
89. 1Ibid., p. 66-.
90. JIbid., p- 5<.
91. S 1IDbAd: M per 0.
92. 1Ibid., p- 60.
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they sing, hum and weep. Further, with hearth fire, they burn
incense, and with filthy fagots they cook their fooa."93

“They spit at falling stars and point at the many-colorea
rainbow. Irreverently they point at the three luminaries;
intently they gaze at the sun and at the moon."9%

Secona Commanament--"#hen their requests are not grantea

they begin to curse and wax hateful-“95 "They point at heaven
ana earth to make them witnesses of their mean thoughts."96
"They curse and swear to seek vinaication."d7

Third Commandment--"With heresies they misleaad othcre.“98

For actions on "holy" da&s, see the First Commandment.

Fourth Commandament--*Stealthily they aespise their su-

periors ana parents. The§ disregard their seniors and rebel
againet those whom they serve."99 “They resist ana provoke
fathers ana elaers."100 “Respe ct the old."101

Fifth Commandment--"They hold in contempt the lives of
102

Heaven'g people." "Tﬁey murder men to take their property,
or have them oustea to take their places. They slay the

yielding and slaughter those who have surrenaerea."10J “They

g5es - IDAARE" DL 6S
94. bid.-, pp- 6jfo
950 IbiCl., P 58-
96. 1Ibid., pe. 61.
97. Ipia., p. 6o
98. B&bid., p. 67-
99. 1Ibia., p. S4.
100- ijl.d.-, p- 59.
101. Toia., pe 51.
102. 7Ibia., p. 55.
103. IYbid., p. 55.
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endanger others to save themselves."10% wBear no grudge.*105
“Even the multifarious insects, herbs, and trees should not

be 1njurea.“106 “"They shoot the flying, chase the running,
expose the hiding, surprise nestlings, close up entrance holes,
upset nests, injure the pregnants, and break the egg.“lo7
"They employ drugs to kill treee."loS

8ixth Oommanament--*1hey break up betrothala.“109 "They

cannot see beauty without cherishing in their hearts thoughts

110 ;
of seduction." "Their lusty desires exceed all meaeure.“n'l

geventh Commandament--"1hey impoverish others for their

own gain."ll2 "They destroy the crops and fields ot others.*
»rhey delight in fraua, they delight in roboery, they make
raias and commit depradations to get J::‘Lch.“114 "Seeing the
wealih of others, they wish them bankrupt ana ruinea."llb
“Extena your help without seeking reward. Give to others ana
do not regret or begruage your liberality."

kighth Commandment—-"po not call attention to the faults

11 Ly

of others, nor boast of your own excellence." "First rec-

104. Ibid., p. 56.
105. Ipbia., p- 53-
106. 1Ibia., p. 55-
107. Ibid., p- 56.
108. 1Ibid., p- 59-
1090 Lbid-, p' 570
1105, IbAdl. s Db

lllo IDiQ-’ p- 61-
12k Ibid.HeiD. Hbs
1055, Toidei,, B Difis
1., Ibid., De 59
llbo Ibia-, P- 58.
116. Ibid., p. HJe.
dlTrpelibiid «

I — T
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tify thyself ana then convert others.#118 “Ihey slander their
fellow-students. Liars they are, bearing false witness, de-
ceivers, ana hypocrites; malevolent exposers of kith ana
kina.“llg Carus also quotes some stories which illustrate
the teachids of the Kang-Yang P'ien; in the story, "Misuse

of Books", we fina these woras: "Now it is a greater sin to
waste sacred books than to mock and slanaer sages ana saints.
Paper, whether written or printed often contains maxime that
wise men have bequeathea on us. If we use it for unclean pum
poses, it we trample it underfoot, instead of caretully pre-
serving it, we are cogmitting a crime as serious as if we

120
slandered them."

—.~- Ninth ana Tenth Commanamen\.s--"Ihey conceal ana keep a

1l
treacherous heart." “I'hey are greedy and covetous without
122
satiety." "It a man's heart be awakenea to evil, though
evil be not yet accomplishea, evil spirits verily are already
125
following him."
Needless to esay, The T'ai-Shang Kang-Ying P'ien repre=-

sents a high standard of heathen morality. Of course the

polytheism, chronomancy, protection of animal 1ife’124 and

118. Ibia., p. 52.

119. Ibid., p. bi.

120. This story quoted by Carus as illustrative of Lao-
tzu's Kang-Ying P'ien, p. 10Z.

121. Lao-tzu, Kang-Ying P'ien, p. 57.

e N Ibide, pP- Od-

12). Ibid.-, P 650

124. The respect paid animal and plant life is undoubt-
edly due to the influence of Buadhism and its doctrine of the
transmigration of souls.
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and the respect pald paper are undesir@ble features. But we
must admit that the natural knowledge of the Law is well de-
veloped. This is further subetaﬁtiatea by the author of the
Kang-Ying P'ien who says that the people are quite aware of
their duties and mistakes.125 An eighteenth-century Chinese
philosopher quoted by Ball says: "When you have advanced suf-
ficiently in knowledge of yourself, you will fina it a grief.'

There will be, as it were, two men in your bosom. When you

desire to do good, evil will come between. Again, when you
wish to do wrong, a sense of shame will oppose you. Thus a
battle goes on within you."l26

kven though it is not stated in the Kang-Ying P'ien,

35{; the Taoists recognize sin as an offence against the gods(not
"kﬁ? against the one true God as do the Christians): "Even the
gecret thoughts one has in an obscure room must be such that
i they do not offend heaven anda earth, the kui and Shen."127
The universality of sin as taught by the Taoists is‘eet
;.31 forth in a quotation which Ball has taken from a Taoistic
book: "The most of what you do, what you say, the thoughts
you think...are on the side of evil.n1e8 Of course, this

‘ﬂ does not mean that men are wicked at all times, as Scripture

teaches; for all men sin, even when performing good works.

4 Taoism accuses not oﬁly men of esinning, but also the gods--

125. Lao-tzu, Kan-Ying P'ien, p. ©5.

b 126. Chinese philosopher, quoted in Ball, op. cit., po557
' 127. “Rewards and Punishments! quoted in Davrout, op.
p. 267.

A2g. SSBa10, fopiraitl. Pip a3

cit.
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"The gemmeous ruler of Taoism had a covetous heart, so one
of his three souls had to become incarnate in 'the dusty,
troublesome world.' Again, the Neptune of Taoism, the Sea
Uregon, was disobedient, and his son was a drunkard, and the
god of fire(originally a Buddhist god) committea theft."1€9
“Those who have committed sin, must consider it as a
sickness, try to get rid of it as soon as possible, and be
resolved not to commit it in the future. Those who did not
commit any, must dread it as they dread a wolf or a tiger.'ljo
True, sin is regarded as vicious, but it is not contaminating;
for this quotation states that man is capable of ridding him—
self of sin. If a man has sinned, he can compensate for his
evil deeds by performing good ones; for example, stopping a
fight counts plus 5; gossipging with an evil tongue counts
minus 3%; inducing people to abstain from eating flesh for one
year counts plue 20; betrayal of a neighbor's secrets counts
minus 50, e‘cc.ljl
Taoism also teaches a retribution for sin. Reocall for
a moment the translation of "T'ai-Bhang Kang-Ying Plien ¥
i.e., "The Treatise of the Exalted One on Response and Retri-
bution." The iadea of retribution is conceivea to work in a
mechanical and external way, being doled out in exact propor-

tions of merit and demerit. "The reward of good &ana evil is

129. Ibid.
130. "Rewards and Punishments," quoted in, Davrout, op.
Cit.’ p.' 2650 °

151. Qarus, comments on Lao-tzu's Kang-Ying P'ien,
pp. 155f.
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like the shadow accompanying a body, and so it is apparent
that heaven and earth are possessed of crime-recording spir-
i‘c:;.“]')E
8ins are punished by misfortune in this 1life, by the
shortening of one's life, by a stay in purgatory, and finally,
if needs be, by an everlasting stay in hell. "According to
the lightness or gravity of his transgressions, the sinner's
term of 1life is reduced.1l35 Not only is his term of 1ife

reduced, but poverty also strikes him. Often he meets with

calamity and mieery.lj4 His neighbors hate him. Punishments

152. Lao-tzu, Kang-Ying P'ien, p. 51. We also read,
pp. 51f, that the hearth spirit and the "three councilor spir-
it-lords of the northern constellation" record men's sins and
crimes. Carus, pp. 71lf, writes that the Chinese also say that
the vital functions of man's body arcpresided over by three
body-spirits called san chi shen(Upper chi, middle, and lower
chig, residing in the head, stomach, and abdomen. When a man
falls asleep on Keng-shen day(the aay of judgment in the heav-
enly courts; it is the fifty-seventh day in the sexagesimal
system of the complicatea Chinese calendar), the spirits leave
and go to the Heavenly Master, telling about the sins which
they have witnessed.

155. Lao-tzu, Kang-Ying P'ien, p. 52, says that the
greater of fences cause a 1loss of twelve years, while smaller
ones cause a loss of only one hundred days. On p. 65 he says:
"Those who unlawfully kill men will in turn have their weapons
and arms turned on them; year, they will kill each other."

154. Carus, in his "Moral Tales Illustrative or the Kan-
Ying P'ien," relates the story of "The Spirit of the Hearth, "
to show the Chinese belief that misery is brought about by
particular sins.--Yu Kong labored and studied very diligently
but was still poverty-stricken. "Although he worked incessantly
year after year, his misery only increased from day to aay. So
he examined himself, and finding he had committed no great sin,
became resigned, although not without murmuring, to heaven's
chastening hana." A god visits Yu Kong and tells him that his
incessant prayers, etc., have not been answered because of his
sins-~-he permitted his pupils to misuse paper wnich had charac-
ters on it; he wasn't sincere; he ate "kids and lobsters without




84

and curses pursue him. Good luck shuns him. Evil stars
threaten him; and when his term of life comes to an ena, he
perishes."LbIt seems strange that Taoism does not regard sin
as a cause of natural death; the Taolsts are strangely si-
lent on the question of death, quite evidently regaraing it
as something which must come to pass, without attempting to
explain it.

"If at death an unexpiated offence be 1eft; the evil
luck will be transferred to children and grandchildren. More-
over, all those who wrongly seize others' property may have to
. compensate for it, with wives or children or other family mem-
bers, the expiation to be proportionate up to a punishment by
death. If the guilt be not expiated by death, they will suf-
fer by various evils, by water, by fire, by theft, or by rob-
bery, by lose of property, by disease ana illness, and by ill
repute, to compensate for any unlawful violence of juatice.“196

This form of retribution is quite unjust. For Scripture says:

considering that they haa life; even though he was careful in
his speech, he hurt others' feelings by beating them in argu-
ments; he was sarcastic with his opponents; true, %heugh Yu
Kong hadn't committed any actual sins, "but when you meet a
beautiful woman in another's home ana cannot banish her from
your thoughts, you have committed adultery with her in your
heart." The goa sees nothing in Yu Kong's heart but "thoughts
of hate ana ingratitude towaras your benefactors and your
friends. These thoughts grow on you; so plentifully they
swarm in the depths of your heart that I could not ennumerate
them all."” He saw also thoughts of avarice, envy, selfish-
ness, pride, scorn, ambition ana hate; Yu Kong always had a
wrong motive, not a noble one. However, if Yu Kong were to
amend his sinful ways, he would be able to appease Heaven and
cause it to change its decision.

155. Lao-tzu, Kang-Ying P'ien, p. 51.

136. Ibid., p. b4.
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“The son shall not bear the iniquity of the father, neither
shall the father bear the iniquity of the son; the righteous-
ness of the righteous shall be upon him, anda the Wwickeaness
of the wickea shall be upon him."137

The Taoists also have the tortures of purgatory for the
punishment of sin; the score of guilt must be obliterated be-
fore the individual pnters his new 111&‘:52'.15S Very vivid pic-
tures are painted of the excruciating pains which the inhab-
itants of purgatory must experience, but, since the Taoist
purgatory is patterneda after that of the Buddhists, we shall
regserve the description for our discussion of Buddhism.

For those who fail in their transmigrations an everlast-
ing hell is reservea.159 Thus, Taoism, in contrast to Bud-
dhism, has the belief that the soul must live on forever in
its individuality and that people can be everlastingly con-
daemned to hell. Legge quotes a Taoist as saying: "Truly
these men do not know that the body alone perishes, but the
soul lives forever and ever; and that whatsoever evil they
do in this life, the same will be done to them in the life
to come."140

In summary, therefore, we may say that Taoism makes a
fine distinction between right ana wrong, that it recognizes

sin as an offence against the gods, ana that it teaches a

157. Ezekiel 18:20.

158. Legge, Religions of China, p. 502.

159. Legge, Religions of China, p. 301.

140. Taoist philosopher, quoted by Legge, Religions of
China, p. 195.




divine retribution of sins. However, because of its poly-
theism, Taolsm recognizes no single almighty, everlasting,
and just God who regards all sins, even the "lesser" ones,
as rebellion against Himand threatens to punish each sin
with eternal condemnation. True, the Taoist teaches an
everlasting punishment, but only as a last resort if a per-
son fails to atone for his evil deeds by the performance of
good deeds or by a stay in purgatory, He can make atonement
for his evil deeds because he fails to recognize the guilt ana
the contaminatinating influence of sin.

Thus, we see that sin, which was hardly recognizable
in philosophic Taoism, now plays an important role in the

present-day Taoistic religion.
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III. Budahism. ?

Buddhism was formally introduced into China in the reign
of Ming-ti (58-76 A. D.). Reichelt says that Budahism began
its propaganda in China openly about the year 61 A. D.,1 after
Emperor Ming had hada his famous dream. However, long before
this, the ground had been prepared through fantastic legends
and communications f rom China's neighbors to the west. (1)
The religious conditions at this time were ripe--Confucianism
gave no answer to the real problems of life and death; Taoism
had awakened the desire for religious speculation. (2) China
acquired a knowledge of India through caravans. During the
reign of Emperor Wu (140-86 B. C.) of the Han Dynasty, Chang
Ch'ien was sent to China's southern and western borders to
deal with certain tribes. One of these journeys carried him
as far as Parthia. Upon his return he related an account of
Buddha's golden statue. During the following years Budahist
literature began to 8ift into China so that in 60 A. D. there
was among certain circles in China an acquaintance with Bud-
ahism.2 Soon two Buddhist monks, Motanga and Boharana, brought
with them Buddhist books which they are said to have carriea

on the back of a white horse. They settled at Lo-yang, the

1. Ferguson, op. cit., p. 188, says that Budahism enter-

ed China from Central Asia in 67 A. D.
2. Karl L. Reichelt, Truth and Tradition in Chinese

Buadhism, pp. &f.
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capital of China. The first monastery in China, "The Mon-
astery of the White Horse", was built for them by the Em-
peror. Beal thinks that after 73 A. D. Buddhism spread

quite rapidly among the Ghinese.5 However, this observa-

tion seems to be incorrect. Ferguson says that the pro-

gress of Buddahism was slow until the latter part of the third
century. During this time the monks, who were all foreigners?
devoted their time to translation work. But soon, under the
OChin dynasty, Byddhism began to flourish under Imperial pa-
tronage; likewise, during the succeeding dynasties, it enjoyed
a fine growth. Wu-ti(502-550 A. D.), the founaer of the Liang
dynasty, took monastic vows and publicly preached the doctrine
of Buddhism. Bodhicharma, the twenty-eighth successor of Bud-
dha, migratea to China in 526 A. D., and was well receivea by
the Emperor at Nanking. Soon Bodhidharma foundea the Mahayana

School(Zen), which later became the most prominent and widely

diffused sect of Buddhism in China.® “This religion was rec-

5. B8am Beal, "Buddnism in China," Religious Systems of
the World, p. 175.

I, Soothill, op. cit., pp. 104-108, gives the distin-
guishing doctrines of the Mahayana cult: 1. In contrast to the
belief of the orthodox school, Hinayana, the concept of a Su-
preme and eternal Being is taught. This Absolute Being has
manifested Himself in countless ways, especially through the
Buddhas, of whom Gautama was one, as were the great Sages of
the world, even Jesus. Their belief in a Trinity may be sum-
med as follows: Budaha, the Dharma(Law), and the Sangha(Church,
or body of monks). 2. Bodhisattvas--they are ready to enter
the final stages of Buddhism, but have denied themselves this
privilege in order to help mankinda. Appeals are more frequently
addressed to them than to Budocha. 3. Salvation by faith--This
i directly opposed to the Hinayana doctrine of salvation by
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ognizeda as foreign in origin, but it was claimed to be Ohinese
in reality as far as its teacihiings were concerned."® Never-
theless, it was persecuted in the fifth, eighth, ana tenth
centuries A. D. 8Soothill also mentions the persecution under
Wu-tsung(c. 850 A. D.); at this time more than 260,000 Bud-
dhist monks and nuns were compelled to return to secular life.l
But since Buddhism 80 resembled the contemplative asceticism of
the followers of Tao, it weathered these storms of persecution.
As has been indicated, Budahism adaptea itself in every
possible way to Chinese opinions. The architecture for its
temples was Chinese. It also allowed the government to im-
pose upon it a form of organization after the pattern of that
of the State. This adaptation to Chinese thought involved not
only outward changes, but also doctrinal changes. By invoking

and honoring spiritual beings whom it found already existing

works. 4. The soul restored--Mayahanism ignores or puts
aside the doctrine of Anatman. The Chinese are allowea the
possession of a soul, which, to all intents, is immortal.
5. Heaven and hell--this is a natural outcome of a religion
of salvation. 6. Prayer and invocation--Prayer is made to
those divine beings who yearn to help humanity; but prayer
is a foreign element to early Bydahism. Throughout China,
temples are found well supplied with devas, boahisattvas,
and arhats to whom incense is lightea and invocation made.
Where Lamaism prevails, the praying-wheels are very much in
evidence. 7. Clerical order--"There are of course good and
sincere, and surely there must occasionally be even learned
men amongst them, but the mass are illiterate, sometimes im-
moral, and almost restful enough to need no further nirvana."

6. PFerguson, op. cit., p. 189; he also mentions that
jts ethical teachings agreea with the Tao Teh King, while
the practise of its hermits corresponded to those of the
early ascetic followers of the Tao.

7. Soothill, op. cit., p- 95.
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in China, it departea from original Bydahism. The development
of the worship of Kuan Yin is due entirely to Chinese influ-
ence. With her is associated Ta-shi-chih, and together they
are placeda with the historic Byaddha as a Trinity of Three Holy
Ones.s

The Ohinese likewise have borrowed from the Buddhists.
Many Buaahist dieties brought from India have been adaptea
by the Chinese--the best known of the celestial Buddhas is
O-mi-t 'o-fo(Amitabha); his name is recited as the beads of
the rosary are counted. By constant meditation on his name,
the Bydahists feel that they will be savea. The ancient
Chinese recognized the supervision ana control of human af-
fairs by higher powers who rewardec the good and punished the
wickea. Their worship of ancestors showea their belief in the
continued existence of the soul after death. . It was therefore
easy to accept the Byddhistic teaching of rewards ana punish-
ments with ite accompaniments of heavens and hells, and also
the doctrine of the reincarnation or transmigration of souls.
This syncretism on the part of the Chinese ana Byddhists has
been so great that there has never been any clear-cut distinc-
tion between Byddhiem ana the teachings of the Lioberal School
which culminated in the Taoist religion. "Notwithstanding the
adherence of the people to many of the external observances of
Buddhist temples, it must be remembered that the people of

Ohina share very little in the genuine ideas of Buadhistic

8. Ferguson, op. cit., pp. 194ff.
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teaching. They observe such ceremonies as conform to the
general principles of their own inaigenous religion which
is representea on the one hand by the State ceremonies, ana
on the other by the tradition embodiea in Taoism. China can—
not be considerea as a Byadhistic nation."? Buaahism, as Dr.
Morrison has observed, "is decried by the learnea, laughea at
by the profligate, yet followed by a11.%10

For the Byaahist Life or the Life is representea by a
Wheel of Lite.ll This wheel is in the hands of the Evil One,
Mara, the Devil and is composed of three sections: (1) Hub--
"three root-evils," i.e., the sources of all disturbances ana
annoyances of life; these three evils inherent in man'g heart
are: (a) ignorance or insanity, (b) desire or cravings, and
(¢) hatrea. (2) Bpokes--these six sections indicate the six
worlas or phases of lite(in the process of reincarnation),
i.e., (a) heaven, (b) man, (c) demons, (a) beasts, (e) hungry
ghosts, and (f) hell. (5) Outer rim--it is composea of the
twelve Nidanas or links in the chain of cause ana effect; they
are "not necessarily a chain of links in the sense that each
of them is the antecedent cause of the next following; but
they are the twelve 'causes'--factors ana forces--which link

the 'inner man'! with the 'outside worla, ! ana set in motion

9. Ibia., p. 198.

10. Morrison, quoted in S8oothill, op. cit., p. 227.

11. Yang, op. oit., pp. 116-131, will form the basise of
our discussion of the Byddhistic teachings on Life, the Law
of Karma, the path of escape, salvation, etc. All informa-
tion and quotations will be taken from these pages unless
otherwise indicated.
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the wheel of 1life. Perhaps the best illustration is to say
that twelve Nidanes form a sort of switchboard with switches
which can turn on the current of 1life and set the Wheel of
Karma to turn."

The inherent badness in the heart is stimulated by the
twelve Nidanas E.e., (1) ignorance, (2) disposition, (3) cog-
nition, (4) name and form, (5) five senses and the mind, (6)
contact, (7) feeling, (8) craving, (9) grasping or attachment,
(10) becoming, (11), birth, and (12) old age, sickness, deathi%g

and causes the wheel to turn, "producing deeds which must be

adjusted according to the law of Karma," i.e., the law of re-
:g tribution. All sentient beings are forever chainea to this
Wheel of Karma. It is impossible to be released until the
uttermost farthing is paid. But a person is a slave forever,
Ea | because it's very probable that one's demerits are greater
than one'g merits. "Therefore, as a slave of sin, man is for-
ever chained to the Wheel as a debtor to Karma."

g However, Buddhism offers a way of escape, but it does

not attempt to conquer this Wheel or Law of Karma. 7The way

,E

i of escape is wisdom and knowledge, since ignorance is the

_f? root of all evil. "If we suffer because of the curse of our
g own deceptive illusions, then we shall cease to suffer when

thig veil of inner darkness is lifted; and we shall dwell in

the light of illuminating wisdom." It is this discovery which

12. Dr. J. B. Pratt, "The Pilgrimage of Buddhism,"
i quoted in Yang, op. cit., p. 115.
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Buddha is supposed to have made after sittiﬁg under the Bodhi
Tree for forty-nine days. His "revelation" was summed up in
four “truthe®: "l. That 1life is suffering.l’ 2. That desire
is the cause of suffering--it is sin. 1% 3. That by bringing
about the cessation of desire we can put an end to the cause
of suffering, ana thus remove suffering itself. 4. That the
way for the elimination of desire is through adhering to the
Eightfold Right Path." Unswerving adherence to the Eightfola
Right Path demands that we constantly keep ourselves "right
in thought and deed, in mood and frame of mind, in understand-
ing and perspective." We must have the understanding and in-
g8ight to see through the miserable deceptive transciency of
the world." For the Buddhist this means that there is nothing
real in the world. All things, including ourselves, are ac-—
tually empty and non-existent. The world is theretore purely
subjective to the Buddbist. "When a man's desire ceases to
stir, then the world ceases to exist for him." 1In its ex-
treme view Buddhism denies even the existence of the ego, the
personality or the soul of man.

Nevertheless, Buddhism teaches that each person ex-

periences a series of transmigrations. We might call it

15. "Life is a drama with four scenes: birth, old age,
sickness, and death."

14. Suffering is nothing else than disappointed hopes,
unrealized desires, and unsatisfied cravings. This again
shows that desire is sin and consequently the cause of suf-
fering. The cause of evil is within man and does not @ me

from without. "Life is full of suffering, because we are
full of desires. So long as desires exisf, there will always

exist pain ana suffering or the possibility of pain and suf-
fering."
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a type of evolutionism, but the evolution is not only upward
but also downward. A man could have been a monkey in the past,
but if he aoesn't walk circumspectly, he can degenerate into a
monkey or donkey in the next 1life. Each person lives in the
past, present, and future: We came from the past world, live
in the present, and will be born into the future world. This
transmigration continues eternally. Byt it is carried on ac-
cording to certain rules: we must always start from where we
left off before. What we are now is due to what we were be-
fore, and what we'll be in the future is determined by what

we are now. But it is better to escape this process of trans-
migration, since human beings are so frail, for the Law of
Karma ies very unrelenting and the forces of evil are over-
whelming. Our escape is to be made to Nirvana, that state

of perfect peace and tranquility. Hinayana Buddhism says that
it is the "extinction of illusion." Mahayana Buyddhism speaks
of it as the "attainment of truth." These two views are re-
garded as representing only the positive and negative views of
the same concept. But Yang says that the concept is essen-
tially negative: Nirvana is supposed to be a state in which
there is no evil to cause suffering, no annoyance to disturb
the soul; no worry, no care, only complete relaxation; there
is no joy and active happiness but only sighs of relief; for
the way to Nirvana is supposed to be such a long and arduous
exertion15 that, when you finally arrive, your only wish is

to relax.

15. The way of salvation is supposed to have been 80
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Our consideration has shown us then that Buddhism is the
path of escape from suffering--suffering which is caused by
ein. In order for us to understand what constitutes a 8in,
we must view the moral precepts of Buddhism.

Ihese precepts are the will of Heaven: "Uo your duty as
a man and obey the will of heaven; thus you will be happy,
all your 1ifetime."'1b Several classifications of the pre-
cepts of Budahism have been maae,17 but we shall follow that
of a Byddhist tract quoted by Davrout;18 all quotations which
are not marked with footnotes will be taken from this tract.

"Buddhism has ten precepts wnich are: first, let the un-

faithful ana impious, the cruel and unjust men become convertea

aifficult that Hui-yuan, a Chinese monk(555-416 A. D.) startea
teaching salvation by grace through faith in the Amitabha Fu
(Buadha of Ipnfinite Splendor). Salvation is to be obtainea
not merely by doing small good works but by constantly keep-
ing in mind(with thoughts undisturpced) the Amitaoha Buddha,
constantly trusting in him and calling upon his name. ‘'here-
fore the most repeated prayer in China is "Nan-Mo 0-Mi-T'o
fug" "Hail to thee, Amitabha Bydaha," or "I turn to Amitabha
Buddha in reverence and trust."

16. “Precepts and Retribution," quoted in Davrout, op.
cite, P- 359

17. Reichelt, op. cit., p. 322, mentions Buadniism's
Five Great Commandments: (1) not to kill any living things;
Ezg not to steal; (3) not to commit adultery; (4) not to lie;
5) not to take intoxicating liquors. The next five are in-
tended only for monks and nuns; but these commandments are
regarded as having historical interest only: (6) abstinence
trom perfumes ana flowers; (7) abstinence from singing ana
dancing; (8) abstinence from the use of big, comfortaple beds;
(9) abstinence from taking irregular meals; (10) abstinence
from acquiring or possessing valuable things.

18. "Precepts ana Retrioution," quotea in Dasvrout, op.
cit., p. 555. The quotations taken from this source consti-
tute one continuous sentence in the text of the tract, but,
for convenience's sake, the sentence has been dividea into
paragraphs with several other thoughts addea.
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and be faithful, pious, compassionate to all men ana to all
beings." <The commandments must be learned, recitea,.printea,
reorintea, etc.; one must also preach the Mahayana, that is,
the opening of the way of salvation to all the worla. It is
a grave sin to refuse to listen to sermons on the holy reli-
gion, or to treat a foreign preacher or apoeﬁle carelessly;
religious books must be treated with idolatrous care, even of-
fering sacrifices to them.19 Complete forgiveness for any
wrong is required; therefore all revenge is wrong. Lhe Bick
are to be nursed and the slaves to be ransomed(no slave-deal-
ing or slave~holdin@.ao Charity and almsgiving are to be
practised; the greatest charity is the diffusion of Budahist
knowledge. A Buddhist must also take the time for reflection
ana meditation if he wants to become holy.<l

"Secona, do not steal in secret ana do not seek your own
advantage at the cost of your neighbour; try to gain merite
and help the unfortunate." You are to give your possessions
to others without the slightest regret or avarice. Incorrect
weights.and measures anc arson Are nrohiﬁitea as well as
cheating by word and gesture.22

“Third, do not kill any living being to gratify your
gluttony; be compassionate to animals." It is considered

23

a sin to keep cats and dogs or traae in animals.

19. DeGroot, op. cit., p. 18&5.
EO' Ibid-, Pe lSjo

21. Yang, op. cit., p. 137.
22. DeGroot, op. cit., p. 183.
2%. Moore, op. cit., p. 90.
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The rescue of creatures from imminent death at all times and
placeskor‘dainea. Consideration for animals is carried to
such absurd lengths that one is required to give his flesh to
satisfy the hunger of wild beasts.25 Respect for animals is
a natural outgrowth of the doctrine of the transmigration of
souls. ‘These words are put in the mouth of an ox:
"My murderers shall come to grief,
Along with all who relish beef;
When I'm a man and you're a cow,
I'11l eat you as you eat me now."cH
Neealess to say, the killing of men is frowned on. In fact,
it is considered a sin to borrow or buy and sell weapons,
enter a military camp, look at soldiers, or even serve as-an
ambassador, since diplomacy often leads to war.26
“"Fourth, do not commit adultery with the wife or the
daughter of another, thus ruining their life, spoiling their
virtue, offending the genii." "Among all vices, lust is the
worst. When the lascivious appetite is arousea in &he heart
of a man, he becomes mad, unable to do any good."27
"Fifth, do not destroy the gooda relations of your neigh-
bour; bind together by good words the hearts of your country-
men;
"8ixth, do not slander good people and do not praise

yoursélf." All injury, insult, etc., intended for others is

to be diverted upon yourself, while, at the same time, you

24. DeGroot, op. cit., p. 183.

25. Buddhist poem, quoted by Giles, op. cit., p. 65.
26. Moore, op. cit., p. 90.

27. "Precepts and Retribution," quoted in Davrout, op.

oit., p- 357-
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hide your own virtue and excellence.c&

"Seventh, do not get drunk, do not over eat; grant to
nature and to body what is necessary;

“eighth, do not covet continously and do not gather
wealth, without taking pity upon the poor;

“ninth, do not make friends with bad men; keep company
only with men better than yourself anda who may teach you;

"tenth, do not speak much, do not cry nor laugh tooloua;
be seaate, simple and exercise yourself in virtue. These ten
precepts should always be present in one's memory."

In general, anything which will induce others to sin,
such as selling liquors, committing incest, etc., is a sin
and to be avoided.=d

However, for a fuller concept of sin, we must turn our
attention to the Buddhist doctrine of hell, which is in re-
ality a purgatory. Leggejo and Reichelt’l describe this pur-
gatory as having eighteen courts, but a Buddhist pamphlet which
we shall use as the basis of our description speaks of ten
courts only. This does not mean, however, that there is neces-
sarily a fundamental disagreement among these men; they have
probably adopted different methods of division.

If during his lifetime a person commits more good than

evil, he is not punishea in hell. He comes before the tri-

28. DeGroot, op. cit., p. 1&2.

9. Ibid.

40. TLegge, Religions of Cyina, p. 189.
51. Reichelt, op. cit., p. 309.




39

bunal of the first court, "lea by a gooa devil, and his ac-
count being examinea, he is immeaiately sent forwara to the
tenth district and changed again in%o a human being; a man
becoming a woman, a woman becoming & man; receiving wealth

or poverty, & long or short lite, all strictly in proportion
with the merits or ill-merits in the former life.“jz Ir a
person's good deeds do not predominate, he will be torturea

in the ten courts of he11;55 after his release he enters
life, only to meet with poverty, misfortune, etc., or to fina
himself in some lower form of existence. He is now in another
stage of the eternal metempsychosis with the opportunity of
bettering his future existence; but if he remains evil, he
goes through purgatory, etc., and enters lite in a still lower

form, an eternal slave of the Law of Karma.

52. "The Ten Courts of Hell," quotea in Lavrout, op.,
cit., p. 345. =

55+« Our description of these ten courts of hell, or
purgatory, in this footnote will be based entirely upon the
Buddnist pamphlet, "The Ten Courts of Hell," quoted in Dav-
rout, op. cit., pp. 345-391. Before proceeaing with the
description, we must always bear in mina that, even though
a person is terribly mutilatea in one court, when the time
comes for his departure to the next, he appears again as he
was at the time of his death ana is tortureda in the same
body.

THE FIRST COURT--It is presidea over by Ch'in-Kuang wang
and is situatea under the Great Sea, at the foot of the Woch-
jaoshih mountain, towards the West. The evil people are lea
betore a huge mirror and there see the evil things which they
were guilty ot on earth. Here a man is led to unaerstana
that nothing material can follow him into the next worla;
only gooa ana evil deeas follow. Having gone past the mir-
ror, he is sent to the secona court where his tortures begin.

At this point, the author of the pamphlet discusses sui-
cide as being wrong in most cases unless it was for the sake
of fidelity, the Prince, filial piety, chastity, justice, or
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war. But the soulsof those who committed suicide without suf—
ficient reason £8%sent back to the place where the suicide was
committed. ‘Lhere they will have to suffer without ena the
pangs of its agony and hunger and thirst. Nor will they be
able to receive any sacrifices or offerings from men. Only
when the man who was harmed by the suicide forgets the suicide,
only then will the soul enter the first eight courts of hell.
Upon its arrival at the ninth court, it is imprisoned in the
"gity of Suicides" and excluded from metempsychosis. But, if
the soul had frightened someone while at the place of his sui-
cide, he is immediately tied up head downwards for ever and
excluded from metempsychosis. It is counted a sin even to en-
tertain the idea of suicide or to speak of it to frighten others.

All bonzes("priests") who received money from people to
recite prayers and then omitted letters or made a mistake in
the response are punished here. He must supply a hundredfola
all the sentences he omitteda in his life. But such mistakes
as this are not counted as sins for the laity, for the inten-
tion of their heart was right.

THE S8ECONU COURT--It is governed by Ch'u Chiangwang ana
is situated below the Great Sea, at the foot of the Wochiao-
shih towards the Bouth. This section contains sixteen smaller
dungeons: "1l. The dungeon of dark dust; 2. The dungeon of lig-
uid dung; 3. The dungeon of the five pronged forks; 4. The
dungeon of hunger; 5. The dungeon of thirst; 6. The dungeon
of purulent discharges and blood; 7.8. The dungeons of boil-
ing caldrons and coppers; 9. The dungeon of iron armour; 10.
The dungeon of the great scales; 1ll. 'he dungeon where men
are pecked by cocks; 12. The dungeon of ashes; 1l5. The aungeon
of the chopping knife; 14. The aungeon of swords; 15. The dun-
geon of wild beasts; 16. The dungeon of ice.*

The ones punished in this section are: those who have kia-
napped small boys or girls to make them little bonzes; those
who have without reason vowed to become monks or nuns; those
who receive a .déeposit and then feign its loss so that they can
keep the goods; those who tear out the eyes, cut the ears or
legs or arms of others; those who are fake doctors and receive
money for their services; tnose who do not allow grown-up
slaves to be redeemed; and the go-betweens who don't relate
all the details about -the parties concerned.

THr THIRVU COURT--It is governed by Sung-Tiwang and is
located under the Great Sea, at the foot of Wochiaoshih,
towaras the Southeast. It also contains sixteen dungeons;

"1l. The dungeon of salt and soda; 2. The aungeon of ropes,
wooden-collars and chains; 3. The dungeon where ribs are
pierced through; 4. The dungeon where the face is scraped
with copper and iron instruments; 5. The dungeon where the
fat is scraped oft the boay; 6. The dungeon where the heart
and liver are torn out; 7. 'he dungeon where the eyes are
torn out; &. The dungeon where flaying takes place; 9. The
dungeon where feet are cut off; 10. The aungeon where fingers
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and toes are cut off; 1l. The dungeon of the blooa drinking;
12. The aungeon where people are suspended head downwards;

15. The dungeon where the body is sawn in halves; 1l4. Tpe
dungeon of vermin; 15. 1he aun;ieon where the knees are crushed;
16. The dungeon where the heart is pierced."

The following are punished in this court; "The mandarins
who, during their life, are ungrateful to the Emperor, who do
not protect faithfully the Empire, who sell justice, oppress
the people and live on their salary without doing anything for
the Emperor; the common men who are ungrateful for the bene-
fits received; the women who insult their husband; those who
after having given their son to be adopted by some man, are
8o lacking in conscience that when this son has inherited,
they bid him return to his own family [thus depriving the a-
dopter of posterity); the servants who offena against their
master; the soldiers and satellites who offena against their
mandarin; the clerks and cashiers who cheat their employers;
the prisoners who escape from prison; the exiles who run away;
those who having been arrested anda having obtained permission
to return home because someone became bail for them, profit
by it and flee, thus bringing ruin on their bail; those who
do harm to their parents and frienas and do not repent." Like-
wise, all those who disregard some of the gods and thus delay
people in making thelr funerals in due time; those who don't
care properly for a coffin which has been dug up or uncoverea,
or who plow up a cemetery; also those who cause their neigh-
bors to break the laws; those who stir up law suits; "those
who distribute anonymous pamphlets; those who write divorce
deeds; those who forge deeds, letters, bank-notes, silver,
seals, accounts; those who receiving the amount of a debt,
do not give a receipt and claim it again from the debtor's
descendants." A person is to be punished according to the
number of sins which he has committed; however, if "on the
eighth of the secona moon," anyone makes up his mina to a-
void these sins during his 1life, he will escape the torments
of this section.

THE FOURTH COURT--Wu-Kuan wang presides over this court
which is situated under the Great Sea, at the foot of Woch-
imoshih, towards the East. There are sixteen dungeons: "1l.
The dungeon where the aeceased is hurled headlong into a
roaring stream; 2. The dungeon where he must kneel on bamboo
splinters; 3. The dungeon where his hands are burnt; 4. 1lhe
dungeon where he is whipped till the blood comes; 5. The
dungeon where the tendons are cut and the flesh scraped off
the bones; 6. L'he dungeon where the arms are cut off; 7. The
dungeon where the flesh is piercea with gimblets; &. The
dungeon where one sits down on sharp stones; 9. The aungeon
where one wears iron clothes; 10. The dungeon where one is
crusheda under rafters, stones and earth; 1l. The aungeon

where the eyes are pierced; 12. The dungeon where the mouth
" js filled with lime; 13. The dungeon where one is forced to
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swallow hot drugs; 14. The dungeon where one must walk stum-
blingly in a road strewn with oily beans; 15. The dungeon
where the lips are notcheda; 1l6. The dungeon where one is buriedq
under pebbles."

Those punished are cheats, deceivers in regard to money
matters, sales or bargains; those who fail to deliver a letter,
thus causing someone harm; those who open a letter and use it
for evil purposes; those who steal bricks from a pagoda or the
bricks left in a street or at one's door; those who rob o0il
from the pagoda lamp; the poor who behave badly; the rich who
fail to give alms; those who promised to lend but broke their
promise and causeda harm; those who know remeaies for the sick,
out don't give them the benefit of their knowleage; those who
litter up the streets; “those who enroach upon the grounds of
others or damage their builaings;" ana those who injure the
gods or spread nasty rumors to frighten people--punishment is
meted out accoraing to the number of transgressions and the
harm done to others. However, if on the eighteenth of the
second moon you purposely resolve to avoia the sins mentionea
above, you may escape the tortures of this fourth tribunal.

1he author then makes some general remaikfs——-if you qu't
help your neighbor when he needs you, 1f you are ungrateful pr
bear a gruage, not only will you be punished in hell, but you
may be changed into a wolt, serpent, tiger, etc., for about a
hundrea years. If you then amend your ways, you may become a
man again; but if you do not repent and frighten people, then
you will be struck with lightning ana will wanaer eternel ly
without any posgsibility of ever assuming baaily form again.
(£ternally, i.e., to the end of kalpa and then the chi will
be annihilatea). Solaiers who were quarrelsome ana committed
man-slaughter will have one more degree of guilt adaea for
each sin of this kina. But those soldiers who have performea
deeas of valor will pass directly from the first to the tenth

j without suttering. 3
trlbu?géeFI;TH COURT—-Yen-%uowang is the ruler of thege six-
teen dungeons: "In the first, the heart is torn out of those
who did not believe in the shen, in Fo, or in the nger—degth
retributions; the second is for those who killea living beings;
the thira is for those who made promises of amendment, did not
keep thelr wora and remained bad as they were before; the X
fourth is for those who trie to get immortality by magic arts;
the fifth is for the brutish and cqwaraly fellows who w1sh§dt
the death of others; the gixth is igr those who used decei o
injure their neighbor; the seventh is Ior the men who outraged
women, and for the women who ensnared men, the elghtﬁ igefgg
those who did not save their neighbour from death; © e. n

h iches ot others; the eleventh

is for those who coveted the ri _ H B

i the ungratetful men and for those who are burning wi
L $ =1 SE those who, full of rancour and
revenge; the twelfth is 1oT Tr ) prleanl
venom épreaa discord; the thirteenth is for those who c
ana féolea people; the fourteenth is for those who likea quar-
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reling and made others unhappy; the fifteenth is for those who
envied the talent of others ana carpea at their zeal for good:
the sixteenth is for those who being guilty, dia not amend ana
cursed others in their heart."

The harlots and brigandas are punished in the aungeon of
this court; "in this dungeon there are short pillars; the
guilty one is tied to these with copper chains; he sits down
on an iron block, his feet and hanas being tied, then with a
small knife, very sharp, his chest and belly are opened; the
heart is torn out with a hook; it is cut in pieces and thrown
to wolves, dogs and serpents to be devoured; all this happens
with most excruciating suffering." The following also are
punished by having their heart torn out: Tpose who do not be-
lieve in retributions after lite, those who lead people away
from good, those who misuse written paper, who reveal the
faults of others, who swear, who burn pious books, who curse
the bonzes, who envy good men, who level a cemetery, who kill
ahimals, who make men old, "who impose upon old men, or upon
weak workingmen, a work above their strength so that, after
some exertion, they become invalias for life," who do not
bury the corpses of cats and dogs, etc. On the eighth aay
of the first moon theymay resolve firmly to awvwid these sins
and then escape these torments.

THE SIXTH COURT--It 'is situated at the foot of Wochiao-
shih, towards the North; Pien-Ch'engwang is the ruler of this
court and its sixteen dungeons: "l. Where culprits kneel down
on iron filingse; 2. VWhere they are soaked with dung, soiled-
water and mud; 3. Where they are crushed in a mill; 4. Where
their mouth is pricked with neeales; 5. Where they are gnawed
by rats; 6. Where they are nipped by grass hoppers; 7. Where
they are flattened under a roller; &. Where they are sawn a-
sunder in halves; 9. Where fire is introduced into the mouth;
10. Where culprits are burnt by a slow fire made with mul-
berry-tree wood; 1ll1l. Wpere they have to drink dungswater;

12. Wpere they are kicked by donkeys ana trampled upon by
horses; 13. Where they are beaten with iron mallets; 1lU4. Where
they have their head split by sabrecuts; 15. V#here they are
cut in two at the waist; 16. Where they are flayed and their
skin is stuffea."

The following sins are punished in this sixth court:
Murmuring % Heaven and Earth; blaming the wind and

abusing the rain; hating cold and heat; weeping, crying, and
committing indecency turned towards the Great Bear; stealing
copper Buyddhas to make money; taking the silver ana gold out
of the statues of the shen; taking the names of the shen in
vain; not burning obscene books or pictures; emptying dirty
water in the rays of sun and moon; not sweeping cleanly be-
fore the shrine of the shen; carving or aelineating upon u-
tensils the symbol of the t'ai-chi(this is the symbol which
represents Chinese cosmogony in a nutshell), or the picture
of stars, or the names of the two immortals Ho and Ho,or of
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the Mother Wang or of the Star of Longevity; weaving upon
pieces of silk images of the shen or designs of the dragons
and phoenix. One may escape this court by firmly resolving,
on the eighth of the third moon, not to commit these sins ana
by practising continence on the fourteenth anda fifteenth of
the fifth moon.

THE BEVENTH COURI--T'ai-Shanwang presides over this court,
which is situated under the Great QOcean at the foot of Wochiao-
shih, towards the Northwest. "It contains, as the other sec-
tions, sixteen dungeons: 1. The dungeon of remorse; 2. Type dun-
geon where the legs are burnt; 3. %Where gashes are cut; B
Where the mouth is filled up with hair; 5. Where the ankles
are bitten off by dogs; 6. Where the head is loaded with a
stone; 7. Where the forehead is scalped; 8. Where culprits
are devoured by dogs; 9. Where the flayeda skin is eaten away
by pigs; 10. Where the body is peckeda by eagles ana vultures;
11. Where the body is suspended, head aownwards by means of a
bow-string fastened to the toes; 12. Where the teeth are pul-
led out; 1l3. Where the culprits are disembowled; 14. Where
the body is trampled on by donkeys and bitten by badgers; 15.
fhere the hands are ironed with hot irons; 16. Where the body
is plunged into a caldron of boiling oil."

These people receive punishment in this court: Physicians
who use parts of the human body to make remedies; people who
violate a tomb; those who spread discord among the parents;
those who sell a girl(who was really brought up at home to be
made a wife) as a slave; slovenly teachers; those who hate
and injure superiors; those who cause quarrels; those who
etir up troubles by false rumors; those who use living beings
for making remedies, even though it is done out of kindness;
and those who commit cannibalism.

THE EIGHTH COURT--This court is situated under the Great
Sea, at the foot of Wochiaoshih, towards the Vest, and is
under the rule of Tu-Shihwang. As usual there are sixteen
dungeons: "l. Where the body is run over by cars; 2. Where
it is shut up in a huge saucepan; 3. Where it is minced up;
4. Where it is confined in a hole; 5. Where the tongue is cut
out; 6. Where one is plunged into manure; 7. Where the arms
and the legs are amputated; &. Where boiling o0il is poured
into the mouth; 9. Where the bones are burnt; 10. VWhere the
bowels are torn out; 1ll. here thefinternal parts and organs
are burnt away; 12. Where the belly is cut open; 13. here
the chest is cut open; 1l4. VWhere nails are driven into the
top of the head; 15. V,ere one is struck by lightning; 16.
Where the body is prickea with steel forks.

"Those who do not serve, feeda and bury their parents,
who are to them a cause of fear, of anger, of dissatisfac-
tion and do not amena themselves" are cast headlong by some
cruel devils into the eighth hell where they pass through
all the dungeons; when coming betore the tenth court, they
are changed into animals. However, by c§rta1n resolves and
prayers it is possible to avoid this punishment.
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THE NINTH COURT--It is situated under the Great Ocean,
at the foot of Wochiaoshih, towards the Southwest; P'ing-Tung-
wang is the ruler. T, e sixteen wards are: "l1l. Where the bones
are scraped; 2. Wherehthe tenaons are torn; 3. Where crows de-
vour the heart and the liver; 4. Where dogs eat away the bowels
and lungs; 5. Where the body is scalded with boiling oil; 6.
Where the head is crushea in an iron ring; 7. Where the brain
is taken out and the skull filled with a heagehog; &. Where
the head is steamed; 9. Where oxen gore the body with their
horns; 10. Where it is flattened between two planks; 1ll. Where
the heart is filled; 12. Vhere the body is scalded with boiling
water; 13. Where it is stung by wasps; 1l4. By scorpions; 15.
Where it is bitten by ants; 16. Where snakes bore holes in it."

One is punished here for: not obeying the laws; being ,
guilty of one of the ten great crimes, of arson, of concocting
abortives or philters, and of painting obscene pictures or
reading bad books. In this ninth section of hell "they are
tied to a hollow brass-pillar, wihich is rubuved over with grease
and filled inside with fire; then the feet and hands are cut;
the culprit is then ripped open; his heart is torn out ana
placed in his mouth; it is only when those to whom they did
harm, are born again unaer other forms, that the guilty ones
are allowed to leave this dungeon and to appesar before the
tenth court where they are changed into beasts.

At the right of tuis ninth court stanas the City of the
Suicides, which is a place of torture.

THy TENTH COURT--Chuan-Sinwang presiades over this court
which is situatea at the foot of ilochiaoshih, towaras the
east. The souls of the dead who passed through the previous
courts are brought here; all souls, both gooda ana bad must
appear here. From here they will be sent to the four con-

tinents to become men or animals. Lvery living bein% whether
human, animal, insect, etc., is callea kui after aea hoo The

fallible justice(Reichelt, op. cit., p. (1, says that God is
absolute goodness, holiness, ana justice)determines what form
the kui must have in the reincarnation. "The lliving beings
that were killea ana eaten by men, are allowea to take their
revenge for the wrongs they sufferea during their former life."

Before entering the new body, all kui are made to drink
the tea of oblivion so that they forget everything, not being
able to recall the torments which took place. After drinking
this tea, they are pushea into a raging torrent of blood-red
water wnich runs to the four continents. They float along
looking for a mother's womb into which they may enter.

vavrout, op. cit., p. 402, makes the coument that there
is another torment in this hell which is not mentioned: Women
who bear children or who die at chilabirth are plunged into
the Lake of Blood where they have only blooa to drink; they
must suffer there forever without any other hope than annihi-
lation at the end of the world. Only the bonzes and taoshih
have the power to save all mothers from this dreaaful torment.
The principle at the bottom of this cruel teacaing should be a
shocE to any human being: maternity is a crimel
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Because of this doctrine of metempsychosis, Budahism can
teach no doctrine of original sin as does Christianity. True,
Budahism speaks of evil as inherent in man, but this doctrine
is probably basea on the assumption that desire is sin; and
gince desire is inheraent in every human being, evil likewise
is8 inherent.

Nor is Buauhism_ableho speak of the destructive activ-
ity of the devil; in fact, the author founda very few retrer-
ences to the aevil and his cohorts. It is therefore impos-
sible for him to state that the Byddhist devil seeks to under-
mine man's allegiance to God.

An Absoluve Being, who is absoL;tely holy and just, is
spoken of, but the moral responsibility to this Being is not
aiscuséea. In reality, it woula be impossible to speak of a
moral responsibility to One who is not your Creator. There-
fore a fundamental ditference in the concept of sin between
Christianity ana Buaahism is that Christianity recognizes sin
as rebellion against the one true and absolute God who created
the world, whereas Buddhism does not even teach a moral re-
sponsibility to this God. By its polytheism Buddhism also
destroys the responsibility to any one Goa.

The basic concept in the Budahist doctrine of sin is
that ignorance is the root of all evil--since man is ignorant
that all things in this world are actually non-existent, de-
sires stir in his heart and cause suffering, for desire is

gin. But, if it were true that all things are non-existent,
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it would be impossible for desires and suffering to exist.
8ince Buddhism recognizes the fact that they do exist, it
thereby refutes its fundamental proposition that everything
is non-existent. The Buadhist ideal of the cessation of de-
Bires is also an impossibility, for Christianity teaches that
neutrality in religion is a ; peychological impossibility--if
we are not for Christ, we are against Him; if we do not love
the Lord our God with all our heart, we hate Him.

In its dealings with man, Buddhism seems to recognize -
its inconsistent teaching that desire is sin; for its moral
precepts mention the desire to help one's neighbor as some-
thing meritorious. Nor would they go so far as to classify
the desire to escape punishment and attain Nirvana as a sin.
Nevertheless, because of this teaching that desire is sin,
Buddhism is able to ennumerate hundreds of sins, convincing
the majority of people that their evil deeds outnumber t heir
good deeds.”* The amount of suffering which they are required
to endure testifies to this fact.

It is the Byddhist's wish to be relieved of this burden

of suftfering. To this end, the Buddhist priests perform

54. Reichelt, op. cit., pp. 73f, brings forth these
interesting facts: The Chinese believe that there are gods
who keep a record of their good and evil deeds. ‘The whole
earth is divided into sections, each with its local super-
intendent (usually called "t'u-ti"); images are made of him
and his fenily and are placed in small temples or covered
altars. Such "earth altars" and small local temples are
seen all over China in city and country. These local super-
intendents are umier a great "official;" in the cities they
are called "ch'emghuang'"(city gods) and "ti-husng"(district

gods) in the country.
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masseg and ceremonies, pleading the cause of the sin and
guilt-burdened péople with the local dieties who aispense
justice and retribution.’? kven though the people are de-
scribed as "sin and guilt-burdened," we must keep in mind
that their concept of sin is different from that of the Chris-
tians. 8in is more a calamity or misfortune than a moral e-
vil.’6 1t is to be eradicated because its existence is the
cause of suffering.57 True, if a man's good deeds outnumber
his evil deeds or if he truly sorrows over his sins,jg suf-
fering can be avoided; but Buddhism teaches that the major-
ity of frail man's aeeds are on the side of evil. We see man
pictured as the poor, unfortunate being who is burdened with
a bodyj9 which desires, and thereby causes suffering; frail as
he is, he has no chance in his struggle against evil, but is
an eternal slave of the Wheel of Karma, reaping suffering as
his reward.

Although Buddhism does not ignore the relationship be-
tween sin and suffering, "its major emphasis and primary con-

cern is simply on the fact of suffering.““o Buddhism's empha-

35. Reichelt, op. cit., p. 74-

36. Ball, op. cit., p- 53b-

$7. Yang, op. ott., p. 185:

58. Reichelt, op. cit., p. 366, quotes a Buddhist prayer

of penitence: "All the evil I have committed in the past time,
all the endless sin of wicked desires, evil plans and vain
thoughts, all that I have done, spoken or thought wrongly, I
will to-day abstain from. All the sin which has arisen in my
heart is now mourned by the same heart. 'hen the heart mourns
the sin it is thereby exterminated, and the whole has become
= "
= noggfngiéng, op. cit., p. 171, calle it "excess baggage."

]

1O.  Ibia- Dt 15
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8is on suffering and its inability to strengthen man in his
struggle against evil have had the effect of obscuring the
idea of gin and have exerted a weakening effect on the moral
nature.*1 Therefore, we may say with S. Wells Williams that
Buddhism has "left its devotees with no sense of sin against

any law."42

41. Ball, op. cit., p. 536.
42. 8. Wells Williams, The Middle Kingdom, Vol. II,

P 225,
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Conclusion

One may very well ask the question: "Which of these con-
cepts of sin prevails among the Chinese? 1Is it that of Bud-
dhism, Taoism, or Confucianism?" The answering of this ques-
tion presents many difficulties, for among the people the
three religions are not mutually exclusive. "It is impos-
8ible, therefore, to divide the Chinese into three separate
mutually exclusive churches or religious communities, as is
the case, say with Roman Catholics, Greek Catholics," etc.1
To determine what the Chinese really believe is a difficult
problem; however, S. Wells Williams presents a very fine a-
nalysis of the problem in these words: "The want of a well
understood and acknowleaged standard of'doctrine, and the de-
gree of latitude each one allows himself in his observance of
rites o£ belief in dogrn"as,2 tends to confuse the inquirer;
while his own diverse views, his imperfect knowledge, and mis-

apprehension of the effect which this tenet or that ceremony

1. 8oothill, op. cit., p. 15.

2. Bmith, Chinese Characteristicse, p. 515, says that
the Chinese care little for distinctions in doctrines, etc.;
"In China polytheism and atheism are but opposite facets of
the same die, and are more or less consciously held for true
by multitudes of educated Chinese, and with no sense of con-
tradiction. 1Its absolute indifference to the profoundest
spiritual truths in the nature of man is the most melancholy
characteristic of the Chinese mind, its ready agceptance of
a body without a soul, of a soul without a gpirlt? of a spirﬁ;
without life,of a cosmos without a cause, of a Universe with-

out a God."
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has upon the heart of the worshipper, contribute still further
to embarass the subject. This, at least, is the case with the
Chinese, ana notwithetanding what has been written upon their
religion, no one has very satisfactorily elucicated the true
nature of their belief’ and the intent of their ritual. The
reason is owing partly to the indefinite ideas of the people
themselves upon the character of their ceremonies, and their
consequent inability to give a clear notion of them; partly
also to the variety of observances found in distant parts of
the country, and the discordant opinions entertained by those
belonging to the same sect; so that what is seen in one dis-

trict is sometimes utterly unknown in another province, and

3. Scarborough, quoted in C. H. Plopper, Chinese Reli-
gion S8een through the Proverb, pp. 13f, says: "To discover
what are the religious sentiments of a people like the Chinese
is no eesy matter; but it is not unlikely that we can get
nearer the truth by observing what the people say in their
common talk, than by reading what autliors and sages say in
books but seldom read."

That which "the people say" is often expressed in pro-
verbs. Bacon, quoted on p. 5 of this book, says that "the
genius, wit and spirit of a nation are discoverea in its pro-
verbs." This holds true in a special measure of the Chinese
language wnich is rich in proverbs--they are quoted by the
most learnea scholar and ignorant coolie for every occasion,
subject, time, place, etc. Many of the proverbs are very old,
dating from the time of Confucius. These ancient proverbs are
hela high in the estimation of the Chinese, for they feel that
it is wrong to criticize or even change anything of the past--
"From time immemorial the highest iacead of Chinese thinkers
has been to bow in modesty and submission to the insuperable
grandeur of their ancient traditions. OCriticism is very meek,
originality of thought is strangled ere it can be developed,
and any attempted progress beyond the ola Masters appears to
them as insanity," says Paul Carus, who is quoted on p. 3 of
this book. Thus, it is not difficult to see that the proverbs
of the ancients shape and influence public opinion, religion,
etc. The proverb therefore becomes the "unwritten law" (p. 7
of this book) and largely determines the moral conscience of

the people.
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the opinions of one man are laughea at by another. " Apply-
ing this directly to the Chinese doctrines of sin, we may
quite correctly observe that the Chinese regards as his "law"
the moreésof‘his community. The transgression of this "law"
is sin. Byt "sin" does not mean an offence against the maj-
esty of the righteous and holy God who threatens to punish
each tranesgression with spiritual death, temporal death, tem-
poral calamities and misfortunes, and eternal death.b

The Christian missionary, therefore, has a tremendous
task aheaa of him in preparing the way for the Gospel 6f the
Lora Jesus Christ to enter the hearts of the Ohinese. May
God grant that each missionary will properly diviae Law and
Gospel so that all the elect may be gathered from the four
corners of the earth to sing with a loud voice: "Worthy is
the Lamb who was slain, to receive power and wealth and wis-

dom and might and honor and glory and bleesing1“7

4. Wwilliams, op. cit., pp. 191f.

5. “Mores" may be difined as fixed customs or folkways
imbued with an ethical significance; they are customs or con-
ventions which have the force of law.

6. Parker, Studies in Chinese Religion, p. 12, says:
"Though the Buddhist stories of Heaven and Hell are_fregly
repeated, no Chinaman seriously believes them, nor is his
conduct ever motivated, as it is with Christians, by hopes
and fears of what may happen in a future life."

7. Revelation 5:12, RSV.

BOLI vk0O GLORIA
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