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PREFACE

ODERN civilization with its scientific temper,

humanistic spirit, and secular view of life is uprooting
the world over the customs of long centuries and creating a
ferment of restlessness. The new world cannot remain a con-
fused mass of needs and impulses, ambitions and activities,
without any control or guidance of the spirit. The void
created by abandoned superstitions and uprooted beliefs
calls for a spiritual filling.

The world has found itself as one body. But physical
unity and economic interdependence are not by themselves
sufficient to create a universal human community. For this
we require a human consciousness of community, a sense
of personal relationships among men. Though this human
consciousness was till recently limited to the members of the
political States, there has been a rapid extension of it after
the War. The modes and customs of all men are now a part
of the consciousness of all men. Man has become the
spectator of man. A new humanism is on the horizon. But
this time it embraces the whole of mankind. An intimate
mutual knowledge between peoples is producing an enrich-
ment of world-consciousness, We can no more escape being
members of a world community than we can jump out of
our own skin. Yet to our dismay we find that the world is
anarchical and unruly. Its mind is in confusionj its brain
out of hinge. More than ever before, the world is to-day
divided and aflicted by formidable evils. The cause of the
present tension and disorder is the lack of adjustment
between the process of life, which is one of increasing inter-
dependence, and the ‘ideology’ of life, the integrating habits
of mind, loyalties, and affections embodied in our laws and
institutions. Education, which has for its aim the transmis-
sion not only of skills and techniques, but of ideals and
loyalties, of affections and appreciations, is busy in the new
world with the old ideals of national sovereignty and economic
self-sufficiency. The present organization of the world is
inconsistent with the Zeiigeist shining on the distant horizon
as well as the true spirit of religion. To say that there is only
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one God is to affirm that there is only one community of
mankind. The obstacles to the organization of human
society in an international commonwealth are in the miands
of men who have not developed the sense of the duty they
owe to cach other. We have to touch the soul of mankind.
‘For soul is Form and doth the body make.” We must evolve
ideals, habits, and sentiments which would enable us to
build up 2 world community, live in a co-operative common-
wealth working for the faith: ‘so long as one man 1s in prison,
I am not free; so long as one community is enslaved I belong
to 1t’.

The supreme task of our generation is to give a soul to
the growing world-consciousness, to develop 1deals and in-
stitutions necessary for the creative expression of the world
soul, to transmit these loyaltics and impulses to future
gencrations and train them into world citizens. To this
great work of creating a new pattern of living, some of the
fundamental insights of Eastern religions, especially Hindu-
ism and Buddhism, seem to be particularly relevant, and an
attempt is made in these lectures to indicate them. No
culture, no country, lives or has a right to live for itself. If
it has any contribution to make towards the enrichment of
the human spirit, it owes that contribution to the widest
circle that it can reach. The contributions of ancient Greece,
of the Roman Empire, of Renaissance Italy to the progress
of humanity do not concern only the inhabitants of modern
Greece or modern [taly. They are a part of the heritage of
humanity. In the life of mind and spirit we cannot afford to
display a mood of provincialism. At any rate, a mobilization
of the wisdom of the world may have some justification at a
time when so many other forms of mobilization are threaten-
ing it.

[ am aware of the scale and difficulty of the problems on
which I touch. I am not a trained theologian and can only
speak from the point of view of a student of philosophy who
has endeavoured to keep abreast with modern investigations
into the origin and growth of the chief religions of the world,
and it seems to me that in the mystic traditions of the dif-
ferent religions we have a remarkable unity of spirit. What-
ever religions they may profess, the mystics are spiritual
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kinsmen. While the different religions in their historical
forms bind us to limited groups and militate against the
development of loyalty to the world community, the mystics
have always stood for the fellowship of humanity. They
transcend the tyranny of names and the rivalry of creeds as
well as the conflict of races and strife of nations. As the
religion of spirit, mysticism avoids the two extremes of
dogmatic affirmation and dogmatic denial. All signs indi-
cate that it is likely to be the religion of the future.

I have a feeling that it is not quite proper for me to write
a book where I have to depend for information at least in
part on translations, but I thought that it was no use waiting
for a scholar who shall havea proper and critical knowledge of
Sanskrit and Hebrew, Greek and Latin, French and German,
who alone could get all the sides in proper order, for such
a scholar has not yet been born. Even translations could be
used with care and judgement. So I felt that it was time that
some one with some knowledge got together the main
points into order. Again, I wish to lay claim to the task of
a historian and not that of a partisan. If I have misrepre-
sented any point of real importance, no one will be more
grieved than myself. Those who know the extent and
intricacy of the ground traversed will readily pardon less
serious errors.

These lectures were given in the years 1936~8, and
though they have been revised and slightly expanded for
publication, their informal character has been retained.
There is inevitably a certain amount of repetition in a book
of this kind. I have made no serious attempt to avoid it,

artly because it would have tended to spoil the construction
of individual lectures and partly because a certain amount of
repetition of general principles in different connexions has
some value in itself. The book is intended more for the larger
public interested in the higher pursuits of the mind and pro-
blems of human culture and living than for the professional
student of philosophy. Though the book has not. the
structural perfection which the importance of the theme
requires, I hope there is a certain unity of outlook binding
the different sections.

I desire to thank the Delegates of the Clarendon Press for
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undertaking the publication of the book and for permitting
me to use material already published by them, and to thank
the staff of the Press for the way in which the publication has
been carried out. Sir Richard Livingstone kindly read the
proofs and I am greatly indebted to him. Lastly I would
take this opportunity to pay a tribute of gratitude to Pro-
fessor J. H. Muirhead, to whom this work is dedicated and
whose critical sense and clear judgement have been my
unfailing help in almost all the things that I have written
in the last twenty years. Neither he nor Sir Richard Living-
stone is, however, responsible for the views contained in this
book.
S.R.
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I
THE WORLD’S UNBORN SOUL!

ERE I to express adequately my feelings at the

honour this ancient University has done me by elect-
ing me to this newly founded Chair of Fastern Religions and
Ethics, I should be tempted to become somewhat elaborate
and perhaps tedious. Permit me therefore to express my
gratitude to you with a plain “Thank you’.

Six years ago I spent a few months in this University.

I was, however, a stranger within its gates, in it but not of
it. I therefore appreciate the honour of being received into
this fellowship of men and women united in their loyalty to
the supreme 1deal of truth and in their resolution to practise
it for the welfare of humanity. When I look at the names of
my colleagues and think of the learning and scholarship they
represent, I realize my own limitations and can only plead for
all the indulgence which they can offer and I very much need.

I

To attempt to understand one’s age is an undertaking full
of difficulties. No one who is in it can take a detached view
of it. However, as rational beings, we cannot help asking
what modern life in all its intense activity and rapid change
signifies, what the sense of it all is, for, as Socrates tells us,
the noblest of all investigations is the study of what man
should be and what he should pursue.?

Human history is not a series of secular happenings with-
out any shape or pattern; it is a meaningful process, a signi-
ficant development. Those who look at it from the outside
are carried away by the wars and battles, the economic dis-
orders and the political upheavals, but below in the depths
is to be found the truly majestic drama, the tension between
the limited effort of man and the sovereign purpose of the
universe. Man cannot rest in an unresolved discord. He
must seek for harmony, strive for adjustment. His progress
is marked by a series of integrations, by the formation of

! An Inaugural Lecture delivered before the University of Ozxford on
20 October 1936. % Plato, Gorgias, 487.

4444 B



2 THE WORLD'S UNBORN SOUL

more and more comprehensive harmonies. When any parti-
cular integration is found inadequate to the new conditions,
he breaks it down and advances to a larger whole. Wliile
civilization is always on the move, certain periods stand out
clearly marked as periods of intense cultural change. The
sixth century B.c., the transition from antiquity to the
Middle Ages and from the Middle Ages to modern times
in Europe, were such periods. None of these, however, is
comparable to the present tension and anxiety which are
world-wide in character and extend to every aspect of human
life. We seem to feel that the end of one period of civiliza-
tion is slowly drawing into sight.

For the first time in the history of our planet its inhabi-
tants have become one whole, each and every part of which
is affected by the fortunes of every other. Science and tech-
nology, without aiming at this result, have achieved the
unity. Economic and political phenomena are increasingly
imposing on us the obligation to treat the world as a unit.
Currencies are linked, commerce is international, political
fortunes are interdependent, And yet the sense that man-
kind must become a community is still a casual whim, a
vague aspiration, not generally accepted as a conscious ideal
or an urgent practical necessity moving us to feel the dignity
of a common citizenship and the call of a common duty.
Attempts to bring about human unity through mechanical
means, through political adjustments, have proved abortive.
It is not by these devices, not at any rate by them alone, that
the unity of the human race can be enduringly accomplished.

The destiny of the human race, as of the individual, de-
pends on the direction of its life forces, the hghts Wthh
guide it, and the laws that mould it. There is a region be-
yond the body and the intellect, one in which the human
spirit finds its expression in aspiration, not in formulas, a
region which Plato enters when he frames his myths, It is
called the soul of a being, the determining principle of body
and mind. In the souls of men to-day there are clashing tides
of colour and race, nation and religion, which create mutual
antagonisms, myths, and dreams that divide mankind into
hostile groups. Conflicts in human affairs are due to divi-
sions in the human soul, The average general mind is
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respectful of the status guo and disinclined to great adven-
tures, in which the security and isolation of the past have to
be piven up. Itis not quite convinced by the moral collapse
of the present system reposing on a ring of national egoisms
held in check by mutual fear and hesitation, by ineffective
treaties and futile resolutions of international tribunals. ‘Do }
you imagine’, asks Plato in the Republic, ‘that political con-,
stitutions spring from a tree or a rock and not from the
dispositions of the citizens which turn the scale and draw all
else in their direction? . . . The constitutions are as the men
are and grow out of their characters.’ A society can be re-
made only by changing men’s hearts and minds. However
much we may desire to make all things new, we cannot get
away from our roots in the old. Let us go for some distance
into the past and trace the ideas which rule the present.

I

The moulding influences of modern civilization, the spirit
of science and rationalism, secular humanism and the sove-
reign State can be traced to the period of classical antiquity.

1. The Greeks laid the foundations of natural science for
the European world. To analyse and explore, to test and
prove all things in the light of reason, was the ambition of
the Greek mind. No part of life is excluded from criticism
by the dictates of the State or the scruples of the scriptures.
The Greeks were the first to attempt to make life rational, to
ask what is the right life for man and to apply the principles
of reason and order to the chaos of primitive beliefs. Socrates
warned us against the unexamined life and subjected the
unanalysed catchwords of his time to careful scrutiny. Hej
had firm faith that it is the nature of man to do right and:
walk straight. Human nature is fundamentally good, and
the spread of enlightenment will abolish all wrong. Vice is
only a miss, an error. We can learn to become good. Virtue
is teachable.

Plato tells us that the universal or the general idea deter-
mines the nature of a particular individual and has greater
reality than the latter. The philosopher is one who seeks to
escape from the realm of the transient and contemplates the

I viil. §44. See Jowett’s E.T.
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world of real being freed from all confusion and error, which
infect the objects of everyday experience. The world of ideas
is the only realm of certainty in which man can dwell secare,
freed from opinion and probability. The most obvious ex-
ample of such truth is to be seen in the general propositions
of mathematics. .

2. Yet the Greek could never forget that his main con-
cern was with man in his full concrete reality. His bodily
desires should be given free play, his mental powers full
scope. Every side of his nature should be developed so as
to produce a harmony in which no part tyrannizes over the
rest. Here is a definition of happiness attributed to Solon
and approved by Herodotus. ‘He is whole of limb, a stranger
to disease, free from misfortune, happy in his children and
comely to look upon. If in-addition to all this he ends his
life well, he is of a truth the man of whom thou art in search,
the man who may rightly be termed happy.’”t The Greeks
were not famous for their religious genius or moral fervour.
We do not come across any hunger for the eternal or any
passionate indignation against injustice. The main religion
of the Greeks was the worship of the Olympian gods.
Originally they were powers or forces of nature, though they
soon became representative of human qualities. Dionysus,
Aphrodite, Hermes, Artemis, each of them represents some
quality of man. They were magnified human beings free

I 1—32, Rawlinson’s E'T', vol. i, p. 16; Solon prays to the Muses: ‘Let me
at all times obtain good fortune from the blessed gods and enjoy honourable
reputeamong men.” Ischomachusin the Economics of Xenophon reckonsamong
subjects of prayer ‘health, bodily strength, good repute in the city, kindly
relation with friends, safety in war, increase of wealth’. An echo of this view is
found in Aristotle, who defines happiness as ‘Prosperity combined with virtue;
or independence of life; or that existence which, being safe, is pleasantest; or a
flourishing state of prosperity and of body, with the faculty of guarding and
producing this; for it may be said that all men allow happiness to be one or
more of these things. If then happiness is this sort of thing, these must be
parts of it; good birth, the possession of many friends, wealth, the possession of
good children, the possession of many children, a happy old age: further the
excellence of the body as health, beauty, strength, great stature, athletic
power; also good repute, honour, good fortune, virtue. For a man would then
be most independent, if he possessed both the personal and the external goods
since besides these there are no others’ (Rhetoric, 1360 b). Jebbs’s E.T.
Plutarch records a prayer, ‘put off old age, thou beautiful Aphrodite’.
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from old age and death.” Sometimes, as in Aeschylus, their
justice and righteousness are insisted upon; but more often,
as ‘1 Euripides, the gods display their might in a manner
that defies all judgement by merely human standards, though
it may be in conformity with the ways of natural forces. The
sense of mystery was felt strongly in the presence of divine
powers so long as they were conceived as natural forces, but
it diminished somewhat when they were anthropomorphized.
If we measure the nature of a religion by the sense of mystery
it induces in its followers, the mythology of the Greeks is
not religion of a high quality. The Sophists questioned the
right of what religion taught to control man’s conduct. It
was at best 2 human convention.?

Religious beliefs, however, were useful for political pur-
poses. Some god or other guards every city with special care.
The religious festivals were open to the Greeks and closed
to others. If Socrates was executed and Anaxagoras exiled
for attacking traditional beliefs, it was because of their un-
patriotic impiety. It was more political oppression than reli-
gious persecution. If the Sophists did not for long subvert
the piety of the ancients, if Epicurus admitted the existence
of the gods, even while he dented them any part in the
government of the world, if the Stoics with the most pro-
nounced rationalism still employed the old religious dyna-
mic, it was because they knew the social value of religion.3

T Sophocles, Oedipus Coloneus, 607-15.

2 Protagoras expresses clearly the easy view of the Sophists: ‘I do not know
whether God exists or does not exist, nor what is his nature; there are many
obstacles to such knowledge, the obscurity of the subject and the shortness of
man’s life’ (Fr. 4).

3 The essentially subordinate part played by religion in the Greek view can
be illustrated by a reference to the doctrine of future life. Even Plato on occa-
sions felt uncertain about life after death, whether it is immortality or dream-
less sleep (Repudlic, 1i. 363, iil. 387). Aristotle is not clear on the subject, for he
suggests that when a man is dead, neither good nor evil affects him any more
(Nichomachean Ethics, 1115 a. 25). The Stoics denied personal immortality
though on occasions they affirmed the survival of the soul till the general con-
flagration. The Greeks played with the belief of future life, though they
were little affected by it. In its great days the Greek mind remained positivist
and humanistic and was indifferent to the fate of the soul. An ordinary young
Athenian Glaucon in Plato’s Repudlic answers the question ‘Have you not
heard that our soul is immortal ’: ‘No, really I have not’ (608).
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It is true that in Pythagoras and Plato, the Orphics and
the Neoplatonists, mystic elements were found, but these
tendencies were by no means representative of the Greek
spirit. Pindar and Pericles, Thucydides and Socrates, who
represent the Greek genius at its best, with their visions of
art and science, with their conceptions of civic life and aspira-
tion, were essentially humanist thinkers.! The mystery reli-
gions believed in the deification of man, and the typical
Greek has no use for it. Pindar writes: “T'wo things alone
there are that cherish life’s bloom to its utmost sweetness
amid the fair flowers of wealth—to have good success and
to win therefor fair fame. Seek not to be a God; if the por-
tion of these honours falls to thee, thou hast already all. The
things of mortals best befit mortality.’2 There are passages
in Plato which ask us to mistrust our nature, to see in it an
incurable taint, and exhort us to live in the world of the un-
seen, but in them Plato is not voicing the Greek spirit.3

3. Devotion to the city-State filled the spiritual vacuum
in the Greek consciousness. The city was the unit of Greek
society and claimed the devotion of its citizens. No Greek
city was willing to submit to the leadership of another.# The
funeral oration of Pericles proclaims service of the polis,
which is both Church and State in one, as the hlghest duty
Since each city had a consciousness of its own super1or1ty,
the Greeks failed to develop a larger loyalty towards a union
of the whole Greek world. They could not organize and act

I ‘Supposing Plato and Pindar to have a vein of Orphism and Pythagoras’s
queer ideas on numbers, supposing Aeschylus to be touched with mysticism
and Euripides with mysticism and morbidity, the student of the Greek genius
has a right to disregard their peculiarities, if he feels that he has his hand on an
essential quality in Hellenism and that they are inconsistent with it’ (Living-
stone, T4e Greek Genius and its Meaning to Us, 2nd ed., 1915, p. 21; see also
p- 22). 2 Isthm. 4. 12.

3 Laws,918. Rohde saysin Psyche (1925), B .T., chap. xiii, that the Platonic
spirit is an alien phenomenon in Greece. Sir Richard Livingstone writes:
“Though in a thousand ways Plato is a Greek of the Greeks, in all that is most
distinctive in his thought, he is a heretic’ (op. cit., p. 183). Fora different view
see W. R. Inge, The Philosophy of Plotinus (1918), vol. i, pp. 71~4.

+ Grote writes: ‘In respect to political sovereignty complete disunion was
among their most cherished principles. The only source of supreme authority
to which a Greek felt respect and attachment was to be sought within the
walls of his own city’ (4 History of Greece, vol. iii, p. 41).
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together, and their lives were spent in violent conflicts of the
mutually repellent autonomies. Plato, it is true, dreamed of
an ideal society, but it was conceived as a city-State, not a
commonwealth of mankind. Greek civilization came to an
end mainly on account of its adherence to the false religion of
patriotism.! While it gave Europe the habit of disinterested
pursuit of knowledge,? it also left her a negative legacy of the
untenability of holding up patriotism as the highest virtue.
With the disappearance of the city-State, Greek patriotism
died or survived as public spirit. Rome, which succeeded
Greece, was powerful for a time, but her religion had a special
relation to the State. Worship was a public duty or civic func-
tion carried out by an official priesthood. The citizens may
have their own private beliefs, so long as they publicly acknow-
ledge the religion of the State. New worships were readily
accepted and Rome soon became a museum of strange faiths.
Besides, the dignity of the gods was greatly prejudiced when
wielders of supreme power in the State like Jufius Caesar and
Augustus were deified.3 The political apotheosis removed
the last shred of mystery from religion and made it into a
‘national anthem’. Such a religion could neither satisfy the
immortal longings of man nor supply the spiritual unity
which could bind the different provinces of Rome. Each of
them had its own religious forms and practices and despised
those of its neighbours, and in the hour of her trial localism
prevailed and Rome failed. By the time the old tradition
broke down the new current of Christianity had set in.

111

The vital urge to the development of medieval culture,
which attained high and beautiful expression in the twelfth
and thirteenth centuries, was derived from the Judaic-
Christian conception of life. Some Hellenists are inclined

! “This state worship was the spiritual discase that Hellenism died of’
(A.]. Toynbee, Essays in Honour of Professor Gilbert Murray (1936), p. 308).

2 “Men differ from beasts and the race of the Hellenes from barbarians in
that they are better educated for thought and for its expression in words’
(Lsocrates, xv. 293).

3 In the last part of his rule Commodus believed in his identity with the
god Hercules, whose reincarnation he pretended to be.
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to suggest that this movement is an unhappy interruption
of human progress. It is said that Europe would have been
a very different place, more humane and peace-loving, less
given to national and racial feuds, cultural and religious
strife, if the essential rationality and cosmopolitanism of the
Stoics had been allowed to leaven the European world, if
the persecutions of Marcus Aurelius had exterminated the
Christian creed. Such speculations are profitless, for history
has taken a different course. Nature obviously had a different
intention.

Rome’s military conquests brought her into contact with
other communities and her spiritual poverty exposed her
to foreign religious influences. After a period of struggle,
Christianity won. Even as Justinian’s closure of the schools
of Athens defined the end of the ancient world, the con-
version of Constantine gave an official recognition to the
victory of Christianity, While retaining the Jewish beliefs
in a living God and passion for righteousness, it absorbed
Greek thought and Roman traditions.

1. Its two chief contributions to European thought are
an insistence on the insufliciency of the intellectual and the
importance of the historical. Both Judaism and Christianity
take their stand on revelation: while for the most spiritual
of Greek thinkers God was the ‘Idea of the Good’. ‘The
First Mover’, “The Ruling Principle’, Reason or Logos, for
the Jews and the Christians, God is a supreme person who
reveals His will to His lawgivers and prophets. Christians
believe in addition that God took the form of man and led
a human life on earth. Again, while the greatest of Hellenic
thinkers had no conception of history as a purposive process
with 2" direction and a goal, but believed it to be a cyclic
movement, the Jews had faith in an historical fulfilment.!
The Jewish consciousness lived in the intense expectation of
some great decisive event which will be the definitive solu-
tion of the historical problem. The Messianic idea, which
is the determining factor in Jewish history, survived in

I Cf. Isaiah: “Thhis is the purpose that is purposed upon the whole earth:
and this is the hand that is stretched out upon all the nations. For the Lord of
hosts hath purposed, and who shall disannul it? and his hand is stretched out,
and who shall turn it back # (xiv. 26-7).
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Christianity. The Christian view represents a blend of the
Greek and the Jewish conceptions of the historical. In the
works of St. Augustine, who stood at the meeting-point of
the two worlds, the classical and the Christian, we find the
struggle between the two conceptions. When he saw the
great catastrophe happening before his eyes, the decay and
death of the Roman Empire, the end of what seemed the
most stable structure the world had seen, he pointed to
the transcendent reality of God, the one changeless being
above all the chances and changes of life. This is the central
idea in his Confessions. The Jewishemphasis on the historical,
and the Christian doctrine of incarnation are difficult to
reconcile with the absolute and non-historical character of
the Godhead. The vigorous intellectual life of the Middle
Ages was devoted to the explication of this problem and the
finding of credible justifications for the other doctrines of
the faith. In the theological writings of Thomas Aquinas we
find an impressive attempt to build a system of Christian
theology with the aid of the cold logic of the Aristotelians,
In spite of these great attempts, however, the problem still
remains unsolved.!

The very completeness of the edifice of thought raised by
the Middle Ages left little room for undiscovered facts and
paralysed thought.

2. When righteousness is practised, not for its own sake
but because it 1s the will of God, it is practised with a fervour
and a fanaticism that are sometimes ungodly. When the
will of God is known, we feel driven to pass it on and think

it intolerable that it should be disobeyed. ‘The Lord God

' A great Russian theologian, Nicholas Berdyaev, refers to this difficulty
thus: ‘According to the dogma of the Church and its prevailing philosophy, the
possibility of a movement or of an historical process in the depths of divine
life would appear to be incompatible with the Christian consciousness. There
exists, indeed, a wide-spread Christian doctrine which denies that the principle
of movement and of tragic destiny can affect the nature of the Divine Being.
But I'am deeply convinced that the Christian doctrine of the immobility and
inertia of God and the Absolute, and of the effectiveness of the historical
principle only in the creative and relative world that differs essentially from
the Absolute is a purely exoteric and superficial doctrine. And it ignores
what is most inward and mysterious, the esoteric truth implicit in the doctrine
of the divinity’ (The Meaning of History, ET. (1936), p. 47).
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hath spoken, who can but prophesy?’* While such a belief

gives definiteness, conviction, and urgency to the ethical
message, which no abstract logic could give, it at the sgme
time shuts the door against all change and progress.

The Jews first invented the myth that only one religion
could be true. As they, however, conceived themselves to
be the ‘Chosen People’,2 they did not feel a mission to con-
vert the whole world. The Jews gave to Christianity an
ethical passion and a sense of superiority; the Greeks gave
the vague aspirations and mysteries of the spirit a logical
form, a dogmatic setting; the Romans with their practical
bent and love of organization helped to institutionalize the
religion. Their desire for world dominion transformed the
simple faith of Jesus into a fiercely proselytizing creed. After
the time of Constantme, authorities, clerical and secular, dis-
played systematic intolerance towards other forms of religious
belief, taking shelter under the words ‘He that is not with me
is against me, and he that gathereth not with me, scattereth’.

Add to this the idea that the Kingdom is not of this world
and Augustine’s distinction of the Two Cities and the world
becomes a fleeting show, beauty a snare, and pleasure a
temptation. The highest virtue is abstinence and mortifica-
tion. ‘If any man come to me, and hate not his father, and
mother, and wife, and children, and brethren, and sisters,
yea, and his own life also, he cannot be my disciple.” Under
the shadow of this great renunciation social impulses
declined and intellectual curiosity slackened.

3. The doctrine of the State as a divine creation was
supported by the apostles and the Primitive Church.
‘Render unto Caesar the things that are Caesar’s.” ‘The
powers that be are ordained of God.” It was one of the ele-
mentary duties of the Christians to pray for princes and
other powers. The supremacy of the State obtained religious
support.

The conquests of the Romans imposed unity on a large
part of Europe and gave it a characteristic civilization with
its laws and languages. Roman law still forms the basis of
the codes of several European countries. Before the close
of the fifth century the Roman Empire of the West had

! Amosiii. 8. z Dcuteronomy xiv. 2.
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fallen before the arms of the northern invaders, and though
a shadow of Rome’s ancient power and name still survived
at Constantinople, Europe had lost its former political unity.
But the idea of cultural unity was sustained to some extent
by the Holy Roman Empire. Though there were local and
feudal anarchy and a good deal of fighting in the Middle
Ages, her greatest representatives, Charlemagne and Otto,
Barbarossa and Hildebrand, Aquinas and Dante, believed in
one Church and one Empire. The capture of Constantinople
by the Turks in 1453 destroyed the last remains of the Roman
Empire in the East and ushered in a new era.

While medieval Christianity gave to Europe a sure sense
of the reality of the unseen, which holds the key to the destiny
of man and the clue to right conduct, and thus redeemed even
the intellectual and artistic pagans from an easy, self-centred,
and self-complacent superficiality, it imposed on Europe
religious bigotry, which stifled free intellectual inquiry and
fostered narrowness and obscurantism. But people whose
physical and mental powers are unexhausted cannot remain
content with such an order. The elements of a freer life
gradually asserted themselves. Though the Middle Ages
had lived in the shadow of antiquity and were more con-
cerned with its forms than the spirit, still through a gradual
inward ripening of the mind the easy and natural thought
of the ancient Greeks, their exactitude of conception and
experiment, attracted attention. The scholastic movement
itself prepared the way for a rationalist revival. The greatest
minds had a perception of the interrelations of the divine
and the human. Dante tells us that divine providence has
set before man two ends: blessedness of this life, which con-
sists in the exercise of his natural powers, and blessedness
of eternal life, which consists in the fruition of the vision of
God. Religion and humanism are not opposites. Each needs
the characteristic gifts and graces of the other. This recogni-
tion prepared the way for the belief in the perfectibility of
man and society which was later raised to the rank of a
dogma.

v

The Renaissance is the great age of disintegration and

rebirth; when for good or ill the organic unity of life of the
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Middle Ages, derived from its religious orientation, passed
away, and the new world of Copernicus and Columbus, of
Luther and Calvin, of Galileo and Descartes, of Machiavelli
and Henry VIII, came to birth. The history of the last four
hundred years in Europe has been a simultaneous growth
in political freedom, economic prosperity, intellectual ad-
vancement, and social reform, but it has also been a slow and
sure decay of traditional religion, morality, and social order.
If in one sense it has been a progress, in another it has been
a reaction, marked by a departure from the authentic founda-
tions of life. A new civilization, based on the three Greek
ideals of rationalist philosophy, humanist ethics, and nation-
alist politics, has been growing up.

1. The Renaissance gave back to Europe the free curio-
sity of the Greek mind, its eager search for first principles
as well as the Roman’s large practicality and sense for the
ordering of life in harmony with social utility. These were
pursued with a passion, a seriousness, an almost religious
ardour, which Europe acquired during the long centuries of
medieval religious discipline.

Under the influence of the new movement aiming at a
complete rehabilitation of the human spirit, science started
on its unfettered career. The sky changed with Copernicus,
and the habitable world with the explorers. The scientific
and technological achievements cast the world into a closely
knit unity and modern history slowly grew into the stature
of world history.

Philosophical thought was moulded by the prestige of
science. The reassertion of the mental habits of the Graeco-
Roman world dates from Descartes, who rejects all that his
intellect cannot include. He tries to put an end to the capri-
cious multifariousness of opinion by the practice of the
critical method. Truth is contained only in that which can
be recognized clearly and distinctly. What is unclear and
mysterious is not true. Truth lies where all men think alike,
in judgements of universal validity. Mathematics is the
great example of ideal truth. Spinoza, like Kant, aimed at
a strictly scientific metaphysics and clothed his thoughts in
the form of geometrical propositions. Metaphysics should
be strict science and contain no arbitrariness. ‘“Iruth’, says
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Spinoza, ‘would be eternally hidden from the human race,
had not mathematics, which deals, not with ends, but with
the nature and properties of figures, shown to man another
norm of truth.”I So he treats of God, understanding, and
human passions as though they were circles and triangles.
Nature becomes an enormous silent machine which is in-
different to the values of man. Even if we call the former
by the name of God, it does not come nearer the human
being. ‘For the reason and will which constitute God’s
essence must differ by the breadth of all heaven from our
reason and will have nothing in common with them, except
the name; as little, in fact, as the dog star has in common
with the dog, the barking animal.” Leibniz breaks up the
one world of Spinoza into an infinitely large number of parts
which move according to eternally existing laws and have
neither the right nor the power to alter by a hair’s breadth,
the order which is independent of them. Kant raises the
question whether a science of metaphysics with a logical
structure like that of the well-established mathematical and
natural sciences is possible. These latter have acquired a
scientific character on account of the universal rules, the syn-
thetic a priori judgements, which they employ. Since these
rules are applicable only within the limits of possible experi-
ence, metaphysics, which aims at the transcendent, is an im-
possibility. The passion for law, for rule, dominates Kant’s
philosophy. Rule expresses truth and justifies conduct. An
action is right if we so act that the principle of it can be made
a general rule. Hegel does not ask whether it is necessary
for metaphysics to be a science, but strengthens the belief
in the autonomy of reason. For him philosophy is the self-
development of the spirit, its natural and necessary un-
folding.

The English school of empiricism would get rid of all
ideas which do not correspond to actual facts, of all proposi-
tions which cannot be tested by experience. Locke wished
to rid philosophy of futile speculations into the inscrutable.
In his hands even natural science becomes uncertain. ‘In
physical things’, says he, ‘scientific knowledge will still be
out of our reach.” Sense is the only way of knowing, and it

U Ethics, pt. 1, Appendix.
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cannot give us certainty. Though his intellectual successor
Berkeley imparted a theological impulse to his empiricism
and admitted the reality of spirits, human and divine, Hame
developed the logical implications of the empirical attitude
when he left us with a world of impressions and ideas about
whose origin and significance we know next to nothing. The
successors of the rationalist and empirical schools to-day are
dominated by the scientific methods. Some of the recent
writings of realists remind us of Humian analysis and scepti-
cism. A contemporary German thinker, Husserl, says that
it is his desire ‘to discover a radical beginning of a philo-
sophy which, to repeat the Kantian phrase, will be able to
present itself as science’, ‘to furnish philosophy with a
scientific beginning’.! The infallibility of the Church had
yielded to the infallibility of scientific reason. As it in its
turn seems to be failing us, we are in a tide of reaction against
it. The different philosophical tendencies of voluntarism,
pragmatism, and vitalism are indications of the transition
from the predominantly rationalistic period of human de-
velopment.

¢ 2. To conserve the ancient wisdom and practise the
ancient virtue was the ambition of the humanist thinkers of
the fifteenth and sixteenth centuries. They aimed at an
escape from a life regulated by rigid ecclesiastical tradition
into one of joyous freedom and unfettered spontaneity.
Earthly life becomes the object of all striving and action.
The critical spirit helps us to see the relativism of all moral
codes. We refuse to be satisfied by mere statements about
right and wrong, but ask for their reasons. We long for
freedom from convention, mistaking it for real freedom.
Conventions are said to be mere inhibitions and habits an
orthodoxy. A cold dissection of the deepest things men have
lived by ends in libertarian experiments in morals. Intel-
lectual and artistic refinement places no check on brutal lusts
and savage passions. The faith that the spread of reason will
abolish all irrational outbursts has disappeared. There is
more violence, oppression, and cruelty than there used to be.
Man tries to rule his conduct by means external to himself,

1 Jdeas, by E. Husserl, E.T. by W. R. Boyce Gibson, pp. 27 and 30
(1931). See also Ayer, Language, Truth, and Logic (1936).
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by technique and not self-control. Morality as an individual
regeneration, an inner transformation, is not accepted.

Under the influence of the democratic conception of the
right of all individuals as members of the society to the full
life and development of which they are individually capable,
the old landed economy of feudalism broke up, and the new
money economy with the beginnings of economic individual-
ism and the promise of modern industrialism developed.
The release of the middle classes, which was effected by the
abolition of privilege and feudalism, was succeeded by the
claim of the working classes to a fair share in the wealth
they produce. Liberal attempts to free the workers from
their ignorance, isolation, and poverty by gradual humani-
tarian legislation and increased taxation seemed to be very
slow, and a new programme of abolishing capitalism, which
is said to be the root cause of all political and social evils,
by persuasion and constitutional methods if possible and by
violence and revolution if necessary, became more popular.,
Everywhere a tendency towards State absolutism has been
growing. The pressure of society on the individual is not
less effective to~-day than it was in the days of barbarism.
The view that social discipline is intended to assist the de-
velopment of the innate goodness in man, which he does
not altogether abandon even when his nature is heated by
passion, finds little support.. Coercion becomes justified both
within and without the State.

The influence of the Renaissance aided the breaking of
the power of the Papacy, in the establishment of Protestant-
ism, and the right of free inquiry. Luther put the Bible in
place of the infallible Church and held it to be an unerring
expression of God’s relation to man. The Reformation in-
sists on the right of the individual reason to determine the
sense of the inspired scripture. Though in theory the inter-
pretation of the Bible was left to the individual thinker, in
practice the members of the different Churches were re-
quired to accept their varying interpretations of the contents
of the Bible. Each Church thought itself to be the special
depositary of the only true exposition of the perfect will
of God.

From the philosophical side, attacks were made on the
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traditional religion. If the world is an expression of law, if
the universe is mechanical in character, God is necessary
perhaps to set up the machinery which can work of iwself.
He is only the architect of the world. The theism of the
Middle Ages lapses into deism. If the machine can work
of itself it can also set itself up and start working.

While the philosophers of the Enlightenment and Ger-
man Idealism attempt to reconcile Christian truth with the
findings of reason, Schleiermacher sets out to prove that it
is in conformity with the conditions of religious conscious-
ness. Ritschl tries to establish that it is consistent with the
cultural ethos. Thus Christian theology, which was once
based on a sovereign act of God transcending all human
powers of comprehension, gets steadily rationalized and 1s
recommended on the ground that it can be reconciled with
scientific truth and ethical values, The latter thus become
more important than the revelation itself. The new spirit,
which questioned the conventional forms of religion and the
mediation of the priesthood between God and man, could
not fail to go forward and question the scripture itself, and
then all sense of the supernatural.

Humanism s the religion of the majority of the intellectuals
to-day. Most of us who profess to be religious do so by habit,
sentiment, or inertia. We accept our religion even as we do
the Bank of England or the illusion of progress. We profess
faith in God but are not inclined to act on it. We know the
forms of thought but do not have the substance of conviction.
When men have lost the old faith and have not yet found
anything solid to put in its place, superstition grows. The
Jong-starved powers of the soul reassert their claims and shift
the foundations of our mind. The weak, the wounded, and
the overstrained souls turn to psycho-analysis, which deals
with the problems of the soul under the guise of rationality
and with the prestige of science. It tells us that man is only
rational in part. The authoritarian creeds, which take us
back to pre-Renaissance days, appeal to those who find the
life of pure reason so utterly disconcerting. Revivals over-
take us, and we yield to them in the faith that something is
better than nothing. The age is distracted between new
knowledge and old belief, between the cheap godless natural-
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ism of the intellectuals and the crude revivals of the funda-
mentalists. As piety in any real sense has been effectively
dectroyed for large numbers, the national State absorbs all
their energies and emotions, social, ethical, and religious.

3. The State which is the most powerful organization is
least hampered by inner scruples or outer checks. Man in
the community is at least half-civilized, but the State is still
primitive, essentially a huge beast of prey. We have no
strong public opinion, or effective international law, to re-
strain the predatory State. The fear of defeat or of a disas-
trous break-down is all that prevents an outburst.

Nations have become mysterious symbols to whose pro-
tection we rally as savages to fetishes. They claim to be
enduring entities each sufficient to itself and independent of
the rest. They are trained to believe that there would be no
impoverishment of the world if other nations perished and
they themselves were leftintact. Speaking of Athens, Pericles
says: ‘We of the present generation have made our City in
all respects most self-sufficient to meet the demands of peace
or war.’! If the modern Frenchman, German, or American is
sincerely convinced of his own immeasurable superiority to
the ‘lesser breeds without the law’ and proclaims himself
as the source and consummation of world civilization, he is
only the spiritual heir of the Greeks and the Jews. While
Plato knew that patriotism was not enough, that it was some-
thing of a pious fraud, he yet commended it on grounds of
social expediency.? For him barbarians were enemies by
nature, and it was not improper to wage war on them even
to the point of enslaving or extirpating them.? The influence
of the Jews, who were intensely conscious of being not as
other men are, helped to strengthen the sacred egoism of
the nation. Paul reaffirmed the dichotomy when he divided
‘vessels of mercy afore prepared into glory’ from ‘vessels of
wrath fitted to destruction’ on the basis of religion, and
patriotism used it for its purposes. The antitheses of the
Greek and the barbarian, of the Jewand the Gentile, of Nordic
and non-Nordic, have all a family likeness. Only the other
day did we hear a great leader declare that ‘Germany is

I Thucydides, ii, E.'T. by Marchant.

z Republic, 414 b. 3 Republic,v. 470 c—471 a.

4444 c
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our religion’, the glory of the blood and soil of ‘eternal
Germany’ 1s the sole purpose of existence justifying any
sacrifice of individual hiberty and thought. These resound-
ing appeals for national hegemony and racial domination
have a common origin and accent.

A%

What then is the position to-day? Uncertainty, a funda-
mental agnosticism, a sense of uneasiness that we are hasten-
ing confusedly to unknown ends. In his famous cartoon
The Twentieth Century Looks at the Future, Max Beerbohm
depicts a tall, well-dressed, somewhat stooping figure looking
out over a wide landscape at a large question-mark which
hangs over the distant horizon like a malignant star. The
future is incalculable. We do not know what we want. In
previous periods men had a clear conception of the goal they
were aiming at. It is either a life of reason or a triumph of
religion or a return to old perfection. We are aware of the
emptiness and the profaneness of our life, but not of a way
of escape from it. Some advise us to retain our respect for
reason and submit to fate. Others tell us that the task is too
much for man and we are only to wait for a saviour who
alone can set right the disorder in the heart of things. Some
gaze back in spirit to the mellow vistas of the nineteenth
century of industrial prosperity, colonial expansion, and
liberal humanitarianism, honestly persuaded that the world
was better off under the guidance of men of birth and breed-
ing, and are prepared to fight a last battle for authority and
order. A vision of the medieval order with Church and theo-
cracy, militarism, and despotism for its principles is some-
times held up before us. All these efforts are irrelevant to
our times. They are like doses of morphia which give us
temporary relief but cause permanent injury to the health.
Neither a contented fatalism nor religious expectancy nor
reversions to the past can give meaning to a world which is
in search of its soul. The slow dying of the old order need
not fill us with despair, as it is the law of all nature that life
comes only by death. Every civilization is an experiment
in life, an essay in creation, to be discarded when done with.
With the infinite patience of one who has endless time and
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limitless resources at her absolute command, Nature slowly,
hesitatingly, often wastefully, goes on her triumphant way.
She takes up an idea, works out its form till, at the moment
of its perfect expression, it reveals some fundamental flaw,
and then breaks it up again to begin anew a different pattern.
Yet in some way the wisdom and spirit of all past forms
enter into those which succeed them and inspire the gradual
evolution of the purpose of history.

To-day the soul of man no longer rests upon secure
foundations. Everything round him 1s unsteady and contra-
dictory. His soul has become more complicated, his spirit
more bitter, and his outlook more bewildered. But his unrest
is not a mere negative force. He is not only oppressed by
new doubts but is inspired by new horizons, new per-
spectives, and a thirst for new relations with fellow men. He
has reached a more advanced state of spiritual maturity, and
so the dogmas of traditional religions are no longer able to
answer his questions or overcome his doubts. The present
profound malaise is really a form of growing-pains. The
new world for which the old 1s in travail is still like an em-
bryo. The components are all there; what is lacking is the
integration, the completeness which is organic conscious-
ness, the binding together of the different elements, making
them breathe and come to life. We cannot live by instinct,
habit, or émotion. We need a rational faith to sustain a new
order of life and rescue us from our mental fag and spiritual
anxiety.

The great periods of human history are marked by a wide-
spread access of spiritual vitality derived from the fusion of
national cultures with foreign influences. If we take Judaism
we find that Abraharn came from Mesopotamia and Joseph
and Moses from Egypt. Later, Judaism shows the influence
of Hellenism. Asia Minor and Egypt exercised considerable
influence over the Greek development. The creative genius
of the medieval world came from Palestine. The transition
to the modern world was marked by the recovery of the
ancient. In times of trouble we draw the profoundest in-
spiration from sources outside us, from the newly recovered
past or the achievement of men under different skies. So,
perhaps, the civilizations of the East, their religions and
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ethics, may offer us some help in negotiating difficulties that
we are up against. The only past known to the Europeans
emerging from the Middle Ages was the Biblical, and the
Graeco-Roman and their classics happen to be the subjects
studied in the great universities founded in that period. Now
that we have the whole world for our cultural base, the pro-
cess of recovery and training in classics cannot cease with
listening to the voices of Isaiah and Paul, Socrates and
Cicero. That would be an academic error, a failure of per-
spective. There are others also who have participated in the
supreme adventure of the ages, the prophets of Egypt, the
sages of China, and the seers of India, who are guide-posts
disclosing to us the course of the trail. Of the living non-
European civilizations, the chiefare the Islamic, the Chinese,
and the Hindu. The Islamic has the same historical back-
ground as Judaism and Christianity, which is well known
in the West. The humanist civilization of China was con-
siderably affected by the religious conceptions of India,
especially the Buddhist. Religion, however, has been the
master passion of the Hindu mind, a lamp unto its feet
and a light unto its path, the presupposition and basis of
its civilization, the driving force of its culture, and the
expression—in spite of its tragic failures, inconsistencies,
divisions, and degradations—of its life in God. In the West,
even in the most sympathetic quarters, Hindu thought is
in general a subject for respectful but in every sense distant
homage, not of living concern. The institution of this Chair
by the far-sighted generosity of Mr. and Mrs. Spalding—
which is a sign of the times, pregnant with meaning—and
the unprecedented appointment of an Asiatic to an Oxford
Chair are motived, I take it, by a desire to lift Eastern
thought from its sheltered remoteness and indicate its en-
during value as a living force in shaping the soul of the
modern man.

VI

1. Hinduism adopts a rationalist attitude in the matter of
religion. It tries to study the facts of human life in a scientific
spirit, not only the obvious facts, the triumphs and defeats
of men who sleep in spiritual unconsciousness, but the facts
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of life’s depths. Religion is not so much a revelation to be
attained by us in faith as an effort to unveil the deepest layers
of man’s being and get into enduring contact with them.

The religions of the world can be distinguished into those
which emphasize the object and those which insist on ex-
perience. For the first class religion is an attitude of faith
and conduct directed to a power without. For the second it
is an experience to which the individual attaches supreme
value. The Hindu and the Buddhist religions are of this
class. For them religion is salvation. It is more a trans-
forming experience than a notion of God. Real religion can
exist without a definite conception of the deity but not with-
out a distinction between the spiritual and the profane, the
sacred and the secular. Even in primitive religion, with its
characteristic phenomena of magic, we have religion, though
not a belief in God. In theistic systems the essential thing
1s not the existence of the deity, but its power to transform
man. Bodhi, or enlightenment, which Buddha attained and
his followers aim at, is an experience. Perfect insight (sam-
bodhi) is the end and aim of the Buddhist eightfold path.
There are systems of Hindu thought like the Sarmkhya and
the Jaina which do not admit God but affirm the reality of
the spiritual consciousness, There are theists like Ramanuja
for whom the spiritual consciousness, though not God Him-
self, is the only way in which God can be known. All, how-
ever, are agreed in regarding salvation as the attainment of
the true status of the individual.! Belief and conduct, rites
and ceremonies, authorities and dogma, are assigned a place
subordinate to the art of conscious self-discovery and contact
with the divine. This distinctiveness of the Hindu religion
was observed even by the ancients. Philostratus puts in the
mouth of Apollonius of Tyana these words: ‘all wish to live
in the nearness of God, but only the Hindus bring it to
pass’.?

! ‘atmapraptilaksanam moksam.

2 About spiritual experience, Sir Charles Eliot writes that ‘it has been con-
firmed by the experience of men whose writings testify to their intellectual
power and has commanded the respect of the masses. It must command our
respect too, even if it is contrary to our temperament, for it is the persistent

ideal of a great nation and cannot be explained away as hallucination or char-
latanism’ (Hinduism and Buddhism, vol. 1 {1921}, p. Ixii).
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Brahman, which is the Sanskrit word for the Absqlute,
is the principle of search as well as the object sought, the
animating ideal and its fulfilment.! The striving of the soul
for the infinite is said to be Brahman. The impulse that
compels us to raise the question of the true, the divine, is
itself divine. Brahman stands for the breath, ‘the breath of
the power of God’, as it 1s said in the Wisdom of Solomon.
It is man’s sense of the divine as well as the divine, and the
two meanings coalesce. The transcendent self stoops down
as it were and touches the eyes of the empirical self, over-
whelmed by the delusion of the world’s work. When the
individual withdraws his soul from all outward events,
gathers himself together inwardly and strives with con-
centration, there breaks upon him an experience, secret,
strange, and wondrous, which quickens within him, lays
hold on him, and becomes his very being. Even if God be
an idea and has no reality apart from one’s ideation, that
which frames the idea of God and strives to realize it is itself
divine.?2 Our longing for perfection, our sense of lack, our
striving to attain consciousness of infinity, our urge to the
ideal, are the sources of divine revelation. They are to be
found in some measure in all things. The very fact that we
seek God clearly proves that life cannot be without Him.
God is life. Recognition of this fact is spiritual conscious-
ness.

To say that God exists means that spiritual experience is
attainable. The possibility of the experience constitutes the
most conclusive proof of the reality of God. God is ‘given’,
and is the factual content of the spiritual experience. All
other proofs are descriptions of God, matters of definition,
and language. The fact of God does not depend on mere
human authority or evidence from alleged miraculous events.
The authority of scripture, the traditions of the Church, or

! Indian Philosophy, 2nd ed. (1929), vol. i, p. 163 n.

2 The Apostle has given the classical expression to this paradox: “Work out
your own salvation with tear and trembling; for it is God who worketh in
you both to will and to do of his good pleasure’ (Phil. ii. 12-13). ‘When a
soul truly desires God, it already possesseth Him’ (St. Gregory). When Pascal
uttered the anguish of his soul in the silence of the night, he heard the

answer: ‘Be comforted, thou wouldst not have sought Me unless thou hadst
found Me.
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the casuistries of schoolmen who proclaim but do not prove,
may rfot carry conviction to many of us who are the children
of science and reason, but we must submit to the fact of
spiritual experience, which is primary and positive. We may
dispute theologies, but cannot deny facts. The fire of life in
its visible burning compels assent, though not the fumbling
speculations of smokers sitting around the fire.

While realization is the fact, the theory of reality is an
inference. There is difference between contact with reality
and opinion about it, between the mystery of godliness and
belief in God. A man may know much about theology but
yet be lacking in the spirit of religion. The Hindu thinkers
warn us against rationalistic self-sufficiency. The learned
run far more risks than the unlearned.! There are two ways
in which we deceive ourselves: the easy way of the unlearned
who believe that the world we see is all, and the laborious
way of the learned who establish the truth of naturalism
and are deceived by the definite. Both of them succeed in
shutting us away from the reality of our being.

The process of self-discovery is not the result of intel-
lectual analysis but of the attainment of a human integrity
reached by a complete mastery over nature. The old faith
in mere reason that we will act properly if we think rightly
is not true. (Mere knowledge is of the nature of a decoration,
an exhibit with no roots. It does not free the mind. In the
Chéandogya Upanisad Narada confesses that all his scriptural
learning has not taught him the true nature of the self, and
in the same Upanisad, Svetaketu, in spite of his study of the
scriptures for the prescribed period, is said to be merely
conceited and not well instructed.? Spiritual attainment is
not the perfection of the intellectual man but an energy
pouring into it from beyond it, vivifying it. The Katha
Upanisad says: ‘As the self existent pierced the openings of
the senses outward, one looks outward, not within himself.
A certain thoughtful person, seeking immortality, turned the
eye inward and saw the self.’3 It is seeing with the spiritual
eye of the pure in heart, who have overcome the passions of
greed and envy, hatred and suspicion, that is here insisted

' Brhadiranyaka Upanisad,iv. 4. 105 Ifa Up. ix.

2 vi 1. 3. 3v. 1.
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on. This is the fulfilment of man’s life, where every aspect
of his being is raised to its highest point, where all the $enses
gather, the whole mind leaps forward and realizes in pne
quivering instant such things as cannot be easily expressed.
Though it is beyond the word of tongue or concept of mind,
the longing and love of the soul, its desire and anxiety, its
seeking and thinking, are filled with the highest spirit. This
state of being or awareness to which man could attain is the
meaning of human life. It is religion, and not mere argu-
ment about it, that is the ultimate authority for one’s ideas
of God and life. God is not an intellectual idea or a moral
principle, but the deepest consciousness from whom ideas
and rules derive. He is not a logical construction but the
perceived reality present irn each of us and giving to each of
us the reality we possess. {We are saved not by creeds but
by gnosis, j#ana, or spiritual wisdom. This is the result of
the remaking of man.(Logical knowledge is comparable to
a finger which points to the object and disappears when the
object is seen. True knowledge 1s awareness, a perception
of the identity with the supreme, a clear-sighted intuition,
a dawning of insight into that which logic infers and scrip-
tures teach. An austere life turns knowledge into wisdom,
a pundit into a prophet.!

This is not, however, to attribute strength to sentiment,
or derive illumination from ignorance. The truth of the
experience does not arise from the mystery of its origin or
the delight it causes in us. Itis due to the fact that it satisfies
our wants, including the intellectual, and thus gives peace
of mind to the individual and contributes to the social har-
mony of the community. He who enters into an awareness
of the real is the complete man whose mind is serene and
whole being at rest. It is essential for us to seize and sift
our intuitions, for the dangers of mistaking paradoxes for
discoveries, metaphors for proofs, and words for truth are
quite serious. If we are suspicious of the claims of intel-

! See Brhadaranyaka Up. iv. 4. 21. Ruysbroeck says: ‘If we desire to
taste God in our own selves we must pass beyond reason. . . . We must remain
despoiled and free of all images. . . . We go on to a state of ignorance and
darkness to suffer the higher information of the Eternal word, the image of the
Father’ (The Ring, chap. ix).
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ligence we will land in a self-satisfied obscurantism. Any
experience which does not fit in with tested knowledge must
be rejected as hocus-pocus. To be spiritual is not to reject
reason but to go beyond it. It is to think so hard that
thinking becomes knowing or viewing, what we might call
creative thinking. Philosophy and religion are two aspects
of a single movement.

2. This view is humanistic in a deeper sense. It looks
upon religion as a natural development of a really human
life. Man, no doubt, is the measure of all things; only his
nature contains or reflects every level of reality from matter
to God. He is a many-levelled being. He may identify him-
self with his animal nature, the physical and the physiologi-
cal, or with the self-conscious reason. The subrational vital
aims, however indispensable and valuable in their own place,
cannot without disaster take control of a being who after all
is not and cannot be a mere animal. In the thought and life
of the modern man self-conscious intellect, with its clear
analysis and limited aims, takes the highest place, and suici-
dal scepticism is the result; for while it accepts the evidence
of the senses and the results of judgement and inference, it
rejects as spurious and subjective the deeper intuitions which
discursive reason must take for granted. Faith in conceptual
reason is the logical counterpart of the egoism which makes
the selfish ego the deadliest foe of the soul. (T rue humanism
tells us that there is something more in man than is apparent
in his ordinary consciousness, something which frames ideals
and thoughts, a finer spiritual presence, which makes him
dissatisfied with mere earthly pursuits. The one doctrine
that has the longest intellectual ancestry is the belief that the
ordinary condition of man is not his ultimate being, that he
has in him a deeper self, call it breath or ghost, soul or spirit.
In each being dwells a light which no power can extinguish,
an immortal spirit, benign and tolerant, the silent witness
in his heart. The greatest thinkers of the world unite in
asking us to know the self. Mencius declares: “Who knows
his own nature knows heaven.” St. Augustine writes: ‘I,
Lord, went wandering like a strayed sheep, seeking thee
with anxious reasoning without, whilst thou wast within
me. . . . I went round the streets and squares of the city of
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this world seeking thee, and I found thee not, because in
vain I sought without for him who was within myself.” We
make a detour round the universe to get back to the self.
The oldest wisdom in the world tells us that we can con-
sciously unite with the divine while in this body, for this is
man really born. If he misses his destiny, Nature is not in
a hurry; she will catch him some day and compel him to
fulfil her secret purpose. Truth, beauty, peace, power, and
wisdom are all attributes of the divine self which awaits our
finding.

What is our true self? While our bodily organization
undergoes changes, while our thoughts gather like clouds in
the sky and disperse again, the self 1s never lost. Itis present
in all, yet distinct from all. Its nature is not affected by
ordinary happenings. It is the source of the sense of identity
through numerous transformations, It remains itself though
it sees all things. It is the one thing that remains constant
and unchanged in the incessant and multiform activity of
the universe, in the slow changes of the organism, in the
flux of sensations, in the dissipation of ideas, the fading of
memories. Our personality, which we generally take for our
self, is conscious only by fits and starts. There are large gaps
in it, without consciousness. The seer always exists. Even
if death comes, the seer cannot die. “When the sun and the
moon have both set, the fire has gone out, and speech has
stopped, Ydjfiavalkya, what serves as the light for a man?
The self serves as his light (Gtmaivasya jyotir bhavari). It is
through the light of the self that he sits, goes out, works,
and returns.’! Nothing on the object side can touch the
subject. Feelings and thoughts are on the same plane as
objects and events in so far as they are observable. Things
can be different from what they are without the self being
different from itself. This persisting self which is universal
seer to all things seen, this essential awareness which nothing
has the power to suppress, which knows nothing of having
been born as it knows nothing of dying, which is the basis
of all knowledge, of dreams and ecstasies, is, says Sarnkara,
not capable of proof, nor does it need any, for it is self-
proven (svasiddha). Though itself inconceivable, it is the

Y Brhadiragyaka Up.lv. 3. 6.
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ground of every possibility of conceiving, of every act of
knowledge. Even he who denies it presupposes it in so far
as he thinks. It is not an organ or a faculty but that which
vivifies and disposes every organ and every faculty, the vast
background of our being in which all organs, intellect, and
will lie. Body, mind, and the world are almost arbitrary
restrictions imposed on this consciousness. This universal
self is in our ordinary life obscured by psychological im-
purities and fluctuations and becomes confused with the
empirical self. The latter, which is a system of energies,
psychological and logical, lays claim to perfect independence
and individuality, little knowing that it can conserve itself
only by perpetual change. We take our personality to be
our most intimate and deepest possession, our sovereign
good. But it belongs to the object side, itself shaped by
relative happenings, mutable and accidental, as compared
with the self. We can think about it, calculate its interests,
sacrifice them on occasions. It is a sort of psychological
being that answers to our name, is reflected in the looking-
glass (namaripa), a number in statistical tables. It is subject
to pleasure and pain, expands when praised, contracts when
criticized, admires itself, and is lost in the masquerade.! The
Mundaka Upanisad makes a distinction between the two
birds which dwell in the same tree, one eating the sweet
fruit and the other looking on without eating.2 The former
is the empirical self and the latter the transcendental self.

The phenomenal character of the empirical self and the
world answering to it is denoted by the word may4, which
signifies the fragility of the universe. Mdaya does not mean
that the empirical world with the selves in it is an illusion,
for the whole effort of the cosmos is directed to and sustained
by the one supreme self, which though distinct from every-
thing is implicated in everything. The criticism that Hindu
thought is pantheistic makes out that the supreme being,
which is complete and impenetrable, is yet filled with things
which live, breathe, and move each according to its nature.
Nothing can be born, exist, or die in any degree, nothing
can have time, place, form, or meaning, except on this uni-
versal background.

Y Chandogya Up. viii. 3. 12. 2 i, 1. 2.
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Maya is a term employed also to indicate the tendency
to identify ourselves with our apparent selves and become
exiled from our spiritual consciousness with its maximum of
clarity and certainty. This tendency is the expression of the
working of self-conscious reason. Intellectual activities are
a derivation, a selection, and, so long as they are cut off from
the truth which is their secret source, a deformation of true
knowledge (avidys) which has its natural result in selfish-
ness. The aim of all human living is self-definition. It is
to isolate the substantial permanence which each finite life
possesses deep down from the strife of empirical happen-
ings. We can exceed the limits within which human con-
sciousness normally functions. Man can abstract from his
body and flesh, from his feelings and desires, even from
thoughts which rise like waves on the surface of his mind,
and reach a pure awareness, the naked condition of his pure
selfhood. By steady discipline he can be led back to the
pure being, the subject that reflects, and reach that state of
immediacy and unity in which all chaos disappears. When
we break through the ring of smoke round the self, unwrap
the sheaths which cover it, we achieve here and now in the
flesh the destiny of our being. The ‘I’, the @mman, the uni-
versal self, infinitely simple, is a trinity of transcendent
reality (saz), awareness (ciz), and freedom (ananda). Such is
the way in which we formulate in intellectual terms the truth
of our own being to which our ordinary consciousness is now
alien. We recommend to others this truth by conceiving of
it as pure superpersonality or cosmic personality manifesting
the universe. The negative method which requires us to
give up the creaturely, to divest ourselves of all qualities,
push slowly out beyond all distinctions, reveals the inexpres-
sible sanctity of the experience. This exaltation, this motion-
less concentration, this holy calm and deep serenity which
is like the state of a deep sea at rest, reflecting heaven on
its surface, or, in the image of the Bhagavadgita, ‘still as a
flame in a windless place’, bathed as it were in an incompre-
hensible brightness (s¢jas), is hard to describe. An austere
reticence or a negative account is all that is open to us.
When, however, we lapse back from this state into our
ordinary consciousness, we represent the self as another with
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its transcendent majesty. We quake and shiver, bleed and
moan ‘with a longing gaze at it. We dare not even lift up
our gyes. We are filled with a desire to escape from the
world of discord and struggle. In this mood we represent
the supreme as the sovereign personality encompassing this
whole world, working through the cosmos and ourselves for
the realization of the universal kingdom. If the personal
concept is more prominent, the individual seeks his develop-
ment in a humble, trustful submission to God. We may
adopt the mode of bhaksi or devotion, or the method of j#dna
or contemplation by which the self, set free from all that is
not self, regains its pure dignity. The attainment of spiritual
status when refracted in the logical universe appears as a
revelation of grace.

Sarhkara brings out clearly the distinction between the
absolute self, the divine person, and the human individual:

“Therefore the unconditioned self, being beyond speech and mind,
undifferentiated and one, is designated as *‘not this, not this”; when it
has the limiting adjuncts of the body and organs which are character-
ized by imperfect knowledge, desire, and work, it is called the empirical
individual self; and when the self has the limitation of the creative
power manifesting through eternal and unlimited knowledge, it is
called the inner ruler and divine person. The same self, as by its
nature transcendent, absolutey and pure, is called the immutable and
supreme self.’!

When we seek to grasp the reality superpersonal in itself,
personal from the cosmic end, by conceptual methods, we
must note that logically precise formulas are at best pro-
visional and incomplete. The definiteness and transparency
of the symbols do not mean that the thing signified has been
grasped completely. Those who have no contact with reality,
no insight into truth, accept the relative symbol for the abso-
lute truth. In their self-confident jugglery with symbols and
definitions they forget the thing itself. Only the background
of reality can transform the empty sounds of words into

I ‘“tasman nirupadhikasya’tmano nirupakhyatvan nirvidesatvad ckatvicca
neti netl ti vyapade$o bhavati. avidyakamakarmavidistakaryakaranopadhir
atma sathsarl jiva ucyate. nityaniratidaya jfianadaktyupadhir atma’ ntary-
amidvara ucyate. sa eva nirupadhih kevalah suddhah svenasvabhavenaksaram
para ucyate’ (Sarhkara on Brhediranyaka Up. iii. 8. 12).
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significant expressions of truth. Our pictures of God have
no reality save a spiritual one. They are not in things outside
ourselves. ‘The mortal made the immortal’, says the Rg
Veda. The Indian monk Bodhidharma, in the sixth century
of our era, said to the emperor Leang Wu Ti: ‘There is no
Buddha outside the spirit. Save the reality of the spirit all
is imaginary. The spirit is the Buddha and the Buddha is
the spirit. To imagine a Buddha outside the spirit, to con-
ceive that he is seen in an external place is but delirium.’t
The distinction of superpersonal and personal, #irgupa and
saguna, is found in all mysticism, Eastern or Western. If
Sarhkara distinguishes Brahman from I§vara, Eckhart con-
trasts the Godhead (Deizas) with God (Dexs). While God is
the personal triune God of Church doctrine, which ‘becomes
and dis-becomes’, the pure Godhead stands high above God,
and is the ground of the possibility of God, who is absorbed
in the Godhead, which is beyond being and goodness.

The two familiar criticisms that for Hindu thought the
world is an illusion (maya), that it is divine (pantheism)
cancel each other and point out that the Hindu 1s aware of
both the upward and the downward movements. The way
to the knowledge of the divine has two sides, the negative
and the positive. The negative takes us to the spiritual con-
sciousness, the silent witness which dissolves all form and
thought, what Plotinus, the Neoplatonic Christian mystic
called Dionysus the Areopagite, Eckhart, Ruysbroeck aim
at, the ‘Divine Darkness’, ‘the nameless, formless nothing’.
But there is the way of affirmation by which the God-con-
scious man affirms that the great silent sea of infinity, in
whose mysterious embrace the individual loses his name and
form, is also the over-mastering, all-embracing life. Here is
the refrain of the Chandogya Upanisad:> ‘This whole world
has that being for itself. That is reality. That is the self.
That art thou, O Svetaketu.” The self is the core of being,
the inner thread by being strung on which the world with
all its variety exists. It is the real of the real, sazyasya satyam.
The manifold universe is not an illusion; it is being, though
of a lower order, subject to change, waxing and waning,

Y Wieger, 4 History of the Religious Beliefs and Philosophical Opinions in
China, ET. (1927), p. 524. 2 vi.10ff.
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growing and shrinking. Compare again, ‘He who dwells in
the Earth, who is other than the Earth, whom the Earth
does not know, whose body the Earth is, who controls the
Earth from within, he is yourself, the inner controller, the
immortal.” This is said to be true of all things in the world,
subjective and objective, which are the manifestations of the
‘unseen seer’.! Even Sarhkara admits that ‘This whole
multiplicity of creatures existing under name and form in so
far as it has the supreme Being itself for its essence is true;
if regarded as self-dependent is untrue’.2 Everything every-
where is based on reality.3 For the Hindu thinkers, the objec-
tive world exists. It is not an illusion. Itis real notin being
ultimate, but in being a form, an expression of the ultimate.
To regard the world as ultimately real is delusion (moka).

While the criticism regarding the illusory nature of the
world suggests the superpersonal restful character of the sup-
reme, that of pantheism brings out its ceaseless self-expres-
sion or active creativity. It is not true to contend that the
experience of the pure realm of being, timeless and perfect,
breeds in us contempt for the more familiar world of exis-
tence, which is unhappily full of imperfection. Reality and
existence are not to be set against each other as metaphysical
contraries. Nothing on earth is utterly perfect or utterly
without perfection. Those who have the vision of perfection
strive continually to increase the perfection and diminish the
imperfection. Life is for ever striving for its fuller creative
manifestation. For one who has the vision of the supreme,
life, personality, and history become important. The life of
God is the fullness of our life.

When man apprehends the supreme being, returns to the
concrete, and controls his life in the light of its truth, he is
a complete man. He reaches an almost inconceivable uni-
versality, All his powers which have been hitherto bound
up with narrow pursuits are liberated for larger ends. The
doctrine of maya tells us that we fall away from our authentic
being if we are lost in the world of empirical objects and

Y Brhadarapyaka Up. iii. 7.

%2 ‘sarvam ca namaripadivikirajatam sadatmand eva satyam, svatas tu
anrtam’ (Sarhkara on Chandogya Up. vi. 3. 2).

3 ‘sadaspadam sarvam sarvatra’ (Sathkara on Bhagavadgits, xiii. 14).
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earthly desires, turning our back on the reality, which gives
them value. They are so alluring that they provoke ardent
desires, but they cannot satisfy the inner being, and in the
world outside they break forth into frantic disorder. This
does not mean that we have to neglect worldly welfare or des-
pise body and mind. The body is a necessity for the soul. A
system which believes in rebirth cannot despise bodily life, for
every soul has need of it. Personal life is not to be repressed
in order to gain the end of religion. It is to be re-created and
purified in the light of the higher truth. He in whom the
spark of spirit glows grows into a new man, the man of God,
the transfigured person. The divine penetrates his self, wells
up and flows through him, absorbing him and enriching him
within it. God is not for him another self, He is the real self
closer than his own ego. ‘I live, yet not I, but it is Christ
who liveth in me.” In the order of nature, he keeps up his
separate individuality; in the order of spirit, the divine has
taken hold of him, remoulding his personality. The pride
of a self-conscious individual yields to the humility of a God-
centred one. He works in the world with the faith that life
in its pure quality is always noble and beautiful and only its
frustration evil.

¢ 3. The fundamental truths of a spiritual religion are that
our real self is the supreme being, which it is our business
to discover and consciously become, and this being is one in
all. The soul that has found itself is no longer conscious of
itself in its isolation. It is conscious rather of the universal
life of which all individuals, races, and nations are specific
articulations. A single impulsion runs beneath all the ad-
ventures and aspirations of man. It is the soul’s experience
of the essential unity with the whole of being that is brought
out in the words, ‘Thou in me and I in thee’. Fellowship
is life, lack of fellowship death. The secret solidarity of the
human race we cannot escape from. It cannot be abolished
by the passing insanities of the world. Those who are
anxious to live in peace with their own species and all life
will not find it possible to gloat over the massacres of large
numbers of men simply because they do not belong to their
race or country. Working for a wider, all-embracing vision
they cut across the artificial ways of living, which seduce us
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from the natural springs of life. Our normal attitudes to
other races and nations are no more than artificial masks,
habits of thought and feeling, sedulously cultivated by long
practice in dissimulation. The social nature of man is dis-
torted into queer shapes by the poison poured into his blood
which turns him into a hunting animal. Racialism and
nationalism, which require us to exercise our baser passions,
to bully and cheat, to kill and loot, all with a feeling that we
are profoundly virtuous and doing God’s work, are abhor-
rent to the spiritually awakened. For them all races and
nations lie beneath the same arch of heaven. They proclaim
a new social relationship and serve a new society with civil
liberties for all individuals, and political freedom for all
nations, great and small.

VII

The collapse of a civilization built on the audacities of
speculative doubt, moral impressionism, and the fierce and
confused enthusiasms of races and nations need not dis-
hearten us, for it has in it elements of an antisocial and anti-
moral character, which deserve to perish. It is directed to
the good, not of mankind as a whole, but of a powerful
privileged few among individuals as well as nations. What-
ever is valuable in it will enter into the new world which is
struggling to be born. In spite of all appearances to the con-
trary, we discern in the present unrest the gradual dawning
of a great light, a converging life-endeavour, a growing
realization that there is a secret spirit in which we are all
one, and of which humanity is the highest vehicle on earth,
and an increasing desire to live out this knowledge and
establish a kingdom of spirit on earth. Science has produced
the necessary means for easy transport of men and com-
munication of thought. Intellectually the world is bound
together in a web of common ideas and reciprocal know-
ledge. Even the obstacles of religious dogma are not so
formidable as they were in the past. The progress of thought
and criticism is helping the different religions to sound the
note of the eternal, the universal, the one truth of spirit
which life obeys, seeks for, and delights in at all times and

in all places. We are able to see a little more clearly that the
4444 D
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truth of a religion is not what is singular and private to it,
is not the mere letter of the law which its priests are apt to
insist on, and its faithful to fight for, but that part of it
which it is capable of sharing with all others. Humanity’s
ultimate realization of itself and of the world can be attained
only by an ever-increasing liberation of the values that are
universal and human. Mankind is still in the making.
Human life as we have it is only the raw material for human
life as it might be. There is a hitherto undreamt-of fullness,
freedom, and happiness within reach of our species, if only
we can pull ourselves together and go forward with a high
purpose and fine resolve. What we require is not professions
and programmes but the power of spirit in the hearts of
men, a power which will help us to discipline our passions
of greed and selfishness and organize the world which is at
one with us in desire.



I

THE SUPREME SPIRITUAL IDEAL:
THE HINDU VIEW!

I

HEN we enter the world of ideals the differences

among religions become negligible and the agree-
ments striking. There is only one ideal for man, to make
himself profoundly human, perfectly human. ‘Be ye per-
fect.” The whole man, the complete man, is the ideal man,
the divine man. ‘You are complete in the godhead’, said
St. Paul. The seeking for our highest and inmost self is the
seeking for God. Self-discovery, self-knowledge, self-fulfil-
ment is man’s destiny.
+/" From the beginning of her history India has adored and
idealized, not soldiers and statesmen, not men of science
and leaders of industry, not even poets and philosophers,
who influence the world by their deeds or by their words,
but those rarer and more chastened spirits, whose greatness
lies in what they are and not in what they do; men who have
stamped infinity on the thought and life of the country, men
who have added to the invisible forces of goodness in the
world. To a world given over to the pursuit of power and
pleasure, wealth and glory, they declare the reality of the
unseen world and the call of the spiritual life. Their self-
possession and self-command, their strange deep wisdom,
their exquisite courtesy, their humility and gentleness of
soul, their abounding humanity, proclaim that the destiny
of man is to know himself and thereby further the universal
life of which he is an integral element.

This ideal has dominated the Indian religious landscape
for over forty centuries. If we wish to know the spirit of
a religion which has had a long and continuous evolution,
we cannot get at it by taking a cross-section of it at any one
stage. Itis not to be found either in its earlier phases or in its
later developments. Any historical process can be understood

' An Address delivered before the World Congress of Faiths at Queen’s
Hall, London, on 6 July 1936.
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only by surveying the whole growth and grasping that inner
meaning which is struggling for expression at every stage,
though never expressed perfectly at any stage. This i the
spirit which binds together the different stages of its history,
which is present in the earliest as well as in the latest. What
is this meaning, this spiritual core of the Hindu religion?

If we turn to the Indus valley civilization which archaeo-
logists have unfolded for us in recent times, we see that
among the relics of a religious character found at Mohenjo-
daro are not only figurines of the mother goddess but also
figures of a male god, who is the prototype of the historic
Siva. Obviously many of the features of modern Hinduism
are derived from very early primitive sources. Sir John
Marshall tells us that the god, who is three-faced, is seated
on a low Indian throne in a typical attitude of yoga, with
legs bent double beneath him; heel to heel, with toes turned
downwards, and hands extended above the knees. He has
a deer throne and has the elephant, the tiger, the rhinoceros,
and the buffalo grouped round him.! This figure of Siva,
the great Yogi, has been there from nearly 3250 B.c. (if not
earlier), the date which archaeologists give to the Indus
valley civilization; calling upon all those who have ears to
hear, the inhabitants of the native land as well as the invaders
from outside who frequently pass and repass, to be kings not
over others, but over themselves. (Perfection can be achieved
only through self-conquest, through courage and austerity,
through unity and brotherhood in life.

We hear nowadays a good deal about yoga even in the
West. It means the process, as well as the result, of balancing
the different sides of our nature, body, mind, and spirit, the
objective and the subjective, the individual and the social,
the finite and the infinite. A passage in the Bhagavadgita
makes out that this world has its roots above in heaven while
its branches spread out earthward.? The human being has
his roots in the invisible though his life belongs to the pass-
ing stream of the visible. While he moves in the order of
things visible, tangible, measurable in reference to time and
space, while his life is subject to succession and change,

Y Mokenjo-daro and the Indus Civilisation, by Sir John Marshall, vol. i,
pp- 52—3 (1931). 2 ‘Grdhvamilam adhah$akham’, xv. 1.
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corruption and death, he is also a spirit belonging to the
invisible and intangible world, which we can in no way com-
prehtnd, though we think and speak of it in symbols and
metaphors drawn from the things of our world. 1f we think
that our nature is limited by the little wave of our being
which is our conscious waking self, we are ignorant of our
true being. The relation of our life to a larger spiritual world
betrays itself even in the waking consciousness through our
intellectual ideals, our moral aspirations, our cravings for
beauty, and our longing for perfection. Behind our con-
scious self is our secret being without which the superficial
consciousness cannot exist or act. Consciousness in us is
partly manifest and partly hidden. We can enlarge the
waking part of it by bringing into play ranges of our being
which are now hidden. It is-our duty to become aware of
ourselves as spiritual beings instead of falsely identifying
ourselves with the body, life, or mind. While we start with
the immediate and the actual, our limited self-consciousness,
we can constantly increase and enrich it, gathering into it all
that we can realize of the seen and the unseen, of the world
around us and above us. This is the goal of man. His
evolution is a constant self-transcending until he reaches his
potential and ultimate nature which the appearances of life
conceal or inadequately express. We are not, through this
process, abolishing our individuality but transforming it into
a conscious term of the universal being, an utterance of the
transcendent divine. The instinctive and the intellectual
both attain their fruition in the spiritual personality. The
flesh is sanctified and harmonized with the spirit; the intel-
lect is illumined and harnessed to the realm of ends. Body
and mind, instinct and intellect become the willing servants
of spirit and not its tyrannical masters.

The uniqueness of man among all the products of nature
lies in this, that in him nature seeks to exceed itself con-
sciously, no longer by an automatic or unconscious activity,
but by a mental and spiritual effort. Man is not a plant or
an animal, but a thinking and spiritual being set to shape
his nature for higher purposes. He seeks to establish order
and harmony among the different parts of his nature and
strives after an integrated life. He is unhappy so long as
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he does not succeed in his attempt at reaching an organic
wholeness of life. There is always a mental and moral fer-
ment in him, a tension between what he is and what he
wishes to become, between the matter which offers the
possibility of existence and the spirit which moulds it into
sigmficant being.

II

The present crisis in human affairs is due to a profound
crisis in human consciousness, a lapse from the organic
wholeness of life. There is a tendency to overlook the
spiritual and exalt the intellectual. It can be traced chiefly
to the influence of the Greeks, who determined the bent of
the Western mind towards science and the pursuit of truth
for its own sake. Greek civilization was a magnificent
achievement of the human reason and it was by no means
one-sided. The Greek inheritance has enabled the West to
remake the world. Earth, sea, and air have been made to
yield to the service of man. Though the triumphs of intellect
are great, its failures are not less great. Some of the finest
things of life have escaped its meshes, which the uncouth
and unlettered peasants, who lived more naturally and pro-
fessed animistic conceptions of life, had possessed. Pitiful
and sordid as had been their estate, they had a hope in their
hearts, a spark of poetry in their lives, and a feeling of exalta-
tion in their human relationships. Ignorant and super-
stitious they might have been, but wholly forsaken they were
not. Their lives were not empty and devoid of content.
They had their deep affections, a sense of the great value of
the little things of life, love, companionship, and family
attachments, an element of mystery in their make-up, a faith
in the unseen which is the consolation of their dreams. The
business of intellect is to dispel the mystery, put an end to
the dreams, strip life of its 1llusions, and reduce the great
play of human life to a dull show, comic on occasions but
tragic more frequently. The primitive cults which helped
their adherents to live healthily and happily on their own
plane are dismissed as crude superstitions. Everything is
stripped of soul, of inner life. This world is all, and we
must rest content with it.
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Religion, however, cannot be so lightly disposed of.
When man gets a feeling or a fear that after all life means
nothing, leads nowhere, and at bottom no one is really
necessary and nothing worth while, he cannot live. Even if
life be aimless, man must pursue some dream. To deny him
hope is to take away his interest in life. Religions exploit
this need, this fundamental insufficiency of an all-pervading
positivism, this primitive hunger for fellowship. The fugi-
tive character of life makes man fondly hope that his life is
not at an end with the death of the body, that it cannot be
true that the suffering of the innocent meets with no reward”
and the triumph of the wicked with no requital. It must
be that man does count. Religions attempt to satisfy this
fundamental need of man by giving him a faith and a way of
life, 2 creed and a community, and thus restore the broken
relationship between him and the spiritual world above and
the human world around. While the prophet founders of
religions declare that the community is world-wide and make
no distinctions between the Jew and the Gentile, the Greek
and the barbarian, the traders in religion declare that the
greatness of one’s own creed and group is the end and coer-
cion and violence are the ways to it. They develop group
loyalties at the expense of world loyalty. Such a bellicose
condition is the only one in which life becomes worth while
for a large number of people. There is not much to choose
between these religions, which exalt belief, bigotry, and pre-
servation of group loyalties and vested interests, and the
older, cruder, primitive cults. The later, which are the more
sophisticated, are the more dangerous, for they are con-
structions of intellect interfering with the natural relations
of man,

Left to himself, man feels kinship with the whole universe,
especially with living things and human beings. The sense
of community is latent in the hearts of men. Even in this
artificial world, where intellect has imposed on us the restric-
tions of tribe, race, and nation, the fundamental humanity
of man wells up on occasions. When there is an earth-
quake in Japan or a famine in India, an explosion in a mine
in Great Britain, or a crash of an airship on the Atlantic,
our hearts go out to the victims. When there is an act of
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heroism or daring, an achievement of genius in science or
art, we feel elated and do not pause to ask the religion or the
race to which the author belongs. We salute spontaneously
the great ones of the world and do not wait to know whether
a Ranji or a Robeson is of our group or race. One touch of
nature makes the whole world kin. The feeling of fellowship
with the whole of humanity is implanted in our nature. We
are members of a world community. It is our intellectual
consciousness that breeds in us the feeling of separatist in-
dividuality, and this unnatural development is checked by
artificial devices to bring men back into communal relations.
Unfortunately, instead of strengthening the invisible bonds
which bind man to man, irrespective of colour or race, the
natural feeling of the oneness of humanity, these attempts
keep men in separate camps hostile to one another. We are
educated into the mystic worship of race and nation. By
force and fraud, by politics and pseudo-religions, diplomats
and priests exploit the baser passions of fear and greed and
impose on us the deadly restraints of blood, race, and nation,
and thus accentuate the division in man’s soul. Political
dictatorships and religious dogmatisms have no understand-
ing of the profound identity of human beings, their passions
and reactions, their ideals and aspirations in all ages and in
all places. Religions, by propagating illusions such as the
fear of hell, damnation, and arrogant assumptions of inviol-
able authority and exclusive monopolies of the divine word,
and politics, by intoxicating whole peoples with dreams
of their messianic missions, by engendering in them false
memories, by keeping the old wounds open, by developing
in them megalomania or persecution complex, destroy the
sense of oneness with the world and divide humanity into
narrow groups which are vain and ambitious, bitter and
intolerant. By getting mixed up with politics, religion be-
comes de radedginto a species of materialism.

We be%ieve that we have conquered nature, simply be-
cause science has pushed the boundaries of the unknown
farther from us, yet we are as far as ever from having con-
quered our own nature. The problems of outer organization
are not so pressing in some respects, but so long as our
passions of greed and selfishness are unconquered, our outer
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conquests will only be the material for the exercise of our
inner barbarisms. Thanks to centuries of one-sided training,
the barbarous occupies a large place in our nature, ready to
prostrate itself before all representations of power that are
external. Brute force attracts it, not moral law or spiritual
ideal. It compels our respect, on account of our fear and
greed, our selfish passions and crudity of mind. The tra-
gedies of the world, individual and national, are due, in
the main, to the fact that we are gripped by ruinous and
explosive passions, the burden of which could not be easily
shaken off, and they take us inevitably to our doom.

Life to-day, 1n spite of our material possessions and intel-
lectual acquisitions, in spite of our moral codes and religious
doctrines, has not given us happiness. If we knew the
deepest thoughts of men to-day, we should find that there
are millions who are dissatisfied with themselves and with
the pursuits that absorb their energies. They have lost
the radiance and gladness of life, they have no hopes to
inspire, no ambitions to realize, no happiness to which they
can look forward, no faith to live by. Their minds are
distracted and so their action is fragmentary and futile.
Let us take, for illustration, the one problem which is now
demanding all our attention and effort, how to make the
world safe for peace and humanity. This great country is
in two minds about that question. It is unable to decide
between power politics and peace politics, between binding
secret agreements and the League Covenant, between inter-
national anarchy and international order and justice. We
are thoroughly convinced of the futility, the horror of war
and its dreadful consequences for civilization, and yet we
are drifting towards it, overpowered by the machine which
we have built up, as if we were not reasonable human beings
but mere victims of forces blind and deep, slow and irre-
sistible, bearing all things away. The condition of the world
to-day reminds one of Joseph Conrad’s Typhoon, the story
of the adventure of a vessel carrying Chinese coolies who
begin to murder each other in the midst of a terrific storm
on account of some missing money. We are prepared to pay
the price, run the risk of collective suicide, for the sake of
national glory and honour, which are ‘fictional abstractions’,
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idols of the market-place, but are not prepared to pay the
price for world peace by way of surrender of control over
subject nations, a submission of national sovereignty to
international control, the transformation of backward areas
into mandates Nations, like individuals, are made, not only
by what they acquire, but by what they resign. We are on
the eve of gigantic changes and are witnessing a struggle
between clashing sets of ideas. Why should nations which
have the moral leadership of the world continue to serve
discredited ideals? Is it necessary to wade through war, to
pass through hell, before we can settle down and adjust in
a spirit of re’tsonableness and equity the conflicting claims
of the different nations? A peace concluded at the end of
a war, when passions run high, is bound to be of an unjust
character, a source of bitterniess'and humiliation to the van-
quished, like the Treaty of Versailles. It is possible to take
a just view of the whole situation, and work for a con-
structive peace when, as yet, there is no war to disturb and
distract. Wars scarcely ever achieve the ends for which they
are undertaken, and even if they do, the other results they
produce are so mischievous that even the victors gain little
from their achievements. If only we can visualize the
misery and devastation, the pain and the horror which the
armaments we are plhng up will cause to common people,
when they go off! Statistics which give us estimates hide
the sorrow of human hearts and the tension of human minds.
They speak as if they were dealing with earth and water,
and not flesh and blood. Will humanity declare itself to be
bankrupt of all statesmanship and wisdom and transfer the
future to the decision of a disastrous war? Are we, after ages
of enlightenment, to admit the defeat of reason and accept
a reversion to the Dark Ages, a relapse into barbarism?
We live on the surface and are afraid of thinking because
it 1s all so confused and disordered ; we suffer from conflicts.
We are divided from our real nature, cut off from the uni-
versal in us by our egoistic impulses and separatist ten-
dencies. Rodin has created that wonderful statue called T#e
Thinker, the striking figure of a man sitting with his head
bent, his eyes staring out into space, his brows wrinkled
with thought his face furrowed with suffering and tense with
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concentration, and looking at . . . what? ILLooking down the
ages, age after age, world after world, he finds man advan-
cing along the corridors of time, trying to control his difficult,
discordant, divided self and asking, Shall we never escape
from this d1v151on’ Must we go on for ever aiming at the
high and doing the low? Is it our fate to be for ever split
selves, with bewildered outlooks, aspiring after ideals of
universal human decency and practising policies which lead
us to universal barbarism? Why, why cannot we have the
courage and the selflessness, the vision and the generosity to
regulate our affairs on prmc1plcs of equity and justice?
Hindu and Buddhist thinkers with a singular unanimity
make out that avidyd or ignorance is the source of our
anguish, and vidya or wisdom, bodhi or enlightenment is our
salvation. The former is intellectual knowledge which pro-
duces self-consciousness and self-will. Our anxieties are
bound up with our intellectuality, whose emergence at the
human level causes a fissure or cleavage in our life. The
break in the normal and natural order of things in human
life is directly traceable to man’s intellectuality, the way in
which he knows himself and distinguishes himself from
others. Firstly, he thinks and imagines an uncertain future
which rouses his hopes and fears. The rest of nature goes
on in absolute tranquillity. But man becomes aware of the
inevitability of death. This knowledge of death produces
the fear of death. He worries himself about ways and means
by which he can overcome death and gain life eternal. His
cry 1s, Who shall save me from the body of this death?
‘Though he is born of the cosmic process he feels himself at
enmity with it. Nature, which is his parent, is imagined to be
a threat to his existence. An overmastering fear thwarts his
life, dlstorts his vision, and strangles his 1mpulsc Secondly,
man’s naive at-oneness with the llvmg universe, his essential
innocence or sense of fellow feelmg, is lost. He does not sub-
mit willingly to a rational organization of society. He puts
his individual preferences above social welfare. He looks
upon himself as something lonely, final, and absolute, and
every other man as his potential enemy. Ile becomes an ac-
quisitive soul, adopting a defensive attitude against society.
Thirdly, the knowledge of death and the knowledge of
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isolation breed inner division. Man fallsinto fragmentariness.
He becomes a divided, riven being, tormented by doubt, fear,
and suffering. His identity splits, his nucleus collapses; his
naiveté perishes. He is no more a free soul. He seeks for
support outside to escape from the freezing fear and isola-
tion. He clings to nature, to his neighbours, or to anything.
Frightened of life, he huddles together with others. The
present nervousness of mankind, where fear is the pervasive
element of consciousness, where we are always taking pre-
cautions, avoiding entanglements, where life is always on
the defensive, where man has lost his community with nature
and man, is another name for spiritual death. The world in
which we live to-day, the world of incessant fear (61aya) and
violence (himsa), of wars and rumours of wars, where we
are afraid of everything, suspect mines under our feet,
snipers in thickets, poison in the air we breathe and the very
food we eat, is nothing but the ordinary life of ignorance
hurried up, intensified, and exaggerated. The tragedy is
that we are not conscious of our ignorance. The more sick,
the less sensible.

This view, that the problem of religion is inherent in the
nature of man, that it arises from the division in man’s soul,
is supported by high authority. According to the familiar
legend human history began with a grave tension in the
dimness of remote antiquity, starting the dialectic movement
which we witness to-day. As a result of the first transgres-
sion, the spirit of discord entered. A tremendous upheaval
of the human consciousness brought about a revolution in
natural relations. The Fall symbolizes the disintegration of
the harmony, the lapse from the primeval condition into
division, from a unitive life into a separate self-centred one.
A reintegration of human nature is the meaning of salvation.

Religion is the conquest of fear, the antidote to failure and .
death. The fear which is an expression of man’s rationality
cannot be removed by any change in his circumstances. It
is not an instinctive fear which can be displaced by the
stimulation of other instincts. We cannot get rid of it by
slipping into a subrational animal existence, by attempting
to abolish altogether the reason which gives rise to the afflic-
tion. Man cannot shake off his rationality. We cannot still
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our doubts by drugging ourselves with myths and illusions.
We can obtain a kind of psychological peace, but it will not
endure. True freedom from fear can be reached only by
i#ana or wisdom, the truth that casteth out fear. So long as
religions themselves are an expression of fear, the security
and protection they afford us are purchased at a terrible price
and end in distorting human life. The dogmas lead to
mutual destruction; the devotions become a trap for fruitless
self-immolation. By demanding loyalty to warring creeds
equally arbitrary and unverifiable we turn men against one
another. The ideal elements of religion which make for uni-
versalism and the current beliefs and institutional practices
‘which make for narrow group loyalities do not fit each other.

What we need is a religion of freedom, which stimulates
faith not fear, spontaneity not formalism, abundant life not
the monotony of the mechanical, the mechanization of mind
which is dogmatism, the mechanization of ends which is
conformity. When one is in contact with the universal
source of life, one is filled with vitality and freedom from
fear. When we discover the secret seed of spirit which lies
concealed within the coatings of our nature and live by it,
life becomes a pure flame full of light and happiness. ‘Know-
ing the bliss of Brahman; he does not fear anything.”* ‘By
knowing him alone, one surpasses death.’? ‘“What sorrow,
what delusion is there for him who perceives this unity 2’3
The soul is no more lonely or isolated. It becomes one with
the enveloping world and is saved from despair and defiance.
It enters a spiritual context in which its life finds a new and
deeper significance and purpose. Abkaya, or freedom from
fear, is a temper of mind, not the acceptance of a belief or
the practice of a rite. Under the insight of such a faith our
fellow men become something more than creatures of time
and place separated from us by the accidents of nature, set
against us by the necessities of animal existence. To be
religious is to apprehend the reality of other souls. The law
of love is obeyed not because it is known or willed but
because life which has been more fully revealed consists in

U Taittiriya Up. 1. 8. ‘May I reach the light on reaching which one attains
freedom from fear’ (Rg Veda, ii. 27).
2 Svetafpatara Up. vi. 15. 3 Jia Up. 7.
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loving. When the Upanisad says ‘yasmin sarvani bhiitani
atmaivabhid vijanatah’, it means that he who realizes the
universal self sees all human beings as belonging to a Ring-
dom of ends. Spirits in unity with themselves must in the
end be in unity with one another. To live as selfish in-
dividuals is to miscarry the purpose of creation. Ahizsa or
fellow feeling for all living things, enfolding in its merciful
arms even the lowest forms of animal life, is the natural fruit
of abhaya or spiritual life.

The marks of genuine religion are abhaya or freedom
from fear, expressing itself in harmony, balance, perfect
agreement between body and soul, between the hands and
the brain, and a/imsa or love. Abhaya and akinisa, awareness
and sympathy, freedom and love, are the two features,
theoretical and practical, of religion. The free individual
does not suffer from any conflicts. He does not give way to
anger or depression-—not even to what is called righteous
indignation. For those who are opposed to us are our
brothers, from whom we happen to be estranged, and they
can be won over by love and understanding. A Gandhi who
declares that ‘if untruth and violence are necessary for
furthering the interests of my country, let my country go
under’ shows himself to be more religious than the so-called
religious who tell us that it is sometimes our religious duty
to kill!t They are then talking as politicians, not as religious
men. In this imperfect world it may be an urgent political
duty to make our defences as secure as possible against attack,
but under no circumstances can it be one’s religious duty to
slaughter one’s fellow men. Nations and civilizations are
not eternal. They live and die. Man is to live for the eternal
values of spirit, truth, and goodness. The free man has that
sovereign loyalty which belongs to true spiritual liberty.

Life is a supreme good and offers the possibility of happi-
ness to every one. No generation has ever had so much

! 'The Bishop of London in his sermon in Westminster Abbey on 28
November 1915 said: ‘Everyone that puts principle above ease, and life itself
beyond mere living, is banded in a great crusade to kill Germans, not for
the sake of killing, but to save the world, to kill the good as well as the bad,
to kill those who have shown kindness to our wounded as well as the friends’
(T%e Potter and Clay, by the Rt. Rev. A. W. Ingram (1917) ).
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opportunity. Yet the blessings of the earth have turned into
curses on account of the maladies which afflict us, envy and
hatred, pride and lust, stupidity and selfishness. Man, as he
exists to-day, 1s not capable of survival. He must change or
perish. Man, as he is, 1s not the last word of creation. If
he does not, if he cannot, adapt himself and his institutions
to the new world, he will yield his place to a species more
sensitive and less gross in 1ts nature. If man cannot do the
work demanded of him, another creature who can will arise.

We need not lose hope of changing our ideals and re-
ordering our life. We are not by nature savage and violent;
we are highly suggestible and sensitive. We must endeavour
to preserve our natural characteristics, and use our intellect
to confirm, not cripple, them; we must consciously recover
and retain the sense of reality and kinship with the universe,
the essential solidarity of the human race. When the Hindu
thinkers ask us to free ourselves from mdayd, they are asking
us to shake off our bondage to the unreal values which are
dominating us. They do not ask us to treat life as an illusion
or be indifterent to the world’s welfare. They are asking us
to escape from the illusion which holds us by the throat and
makes us pursue physical satisfaction or corporate self-
seeking as the highest end, It is the function of religion to
reaffirm the intuitive loyalty to life and solidarity of human
nature, to lift us out of the illusion of isolation and take us
back to reality. The religious soul does not seek for release
from suffering in the present life or a place in paradise in
the next life. His prayer, in the words of the Upanisad, is
‘Lead me from the unreal to the real, lead me tgom dark-
ness to light, lead me from death to immortality’.! The
resurrection 1s not the rise of the dead from their tombs
but the passage from the death of self-absorption to the life
of unselfish love, the transition from the darkness of selfish
individualism to the light of universal spirit, from falsehood
to truth, from the slavery of the world to the liberty of the
eternal. Creation ‘groaneth and travaileth in pain’, ‘to be
delivered from the bondage of corruption into the liberty
of the glory of the children of God’.

! ‘asato ma sad gamaya, tamaso md jyotir gamaya, mrtyor ma amrtam
gamaya.’



48 THE SUPREME SPIRITUAL IDEAL

111

How can we rise above the present vision of the world
with its anarchic individualism, its economic interpretations
of history, and materialist views of life? This world of maya
has thrown our consciousness out of focus. We must shift
the focus of consciousness and see better and more. The
way to growth lies through an increasing impersonality,
through the unifying of the self with a greater than the self.
Prayer, worship, meditation, as well as philosophy, art, and
literature, help to revive and purify the inner being and pre-
dispose it to the contact with the divine. The discipline
has different stages which are not clearly marked off from
onc another. Speaking roughly, three stages may be distin-
guished: purification, concentration, and identification.

They answer to the via purgativa, via contemplativa, and
via unitiva. They are not successive steps but different
points of view. The path to perfection is more a slope than
a staircase. The first stage insists on the ethical preparation,
which is an essential prerequisite for spiritual insight. The
mind must be rid of its impurities and made a clean mirror
in which the divine can be reflected. Not only the ordinary
obligations but the more austere vows of chastity and poverty
are taken as helpful to the development of a pure moral life.
He who has no possessions is relieved of many worries; if
he is vowed to obedience to a teacher, which i1s sometimes
abused by teachers, he has no casuistical problems to puzzle
out. Ifascetic practices are adopted, they are for disciplining
one’s nature and strengthening the will and not for pleasing
an angry deity or imitating a past model. Absence of cares
and preoccupations is essential for spiritual life. In the Yoga
Sitra, which is the classic on the subject, this moral training
is included under the first two heads of yama and #iyama of
the eightfold means (astéiga) of yoga.® The obstacles to per-
fection are the common defects of sensuality, avarice, glut-

! Yamaisnegative,consisting of non- injury (ahimsd), truth-speaking (satya),
integrity or abstinence from appropriating the property of others (asteya),
celibacy (érakmacarya), and not having possessions (aparzgméa) Niyama
signifies the cultivation ofposmve virtues. It includes purity (Saxca), content-
ment (samtosa), austerity (tapas), study (svadhydya), and devotion to God

(ifvara pranidhana). In Yoga Sitra, i. 23, devotion to God 1s represented as
one, and not the only, way of attaining samddAi.
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tony, envy, and sloth, and they must be put to rest. The
next three stages of yogic training are designed to restrain
the.mind from the physical side. They are bodily posture
(dsana), control of breath (pranayima), and withdrawal of
the senses from the objects (pratyzhara). These are the aids
of the contemplative life. A comfortable posture of the body
and regulation of breath help to ease the mind. When we
withdraw the senses from the objects, the mental discipline’
starts. If people sometimes go to hill-tops or monasteries,
deserts and caves, it is because they are places which help
to draw the soul away from its familiar surroundings. This
withdrawal from the world into a solitary retreat is not
essential, though it is helpful. For a disciplined mind
ordinary life or familiar surroundings are no distraction.
Pratyihara is what 1s generally known as abstraction. The
three remaining stages are dharena or concentration, dkyana
or meditation, and samadhi or unincavion. It is assumea that
the real nature of man, his inherent capacity for the divine,
cannot be obliterated.  We can reach the depths of our
nature by bursting through the outer strata. Deep down in
his own self is the divine secret, which we must reach. All
the forms, superficial and alien, imposed and forced upon it
from without, are secondary, and the spirit in us which is a
constant affirmation of our oneness with the whole universe
is the primary fact. The process of reaching the spirit in
us is, 1n Plato’s expression, an act of recollection, for it 1s
there already! and we have only to recognize it. The pro-
cess starts with a quiet introspection, the tiny beginning of
spiritual contemplation. By a repetition of a text, or by
focusing the mind on an external object such as an image,
we try to banish intruding thoughts and collect ourselves.
Dharana is concentration. It is the control of will, of atten-
tion. To chain the mind, which s generally compared to
a restless monkey, to a single object is not casy. Irrelevant
thoughts will drift in, desires and worries will disturb, and
only with an effort can we fix our mind on the chosen object.
When attention becomes less discursive and concentration
deepens and mind ceases to wander we get into the state of
! ‘T will put my law in their inward parts and in their heart will I write it’

(Jeremiah xxxi. 33).
4444 E
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dhyana or meditation. The soul becomes empty of every
thought except the one meditated on, which takes possession
of it. When it is awake only to the reality to which it is
directed and all else is forgotten, ekdgrazi or one-pointedness
arises. Out of the brooding darkness, illumination is won.

While outer knowledge can be easily acquired, inner truth
demands an absolute concentration of the mind on its object.
So in the third stage of samadhi or identification, the con-
scious division and separation of the self from the divine
being, the object from the subject, which is the normal con-
dition of unregenerate humanity, is broken down. The in-
dividual surrenders to the object and is absorbed by it. He
becomes what he beholds. The distinction between subject
and object disappears. Tasting nothing, comprehending
nothing in particular, holding itself in emptiness, the soul
finds itself as having all. "A lightning flash, a sudden flame
of incandescence, throws 2 momentary but eternal gleam on
life in time. A strange quietness enters the soul; a great
peace invades its being. The vision, the spark, the supreme
moment of unification or conseious realization, sets the whole
being ablaze with perfect purpose. The supreme awareness,
the intimately felt presence, brings with it a rapture beyond
joy, a knowledge beyond reason, a sensation more intense
than that of life itself, infinite in peace and harmony. When
it occurs our rigidity breaks, we flow again, and are aware,
as at no other time, of a continuity in ourselves and know
more than the little section of it that is our life in this world.
When we find the real in our own heart, we feel exalted and
humbled. The memory of the eternal illumination has en-
during effects and calls for renewal. Plotinus gives a glowing
description of this state.

‘Since in the vision there were not two things, but seer and seen
were one, if a man could preserve the memory of what he was when
he was mingled with the divine, he would have in himself an image
of God. For he was then one with God, and retained no difference,
either in relation to himself or to others. Nothing stirred within him,
neither anger nor concupiscence nor even reason or spiritual perception
or his own personality, if we may say so. Caught up in an ecstasy,
tranquil and alone with God, he enjoyed an imperturbable calm, shut
up in his proper essence he declined not to either side, he turned not
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even to himself; he was in a state of perfect stability; he had become
stability itself. . . . Perhaps we ought not to speak of vision; it is rather
another mode of seeing, an ecstasy and simplification, an abandonment
of oncself; a desire for immediate contact, a stability, a decp intention
to unite onesclf with what is to be seen in the sanctuary.’

The development of this power which, in the words of
Plotinus, all have but few use? is not anything distinct from
the normal operations of the mind but is acquired by a
whole-hearted concentration of these on the supreme being.
It is not a mystical faculty, as there is a continuous develop-
ment from sensc perception to the vision of the real. The
different steps are not meant to enable men to find the truth
by successive steps as in a process of logical demonstration
but to bring them into that condition of mind in which truth
reveals itself in and to them.

This process of vital realization of God is not a com-
fortable one for those of us who are given to the delights of
the flesh and love of wisible things. Natures which are
marred by self-conceit and self-will will find it extremely
hard to tread the path to the mountain-top. Ignorance is in
the centre of the soul, has become connatural to it, and it
must be burned in the fire of knowledge and annihila.ted.
The complexes in the unconscious must be broken up. The
passions and imperfections which are as old as Adam are
confounded with our very selves., Their whole substance
must groan and travail, must liquefy itself in order that it
may reach the life eternal. All must be surrendered. Anni-
hilation is the condition of abundance, death of life.3 Our
lack of possessiveness and proprietorship must be absolute.

In samadhi or ecstatic consciousness we have a sense of
immediate contact with ultimate reality, of the unification
of the different sides of our nature. It is a state of pure
apprehension, in which the whole being is welded into one.
To make this complete subjection of the whole personality

U Enneads,vi. 9. 7.

2 Cf. John Wesley: ‘I pretend to no extraordinary revelation or gifts of the
Holy Ghost, none but what every Christian may receive, and ought to expect
and pray for.

3 “T'o win to the being of all, wish not to be anything’, says St. John of the
Cross.
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to the divine a settled habit, a permanent condition, and not
merely a fleeting and transitory episode, is the aim of reli-
gious discipline. Ecstasy or emotional excitement is not-the
goal of religious striving. The unitive life, the integration
of the self which the contact brings, must become an abiding
possession of the soul.

The methods adopted by religions such as contemplation
and service are intended to stabilize our nature and aid the
systematic purification of our whole being, essential for an
integral reflection and taking in of the divine reality. Our
powers are by force of habit adjusted to a life of claims and
counterclaims, and if they are to be adapted to a life of
universalism, a drastic process of change is necessary. When
religion succeeds in making us spiritual, our conflicts are
resolved, and we find ourselves in the great current of life.
Nothing human is alien to us. We are no more members
of this or that particular group, but belong to humanity as
a whole. We have the primary patriotism which is the love
of humanity. We have respect for the diversity which is
natural to the constitution of things and understand the
unity underlying it all. ‘'We feel in our deeper selves our
oneness with our fellows and unity with life. We realize the
idea in the mind of God of what each individual is meant to
be. The unity of all life, which is the intellectual assumption
of science, becomes the consuming conviction of the sage.
He feels and acts as he knows. By his self-mastery and
purity he attains that contentment in the depths, that serenity
in the soul, that profound peace which is not mere emotion,
what the Hindus call §Zn#, which enables its possessor to
say: ‘I have overcome the world.” However wicked the
world may be, whatever pain and misery it may contain, he
is not ruffled, for he has seen that at rock bottom things
are good, and there is a power which is ceaselessly over-
coming evil and transforming it into good. He is aware of
the central drive of the universe. It drives through him and
he has a vision of what it is driving at, the transformation of
the indwelling of God into a conscious fact, of the possibility
or hope of God for every man into a realization. He has the
sense of power by which he creates meaning and beauty out
of the conflicts of human desires and passions. For the sake
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of his sanctities he would embrace poverty and exile and
would much rather have his tongue plucked out than shape
it te a lie. He does not remain proudly on the mountain-top
apart from the world but devotes his energies to its spiritual-
ization and raising it to its highest levels. No one, not at
any rate he who has perfected himself, can be at ease when
the world cries for help. The well-being of others becomes
his deepest concern. He loves his fellows with a tender-
ness and depth unknown to others. He can no more help
loving humanity than a sunflower can help pointing to the
sun. To be saved is not to enter a region of blissful ease and
unending rest. The saved one becomes an elemental force
of nature, a dynamo of spirit, working at a stupendously
high velocity. The renunciation he has practised does not
require him to flee from the world of works but only to slay
the ego sense. Eternal life is here and now. It is the life
of the eternal part of us, of the light within us, of intelligence
and love, whose objects are incorruptible.

The soul in solitude 1s the birthplace of religion. Moses
on the lonely Mount of Sinai, Buddha under the b0dki tree
lost in contemplation, Jesus by the Jordan in the stillness of
prayer, Paul in the lonely sojourn in the desert, Mohammad
on a solitary mount at Mecca, Francis of Assisi in his prayers
in the remote crags of the highlands of Alverno, found the
strength and the assurance of the reality of God. Everything
that is great, new, and creative in religion rises out of the
unfathomable depths of the soul in the quiet of prayer, in
the solitude of meditation.

v

Now and again the criticism is brought against the Hindu
ideal that it 1s not sufficiently ethical in character. It is
difficult to know what exactly this criticism means. An ideal
which requires us to integrate ourselves, to maintain a con-
stant fight with the passions which impede the growth of
the soul, to wage war on lust, anger, and worry, cannot but
be deeply ethical. The power to perceive reality, to absorb
it and be absorbed by it, is the reward of a severe and sus-
tained process of self-purification.

Nor can it be said that the saint does not believe in the
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efficacy of human action, in the power of suffering and
sacrifice to redeem the world. Those who realize that every
soul belongs to God cannot help working for the divinization
of the world. The great march of humanity towards the far-
oft divine ideal is directed and held together in the central
lines by the effort and example of the saints, who are the
natural leaders of mankind. Religion is not for them a refuge
from reality. They do not escape to a world of fantasy and
thus evade the responsibilities of life. The Hindu ideal
afirms that man can attain his immortal destiny here and
now. The Kingdom of God is within us and we need not
wait for its attainment till some undated future or look for
an apocalyptic display in the sky. It is true that the deepest
secret of spiritual life is hidden from the common view and
can be attained only with an effort. This effort is a lonely
one, a flight of the alone to the alone. It is also true that
when the world tires us we go back to ourselves, plunge
into the deep wells of our spiritual being and return from it
refreshed, serene, satisfied, and happy. On that account, we
cannot say that life has become individualistic. As a matter
of fact it is an escape from individualism. When the per-
fected individual works for the world, he is the channel
through which the divine influence flows. He is only the
instrument (nimirtamarram). He works in the spirit of the
words ‘I, yet not I' (kartaram akariaram).

The criticism has obvious reference to the political failure
of India despite her profession of exalted spiritual ideals.
Her leaders dwelt in prayer and let the legions pass by.
Solitude and isolation were the roots of their existence. At
best they fed the deer and held converse at night with the
stars, healed the sick, and preached the word of God.

The criticism, which is partly justified, amounts to this,
that India did not till recently take to the cult of the nation.
We did not make our country a national goddess, with an
historic destiny, a sacred mission, and a right of expansion.
We did not worship Mother India (bhdratmata) as others do,
‘Britannia’, ‘La France’, ‘The Fatherland’. We did not tell
the people that the enemy of India is the enemy of God and
if the enemy said he, too, had a god, he could only be a
false god. Our leaders disdained to become leaders of hosts,
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proclaiming to the people that we are the finest people on
earth, the chosen race of the universe.

Secondly, let us remember that conquests and empires do
not result from the exercise of religious virtues. It will do
good to be reminded of William Watson’s lines:

Best by remembering God, say some,
We keep our high imperial lot;
Fortune, I fear, hath oftenest come
When we forgot—when we forgot.

May it not be that the Livil One offered the nations security
and aggrandizement as the price of their soul? ‘All these
things will I give thee if thou wilt fall down and worship
me’ in the guise of the Nation-State. External success and
frightfulness did not attract the Indian temperament at its
best.

While independence for every country is its legitimate
right, there is something vulgar and philistine about aggres-
sive nationalism which lapses into imperialism. When it
overtakes us, it spoils our sight, torments our rest, confuses
our values, and makes the transitory seem more important
than the permanent. In the present crisis, Great Britain
is not able to see clearly or act honestly on account of her
imperial interests and ambitions. The world of independent
sovereign nations with a mystic significance is in dissolution
and will soon be a past chapter in man’s history, like the
world of feudalism. Let us prefer to be human.

All the same, Indian culture has failed to give political
expression to its ideals. The importance of wealth and power
to give expression to spirit, though theoretically recognized,
was not practically realized. India has suffered for this
negligence. Though she affected deeply even the strangers
who came to conquer but stayed behind, politically she has
failed. Thanks to the contact with the West, her people are
to-day infected with the nationalistic passion, and some of
them feel justified in adopting the methods of organized
violence sanctified in the history of the world, for gaining
political freedom, if it is not conceded to the demands of
Justice. The arguments which are employed the world over
to justify militarism, that war is the nursery of heroic virtues



56 THE SUPREME SPIRITUAL IDEAL

like fidelity and restraint, courage and cohesiveness, health
and vigour, are not unfamiliar in India. But her religious
leader, who is, happily, also her leader in politics, has evolved
a method to free India from political domination, which is
in consonance with the religious traditions and mental back-
ground of the country. This method, which has not yet
been tried on a large scale, can well serve as the moral
equivalent for war in William James’s words. It gives us
the virtues of war without its horrors. In a famous article
on “The Doctrine of the Sword’, Gandhi says:

‘I do believe that when there is only a choice between cowardice
and violence, I would advise violence. . . . I would rather have India
resort to arms in order to defend her honour than that she should in
a cowardly manner become or remain a helpless victim to her own
dishonour. But I believe that non-violence is infinitely superior to
violence, forgiveness more manly than punishment. Ksami virasya
bhiisanam. . . . Non-violence is the law of our species as violence is
the law of the brute. "T'he spirit lies dormant in the brute and he knows
no law but that of physical might. The dignity of man requires
obedience to a higher law, to the strength of the spirit. The rishis who
discovered the law of non-violence in the midst of violence, were
greater geniuses than Newton. "They were themselves greater warriors
than Wellington. Having themselves known the use of arms, they
realized their uselessness and taught a weary world that its salvation
lay not through violence but through non-violence. Non-violence in
its dynamic condition means conscious suffering. It does not mean
meek submission to the will of the evildoer, but it means the putting
of one’s whole self against the will of the tyrant. Working under this
law of our being, it is possible for a single individual to defy the whole
might of an unjust empire, to save his honour, his religion, his soul
and lay the foundation for that empire’s fall or regeneration. . . . And
so I am not pleading for India to practise non-violence because she
is weak. I want her to practise non-violence being conscious of her
strength and power. I want India to recognize that she has a soul that
cannot perish and that can rise triumphant above any physical weak-
ness and defy the physical combination of a whole empire.’

With all her poverty and degradation, her suffering and
subjection, India still bears witness to the cult of the spirit.

It is not right to complain that India has failed because
she has followed after things spiritual. She has failed be-
cause she has not followed after them sufficiently. She has
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not learned how to make spirit entirely the master of life,
but has created in recent times a gulf between spirit and life
and.has rested in a compromise. Some of our holy men are
inclined to become creatures set apart, beings who take flight
from the temporal in order to cling to the heart of the eternal.
If, in our eagerness to seek after God, we ignore the interests
of humanity, we may produce a few giants but we will not
elevate the race. We have shown how high individuals can
rise by spiritual culture and how low a race can fall by its
one-sidedness. To master life, to accept it and improve it,
is a difficult task for the individual and more difhcult for
the race. Harmony of the social order is an essential aim
of the spiritual man.

To be inspired in our thoughts by divine knowledge, to
be moved in our will by the divine purpose, to mould our
emotions into harmony with divine bliss, to get at the great
self of truth, goodness, and beauty to which we give the
name of God as a spiritual presence, to raise our whole being
and life to the divine status, is the ultimate purpose and
meaning of human living. Some exceptional individuals
have achieved this status and harmony. They are the highest
type of humanity yet reached and indicate the final shape
which humanity has to assume. They are the forerunners
of the new race.

These men with wisdom and vitality, constant awareness
and unremitting social effort, are not members of limited
groups based on blood and soil but citizens of a world yet
unborn, still in the womb of time.

Whatever the individual has done, the race, too, may and
should eventually succeed in doing. When the incarnation
of God is realized, not only in a few individuals but in the
whole of humanity, we will have the new creation, the new
race of men and women, mankind transformed, redeemed,
and reborn, and a world created anew. This is the destiny
of the world, the supreme spiritual ideal. It alone can rouse
our deepest creative energies, rescue us from cold reason,
inspire us with constructive passion, and unite us mentally,
morally, and spiritually in a world fellowship.



ITI

MYSTICISM AND ETHICS IN HINDU
THOUGHT!

1

THOUGH the British have been in India for many
decades and Christian missionaries from this country
are to be found there in large numbers, Indian culture
occupies less space in their thoughts and studies than in
those of some other countries of the West. The ordinary
Englishman is interested in law and order, in political and
economic relations, and is indifferent to the life and thought
which alone can bind peoples together. He thinks that he
has comprehended India because he has conquered it. Sir
George Birdwood, with his keen sense of inquietude for
Indian culture and his imaginative understanding, is an
exception to the general rule. If these two great sections
of humanity, Great Britain, which represents the best of
Europe, and India, which is the ultimate Fast, with their
distinctive temperaments and traditions can live together in
a political system whose keynote is equality and friendship,
and not dominion or subjection, it will be the greatest
achievement of history. An appreciation of cultural values
and psychological differences is essential if the present con-
nexion between the two countries is not to end in a tragedy
of cross-purposes. We have a proper approach to the Indian
problem in the writings of Sir George Birdwood, who
irealized that religion represents the essential motive of
iIndian life.

The place of religion in the life of mankind has of late
become the subject of keen and anxious discussion among
the thoughtful. The hurry and distraction of our life are
obvious; the deep faith in the reality of eternal values and
the earnest endeavour to live, individually and socially, in
the light of that faith escape notice. The indifference to

I The Sir George Birdwood Memorial Lecture given at the Royal Society
of Arts, London, on 30 April 1937.
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organized religions is the product not so much of growing
secularism as of deepening spirituality.

Serupulous sensitiveness in our search for truth is making
it difficult for us to accept doubtful authority or half-heard
traditions. If genuine religious belief has become for many
a phenomenon of the past, it is because religions confound
eternal truth with temporal facts, metaphysics with history.
They have become largely a traffic with the past. For ex-
ample, in Christendom theology is busy with such questions
as, Are the Scriptures inspired? How shall we explain the
divergencies in the accounts of the life of Christ? How shall
we reconcile the Biblical account of creation with modern
science?! Were the Old Testament prophecies fulfilled?
Shall we believe in the New Testament miracles? Acute
thinkers spend their time and energies in finding modern
ideas in ancient texts or reading meanings into them which
are not there. So long as the life of Jesus is regarded as a
mere event in history which occurred nineteen hundred
years ago there can be no understanding of what that life
should mean to us. A study of comparative religion has
broken down the barriers behind which -dogmatists seek to
entrench themselves and show that their own religion is
unique. Besides, the anthropomorphic conceptions which
look upon God as king or conqueror, father or lawgiver,
the good shepherd or the righteous judge possessing to a
transcendent degree the qualities of power and virtue which
we most admire in human beings, seem to many somewhat
archaic and crude. They tend to hide the central truth that
God is Spirit and that the only real worship is that which
is in spirit and truth. We cannot say that definiteness in
conception makes for depth in religion. The image narrows
the thought of the divine being within human limits and
works against a more spiritual conception of Godhead.
As we have to live on earth, the spectacle of an incarnate God
has great religious value, but a sharply defined anthropo-
morphism makes for narrowness and intolerance and takes us
sometimes to absurd lengths. When the Tizanic was going
down, it is said that an American millionaire retired to his
cabin, not to say his prayers, but to put on his dinner
clothes. When asked, he explained that he wished to go
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before his Maker looking like a gentleman. We cannot be
satisfied with gods who are inconstant and fickle, easily
moved to love or anger, revengeful for trifling provo-
cations and vexed at small things. If we educate men in
the belief that God is like a father in a patriarchal society,
who has His favourite children to whom He communicates
His mind, we cannot blame simple people if they assume that
some persons possess divine knowledge through mysterious
agencies. If the Roman Catholics accept the Pope’s Encycli-
cal on Marriage, the National Socialists accept the decrees
of Hitler as Holy Writ. Those who question the true faith
are thrown into concentration camps, and Dante and Milton
tell us in detail much that we know about them.!

Again, religion as a way of life is the seeking of the
eternal. It is more behaviour than belief. If we believe in
God we must act in the light of that faith. There are many
who feel that outward conformity is all that is expected of
them. We are said to be religious if we go through the
round of ceremonies from baptism at birth to the solemn
commitment of the body to the grave at death, even though
this process is unaccompanied by any intense inward dis-
cipline or spiritual experience. If we repeat the phrases and
make the gestures, we need not bother about the rest. Many
of those who affirm belief in God or in future life act as if
neither existed. There is a difference between what we think
we believe and what we really believe. We are familiar with
the story of the clergyman who asked the captain of the ship,
when a storm broke out, what he was doing. The captain
said: “We have done all we could and now we can only trust
in God.” The clergyman replied: ‘Is it as bad as all that?’
Religion is not to-day an operative force in men’s lives or
public affairs. Countries which stand at the head of civiliza-
tion do not hesitate to slaughter thousands and thousands of
human beings for the sake of their political programmes.
Lady Macbeth remarked of the murder of Duncan, ‘A little
water clears us of this deed.” A sprinkling of holy water
and the muttering of a formula will put to flight all the

I Is it an accident that Hitler and Mussolini have been brought up in
Roman Catholic societies, where it is blasphemous to criticize infallible
authority?
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agonies and cruelties of the world. The difficulties of the
situation are due to the substitution of religion for God, of
an infallible Church or book for personal effort. If religiop
is to revive, it must be founded on verifiable truth. The
centre should shift from reliance on external direction, whose
validity is becoming more and more questionable, to a trust
in experience, intimate and personal. There is a fervent
desire to replace the religion of dogma by a religion of life,
and the worship of the Nation-State by loyalty to a world
community.

Religion begins for us with an awareness that our life is
not of ourselves alone. There is another, greter life enfold-
ing and sustaining us. Religion as man’s search for this
greater self will not accept any creeds as final or any laws
as perfect. It will be evolutionary, moving ever onward.
The witness to this spiritual view is borne, not only by the
great religious teachers and leaders of mankind, but by
the ordinary man in the street, in whose inmost deing the
well of the spirit is set deep. In our normal experience events
happen which imply the existence of a spiritual world. The
fact of prayer or meditation, the impulse to seek and appeal
to a power beyond our normal self, the moving sense of
revelation which the sudden impact of beauty brings, the
way in which decisive contacts with certain individuals bring
meaning and coherence into our scattered lives, suggest that
we are essentially spiritual. To know oneself is to know all
we can know and all we need to know. A spiritual as distinct
from a dogmatic view of life remains unaffected by the ad-
vance of science and criticism of history. Religion generally
refers to something external, a system of sanctions and con-
solations, while spirituality points to the need for knowing
and living in the highest self and raising life in all its parts.
Spirituality is the core of religion and its inward essence,
and mysticism emphasizes this side of religion.

Mpysticism is a word ill favoured by the rationalist as well
as by the dogmatic theologian. Itis criticized as a tendency
to see things cloudily, in a golden or sentimental haze, to
justify the habit of the human mind to entertain contra-
dictory beliefs at the same time, to exalt confusion of thought.
Mysticism is none of these things. It is the admission of
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mystery in the universe.! It cannot be regarded as a reproach
in a world which is by all rational accounts mysterious. If
we were only what we seem to be to our normal self-aware-
ness there would be no mystery; if the world were only what
it can be made out to be by the perceptions of the senses
and the analysis of reason, there would be no riddle. Atany
rate, the mystery will not be deep, nor the riddle difficult.
In our rationalistic consciousness we are ignorant of our-
selves because we know only that which changes in us from
moment to moment and not that which is enduring; we are
ignorant of the world because we are aware of its appearances
and not its true being. Mysticism is opposed to the natural-
ism which categorically denies the existence of God and the
dogmatism which talks as if it knew all'about Him. Both
agree in abolishing all mystery in the world. In his exalta-
tion of scientific integrity the rationalist can at times be as
vehement, as dogmatic, and as narrow as any of the creeds
which he believes himself to have supplanted. Without a
sense of awe in the presence of the unknown, religion would
be a petty thing.2 There is a well-known story of St. Augus-
tine which relates that, while meditating on his book De
Trinitate by the sea-shore, he saw a child engaged in filling
a shell from the ocean and then pouring it out into a hole
he had dug in the sand. In answer to his question as to what
he was doing, the child replied that he meant to empty all
the water of the sea into his hole. When the great theologian
gently rebuked the child about the futility of such a task,
the child retorted, “What I am doing is more likely to be
accomplished than what you are trying to do, that is to
understand the nature of the divine being.” In mystic reli-
gion God is not a logical concept or the conclusion of a
syllogism but a real presence, the ground and possibility of
all knowledge and values. Mysticism, which lays stress on

I Etymologically considered, the mystic is one who closes his eyes to all
external things and keeps silent about the divine mysteries into which he has
been initiated.

2 Einstein puts the point thus: “The fairest thing we can experience is the
mysterious. It is the fundamental emotion which stands at the cradle of true
art and true science. He who knows it not can no longer wonder, no longer

feel amazement, is as good as dead, a snuffed out candle’ (The World as I
See It).
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the personal experience of God, direct contact with the
creative spirit, is what Bergson calls ‘open religion’. The
closed religions are the credal, ritualistic ones which give
a sense of security to frightened children. Only an open
religion which requires us to enter the spiritual stream
where our spirit can refresh and restore itself can save
humanity, which is half crushed by the weight of its own
progress.

The criticism that mysticism is an effective spiritual in-
strument in the hands of political reaction points to its abuse.
The mystic or the intuitive consciousness is not to be con-
fused with the instinctive. It is not a flight to unreason or
a glorification of ignorance and obscurity. It assumes the
indivisible oneness of human life, whose apprehensions can-
not be contrary to reason.

Pascal’s well-known classification of the three ways to
belief, custom, reason, and inspiration, suggests the three
stages of mental evolution, sense, reason, and intuition,
though they are not to be regarded as chronologically suc-
cessive and separate. In the lowest stage of infancy the
senses are most active. In youth we rise from the empirical
to the dialectical stage when we argue and derive conclusions
from observed data. At a more mature stage we obtain a
synthetic and intuitive knowledge of reality by means of an
experience which embraces, the whole soul. But intuition,
though it includes the testimony of will and feeling, is never
fully attained without strenuous intellectual effort. It cannot
dispense with the discipline of reason and the technique of
proof. Religion itself may take three forms, primitive or
sensuous, reflective, and mystical. Religion in the mystic
sense is not a mere speculation of reason or a feeling of
dependence or a mode of behaviour. It is something which
our entire self is, feels, and does; it is the concurrent activity
of thought, feeling, and will. It satisfies the logical demand
for abiding certainty, the aesthetic longing for repose, and
the ethical desire for perfection. In the great mystics, the
rsis of the Upanisads, Buddha, Sarnkara, and hundreds of
others, holiness and learning, purity of soul, and penetration
of understanding are fused 1n an harmonious whole.
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I

A study of the classic types of mystical experience dis-
closes an astonishing agreement which is almost entirely
independent of race, clime, or age.! An ultimate inward
similarity of the human spirit does not mean an absolute
identity of mystical experience. There are individual varia-
tions within the large framework. In the East, for example,
the mysticisms of the Upanisads, of the Blzagavadgzm, of
Sarnkara, of Raminuja, of Ramakrsna, of Zen Buddhism,
of Jalaluddm Rimi are different one from the other. Simi-
larly in the West, the mysticisms of Plato and Paul, of
Proclus and Tauler, Plotinus and Eckhart differ from one
another. The variations are not determined by race, climate,
or geographical situation. They appear side by side within
the same circle of race or culture, developing different
tendencies and traditions.

Unfortunately, a tendency has grown up of late to distin-
guish Eastern mysticism from that of the West, or, to be
more precise, Hindu mysticism from the Christian, by con-
trasting the immense ethical seriousness of the latter with
the ethical indifference of the former. Christian thought, it
is said, is dynamic and creative. It affirms the reality of the
world and the meaningfulness of life. Hindu thought, on
the other hand, is said to deny the reality of the world,
despair of human life, poison the very springs of thought
and activity, and exalt death and immobility. It does not
create power and purpose directed to high ends.

A characteristic statement of this contrast is found in
Dr. Schweitzer’s account of Indian thought, which we shall
consider for two reasons.? Firstly, the author is a thinker
of great influence and importance whose writings, whatever
faults we may find in them, are nevertheless entitled to our

! Cf. Dr. Inge: ‘“Mysticism is singularly uniform in all times and places.
The communion of the soul with God has found much the same expression
whether the mystic is a Neo-platonic philosopher like Plotinus, 2 Moham-
madan Sufi, a Catholic monk or a Quaker. Mysticism, which is the living
heart of religion, springs from a deeper level than the differences which divide
the Churches, the cultural changes which divide the ages of history’ (Freedom,
Love, and Truth (1936), pp. 25-6).

2 [ndian Thought and its Development, ET. (1936).
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respect and gratitude. Secondly, his account brings together
in a convenient form the chief criticisms urged against
Hindu thought. His argument is based mainly on the
antagonism of the two attitudes which he calls ‘world and
life affirmation’ and ‘world and life negation’. The former
accepts the reality and value of world and life, while the
latter denies any real existence to the world and the life in
it. These are said to be meaningless and sorrowful. In this
scheme the individual is required to ‘bring life to a standstill
in himself by mortifying his will to live and to renounce all
activity which aims at improvement of the conditions of life
in this world’.t World and life affirmation results in social
service, whilst the other takes no interest in a world which
it dismisses as a stage play or at best a puzzling pilgrimage
through time to eternity., The latter view is bound to make
compromises, since ‘ethical world and life negation is in itself
a contradictory and non-realizable idea. For ethics comprise
world and life affirmation.’? The instinctive will to live is in
us and it operates in the direction of world affirmation.

It is interesting to compare with this the almost identical
phrases in which another great German theologian, Pro-
fessor Heiler, commends the prophetic as against the mysti-
cal religion in his book on Prayer.3 He, however, recognizes
the presence of the two types both in India and the West,
and his contrast is not geographical.

“The fundamental psychic experience in mysticism’, says Heiler, ‘is
the denial of the impulse of life, a denial born of weariness of life, the
unreserved surrender to the Infinite, the crown and culmination of
which is ecstasy. The fundamental psychic experience in prophetic
religion is an uncontrollable will to live, a constant impulse to the
assertion, strengthening and enhancement of the feeling of life.
Mysticism is passive, quietist, resigned, contemplative; the prophetic
religion is active, challenging, desiring, ethical’

‘Mysticism flees from and denies the natural life and the relish of life
in order to experience an infinite life beyond it; prophetic piety, on
the contrary, believes in life and affirms it, throws itself resolutely and
joyfully into the arms of life. On the one side we have an uncom-
promising denial of life; on the other an unconquerable belief in life.”

‘Mysticism is the religion of feminine natures. Enthusiastic
surrender, a delicate capacity for feeling, soft passiveness are its

! QOp. cit.,, pp. I-2. z Ibid., p. 111. 3 E.T. (1932).

4444 ¥
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characteristics. Prophetic religion, on the contrary, has an unmis-
takably masculine character, ethical severity, bold resoluteness, and
disregard of consequence, energetic activity.’

Prophetic religion is severe, militant, uncompromising, in-
tolerant, while mystic religion is renouncing, other-worldly,
peaceful.

¢ “Personality affirming” and “personality denying” religion, the
experience of God which values history and that which ignores it,
“revelation and ecstasy”, prophetism and monasticism, transforma-
tion of the world and flight from the world, preaching of the gospel
and contemplation—these contradictions are too great to give us the
right to assert an essential identity of both types.’t

While Heiler admits that Christianity and Hinduism have
both these types, he argues that the mystic tendency in
Christianity 1s derived from Indian sources, while the pro-
phetic tendency is based on the Jewish revelation. In other
words, he indirectly supports Schweitzer’s contention that
Indian religion, which 1s predominantly mystical, is other-
worldly and life-denying, while the Western development of
Christianity is self-assertive and voluntaristic. It enshrines,
according to both these thinkers, ‘an irresistible will to live,
an uncontrollable impulse toward the expression, mastery
and exaltation of the sense of living’. The religious man in
the West believes in life, affirms life, and throws himself
with joy and resolution ‘into the tasks of life. While the
mystic is lost in the contemplation of God, the Western man
is engaged in the vindication of personal worth; he directs
all his energies to our joys and sorrows, our troubles and
fears, our plans and confidences. I hope I have not mis-
represented by these extracts writers who bave few equals
in the sphere of theology, but it is hard to resist the
conclusion that their conceptions of prophetic and world-
affirming religions have more in common with neo-pagan
faiths than with the self-denying, self-forgetful genius of
Christianity whose symbol is the Cross. There are many
who will not agree with Heiler’s characterization of Chris-
tian mysticism but will grant that it is possibly true of Hindu
mysticism and thus support Schweitzer’s views.

I Op. cit., pp. 142, 146, 163, 170~1.
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This type of criticism and contrast has been so pervasive
and persistent that there is no little danger of its being
accepted without much examination as an incontrovertible
truth. Large historic movements cannot be forced into exag-
gerated symmetry. Nature refuses to be regulated accord-
ing to our prescription. If we start with the idea of fitting
history into neat patterns, we shall find it difficult to resist
the temptation of overlooking essential facts or twisting
them out of shape. Schweitzer defines world and life affirma-
tion and world and life negation as antitheses or alternatives
which exclude each other, whereas they are only phases
which are emphasized more or less. He is compelled by the
evidence of facts to admit in Hindu thought aspects which
are of a world-affirming character and in Christian thought
aspects of a world-negating character. On account of his
starting-point he is obliged to regard them as inconsistencies.

There are certain central features in Hindu thought such
as the four stages of life (@framas), the second of which is
that of the householder, the doctrines of Karma and rebirth
which imply action in a real world. In the earliest Hindu
thought as found in the Rg /eda and the Upanisads these
characteristic views are set forth and Schweitzer can only
say that ‘Brahmanism has the courage to be inconsistent’.!
Again, Buddhist ethics with their pity for suffering and
sympathy for every form of sentient life are incompatible
with world negation. Buddha’s thinking was as clear and
objective as his feeling was warm and tender. He would
spend hours alone in the forest, ‘causing’, as he said,

‘the power of benevolence which fills my mind to extend over one
quarter of the world, in the same way over the second quarter, over
the third, over the fourth, above, below, across, on all sides, in all
directions. Over the entire universe I send forth the power of
benevolence which fills my spirit; the wide, the great, the immeasur-
able feeling which knows naught of hate, which doeth no evil.’

Buddha insists on an active and systematic cultivation of the
spirit of goodwill for all kinds and conditions of men and
even for animals and all other sentient creatures.2 This

I Op. cit, p. 38.
% In the second Rock Edict of Asoka we read: ‘Everywhere his sacred and
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whole exalted conception of compassion not only for man-
kind but for all living things does not trouble Schweitzer,
who observes ‘the commandment not to. kill, not to harm
does not arise . . . from a feeling of compassion but from
the idea of keeping undefiled from the world. It belongs
originally to the ethic of becoming more perfect, not to the
ethic of action.” It is difficult to know why we should regard
perfection and action as antithetical. We find in the Epics
of the Ramdyana and the Mahabharata stress laid on the joy
of life and the dignity of man, an eager desire for personal
pre-eminence and love of adventure. The Bhagavadgiti
exalts the idea of action as the way to God, but Schweitzer
reminds us that such action was to be empty of all motive.
It is essentially a form of inactivity. We are not told, how-
ever, when action is really action. [f Ramanuja and the long
line of theists who came after him affirm the reality of the
world and the efficacy of action, they are to be treated as
a departure from the main tradition. If Gandhi and Tagore
to-day adopt an ethical view of life, it is certainly to be
traced to their contact with the Christian West. The whole
development of Indian thought is described as a gradual
weaning from ‘world and life negation’ to the more rational
‘world and life affirmation’.

It 1s not easy to argue that Christian thought insists on
the reality of the world, the value of life, and the necessity
for social service. As an historical critic of Christianity,
Schweitzer took the same view as Johannes Weiss, Loisy,
and Baron von Higel, that Jesus predicted His own coming
in power within a very short time, a prediction with which
the event failed to correspond. The eschatological teaching
of Jesus that the end of the world was at hand reveals an
attitude of world and life negation in so far as He did not
assume that the Kingdom of God would be realized in this
natural world but eypected its sudden and startling in-
auguration by supernatural power.! In the coming Kingdom

gracious Majesty has made curative arrangements of two kinds, curative
arrangements for men and curative arrangements for animals.’

! When the rich young man came to Jesus saying, “What shall I do that I
may inherit eternal life !” he was first asked about his knowledge of the com-
mandments. When the young man replied, ‘All these things have I observed
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the State and the other earthly institutions and conditions
shall either not exist at all or shall exist only in a sublimated
form. The only ethic that Jesus can preach is a negative
one, to enable man to free himself from the world and fit
himself for the Kingdom. It is a penitential discipline and
not 2 humanist ethic. Earthly goods are emptied of any
essential value. Our highest ideals and noblest impulses are
to be swept away, as the new world is wholly other than that
which now is. As it is to be realized by the unmediated and
catastrophic activity of God, our attitude to this world must
be one of uncompromising hostility. Jesus did not think
that the Kingdom of God 1s something embryonically pre-
sent in human nature and society to be brought into realiza-
tion by steady progress. No good can come except by direct
divine intervention. It is possible to cite many texts which
support the legitimacy of earthly joys and ideals and the value
of natural beauty, domestic happiness, and civil order, but
Schweitzer is definite that ‘his acceptance of the world is but
the last expression of the completeness with which he rejects
it. ‘The teaching of the historical Jesus was purely and
exclusively world-renouncing.”™ For the late Bishop Gore
the Sermon on the Mount

‘is a proclamation of unworldliness in its extremest form. It is the
poor, or those who have no care at all for wealth, those whose con-~
cessiveness or submissiveness to injustice knows no limit, and who
have no desire for place or power or distinction, and those who take
up their burden of misery most readily, who are to enjoy the blessings
of the kingdom. 'These negative characteristics—expressing an
extreme renunciation of “the world” and all its normal desires—are
constantly emphasized.’2

Even an ‘interim ethic’ is inherently inconsistent with the
eschatological teaching that the end is at hand. There is no

from my youth’, Jesus said: ‘Go and sell whatsoever thou hast, and give to the
poor, and thou shalt have treasure in heaven’ (Mark x. 17-22). “So likewise,
whosoever he be of you that forsaketh not all that he hath, he cannot be my
disciple’ (Luke xiv. 33). ‘Love not the world, neither the things that are in
the world. If any man love the world, the love of the Father is not in him’
(1 John ii. 15). "These statements may be interpreted as the extreme negation
of all possible kinds of social values.

I The Quest of the Historical Fesus, ET. (1910), pp. 248, 249.

% New Commentary on Holy Scripture, pt. iti, pp. 287~8.
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denying that Jesus had a real and acute feeling of the im-
mediate nearness of the end. In the Gospels we find that
even while Jesus was living the vision of His disciples is
fixed upon the future in a second coming of the Master.
St. Peter, writing to the converts widely scattered through
the provinces of Asia Minor, has no doubt that ‘the end of
all things is at hand’. When the delay in the return awakened
doubts as to the certainty of the coming of the Messianic
Kingdom, the writer of the Epistle to the Hebrews exhorts
believers not to give up hope but to remain steadfast to the
end.! When the sceptics asserted that the return of Christ
would not take place at all, the Second Epistle of Peter points
out that God’s reckoning of time is not like man’s, for a
thousand years are in his sight as a single day. If he still
delayed it was to give men more time for repentance.? The
Apocalypse of John closes with the words, ‘Surely I come
quickly. Amen. Come, Lord Jesus.’3 Ignatius in his Epistle
to the Ephesians (about A.p. 110) holds that ‘the last times
have come’. Justin says to Trypho, ‘You have only a short
time now in which to attach yourself to us; after the return
of Christ your remorse and weeping will be of no avail; for
he will not listen to you.”# This thought of the second
coming ‘within the lifetime of those now living’ became an
obsession and proved disastrous to normal life. The Chris-
tians give away their property because they will have no use
for it ‘in the day of the Lord’. They are not encouraged to
marry or give in marriage since it is foolish to establish house-
holds and conceive children when the end of all things is at
hand. As the hope of the second coming began to fade,
another hope, more remote but not less certain, that of meet-
ing Jesus beyond the grave, took its place. By the third cen-
tury the great body of Christians were living for this future
life. Four centuries after the death of Jesus Augustine saw the
capture and destruction of Rome and wrote his City of God,
in which he comforted himself and the people of the Empire
with the thought that the destruction of our earthly cities
was a matter of no importance, since there was a spiritual
city of God triumphant here and in the world to come, which
I vi 11=-12;5X. 23, 35; Xii. 12—14. 2 jii. 4—9.
3 Revelation xxii. 20. 4 Diql. xxviii. 2.
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was destined to endure for ever.! For Augustine the builder
of this world was Cain and its head the Devil.2 Through the
centuries the preparation for the life that is to come, the
heaven or hell that is to follow after death has been the key-
note of Christian doctrine and discipline. St. Basil says:
‘We consider this human life of ours to be of no value what-
soever; nor do we think or call anything absolutely good
which is profitable to us while we are here . . . but we run
forward in hope, and act in everything with a view to another
life.’s The typical Christian attitude in this matter is beauti-
fully set forth in Bunyan’s The Pilgrim's Progress. In this
text-book of Christian faith the hero of the story, signi-
ficantly named Christian, discovers that he is living in a
city which is doomed to imminent destruction. Filled with
alarm, he wonders what he shall do and encounters a man
named Evangelist, who counsels him to fly. Immediately
Christian begins to run away. His wife and children, frigh-
tened at his precipitate departure, ‘began to cry after him to
return’, but Christian ‘put his fingers in his ears, and ran
on crying “Life! Lifel Eternal Life!”’. His friends and
neighbours tried to stop him, but Christian would not so
much as even pause for a moment to tell them the doom
that was upon the city and bid them to fly as well. He was
thinking only of himself; of his own salvation. So far as the
city was concerned, it might disappear together with his wife
and children, and all his friends and neighbours, but there
was no need to worry if only he were saved.
Austerities, flagellations, and fastings were adopted b

many religious people as means for controlling the body.
In many cases they were desired for their own sakes A

! Mr. Edwyn Bevan points out that certain forms of Christianity were
world-negating: “T'o turn from the wearying transitoriness of earthly things to
the contemplation of the eternal and the unchanging—that seems widely to
have been felt in Eastern Christianity as the core or the highest goal of
religion—renunciation and tranquillity—though this is hardly anything dis-
tinctively Christian, but common to Eastern Christianity with Neoplatonism
and Indian religion’ (Christianity (1932), p. 141).

2 The City of God, xv. 1 (2).

* A4 Monument to St. Augustine (1930), p. 133.

4 Cf. St. Theresa: ‘Suffering alone, from now on, can make life supportable
to me. My dearest wishes all lead to suffering. How often from the bottom of
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glorification of suffering led to the exaltation of martyrdor

in the early Church. St. Jerome writes to the priest Helio

dorus bidding him break away from all contact with th

world and leave his mother’s house, adding these words

‘Should your little nephew hang on your neck, pay no regarc
to him, Should your mother, with ashes on her head anc
garments rent, show you the breasts at which she nursec
you, heed her not. Should your father prostrate himself on
the threshold, trample him underfoot and go your way.’
The extravagances with which we are familiar in the East
are not unknown in the West. Some endeavoured to subdue
the body by spending nights in ditches and brooks, others
made their abodes in holes and cisterns. Some exposed
themselves to the scorching heat of the day and the bitter
cold at night. Some stood on one leg, wore heavy chains,
and carried weights. Describing the life of Dorotheus, Sozo-
men says that he limited himself to six ounces of bread and a
few vegetables each day and drank only water. ‘He was never
seen to recline on a mat or bed, nor even to place his limbs
in an easy attitude, or willingly surrender himself to sleep.’
To the question why he was destroying his body his reply
was: ‘Because it is destroying me.’l The lives of Suso and
Marguerite Marie, the founder of the Society of the Sacred
Heart, are marked by an excessive emphasis on self-denial
and suﬁ'ermg In the eighteenth century Rousseau wrote:

‘Christianity is an entirely spiritual religion concerned solely with
heavenly things: the Christian’s country is not of this world. He does
his duty, it is true; but he does it with a profound indifference as to
the good or ill success of his endeavours. Provided that he has nothing
to reproach himself with, it matters little to him whether all goes well
or ill here below. If the State flourishes, he scarcely dares to enjoy the
public felicity. If the State declines, he blesses the hand of God which
lies heavy on his people.’

Many social idealists in whose hearts a real faith for service

of humanity burns are turning away from Christianity on
account of its ascetic tradition. The Communists declare

my heart have I cried out to God, O Lord, to suffer or die is the only thing
T ask’

v Ecclesiastical History, bk. vi, chap. xxix. See also Madame Guyon’s Life,
by Upham, chap. xix, p. 140. 2 The Social Contract, bk. iv, chap. viii.
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that they adopt the religion of the love of one’s neighbour
in a more thoroughgoing way than Christianity ever did.t
It is not easy to make out that Christianity’s principal con-
cern is with world and life affirmation and that world and
life negation is merely an accidental or peripheral error.
When confronted with historical evidence of the world-
negating character of Christianity, Schweitzer contends that
the Christian form of negation denies not the world as such
but only the imperfect world in expectation of the perfect
world yet to come. It is not easy to establish this view.
St. John tells us, “The whole world lieth in wickedness.’
Christian theology takes the account of the Fall in the third
chapter of Genesis and the Platonic theory as literal facts
and exaggerates man’s alienation from God and the de-
pravity of human nature. As a consequence of Adam’s dis-
obedience, it is impossible for sinful man to fulfil the moral
law by his own effort and attain salvation. For St. Paul ‘flesh
and blood cannot inherit the Kingdom of God’.2 Man can
be saved only by God’s grace. About the year a.p. 400
Pelagius dared to assert that man is created good and 1s free
to fulfil God’s commandments,:the implication being that
the grace of God is an aid and not a necessity for man’s
salvation. Augustine, when he shook himself free from the
influence of Plotinus, held against Pelagius that man is in-
herently evil and helpless and that only the grace of God
can save him. He looked upon life not merely as imperfect
but as utterly corrupt. Man’s salvation is a miracle of divine
grace. Even the faith by which the individual is inclined to
accept the proffered prevenient grace is divinely bestowed
on him. The complete depravity of man gives the oppor-
tunity for the divine plan of salvation through Christ. The
Church decided that Augustine was right and Pelagius
wrong. Luther accepts this view, and it persists in Calvin
and Knox. The movement of Jansenism in the Roman

I Dr. Needham says of the religion of the Communists: “Their doctrine may
be described as the highest form which religion has yet taken. . . . They alone
have noted the Apostle’s warning “He that despiseth man, despiseth not man
but God”. Religion must die to be born again as the holy spirit of a righteous
social order’ (Faiths and Fellowship, being the proceedings of the World Con-

gress of Faiths (1937), pp. 135-6).
2 See Romans ix. 15-21.
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Catholic Church, and the mystical intensity of seventeenth-
century quletlsm are expressions of the same type of
thought. The utter inability of man to do anything for him-
self, to discover God, promote his own salvation, or be an
organ of spiritual values has received new emphasis in the
Crisis Theology of Karl Barth and his followers. For them
the nature of God is for ever unrevealable in terms of human
life and thought. The whole point may be put in another
way. For the orthodox Christian, the coming of the King-
dom is catastrophic and not the peaceful outcome of an ever-
widening process of evolution,an intervention of God cutting
right inzo history and not springing from it. He despairs of
earth and lives 1n apocalyptic hopes of divine intervention.
Thereis, of course, the other emphasis in Christianity brought
out by the parables of the leaven and the grain of mustard
seed and utterances like “The Kingdom of God is within you’.

All immense simplifications of the complicated patterns
of reality are misleading. To divide peoples into those who
will not accept the world at all and those who will accept
nothing else is hardly fair. The many reservations which
Schweitzer is obliged to make in applying his scheme of
world affirmation and world negation as opposite categories
of which one or the other must be denied show that it is not
adequate to the facts. A very different view is expressed by
Sir George Birdwood when 'he says:

‘European Christianity, unfortunately through the accident of the
impatience of some of its early converts of the military discipline of
Rome, was at its beginning placed in opposition to the general philo-
sophical, literary, artistic and scientific culture of the Gentile world,
and thenceforward in more or less marked antagonism also to the
modern secular life of the west. Happily in India . . . the Brahmanical
religious life has never sundered itself from the daily working life of the
laity, but is a component part of it and indissolubly bound up with it.’

He concludes his chief work, Sva, with the hope that

‘India may yet be destined to prepare the way for the reconciliation
of Christianity with the world, and through the practical identification
of the spiritual with the temporal life, to hasten the period of that
third step forward in the moral development of humanity, when there
will be no divisions of race, or creed, or class, or nationality, between
men, by whatsoever name they may be called, for they will all be one
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in the acknowledgment of their common brotherhood, with the same
reality, and sense of consequent responsibility, with which two
thousand years ago, they recognised the Fatherhood of God, and
again, two thousand years before that an exceptionally endowed tribe
of Semites, in the very heart of Anterior Asia, formulated for all men,
and for all time, the inspiring and elevating doctrine of his unity.’t

In other words, Sir George Birdwood believes that while the
Hebrews gave the world the conception of the unity of God-
head and the Christians that of the Fatherhood of God, the
Hindus will help to make these truths effective in life and thus
to achieve the brotherhood of man. While Schweitzer, whose
knowledge of India is based on books, holds that Hinduism
makes us fugitives from life, Birdwood, who spent a lifetime
among the Indians, hopes that Hinduism will yet reconcile
the truths of Judaism and Christianity with earthly life.
The contrast to my mind is not so much between Hindu-
ism and Christianity as between religion and a self-sufficient
humanism. "While religion is taken more seriously in the
East, humanism is the predominant feature of Western life.
Hindu religion, like all true religion, is essentially ‘other-
worldly’. It pictures the world as a mere vestibule and
training-ground for another in which alone life is real, rich,
and abiding; yetit moves men to the most impressive and sus-
tained demonstrations of human courage, power, and persis-
tence and has woven for itself a secular vesture. Its adherents
describe themselves as strangers and pilgrims on earth.
Its most illustrious representatives are saints and martyrs.?
! 8oa (1915), pp. 354—6. o
2 The contrast between the Eastern and the Western points of view is

brought out vividly in Arnold’s well-known lines. He gives us first the impact
of Europe drunk with power on Asia:

The East bow’d low before the blast,
In patient, deep disdain

She let the legions thunder past

And plunged in thought again.

A Europe grown weary of humanism and secular development heeded the
voice of the East, when she accepted Christianity:

She heard it, the Victorious West,

In sword and crown array’d

She felt the void that mined her breast!
She shivered and obey’d.
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Religion and humanism do not exclude each other. If
we wrongly identify religion with world and life negation,
and ethics with humanism and social progress, the two
become quite different and require to be pursued on their
own separate lines and in obedience to their own separate
principles. They are, on the contrary, organic to each other.
While the chief value of religion lies in its power to raise and
enlarge the internal man, its soundness is not complete
until it has shaped properly his external existence. For
the latter we require a sound political, economic, and social
life, a power and an efficiency which will make a people
not only survive but grow towards a collective perfection. If
a religion does not secure these ends, there is a defect some-
where, either in its essential principles or in their application.
A spiritual view is sustained not only by insight but by a
rational philosophy and sound social institutions.

III

Let us now consider the chief arguments which Schweitzer
advances in support of his thesis. (1) The emphasis on
ecstasy in Hindu thought naturally tends to world and life
negation. (2) Hindu thought is essentially other-worldly,
and humanist ethics and other-worldliness are incompatible
with each other. (3) The Hindu doctrine of maya, which
declares that life is an illusion, contains the flaw of world
and life negation, and in consequence Hindu thought is
non-ethical. (4) The best that the Hindu has to say about
the origin of the world is that it is a game played by God.
(5) The way to salvation is j#ana or self-discovery. This is
different from moral development, and so Hindu religion
is non-ethical. (6) The goal of human endeavour is escape,
not reconciliation. It is the deliverance of the soul from the
bonds of finitude, not the conversion of the finite into the
organ and manifestation of the infinite. Religion is a refuge
from life and its problems, and man has no hope of better
things to come. (7) The ideal man of the Hindu religion
is raised above the ethical distinctions of good and evil.
(8) The ethics of inner perfection insisted on by Hindu
thought conflict with an active ethic and wide-hearted love
of one’s neighbour.



MYSTICISM AND ETHICS IN HINDU THOUGHT 77

v

“The real belief of the Brahmins’, says Schweitzer, ‘is that
man does not attain to union with Brahman by means of any
achievement of his natural power of gaining knowledge, but
solely by quitting the world of the senses in a state of ecstasy
and thus learning the reality of pure being.’t The suggestion
here 1s that Christian mysticism represents the enrichment
of personality, the helghtened expression of spiritual life,
and Hindu mysticism requires one to run away from oneself.
This 1s another example of over-simplification. As a reading
of Hindu mysticism it is far from correct. For the Hindu,
the spiritual is the basic element of human nature. Spiritual
realization is not a miraculous solution of life’s problems but
a slow deposit of life’s fullness, a fruit which grows on the
tree of life when it is mature. The soul, in the state of
ecstasy, enters the stream of life, is borne ‘along in the
flowing current of it, and finds its reality in the larger en-
veloping life, This life of spirit, where freedom from the
sense of bodily or even mental limitations and emergence
into a space of unlimited and infinite life are felt, is not the
same as magical mysticism.

What Schweitzer regards as the supernatural or the
magical, the spasm of the human mind in contact with pure
spirit, is the supremely normal, though most of us are feeble-
minded or more or less insane compared with this ideal of
sanity.

Ecstasy is a word which covers a multitude of things,
from alcoholic intoxication and possession by demons to the
raptures of Plotinus.2 Ecstasy of the quiet contemplative
type is different from the wild excitement induced by physi-
cal means and indulged in for its intoxicating effects. All
experience of God when it becomes intense is ecstatic,
though every ecstatic emotion is not an experience of God.
It is true, however, that there is a certain temperament
which predisposes its subject to emotional exaltation which
is quite different from a convulsed state. This is not

I Op. cit, p. 38.

Z On the ecstatic as a sign of communion with God, see W. James, T%e
Varieties of Religious Experience (1906), pp. 379—422; R. H. Thouless, 4z
Introduction to the Psychology of Religion (1924), pp. 230-2, 2495 1.
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surprising in view of the obvious fact that something of the
same kind is true of poets and philosophers, painters and
musicians. If we do not say that the genius of the artist is
due to mental degeneration or nervous instability, religious
geniuses need not be treated differently. A sense of rapture
1s a frequent accompaniment of mystic states, but it by no
means implies a disintegration of the self. To be rapt is not
to pass beyond one’s self but to be intensely one’s self, not to
lose self-consciousness but to be greatly conscious. Man is
not torn out of the ordinary setting of his earthly life. He
still has a body and mind, though he knows them to be
instruments of his higher life. He does not exult in his own
intelligence or seek for his own soul, for he has it no more.
If he has gained a transcendent personality and an indepen-
dence which nothing in this world can touch, it is because
not he but the Super-spirit lives in him, making him illimit-
able. While mystic experience has something in common
with the delight of the artist or the ecstasy of love, which
exceed all law and restriction and indicate the possibility of
a real communion with life, it is not a mere glow of feeling.
Excited emotionalism, which seeks and strives after sensa-
tions and rapturous states of a sensual character, is quite
different from perfect insight (samyag-darsana). The con-
templative saints assign a subordinate position to images and
other sensible presentations, These are symbols which we
use to understand, and the symbol is different from experi-
ence or understanding. F#dna or vidya is cool, clear-sighted
vision. In ecstasy the soul feels itself, or thinks it feels itself,
in the presence of God, being irradiated by the light; but
we must go beyond it to a stage where the consciousness of
being at unity with the divine becomes constant. To have
an ecstasy is to look upon the promised land but not to set
foot on its soil. It is not beatitude or the perfect spiritual
possession of divine reality but is its beginning, the first
step here below. After the tremendous experience of the
celestial vision in chapter xi of the Bhagavadgita the book
does not end. The illumination must be transformed into
the spiritual union of man with infinite being. When the
ecstasy dies out, the soul stands alone and feels desolate,
dissatisfied with its incomplete union. Accustomed for a
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time to dazzling light, it now gropes in gloom, striving for
the purity of heart and the chastity of mind essential for that
spiritual life which is the gradual penetration of the human
consciousness by the divine. The effort to conquer the will
and subdue it entirely is unceasing, until the union is abso-
lute, until the personality is permanently changed, until it
becomes a God-moved soul.!

Ecstasy is not the only way to spiritual life. It is often
a perversion of mysticism rather than an illustration of it.
As there is a tendency to mistake it for spiritual life, we are
warned against it. The spiritual mystics the world over
regard ecstasy, visions, auditions as things to be avoided and
of secondary importance. They are the anomalies of the life
of mystics from which they sometimes suffer, and are the
results of an imperfect adaptation to a changed inner world.
When the personality of the mystic rises to a level which is
disconcerting to his normal self-centred life, certain dis-
orders show themselves. The experience throws an intense
strain on the organism. When the seed of the oak is planted
in earthen vessels, they break asunder. When new wine is
poured in old bottles, they burst., Man must become a new
vessel, a new creature, if he is to bear the spiritual light. That
is why the Hindu system of yoga insists on the development
of healthy nerves.

Ecstatic phenomena are not peculiar to Hinduism. We
have a case of ecstasy in the book of Numbers in the Balaam
narrative: ‘seeing the vision, falling down and having his
eyes open’.2 Trance visions initiated the prophecies of Isaiah
and Ezekiel.3 St. Paul speaks of spiritual rapture indepen-
dent of the senses and was only rerhinded of their existence
by the ‘sting of the flesh’. The experience of gifts in the
early Church, ‘speaking with tongues’ and the ‘interpretation
of tongues’, messages given by the prophets,4 are more

I Cf. St. Theresa, for whom ecstasy is betrothal leading up to the spiritual
marriage ‘in which the soul always remains in its centre with God’ (7%e
Interior Castle, Seventh Mansion, chap. i, secs. 2—4).

2 xxiv. 4. See also Isaiah vi.

3 Ezravi. 32.

4 See Acts of the Apostles and the First Letter to the Corinthians. See also
Mark i. 12; Luke iv. 1. “The great prophets do not depart from the con-
ception of inspiration common to the whole of Semitic antiquity; for them
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invasions from beyond than developments from within.
Montanism, which prevailed in the second and third cen-
turies, was definitely ecstatic. St. Theresa and St. Catherine
of Genoa, among others, suffered from visions and ecstasies.
Any argument based on ecstatic phenomena will apply to all
religions alike.
v

Any ethical theory must be grounded in metaphysics, in
a philosophical conception of the relation between human
conduct and ultimate reality. As we think ultimate reality
to be, so we behave. Vision and action go together. If we
believe ahsurdities, we shall commit atrocities. A self-sufhi-
cient humanmism has its own metaphysical presuppositions.
It requires us to confine our attention to the immediate
world of space and time and argues that moral duty consists
in conforming to nature and modelling our behaviour in ac-
cordance with the principles of her working. It attempts to
perfect the causes of human life by purely natural means.
The subject of ethics is treated as a branch of sociology or
a department of psychology. Scientific materialism and mys-
tical nationalism are two types of humanist ethics, interpreted
in a narrow sense. They look upon man as a purely natural
phenomenon whose outlook is rigorously confired by space
and time. They encourage a cynical subserviesice to nature
and historical process and an acquiescence in the merely prac-
ticable. Renunciation, self-sacrifice, disinterested service of
humanity are not stimulated by the workings of natural law.

An abundance of material things will not help to make
life more interesting. The rich of the world are among those
who find life stale, flat, and unprofitable. Even the social
conscience that urges us to extend the benefits of a material
civilization cannot be accounted for by the principles of
scientific naturalism. The material basis, while essential, is
still too narrow for real living. The collective myths of
Nazism, Fascism, and Communism propose to make life
seem rich and significant by asking us to banish all con-
siderations of reason and humanity and to worship the State.
it is the invasion of a human personality by a power foreign to it, which they

usually call the spirit or the word of Yaweh.” Adolphe Lods: T%e Prophets
and the Rise of Fudaism (1937), P- 53-



MYSTICISM AND ETHICS IN HINDU THOUGHT 81

Man is not merely an emotional being. The Nation-State
falls short of the human and the universal and constitutes
a deadly menace to the growth of the universal in man which
is postulated with increasing force hy the advance of science
and which the well-being of human society demands.

The question has its centre in the nature of man. Is he only
a body which can be fed, clothed, and housed, or is he also a
spirit that can aspire? The feeling of frustration experienced
even by those who are provided with all the comforts and
conveniences which a material civilization can supply in-
dicates that man does not live by bread or emotional excite-
ment alone. Besides, progress is not its own end. If it is
the ultimate reality, it cannot ever be completed. We can
draw nearer and nearer the goal, but cannot reach it. Its
process has neither a beginning nor an end. It starts no-
where and leads nowhere. It has no issue, no goal. Sense-
less cycles of repetition cannot give meaning to life. It may
be argued that, although the universe may have no purpose,
items in the universe such as nations and individuals may have
their purposes. The rise and fall of nations, the growth and
crash of individuals may be quite interesting, and the universe
may be viewed as an infinite succession of finite purposes.
This cannot be regarded as a satisfactory goal of ethics. Does
not the humanist hope to build a terrestrial paradise inhab-
ited by a perfect race of artists and thinkers? What is the
good of telling us that though our sun, moon, and stars will
share in the destruction of earthly life, other suns, moons,
and stars will arise? We long for a good which is never
left behind and never superseded. Man’s incapacity to be
satisfied with what is merely relative and remain permanently
within the boundaries of the finite and empirical reality can-
not be denied. Man stands before the shrine of his own
mystery. He enters it the moment he becomes aware of his
own eternity. Apart from eternity there is nothing that can,
strictly speaking, be called human. A meaningful ethical
ideal must be transcendent to the immediate flow of events.

Again, in view of the enigmatic character of the actual,
is moral life possible? There are some thinkers who exhort
us to do what is right even though we may not know whether

it can be realized or not. Moral enthusiasm is possible only
4444 G
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if our motive includes the expectation of being able to con-
tribute to the achievement of moral ideals. If we are not
certain that active service of the ideals will further their
actualization, we cannot be sure of their worthwhileness.
We cannot help asking ourselves whether our ideals are
mere private dreams of our own or bonds created by society,
or even aspirations characteristic of the human species. Only
a philosophy which affirms that they are rooted in the uni-
versal nature of things can give depth and fervour to moral
life, courage and confidence in moral difficulties. We need
to be fortified by the conviction that the service of the ideals
is what the cosmic scheme demands of us, that our loyalty
or disloyalty to them is a matter of the deepest moment not
only to ourselves or to society, or even to the human species,
but to the nature of things. If ethical thought is profound,
it will give a cosmic motive to morality. Moral conscious-
ness must include a conviction of the reality of 1deals. If the
latter is religion, then ethical humanism is acted religion.
When man realizes his essential unity with the whole of
being, he expresses this unity in his life. Mysticism and
ethics, other-worldliness and worldly worl. go together. In
the primitive religions we have this combination. Other-
worldliness appears as mana, which the savage derives from
an innate sense of some mysterious power within the pheno-
mena and behind the events of the visible world, and morality
appears as taboo, and the sense of sacredness in things and
persons, which with its inhibitions controls the whole range
of his conduct. In the higher religions of mankind, belief
in the transcendent and work in the natural have grown
together in close intimacy and interaction. Religion is the
soul’s attitude, response, and adjustment in the presence of
the supreme realities of the transcendent order; ethics deal
with the right adjustment of life on earth, especially in
human society. Both are motived by a desire to live in the
light of ideals. If we are satisfied with what exists, there is
no meaning in ‘ought’; if we are a species of passing pheno-
mena, there is no meaning in rehgion. Religion springs
from the conviction that there is another world beyond the
visible and the temporal with which man has dealings, and
ethics require us to act in this world with the compelling
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vision of another With our minds anchored in the beyond
we are to strive co make the actual more nearly like what it
ought to be. Religion alone can give assurance, and wider
reference to ethics a new meaning to human life. We make
moral judgements about individual lives and societies simply
because we are spiritual beings, not merely social animals.
If there is one doctrine more than another which 1s
characteristic of Hindu thought, it is the belief that there
is an interior depth to the human soul, which, in its essence,
is uncreated and deathless and absolutely real. The spirit
in man is different from the individual ego; it is that which
animates and exercises the individual, the vast background
of his being in which all individuals lie. It is the core of all
being, the inner thread by being strung on which the world
exists. In the soul of man are conflicting tendencies: the
attraction of the infinite; which abides for ever, changeless,
unqualified, untouched by the world; and the fascination of
the finite, that which like the wind-beaten surface of the
waters is never for a moment the same. Every human being
is a potential spirit and represents, as has been well said,
a hope of God and is not a mere fortuitous concourse of
episodes like the changing forms of clouds or the patterns
of a kaleidoscope. If the feeling for God were not in man,
we could not implant it any more than we could squeeze
blood from a stone. The heart of religion is that man truly
belongs to another order, and the meaning of man’s life is
to be found not in this world but in more than historical
reality. His highest aim is release from the historical succes-
sion denoted by birth and death. So long as he is lost in the
historical process without a realization of the super-historical
goal, he is only ‘once born’ and is liable to sorrow. God and
not the world of history is the true environment of our souls.
If we overlook this important fact, and make ethics or world
affirmation independent of religion or world negation, our
life and thought become condescending, though this con-
descension may take the form of social service or philan-
thropy. But it is essentially a form of self-assertion and not
real concern for the well-being of others. 1f goodwill, pure
love, and disinterestedness are our ideals, then our ethics
must be rooted in other-worldliness. This is the great
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classical tradition of spiritual Wisdom.) The mystery cults of
Greece had for their central doctrin€ that man’s soul is of
divine origin and is akin to the spirit of God. The influence
of these mystery cults on Socrates and Plato is unmistakable.
When Jesus tells Nicodemus that until a man is begotten
from above he cannot see or enter the Kingdom of God,!
when Paul declares that ‘he that soweth to the flesh shall of
the flesh reap corruption; but he that soweth to the spirit
shall of the spirit reap everlasting life’,? they are implying
that our natural life is mortal and it is invaded by sin and
death,3 and that the life of spirit is immortal. St. John in
the First Epistle says: ‘the world passeth away, and the lust
thereof: but he that doeth the will of God abideth for ever.’+
We are amphibious beings, according to Plotinus. We live
on earth and in a world of spirit.

VI

Although the view about the coexistence of the human
and the divine in close intimacy and interpenetration may
be true, does not Hindu thought declare that life is empty
and unreal, and that it has no purpose or meaning ? Schweit-
zer tells us that for the Upanisads ‘the world of the senses
is a magic play staged by the universal soul for itself. The
individual soul is brought into this magic play under a spell.
By reflection about itself it must become capable of seeing
through the deception. Thereupon it gives up taking part
in the play. It waits quietly and enjoys its identity with the
universal soul until, at death, the magic play for it ceases to
be.’s ‘Man cannot engage in ethical activity in a world with
no meaning.’® ‘For any believer in the maya doctrine ethics
can have only a quite relative importance.’” This account is
by no means a fair representation of the position of the
Upanisads. The long theistic tradition interprets the doc-
trine of the Upanisads in a way directly opposed to this
account. Sarhkara adopts the doctrine of mayd, and it is
doubtful whether Schweitzer’s view is adequate to Samkara’s
thought. Religious experience, by its afirmation that the
basic fact in the universe is spiritual, implies that the world of

* Johniii. 5. 2 Galatiansvi.8. 3 Romansvi.23. * I Johnii. 17.

5 Op. cit., p. 59. 6 Ibid., p. 60. 7 Ibid., p. 165.
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sound and sense is not final. All existence finds its source and
support in a supreme reality whose natureisspirit. Thevisible
world is the symbol of a more real world. It is the reflection
of a spiritual universe whichgives to it its life and significance.

What is the relation of absolute being to historical be-
coming, of eternity to time? Is succession, history, progress,
real and sufficient in its own right, or does man’s deep
instinct for the unchanging point to an eternal perfection
which alone gives the world meaning and worth? Is the
inescapable flux all, or is there anything which abides?
Religious consciousness bears testimony to the reality of
something behind the visible, a haunting beyond, which
both attracts and disturbs, in the light of which the world
of change is said to be unreal. The Hebrews contrasted the
abidingness of God with the swift flow of human genera-
tions. ‘Before the mountains were brought forth or ever
Thou hadst formed the earth and the world even from ever-
lasting to everlasting, Thou art God.”! The Psalmist cries
to his God: ‘They [1.e. heaven and earth] shall be changed:
but Thou art the same, and Thy years shall have no end.’2
The Christian exclaims: ‘The things which are seen are
temporal; but the things which are not seen are eternal.’
The mutability of things which is part of the connotation
of the word madya is a well-known theme in the world’s
literature. The saying that ‘time and chance happeneth to
them all’ of Ecclesiastes is the refrain we hear often.+

I Psalms xc. 2. 2 Psalms cii. 26 and 27. 3 2 Corinthians iv. 18,
4 Shakespeare in his Sonnet 65 speaks of the mortality of things:

Since brass, nor stone, nor earth, nor boundless sea,
But sad mortality o’ersways their power,

How with this rage shall beauty hold a plea,
Whose action is no stronger than a flower?

O, how shall summer’s honeybreath hold out
Against the wreckful siege of battering days,

‘When rocks impregnable are not so stout,

Nor gates of steel so strong, but Time decays?

Milton writes:

Then all this earthly grossness quit,

Attired with stars, we shall forever sit,

Triumphing over Death and Chance and thee, O Time.
[Noze cont, overleaf.}
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Gaudapida argues that ‘whatever is non-existent at the
beginning and in the end is non-existent in the middle also’.?
In other words, the things of the world are not eternal.
The world is mdya, i.e. passes away, but God is eternal.
Change, causality, activity are finite categories and the
Eternal is lifted above them. God is not a mere means to
explain the universe or improve human society.

Sarhkara, who is rightly credited with the systematic
formulation of the doctrine of mayd, tells us that the highest
reality is unchangeable,2 and therefore that changing
existence such as human history has not ultimate reality
(paramarihika sand). He warns us, however, against the
temptation to regard what is not completely real as utterly
illusory. The world has.empirical being (vysvahdrika saia)
which is quite different from illusory existence (pratibhasika
santd). Human experience is neither ultimately real nor com-
pletely illusory. Simply because the world of experience is
not the perfect form of reality, it does not follow that it is
a delusion, without any significance. The world is not a
phantom, though it is not real.3 Brahman is said to be the

Shelley’s lines in the Adomais are well known:
Life, like a dome of many-coloured glass,
Stains the white radiance of Eternity,
Until Death tramples it to fragments.

So Kingsley:
They drift away—ah, God, they drift for ever;
I watch the stream sweep onward to the sea
. Ah, God, my God, Thou wilt not drift away.

Sometimes we say with Faber:
O Lord, my heart s sick,
Sick of this everlasting change;
And life runs tediously quick
Through its unresting race and varied range.
Change finds no hikeness of itself in Thee
And makes no echo in Thy mute eternity.
! ‘gdavante ca yannasti vartamanepi tat tathd.” Kdérikd on Mandikya Up.
il 6.
2 In the tenth chapter of Revelation the angel who comes down from
heaven declares: “There should be time no longer.’
3 Even Gaudapada says: ‘mayamatram idam dvaitam advaitam paramartha-
tah.” This duality is phenomenal; non-duality is the supreme reality (i. 17).
Maya is not non-existence, For ‘the non-existent cannot be born either really
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real of the real, satyasyasatyam. In all objective conscious-
ness, we are in a sense aware of the real.

Similarly, all knowledge presupposes the knower who is
constant, while the known is unsteady. When Plato tells us
that we bring universal ideas with us from the world in
which we lived before our birth, he is referring to the non-
phenomenal, time-transcending power in us which belongs
to a different world from the observed phenomena. The
‘nous” which organizes the facts of experience and interprets
them is not itself a fact of experience. It must have had its
origin in and belong to another world. It beholds by virtue
of its own nature eternal realities. This presence in us 1s an
assurance that we are in touch with reality. Spirit is real
being and the rest its limited activity. The spirit is pure
existence, self-aware, timeless, spaceless, unconditioned, not
dependent for its being an its sense of objects, not dependent
for its delight on the gross or subtle touches of outward
things. It is not divided in the multitude of beings. Sarn-
kara’s advaita or non-duality has for its central thesis the
non-difference between the individual self and Brahman. As
for difference or multiplicity (#gnarva), it is not real. Its
self-discrepant character shows that it is only an appearance
of the real. All schools of @dvaira are agreed on these two
propositions. Differences arise when the nature of the
actuality of the manifold world as distinct from the reality
is described. Sarnkara accepts the empirical reality of the
world, which is negated only when perfect insight or intui-
tion of the oneness of all is attained. Until then it has
empirical validity or pragmatic justification. There are ad-
vaitins who argue that the world of difference has not even
empirical validity. Sarikara, however, tells us that so long
as we are in the world of mayZ and occupy a dualistic stand-
point, the world is there, standing over against us, deter-
mining our perceptions and conduct.

Besides, the world we see and touch is not independent
and self-sufficing. It carries no explanation of itself. Itisa
world reflecting the condition of our minds, a partial con-
struction made from insufficient data under the stress of self-

or through maya. For the son of a barren woman is born neither in reality nor
through maya’ (ii. 28).
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conscious individuality with its cravings and desires. What
is perceived and shaped into meaning depends on the powers
of apprehension we employ and the interests we possess.
Our passion-limited apprehension gives us the world of com-
mon sense. Take the apparent facts of the universe. Matter
is not primal. Itis a thing made, not self-existent. It is not
unreal but being as it forms itself to sense. It is not a base-
less fiction but at the lowest a misrepresentation of truth;
at the highest an imperfect representation or translation
of the truth into a lower plane. Even as our knowledge
implies the presence of a constant consciousness, the object
of our knowledge implies the reality of pure being. Our
conceptions of the universe answer to our degrees of con-
sciousness. As our consciousness increases in its scope, we
see more clearly. We now see partly as an animal and partly
as a human being. Sometimes the world is viewed as one of
self-satisfaction, at other times as an object of curiosity and
contemplation. To see it in truth, one has to free oneself
from sense addiction and concentrate the whole energy of
one’s consciousness on the nature of reality. It is the only
way by which we can attain a clear consciousness of reality
as 1t 1s and get a true picture of the world instead of partial
sketches. Knowledge which we now obtain through senses
and reason cannot be regarded as complete or perfect. It is
flawed with antinomies and contradictions. Through the
force of avidya (not knowing) we impose on the reality of
the one the multiplicity of the world. Being which is one
only appears to the soul as manifoldness, and the soul be-
holds itself as entangled in the world of samsara, in the chain
of birth and death. This avidy is natural (naisargika) to the
human mind, and the world 1s organically connected with it.
It is not therefore mere waking dream.

Maya is not solipsism. It does not say that suns and
universes are the invention of the solitary mind. Sarhkara
proclaims his opposition to Vij#anavida or mentalism. He
argues that waking experiences are distinct from dream-
states, though neither can be regarded as real metaphysically.
Our world of waking experience is not the ultimate reality,
but neither is it a shadow-show. We are surrounded by
something other than ourselves, which cannot be reduced
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to states of our own consciousness. Though the world is
always changing, it has a unity and a meaning. These are
revealed by the reality present all through it. This reality
lies not in the facts but in the principle which makes them
into a whole. We are able to know that the world is imper-
fect, finite, and changing, because we have a consciousness
of the eternal and the perfect. It is by the light of this con-
sciousness that we criticize ourselves or condemn the world.
Even as the human individual is a complex of the eternal
and the temporal, the world which confronts him contains
both. It is for Sarhkara a mixture of truth and illusion. It
partakes of the characteristics of being and non-being (sada-
saddatmaka). Although, therefore, it has a lower form of reality
than pure spirit, it is not non-existent. While Sarhkara
refuses to acquiesce in the seeming reality of the actual, he
does not dismiss it as-an unreal phantasmagoria. It is not
determinable either as real or as unreal.2 Its truth is in
being, reality, truth (547); its multiplicity and division, its
dispersal in space and time is untrue (a#-yzam). In the world
itself we have change. Sarmkara does not tell us that the
process of the world is perpetual recurrence, in which events
of past cycles are repeated 1n all their details. If everything
is recurrent, perpetually rotating, and governed by a law of
cyclic motion, there is nothing new, no meaning in history.
But there is an historical fulfilment and destiny for the
cosmic process. Mankind is engaged in a pursuit that
tends towards a definite goal. Truth will be victorious on
earth, and it is the nature of the cosmic process that the
finite individual is called upon to work through the exercise
of his freedom for that goal through ages of struggle and
effort. The soul has risen from the sleep of matter, through
plant and animal life, to the human level, and is battling
with ignorance and imperfection to take possession of its
infinite kingdom. It is absolute not in its actual empirical
condition but in its potentiality, in its capacity to appro-
priate the Absolute. The historical process is not a mere
external chain of events, but offers a succession of spiritual
opportunities. Man has to attain a mastery over it and
! ‘satyanrte mithunikrtya ...’
% ‘sadasadbhyam anirvacaniyam.’



go MYSTICISM AND ETHICS IN HINDU THOUGHT

reveal the higher world operating in it. The world is not
therefore an empty dream or an eternal delirium.

Vil

To the question why the supreme spirit makes individual
souls and the world arise from itself Schweitzer informs us
that the Hindus have no better answer than that the whole
thing is just a play. ‘So it is impossible for them to attribute
real importance to ethics.”t This brings us to the problem
of the relation between the unchanging real and the changing
world. Whatever the nature of the world may be, finite or
infinite, it is contingent, The question remains, Why does
the world exist at all? To say that it is a mystery is perhaps
true, but it can hardly be called an answer.2 No theory can
be logically satisfactory since the question itself is not
logically framed. It involves a confusion of standpoints.
We are using temporal terms with reference to an order
which is essentially non-temporal. The Psalmist tells us,
‘God is in heaven, and thou upon earth; therefore let thy
words be few.’s When Augustine was asked, ‘What was
God doing before He made heaven and earth ?’ he answered,
‘Preparing hell for the over-curious.” Time was with crea-
tion, and so the question of ‘before’ has no meaning. As
to how the primal reality in which the divine light shines
everlastingly can yet be the source and fount of all empirical
being, we can only say that it is a mystery, maya. If we still
raise the question, our answers are bound to be riddled with
difficulties. Why should there arise an imperfect process of
becoming from a being who is perfection itself? If we
answer with Plato that God was not jealous and He wished
to share His goodness with others, other difficulties arise.
Is the creation different from perfection or not? If it is not,
we have no creation but only repetition. If it is, in what
sense is it so? Is it good or bad? If it is bad, then per-
fection has produced something imperfect. If it is good,

I Op. cit, p. 158.

* Schweitzer himself admits that ‘ethical mysticism humbly leaves un-
answered the question in what manner the world spirit exists within the poor

human spirit and in it attains to consciousness of itself” (ibid., p. 264).
3 Psalms cii, 25-7.
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then it is not new, for perfection by definition includes all
that is good. If it is said that God is not perfect without
His creation, and that creation is necessary to His full
expression, then God is not perfection or absolute reality.
The two together, God and the world, make up the total
reality. God by Himself is imperfect. A being who is per-
fect and eternal cannot depend on anything fragmentary and
temporal. If God is bound by the necessity to create, He is
dependent on the worshippers and so cannot be an object of
worship. And yet there 1s a world of becoming which in
a sense is other than God. How can God and the world both
be real? If God is always complete reality without the world,
how can anything else arise?

The explanation offered by Sarhkara admits that the uni-
verse is dependent on the Absolute, though not the Absolute
on the universe. A distinction is made between manifesta-
tion or transformation (parindma) and one-sided dependence
(vivarta). The illustrations used for explaining the latter
type of dependence suggest the illusory theory of the world.
The world is said to depend on the Absolute, even as the
appearance of snake depends on the rope, or that of a mirage
on shining sand particles, or that of silver on a conch-shell.
The point of these illustrations is to affirm that the produc-
tion and cessation of the appearances make no difference to
the reality of which they are the reflections. In the case of
transformation, the substance itself is changed. When the
effect is destroyed, the cause also is destroyed. If the
supreme itself were modified into the world, then the im-
mortal would become mortal.? So it is said that it does not
itself become many but seems to have become many through
mdyd. Aristotle tells us that the world depends on God,
though God is completely unaware of and unaffected by it.
The temporal yields a real apprehension of the eternal,
though it does not contain or exhaust the eternal. The
eternal does not take part in the temporal process as though
it were one with it. We see the eternal through the temporal,
not face to face but under a veil. Becoming is an imperfect
representation of being. The doctrine of one-sided depen-

! ‘martyatam amrtam vrajet.” Gaudapada (Karikd on Mapdikyae Up. iil.
19); see also iii. 20—4; iv. 6-8.
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dence is hostile to ideas of organic relationship between God
and the world, which are popular to-day. Evolution is intro-
duced into the life of God. For William James, God ‘may
draw vital strength and increase of very being from our
fidelity’.t Bergson’s life-force and Alexander’s emergent
deity are finite selt-educating gods. For Nicholas Berdyaev
the process of history belongs to the inmost depths of the
divine.2 For him God is susceptible of change and even
suffering. Hindu thought is emphatic in asserting that the
changes of the world do not affect the integrity or perfection
of the Absolute. Evolution and novelty do certainly exist,
but they belong solely to the cosmic side of the picture, and
their function is to reveal the immutable presence of an
Absolute to which they add nothing. Advaita Vedanta pro-
claims that this cosmos is not the final end of the Absolute,
which is independent of creation. When we look at the
Absolute from the cosmic end, not as it is in itself, but as
it is in relation to the world, the Absolute is envisaged as
I$vara or personal God who guides and directs the process
by His providence. In the Upanisads the Absolute is said
to have nothing of empiric being about it. It is perfection
itself, though personality is attributed to it. Sarnkara ex-
plains that there are two different doctrines in the Upani-
sads, one representing the esoteric truth that Brahman is the
impersonal, unknowable Absolute without attributes, the
other exoteric, that Brahman is the God who manifests Him-
self in the universe. The Upanisads believed that there was
only one doctrine. Theistic philosophy conceives Brahman
as a personal God. Sarmhkara makes out that impersonal
Brahman beyond all word and thought becomes personal
I$vara through combining with the limitation of wisdom.3
God has in His own being eternal valueswhich human history
tries to realize on the plane of space-time-cause. Creationisa
necessary part of God’s being. God needs it for the fullness of
His being. God, the self-conscious I§vara, is the great mayin
who produces the world. The world has its roots in God.
The analogy of play (/#z) is employed to suggest the free

I The Will to Belteve, and other Essays.
2 The Meaning of History, E'T. (1936), pp. 45-6.
3 Commentary on Aitareya Up.v. 3.
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overflow of the divine into the universe. It does not mean
that there is nothing real or significant going on all the time.
The world is the profoundest expression of the divine nature.
Gaudapada mentions different theories of creation. Some
attribute it to the wondrous power (vibhiri) of God; others
look upon it as of the same nature as dream and illusion
(svapnamdydsariipa); some assign it to the mere will of God
(icchamatram prabhoh sristik); others declare time to be the
manifester of all beings (kd/drprasiitim bhiitanam). Some
think that creation is for the enjoyment of God (bkogartham);
others attribute it to mere diversion (kriddartham). But the
truth is that it is of the very nature of the supreme being,
for what desire can he whose desires are fulfilled have:r*
The analogy is not intended to suggest that the universe is
a meaningless show made in a jest.> The world is created
by God out of the abundance of His joy.?

VIIT

Schweitzer declares: ‘If the reality of the world is denied,
then ethics altogether cease to have any importance. The
only thing that remains for man to do is to see through the
delusion of believing in a material world.’+ Again, ‘for any
believer in the maya doctrine ethics can have only a quite
relative importance’.5 The second statement is somewhat
different from the first, since it affirms the compatibility of
ethics with the mdyd doctrine, though the first denies it
altogether. While this doctrine suggests that the world may
not be worthy of being lived in, it holds that life in it is
worth living if it is directed by spiritual ideals. Enthusiastic
service of humanity is possible only if we have faith in a
transcendent goal. Mere morality without spiritual convic-
tion or j#dna is incapable of giving us satisfaction.

I ‘devasyesa svabhavoyam aptakamasya ka spruha’ (Kdrika, i. 7-9). The
theory that the world is of the nature of dream or illusion is set aside by
Gaudapada.

2 The Qur'an asks, “Thinkest thou that I have made the heavens and the
earth and all that is between in a jest?’

3 Cf.: srstyadikam harir naiva prayojanam apeksyatu

kurute kevalinandat yathd mattasya nartanam.

4 Op. cit,, p. 6o. 5 Ibid., p. 65.
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FAana, or seeing through the veil of may4, is the spiritual
destiny of man. It is something more than ethical goodness,
though it cannot be achieved without it. The difference is
that between perfection and progress, between eternal life
and temporal development, between time suspended and
time extended. One is an improvement of human nature,
while the other is a reorientation of it. We cannot reach
perfection by means of progress any more than we can reach
the point where the clouds touch the horizon by running.

The old sage Yajiiavalkya, in order to follow the way of
salvation, gives up his possessions, leaving them to his two
wives. But his wife Maitreyi refuses these riches of the
world with the words, ‘What are these to me if I am not
thereby to gain life eternal?’L_All activity only helps that
which 1s perishable; the seeker after perfection is not satisfied
by it. A well-known Sanskrit verse asks: “What if a man
has all the wealth to realize his ends? What if he defeats
his enemies; what if he helps his friends by gifts to them
all? What if he continues to live endlessly in an embodied
existence’>? We can become perfect only by overcoming
selfishness. The moral man battles with selfishness but
works all the time under the illusion of egoism. The saint
‘covers himself with the truth of the universal self’. If we
take our stand on unreality we may grow better or worse,
but not perfect.

The view which regards the multiplicity as ultimate is
deceptive (maya), for it causes the desire to live separate and
independent lives. When we are under the influence of
mdya, we think we are completely separate entities, sharing
little and mistaking individuality, which is one of the con-
ditions of our life in space-time, for isolation and not wishing
to lose the hard outlines of our separate existence. Mdayd
keeps us busy with the world of succession and finitude. It
causes a certain restlessness in our souls, fever in our blood.
It tempts us to accept, as real, bubbles which will be broken,

I ‘vena na amrtdsydm, kim tena kuryam.’

2 praptas s'riyas sakalakamadhugds tatah kim
nyastam padams’irasi vidvisatam tatah kim
sampaditah pranayino vibhavais tatah kim
kalpam sthitam tanubhritam tanubhih tatah kim.
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cobwebs which will be swept away. This wearing of masks,
this playing of roles, this marionette performance of our-
selves, is mistaken for truth. We forget that we are more
closely allied in spirit than we suspect, that we share in-
finitely more than we realize. If this life were all, if our
brief little existence on the little lighted stage were the grand
reality, if there were no invisible sphere, no great com-
munion of minds, no shared adventures of spirit, we would
not have the feeling of moving through a haunted world.
Compared with those who have seen the truth of things, the
awakened spirits, we are sleep-walkers. There is a saying
of Goethe that error stands in the same relation to truth as
sleep to waking. The Bhagavadgita tells us that ‘the wise
one is awake when it is night for all others and he looks
upon that as night in which other living beings are awake’.!
The genuineness of one’s awakening is directly proportionate
to one’s apprehension of truth., Wisdom liberates while ignor-
ance binds, and the inner change is essential to perfection.

This self-finding or' becoming one with the infinite,
Schweitzer complains, is ‘a pure act of the spirit which has
nothing to do with ethics’.2 Progress 1s represented as a
growing out of ignorance into knowledge. This knowledge
1s not merely intellectual any more than ignorance is error.
Ignorance (avidya) and selfish desire (kdma) are two phases
of one phenomenon. Patafijali traces the karmas which bind
us to the cycle of birth and death to ignorance (avidya),
egoism (asmitd), attachment (rdga), hatred (dvesa), and self-
love (abhinivesa). These five are different expressions of the
fundamental ignorance. Only when a man rises to dispassion
and acts without selfish attachment is he really free. The
ego is the knot of our continued state of ignorapce, and so
long as we live in the ego we do not share 1n the delight of
the universal spirit. In order to know the truth we must
cease to identify ourselves with the separate ego shut up in
the walls of body, life, and mind. We must renounce the
narrow horizon, the selfish interest, the unreal objective.
This is an ethical process. Truth can never be perceived
except by those who are in love with goodness. Again, the
delivery from the illusion is not achieved by means of

I ii. 69. % Op. dit., p. 43.
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abstract knowledge. Intellectual progress helps us to clear
the mental atmosphere of chimeras and phantoms, of errors
and illusions. When these hindrances are removed, the truth
of spirit is revealed, self-supported and indubitable, filling
our entire horizon. An inward change alone fits souls for
eternal life. Besides, our apprehension of reality is by no
means final, until it is total. It must embrace the whole of
our nature, thought, feeling, and will. Wherever the appre-
hension is only partial, in thought or feeling or will, there
will be discontent and unrest in the midst of repose. The
individual strives to make God-control entire by throwing
off all that is impure and selfish. All this means effort.
Wisdom is not cheaply won. It is achieved through hard
sacrifice and discipline, through the endurance of conflict
and pain. It is the perfection of human living, the ceaseless
straining of the human soul to pierce through the crushing
body, the distracting intellect, the selfish will, and to appre-
hend the unsheathed spirit. It is intent living, the most
fruitful act of man by which he tries to reach reality behind
the restless stream of nature and his own feelings and desires.
The destiny of the human soul is to realize its oneness with
the supreme. There is a difference between the substantial
immanence and the conscious union which requires of the
creature voluntary identification. If the substantial reality
of the human soul abides in that quality which we call spirit,
growth or spiritual life means conscious realization of the
fundamental truth. The Brhadaranyaka Upanisad tells us
that when the individual soul (purusa) is embraced by the
all-embracing spirit (prajiendimand) he attains his proper
form in which his desire is fulfilled (gpsgkimam), in which
his desire is the spirit (@tmakamam); he is without desire
(akdmam), apart from grief (fokantaram).t The heart is re-
leased from its burden of care. The sorrows and errors of
the past, the anxiety of unsatisfied desire, and the bitterness
of resentment disappear.

X

In another way Hindu thought is said to be non-ethical.
Systematic ethical reflection cannot be found in it, for the
1iv. 3. 21,
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obvious reason that the supreme end is release from the
constitutive conditions of actuality. ‘Deliverance from rein-
carnation can only be attained through freedom from the
world and freedom from the will to live.’t Sarmkara tells us
that the end of all discipline is to secure the full riddance of
the causes which make for rebirth.2 The question relates
to the ‘constitutive condition of actuality’ It is the ego
sense, the illusion that each of us is an exclusive unity
sharply marked off from whatever lies outside his body in
space and beyond his experience in time. So long as the
illusion of a separate ego persists, existence in the temporal
process is inevitable. Negatively, release is freedom from
hampering egoism; positively, it is realization of one’s
spiritual destiny. The abandonment of the ego is the identi-
fication with a fuller life and consciousness. The soul is
raised to a sense of its universality. Itleaves behind its exist-
ence for itself alone and becomes united with the spirit of the
universe. No longer has it any private wishes of its own. In
Gethsemane, Christ as an individual felt that the cup should
pass away. That was His personal desire. The secret of
the Cross is the crucifixion of the ego and the yielding
to the will of God. “Thy will be done.’ Every man by
merging his will in the will of God, by losing his self in
submission to God, finds the truth of his own self. The
burden of experience is-laid upon us in order to purify us
from egoism.

Eternal life is one in which the universal spirit is all in
all. The j#ani or the seer does not abstain from the work
of the world but does it with his eyes fixed on the eternal.
Religion is not a flight from the world, a taking refuge in
the ordered serenity of heaven, in despalr over the hopeless
disorder of earth. Man belongs to both orders, and his
religion is here or nowhere. Life eternal consists in another
kind of life in the midst of time. Religious life is a rhythm
with moments of contemplation, and of action, of refresh-
ment and restoration in the life of spirit, and of action with
a sense of mission in the world. Action of the seer is more
efficient since it springs from conviction and depth and is

I p. 42.
2 “sahetukasya sarisdrasya atyantoparamam’.
4444 H
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carried out with poise and serenity. The man of wisdom
is interested in promoting the welfare of all created beings
according to the Bhagavadgita (sarvabhitahiteratak). Holi-
ness is known by the happiness it sheds. The test of
authentic spiritual insight is an increased integration of the
personal life, quickened sensibility, heightened power, and
universal tenderness. The fusing of the finite and the in-
finite, of the surface consciousness and the ultimate depths,
gives the sense of a new creation. To live consciously in the
finite alone is to live in bondage, with ignorance and egoism,
suffering and death. By drawing back from an ignorant
absorption in ourselves, we recover our spiritual being, un-
affected by the limitations of mind, life, and body, so that
the finite in which we outwardly live becomes a conscious
representation of the divine being. Thus does it escape from
its apparent bondage into its real freedom.

Freedom, love, light, and power are not to be confused
with dejected looks or depression of mind. Spirit without
mind or spirit without body is not the aim of human per-
fection. Body and mind are the conditions or instruments
of the life of spirit in man, valuable not for their own sake
but because of the spirit in them. In the Maitri Upanisad
the knower of the self is compared to a smokeless fire burn-
ing as it were with glow.t. The body becomes a transparency
through which the spirit shines, a glass for its indwelling
flame. The spiritual tendency does not move in the region
of the abstract, but has its grip on the actual and embraces
the complexity of thought and the richness of life. Body and
mind are the conditions and instruments of the life of spirit
In man.

The dualism between body and spirit is not radical.
Without maltreating the body we can attain to the freedom
of spirit. In a famous passage we are called upon to make
body and the senses, speech and thought worthy of the
infinite spirit which dwells in them. ‘May the earth, water,
fire, air and ether that compose my body become purified;
may sound, touch, vision, taste and smell become purified .. .
may my thought, speech, actions become purified . . . may
‘my soul become purified so that I may become the effulgent

Iz,
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spirit, free from sullying passion and sin.’* The distinctive
feature of the Hindu view is that it does not look upon the
development of mind, life, and body as the primary ends of
life. Health and vigour of the body are essential for vital
energy and mental satisfaction. As the expression of the
spiritual, the perfection of the physical is an integral part
of man’s complete living. While it is desired to some extent
for its own sake, it is desired more for its capacity to further
human activity which has for its aim the discovery and
expression of the divine in man (dharmasidhanam). Simi-
larly, we are not called upon to crush the natural impulses
of human life or ignore the intellectual, emotional, and
aesthetic sides of man’s being, for they are a part of man’s
finer nature, and their development not only satisfies the
individual but helps to express the spirit in him. The aim
of ascetic discipline is the sanctification of the entire per-
sonality. Again, morality, individual and social, is not a mere
rational ordering of man’s relations with his fellows but is
a means for his growing into the nature of spirit. This
is true of all our aims and activities. The Upanisad tells
us that health and wealth, husband and wife are dear to us
not for their own sake but because of the spirit in them
(dtmanastu kamdya). The power of the spiritual truth casts
its light on the natural life of man and leads it to flower into
its own profound spiritual significance. Such a view does
not take away from the value of ordinary life, which becomes
supremely important when it is felt to be instinct with the
life of the spirit and a support for its expression.

Mysticism has its fanatics who look upon the real as
spiritual freedom and contrast it with the actual in its bond-
age, declaring that birth is an error of the soul and our
chance of liberation lies in shaking off these shackles. The
theory of mayZ has been interpreted in this negative sense
so as to lend support to the doctrine that man’s life has no
real meaning, that it is a mistake of the soul, an error that

! prthivydpas tejo vayur akasa me Suddhyantim . ..
$abda sparéa riipa rasa gandha me $uddhyantam . . .
mano vakkiya karmani me $uddhyantam
atma me $uddhyantam, jyotir aham viraja

vipapma bhuyasam. (Taittiriya Aranyaka, x. 66.)
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has inexplicably crept into being. Since the real is the
supreme Brahman, the only thing to do is to get away from
all existence, celestial or terrestrial. The illusion is real to
itself and it binds us so long as we rest in it. Our true aim
should be to get rid of the error and thus of life. Moksa or
release is the extinction of the individual, his annulment in
the Absolute. Since the world is an illusion, it is a waste of
energy to spend labour and heroism in battling with its
merely illusory events. Our duty consists in putting up
uncomplainingly with its annoying semblance of reality. By
adopting an ethic of quietism and resignation we are enabled
to enter in some measure into the peaceful being of the
Absolute, which knows nothing of errors and illusions and
is tirelessly at rest. If this view is accepted, the path of the
universe becomes an aimless one. The world of history and
the wheel of rebirth are parts of a mechanism of self-decep-
tion. The will not to live is the highest good, the one
desirable result of all living.

Such exaggerations are to be met with in mysticism,
Eastern as well as Western. But Sarkara has nothing
in common with people who will not accept the visible
world any more than with those who will accept nothing
else. Exclusive absorption in a super-historical goal often
produces the feeling that all things temporal are so fragile
and fleeting that they are hardly worth our serious atten-
tion. But the eternal is not out of all relation to the world
of history. Though caught in the finite, we aspire for the
infinite. The long series of births and rebirths, though in
one sense a chain of bondage, is in another sense a means
to self-knowledge. To develop out of a materialized being
into a spiritualized one is the crown of human evolution. It
is to live in the immortality of spirit though attached to a
mortal body. It consists in a self-finding, a self-becoming.
We have to outgrow much and exceed many of our limita-
tions in order to attain this, but the transfiguration to which
we aspire is the very law of our nature. Ignorance and im-
perfection of self-knowledge conceal this fact from us.

The liberated individual works for the welfare of the
world. The Bhagavadgita tells us, ‘Man does not attain to
the state of being without work by undertaking no work,
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nor does he reach perfection by simply shunning the world.’
It is improper for man to remain without sharing in the
work of the world even when God consents to work for the
universe. Besides, so long as man lives, he cannot remain
even for an instant without activity.! Love to God expresses
itself in love to creation.? The sage is not egocentric in the
sense of caring for his own soul, or altruistic in the sense of
caring for others, or theocentric in the sense of wishing to
enjoy God in the solitude of his soul. He is at the heart
of the universe in which he himself and others live, move, and
have their being. He is conscious of the wider destiny of
the universe. The question is not, What shall I 4o to be
saved ? but In what spiriz shall I do? Detachment of spirit
and not renunciation of the world is what is demanded from
us. The knowers of Brahman remake the world according
to the Brhadirapyaka Upanisad3  Action done in a dis-
interested spirit does not bind or sully the soul (#a karma
lipyate nare). Until this cosmic process is terminated, the
saved individuals along with the world soul continue to
function. This cosmic process from the world soul to the
lowest objects is a phenomenon, an historical series,4 which
when 1t reaches its end disappears into the Absolute. Until
this consummation is attained, the freed individuals share,
though in a disinterested spirit, in the work of the world.
Religion has no secret which absolves us from living.
Schweitzer forgets that the great text “That art Thou’
(tat tvam asi) is bound up with an ethic of active service.
He writes: ‘Easy as it would be to turn the doctrine of tat
tvam asi in an ethical direction, they nevertheless neglect to
do it.’s At the end of his Indian tour Dr. Paul Deussen said
to a gathering at Bombay: ‘The Gospels quite correctly
establish as the highest law of morality, “Love your neigh-
bour as yourselves.” But why should I do so since by the
order of nature I feel pain and pleasure only in myself, not
in my neighbour? The answer is not in the Bible . . . but
it is in the Veda, in the great formula That art Thou which

T iij. 8. 2 xil. 13- 14 3 iii. s.

4 Samnkara on Brkadiramyaka Up. i. 1. ‘evam brahmadya sthavaranta
svabhavikavidyadidosavato dharmadharmasadhanakyti sathsaragatir namaripa-
karmasraya.’ 5 Op. cit., p. 43.
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gives in three words the combined sum of metaphysics and
morals. You shall love your neighbour as yourselves because
you are your neighbour.” In the words of the BAagavadgita:
‘He who knows himself in everything and everything in
himself will not injure himself by himself.” Every person
round me is myself at a different point of space and time
and at a different grade of being. When one realizes that
all beings are but the self (dzmaivabhir), one acts not selfishly
but for all beings.

X

Schweitzer thinks that ‘Brahmanic mysticism has nothing
to do with ethics. Itis through and through supra-ethical.’t
When the individual soul is liberated from egoism and
attains spiritual freedom, it is at spontaneous unity with
universal will. It acts in an impersonal way without effort
or expectation. It has become a passive instrument of the
divine, itself without initiative, sarvarambhaparityagi. Ordi-
narily, action distracts us from our true self. Man in affirm-
ing himself by his actions thinks himself to be the agent.
Such action tends to be an escape from the deeper reality
of his own nature. As we have seen, the action of the seer
is of a different kind. It is creative living where external
authority gives place to inward freedom. Only in this sense
do the Upanisads declare: “The immortal man overcomes
both the thoughts “I did evil” and “I did good”. Good and
evil, done or not done, cause him no pain.’? ‘Give up good
and evil, truth as well as untruth. Having given up truth
and untruth, give up the consciousness that you have given
them up.’3 Even self-consciousness is an obstacle. The
liberated individual is lifted beyond the ethical distinctions
of good and evil. When the Upanisad says that ‘sin does
not cling to a wise man any more than water clings to a lotus
Jeaf’ it does not mean that the sage may sin and yet be free,

T Op. cit,, p. 43. 2 Brhadirapyaka Up. iil. 4.
3 tyaja dharmam adharmam ca
ubhe satyanrte tyaja
ubhe satyanrte tyaktva
yena tyajasi tat tyaja.
(Makabhirata, xil. 337. 40.)
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but rather that any one who is free from worldly attachments
is also free from all temptation to sin. So long as a man is
a creature of desire, he will do as he wills to be, and act in
accordance with his will. ‘He will become pure by good
acts and impure by evil acts. Whatever deed he does, of
that will he reap the fruit.” Good and evil are the most real
things in his existence, but when he has shaken off his ego-
ism, then the moral distinction has no longer any point.
“Whosoever is begotten of God cannot sin.’! Augustine
shows by the example of the mind of God that liberty in
its perfect state has no place for wrong choosing but 1s at
one with righteousness. Green argues that the freedom is
a choice of right, not wrong. Itis not a choice between right
and wrong. The passionate physico-mental individual 1s not
the real man. It is the envelope encompassing the person’s
real self. When the individual spirit realizes its divine nature
and acts from it, he transcends the distinctions of good and
evil. Not that he can do evil and yet be free from sin, but
that it is impossible for him to do wrong, for he is no more
the agent or the enjoyer. Good and evil presuppose the basis
of egoism. Good acts are those which aim at the well-being
of oneself and others, and evil ones are those which interfere
with the well-being of oneself and others. Where exactly
the line between self and others falls depends on convention.
The essence of evil lies in invading what is regarded as
another’s sphere. While all kinds of actions based on the
conception of a separate self are in essence evil, the term
wrongdoing is reserved for those actions in which one’s
egoism goes so far as to break from its own sphere into that
of another in order to deny it. From ethical or non-ethical
conduct higher or lower forms of rebirth ensue. By the con-
stant practice of goodness is finally attained the highest form
of existence in which man becomes capable of the experience
of union with the universal soul. While ethical life can give
rise to a better existence, it by itself cannot effect release,
which requires the shifting of the very basis of all life and
activity. Schweitzer is right when he contends that ‘ethical
conduct is only an aid to a better reincarnation but does not
effect redemption’.2 Ethics presuppose the separatist view
! 1 John iil. g. 2 Qp. cit., p. 165.
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of life. When we transcend it, we get beyond ethical laws.t
The followers of Sarhkara repudiate the Mimarhsi view that
works lead to salvation and argue that spiritual insight
(jiana) is the only way to it. When the theory of ‘put a
penny in the slot and pull out a pardon’ became fashionable
in Christianity, Luther held justification is by faith alone
and not by works. Release is eternal, while pursuit of works
1s transient. The latter is helpful in hindering the hindrances
to spiritual life. The conception of saintliness which is be-
yond good and evil is not an invitation to practise unethical
conduct. Katha Upanisad declares that ‘he who has not
ceased from immoral conduct cannot obtain God through
intelligence’.? Immoral conduct (ducarita) and spiritual life
are incompatible, since the eternal is pure and frée of all
evil (apahatapapma). That pure being (tar fubhram) can be
apprehended only by those ‘whose nature is purified’
(viSuddhasattva, vitariga).3 God is both truth and virtue.4
‘Only when one’s whole nature is purified are the bonds.
released which keep the soul from God.’s

This criticism is based upon the conception of God as
superior to the categories of the world. We cannot speak
of Him as doing right and wrong. In its inmost being
reality is neither good nor evil, neither moral nor immoral,
just as it is neither high nor low, neither coloured nor
colourless. These distinctions belong not to reality as such
but to the human world which is a part of this cosmic pro-
cess, which is itself a phase in which being is alienated from
itself. Not that the distinctions of good and evil are arbitrary
or conventional; they are certainly reasonable and natural,
and they express absolute truths of the moral order, but they
are fundamentally the categories of this world. They are
symbolic, not images or shadows. The symbolism is not
artificial, accidental, or false. It tells us about the ultimate
reality, but darkly, reflected as it were in the mirror of the
world. As good and evil belong to this world, and as the
real is beyond good and evil, the problem for man is to pass

T 8t. Paulsays: ‘Ifyeare led by the Spirit, ye are not under the law.” See also
1 Johniii 6, g, 14.

2 1. 2. 24. 3 Mupdaka Up.il. 2. 7.

4 Brhadirapyaka Up.il. 5. 11. 5 Chandogya Up.v. 10.7.
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from symbols to reality. When he succeeds in his attempt
he is beyond good and evil. In the life of spirit, all symbolism
1s overcome,

X1

The last criticism which we shall deal with is that Hindu
ethics treat inner perfection and inward calm as of more
importance than outer activity. Schweitzer contrasts ‘the
inactive ethic of perfecting the self alone’ with the active
enthusiastic love of one’s neighbour.! Hindu ethics hold
‘before man as the highest aim that he should endeavour to
attain to the right composure, the right inwardness, the
right ethical attitude of mind and the true peace of soul’.2
He forsakes the arena, abandons action, and withdraws into
himself. He is, in the words of Bishop Creighton, ‘as good
as gold and fit for heaven but of no earthly use’. Hindu
ethics will plead guilty to this charge. The motive behind
ethical practices 1s that of purging the soul of selfish im-
pulses so that it may be fitted to receive the beatific vision.
Spiritual strenuousness, meditation, the freeing of the mind
from hatred, anger, and lust are emphasized. We must seek
the eternal with all our power, with purified emotion, illu-
mined mind, and reflective will. The perfecting of self is
to pass from the narrow, constricted, individual life to the
free, creative, spiritual life. It is to get our tangled lives into
harmony with the great movement of reality. It is not to
be unsocial, or to despise the natural relationships of life or
end in a type of self-centred spiritual megalomania. The
Mahabharata says: ‘For a knower of Brahman there 1s no
wealth comparable to unity, sameness, truthfulness, virtue,
steadfastness, non-injury, candour, and withdrawal from all
activities.’3

There is no reason why we should regard self-perfecting
as a species of inactivity. To harness the restless steeds of

! Op. «t, pp. 5, 8-9.

z Thid., p. 9. M. Bergson supports this contention when he says that
Hindu thought ‘did not believe in the efficacy of human action’ (Tewo Sources
of Morality and Religion, E'T. (1935), p. 192).

3 naitadréam brahmanasyasti vittam yathaikatd samata satyatica

$ilam sthitir dandanidhanam arjavam tatascoparamah kriyabhyah.

(xii. 176. 37.)
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the senses, to subdue the passions and evil impulses which
lead us away from our real nature, is an essential part of
ethics. The root of all evil is desire, which determines will
and act. Desires torment the soul, bind it in chains, reducing
it to a servitude. They darken and blind the intellect. It
cannot be said that those who aim at perfecting themselves
are doing something non-ethical simply because they are not
‘troubled over many things’. What appears to be passivity
is intense concentration of consciousness where the soul lays
hold immediately and ineffably on divine reality.

While normally the individual is called upon to develop
the universal life through social institutions, the love of con-
templative life has prompted men to abandon the world,
surrender all ties, and live in solitude. But these hermits
and anchorites are not confined to Hinduism.

Asceticism is associated with all religions and represents
a basic need of human nature. It is the outgrowth of the
demand that the highest religion requires the surrender of
the individual claim and identification with the universal
life. Subject to this primary demand, Hinduism recognizes
the value of simple human relationships. The noblest love
can grow in and through the simple love of a father or a
mother. We must climb to the love of the universal through
the staircase of human love, though even a strong earthly
love demands self-control and self-surrender. The essential
quality of asceticism is the denial of the individual desires,
which is a part of religious life. Ascesis is training, and a
religious man is in training all his life. Ascetic practices are
adopted for different reasons. Some take to them in order
that they may escape from the corruption of society, which
makes life in the world almost intolerable to gentle spirits.
Others are prompted by the desire to achieve invulnera-
bility. Still others hope that the mystic vision which they
wish to enjoy may sometimes be induced by physical buffet-
ings. The wish to harden the will against the temptation of
the senses is also among the motives of asceticism.

For the sake of self-knowledge, some enter monasteries
and hermitages not because they are afraid of life or are
cowardly, but in order that they may train themselves for
the work of the world and approach it with an inextinguish-
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able hope, a vision of divine purpose at work, with a deeper
peace in the acceptance of sorrow and a beauty of holiness.
If they do not at once rush into the world, it is because they
are afraid of losing these. Asceticism has entered far too
deeply into the texture of religious life for it to be regarded
as a mistake, though our critics would now generally look
upon any attempt to withdraw from the life of the world in
order to gain greater purity of motive and energy of spirit
as a case of forsaking our duties to our neighbour. Morality
is not merely a question of laws and conventions but one of
purity of mind with action as its outward manifestation.
The opposite of outward action is not inaction but inward
action. Buddha went to a rich farmer of Benares and asked
alms of him. He said to Buddha, ‘I having ploughed and
sowed to eat; you, on the other hand, propose to eat without
ploughing and sowing.” Buddha rephed that he was engaged
In an even more important tillage of the spirit. ‘Faith 1s the
seed, penance the rain, understanding my yoke and plough,
modesty the pole of the plough, mind the tie, thoughtfulness
my ploughshare and goad. . . . Exertion is my beast of
burden carrying me without tummg back to the place,
where, having gone, one does not grieve. . . . So this plough-
ing is ploughed; it bears the fruit of 1mmortahty I 'What
is' called passivity is not inertia. The Hindu emphasis on
inner life seems to many leaders of our generation, apostles
of success and efficiency, a sheer waste of time. We are
asked to get out and do something. The man who bakes
bread or builds a house is said to be doing something useful,
while he who paints pictures or composes music is doing
something selfish. A variation of this astonishing doctrine
animates the work of social uplifters. The royal road to the
Golden Age is the road of economic reform or military con-
quest or armed revolution or the dictatorship of the pro-
letariat: all these methods insist on social machinery and
organization. They have resulted in a coarsening of fibre
and a cheapening of life. Humanity is plunged to the depths
in external things, class and nation, State and society. Man
is treated as a part of the objective world and is not per-
mitted to remain himself, have his own inner being. The
! Hardy, Manual of Buddhism, p. 215.
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emphasis on negative virtues such as gentleness and love,
passivism and lack of aggressiveness, which makes one sur-
render one’s rights rather than fight for them, appears to those
engaged in the busy life of politics and sport to be weakness
and cowardice. There are many in India who believe that
the gentleness of the strong who refuse to push their way
in a crowd is prompted by fear and cowardice.! But like all
Eastern religions Christianity also preaches a gospel of re-
nunciation, of passivity, of withdrawal from the traffic of
external things. The Cross signifies that progress is achieved
not by those who fight for it but by those who suffer for it.
It appealed to the Western mind in the turbulent times of
the Roman Empire, when life was insecure and injustice
rife. Are we to believe that insistence on negative virtues
is attractive only when the glitter and glamour of life fade,
when power becomes a burden and nerve fails?

The perfection of a human being differs from that of an
instrument or a machine. We may judge the latter by its
capacity to produce certain goods which are external to it,
by its speed and efficiency in its productivity. We are not
right in judging human civilization by the same standards
of energy and efficiency, though we actually do so. Peaceful
nations whose wheels are not turning at an excessive speed,
which look upon insensate strife and savage slaughter as
inhuman, are dismissed as worthless, anaemic, politically
backward, senile civilizations, whose veins are not flooded
by the sap of youth, ’

The great teachers are united in thinking that the soul
of man is more precious than the immensity of the world
and its growth is effected in moments of leisure and medi-
tation. To grow more profound, to grasp essential truth, 1s
the special privilege of man. But this is not to shirk living
or run away from life.

There is no inconsistency between mysticism and the
most exalted ethics. It is a one-sided view of contemplation
that makes it exclusive of moral activity. Inner perfection
and outer conduct are two sides of one life. Contemplation
and action, the yoga of Krsna and the dhanus of Arjuna, are

I Cf. ‘yad evam ksamaya yuktam asaktam manyate janal’ (Maetibhirata,
Santlpatva, clx. 34).



MYSTICISM AND ETHICS IN HINDU THOUGHT 109

two movements merged in one act. Love 1s organic to
spiritual life. While the eyes are lifted up to the Eternal,
the arms are stretched out to embrace the whole creation.
Some of the greatest contemplatives were those who were
most intensely active in the service of others. There are
extremists among mystics—and they are not confined to one
religion—who are intent on becoming one with God and
indifferent to suffering bodies and broken hearts, but the
normal mystic has a burning passion for social righteous-
ness. In spite of our strong dislike of monasticism, it is well
to remember that the Christian monks took the leading part
in rebuilding European civilization after the barbarian
hordes had almost destroyed it. The lamp of knowledge
was kept burning in the Dark Ages in the monasteries by
the teachers and scholars-who sought the deep places of truth
and counted all else as dross. The life and work of Dr.
Schweitzer are themselves an example of disciplined asceti-
cism at a time when both purpose and discipline are lacking
in the world.

India, however, is full of mendicant ascetics who wander
from one part of that vast continent to the other, leaving
the world around to its fate. But these are not the true
representatives of the genius of India, who, with a perception
of the unity of things (ekatvam anupasyati), move at ease in
the world of spirit and the world of sense.

The semblance of truth which this view of the world-
negating character of Hinduism has is due to the impression
that Hindu culture has not resulted in a strong and success-
ful organization of life such as Europe shows to us. Because
India has blundered in life and failed to make the best of
her material resources, she is said to be a nation of un-
practical dreamers, world-shunning ascetics, patient and
docile, inept and inefficient. Because the West has recently
made marvellous progress in science and technology, social
reform and political advancement, Christian religion, which
is professed in the West, is said to be world-affirming in
character. Any such sharp contrast confuses different ques-
tions. What is civilized life? Is the great Western civiliza-
tion the only measure and standard by which we judge
human achievement? Do the East and the West happen to
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be what they are on account of the religions they profess?
Are they guided in their actual lives and public affairs by
religious considerations, and if so, to what extent? Are the
insane ambitions which make of life a hideous reign of terror
attributable to religion or to a betrayal of it? Have there
been fundamental differences between the East and the West
till three or four centuries ago? Reality is never so clear-cut
in its differences as the rubrics under which we dismember
it for neat handling.

XII

What we need to-day, when executive man has far out-
reached reflective man, s increase of depth and the power of
life. We have exalted ideals but not the power to operate
them. The world commonwealth has been for some time on
the agenda of mankind, but the soul that can shape the body
is not there. The world over, religious theory goes one way
and the drift of social tendencies is in another way. The
great religions have had every opportunity which power,
prestige, and wealth could give, and yet the world is as far
as ever from an age of mutual helpfulness, peace, and joy.
There is a general tradition of dishonesty which even honest
men do not wish to notice. As they are afraid of losing their
sanity and peace, they, like the pious priest and orthodox
Levite of the parable, carefully pass by on the other side.
We profess ourselves to be religious while we wallow in
brutishness and lawless violence. We live a double life on
utterly different moral levels.

Tolstoi relates that when he was in the Army he saw onc
of his brother officers strike a man who fell out from the
ranks during a march. Tolstoi said to him: ‘Are you not
ashamed to treat a fellow human being this way? Have you
not read the Gospels?” The other officer replied, ‘Have
you not read the Army Orders?” Those who lead men to
the conquest of material things do not seem to feel the need
for justice and charity. Religion does not possess us with
a grip that is born of first-hand conviction. Our inner lives
are empty. We have little initiative and less imagination,
and have made ourselves so passive-minded that we are the
helpless victims of all forms of publicity and propaganda.
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If we do not pull ourselves together another dark age will
cover the world.

Religion itself must be reborn. It has compromised with
the world; there has been a good deal of world afhrmation
in it. By withdrawing from politics on the assumption that
it deals with the salvation of souls, and politics with the
preservation of society, it betrayed civilization to its worst
enemy. The withdrawal of vision from life is a phenomenon
of some seriousness. The romantic who is very much with
us tends to look upon God as a name for his own scheme of
improvement. We are satisfied that religion is compatible
with militarism and imperialism, with mass murders and the
crushing of human decencies. Organized religions bless our
arms and comfort us with the belief that our policies are just
and inevitable. In every age, religion adjusted itself to the
follies and cruelties of men. If the Thugs dedicated their
swords to Kali, if chapels are attached to bull-rings and
matadors do their ghastly work in the name of their favourite
saint, are they in principle different from the habit of
blessing wars encouraged by our religious leaders? I do not
deny that, in this imperfect world, force is a sad necessity.
I am not reproaching the religious teacher for exhorting us
to kill. I can understand his devotion to his country. I am
only uneasy when he tries to pretend that his exhortation is
not in conflict with his religion. In exhorting us to kill he
is violating the law of religion, and he cannot overlook it.
The real distinction between the two positions is brought
out by the remark of Cardinal Lavigerie, who was asked,
‘“What would you do if some one slapped your right cheek ?’
and who replied, ‘I know what I ought to do, but I do not
know what I should do.” Whatever he may do, he knows
what he ought to do. The modern world is like the brigand
in one of Tolstoi’s stories who made his confession to a her-
mit and the hermit said in amazement: ‘Others were at least
ashamed of being brigands: but what is to be done with this
man, who is proud of it?’

We have to-day to fight against not nature’s death but
man-made death. There are the great catastrophes of famine,
flood, and earthquake. They cause suffering and devasta-
tion, and yet is not Gibbon right when he says that ‘Man
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has much more to dread from the passions of his fellow
creatures than from the convulsionsof theelements’? Gibbon
wrote many years ago, but have we improved since his
time? Have we abolished the rivalries of mankind? Is not
economic competition quite as ruthless as war itself, though
less dramatic and spectacular? Slow-grinding starvation is
not less deadly in its effects than bombs and bullets. Reli-
gion has to fight against wars, military and economic, even
though it may mean loss of dividends to a few individuals.
We need not reaffirm the major temptations of our age,
which sets a high value on a life of action. The prominence
given to conation in psychology, pragmatism in philosophy,
and social gospels in religion is leading us away from the
inner life of the soul, the need for self-possession. It is an
age in which power and speed are held to be more important
than comprehension and love, an age of the tyranny and
the futility of success. We are preoccupied with gospels of
world affirmation, to the exclusion of world negation. We
are unable to control the ‘here and now’ because we have
lost conscious contact with a sphere of existence that trans-
cends our own. The creeds which are anxious to save the
world take many forms: Neo-paganism, Fascism, Nazism,
Bolshevism, conventional religion. They are all marked by
violence and brutality. Civilization i1s comradeship. It is to
be civil, friendly, and not hostile to one’s neighbours. Brave
Italians machine-gun ignorant Abyssinians who have been
blinded with mustard gas by gallant young airmen. Russian
Communists liquidate Russian peasants and aristocrats,
loyalists and heretics impartially. Blond Germans brutally
beat Jews for the great fault of not having fair hair and blue
eyes. Spaniards slay Spaniards with a savagery unheard of
even among savages. The Arab and the Jew have for their
daily recreation shooting one another. The military forces
of Japan attack with immunity defenceless Chinese, inflict-
ing on them untold suffering and misery, and the world
looks on helpless, unable to check or modify the course of
events. All these groups of world-affirmers proclaim the
noble purpose of the redemption of the world. They would
save the world in their own way or blow it to bits. This
indifference to suffering, this callous disrespect of the stuff of
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life, shows the decadence of the moral sense of mankind,
the attrition of ethical values. The civilized man who
operates a machine-gun and massacres unarmed women and
children is not in moral nature an improvement on the
savage who raped and slew without turning back. Hate is
spreading like a vast black cloud. Terror has become the
technique of States. Freedom won by centuries of effort is
lightly surrendered. Fear is over the world, and our hearts
are failing us. We protest a little too much our desire for
peace, while preparing for war. It is like professing vege-
tarianism while running a butcher’s shop.

But why? There is nothing finer in our murderous species
than this noble curiosity, this restless and reckless passion
to understand. We cannot help asking why we are unable to
save ourselves; why this incomprehensible world is so savage
and stupid and suffering; why we make ourselves responsible
for such queer happenings and monstrous contrasts. It is
the selfishness of man and his worship of abstractions of
race, nation, empire. When we get to the root of the matter
we find that the individual spirit is the creator of world con-
ditions. From within our natures comes all that will exalt or
defile 2 man. Out of the heart are the issues of life.! The
passions of the heart upset the balance of the mind and the
even course of the world. It is the human heart that is
decadent and mercenary, brutal and selfish. Pater’s Marius
the Epicurean was one day watching the butcheries of the
gladiators in ancient Rome.” What was wanting, he thought,
was the hearr that would make it impossible to witness all
this: and the future would be with the forces that could
beget that heart. The world can be saved only if men and
women develop a heart that will make it impossible for them
to witness with equanimity mutual slaughter and suffering
of people. The fallen nature of man is_the source of the
disastrous disintegration of humanity. Until the dignity of
life, the importance of human happiness, and a horror of

1 Jeremiah says: “The heart is deceitful above all things and is desperately
sick: who can know it? (xvii. g). Jesus says: ‘Out of the heart of men evil
thoughts proceed, fornications, thefts, murders, adulteries, covetings, wicked-
nesses, deceit, lasciviousness, and evil eye, railing, pride, foolishness’ (Mark vil,
21, 22).

4444 1
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subjection under any guise become functioning realities, our
economic, our racial, and our national Utopias will remain
inhuman monstrosities demanding the murder of bodies and
souls. All else is sophistry and deception. The coming
struggle is not so much between Fascism and Communism
as between empires of material values, supported by organ-
ized religions and provincial patriotisms, and the sovereignty
of spiritual ideals. Those who tell us that asceticism is
superfluous, that contemplation is perilous, and the precept
‘be perfect’ means ‘make a success of life and attend if pos-
sible to the perishing moment’, do not understand the high
destiny of man. A reborn living faith in spiritual values 1s
the deepest need of our lives. Only religion which demands
as its first principle individual change, the substitution of
the divine for the dark image in the soul, can create that
new heart in the peoples, can give them the courage and the
faith to be consistent and change their life and institutions
which are so barbarous, in a thousand details which loyalty
to their religion demands.



Iv

INDIA AND WESTERN RELIGIOUS
THOUGHT: GREECE

1

HOUGH Asia and Europe are different, they are not so

completely different as to disallow an 1nterchange of
goods, material and spiritual. This interchange has occurred
throughout the centuries and points to the underlying unity
of the human mind. Indla, which s, in a sense, representa-
tive of the Asiatic conscxousness, has never been isolated
from the Western continent in spite of geographical, linguis-
tic, and racial barriers. Its influence or, at any rate, connexion
with Western thought, though not constant and continuous,
has been quite significant, We cannot speak of India as we
do of Assyria or Egypt Crete or Babylon, for its history is
still being made and its civilization is still in progress.

The West is passing through a new Renaissance due to
the sudden entry into its consciousness of a whole new world
of ideas, shapes, and fancies. Even as its consciousness was
enlarged in the period of the Renaissance by the revelation
of the classical culture of Greece and Rome, there is a sudden
growth of the spirit to-day effected by the new inheritance
of Asia with which India 1s linked up. For the first time in
the history of mankind, the consciousness of the unity of the
world has dawned on us. Whether we like it or not, East
and West have come together and can no more part. The
spatial nearness is preparing the way for a spiritual approxi-
mation and interchange of treasures of mind and imagina-
tion. If we are nurtured exclusively on the past of Europe
or of Asia we cannot consider ourselves to be cultivated.
The thought and experience of one-half of humanity cannot
be neglected without peril. If we are to correct the narrow-
ness resulting from a one-sided and exclusive preoccupation
with either Eastern or Western thought, if we are to fortify
our inner life with the dignity of a more perfect and universal
experience, an understanding of each other’s cultures is
essential. It is a foolish pride that impels some of us to
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combat all external influences. Every spiritual or scientific
advance which any branch of the human family achieves is-
achieved not for itself alone, but for all mankind. Besides,
there is no power possessed by any race of men that is not
possessed in some measure by all. The difference is one of
degree. The mysticism of ancient India or the rationalism
of modern Europe is only a fuller development of something
which belongs to man as man. To the observer of the essen-
tial drifts of the dawning world, it is clear that we are in an
age when cultures are in fusion. To penetrate to the heart of
a civilization we ought to study its secret springs of thought,
its religious ideals. Religion has been from the beginning
the bearer of human culture. It is the supreme achievement
of man’s profound experience. It is the deepest kind of life
reflecting the different phases, complex and conflicting, of
human living. Millions of minds, their thoughts and dreams,
go to make a religion. A large part of the world received
its religious education from India. In spite of continuous
struggle with superstition and theological baggage, India has
held fast for centuries to the ideals of spirit.t

1T

In this short sketch it is impossible to give even an out-
line of either Eastern or Western thought. My object 1s a
very limited one to refer to the mystic tendencies in the two
streams and indicate their affinity of type more than their
identity of origin. My endeavour is to argue that mystical
aspiration is a genuine part of human nature and it assumes
the same general forms wherever it is developed. Even this

1 ‘It is true that even across the Himalayan barrier India has sent to us such
questionable gifts as grammar and logic, philosophy and fables, hypnotism and
chess, and above all our numerals and our decimal system. But these are not
the essence of her spirit; they are trifles compared to what we may learn from
her in the future. As invention, industry, and trade bind the continents
together, or as they fling us into conflict with Asia, we shall study its civilisa-
tion more closely, and shall absorb, even in enmity, some of its ways and
thoughts. Perhaps, in return for conquest, arrogance and spoliation, India will
teach us the tolerance and gentleness of the mature mind, the quict content of
the unacquisitive soul, the calm of the understanding spirit and a unifying,
pacifying love for all living things’ (Will. Durant, T#e Story of Civilisation:
Our Oriental Heritage (1935), p. 633).
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can only be done in a cursory manner. The proportions of
treatment, therefore, will be widely different from thosewhich
are proper in a complete study of the philosophical and
religious problems. If this seems to be unsatisfactory I must
beg the reader to look upon this treatment only as an intro-
duction to the subject.

Hindu civilization goes back to the period of the Indus
valley in which were found great cities of well-planned
houses built with baths and sanitary arrangements. Only
two of the ruined cities have been explored so far, Mohenjo-
daro on the Indus, and Harappa on the Ravi. They are four
hundred miles apart, though the civilization of the two is
astonishingly homogeneous.! The same forms of architec-
ture and town planning, of metal tools and weapons, are
found in both. The members of the civilization which
flourished in the fourth millennium B.c. cultivated fields of
grain, raised cattle, tamed the horse, harnessed the bullock
to two-wheeled carts, and taught the elephant to carry bur-
dens. Tools of copper and bronze were in use and craftsmen
worked in silver and understood the art of glazing. A form
of picture writing was in use. This civilization resembled in
essential features those of Sumer, Egypt, and Minos.

According to Sir John Marshall; the four cultures seem to
have had a common parent in the Afrasian Chalcolithic cul-
ture of which they are the articulations. He says ‘each no
doubt had its own particular type of civilisation which was
adopted to suit local conditions. But between them all was a
fundamental unity of ideas which could hardly have been the
result of mere commercial intercourse.’? He gives as illustra-
tions, (1) the idea of using picture signs to represent objects,
concepts, and actual sounds; (2) the discovery of spinning
and weaving; (3) painted pottery The Indus civilization
developed on this basis, in a way peculiar to itself. As Pro-
fessor Childe puts it: “The Indus civilisation represents a
very perfect adjustment of human life to a specific environ-
ment that can only have resulted from years of patient effort.

! “The area embraced by the Indus civilisation must have been twice that
of the old Kingdom of Egypt and probably four times that of Sumer and
Akkad’ (Childe, New Light on the Most Ancient East (1934), p. 206).

2 Mokenjo-dare and the Indus Civilisation (1931), vol. i, pp. 93—5.



118  INDIA AND WESTERN RELIGIOUS THOUGHT

And it has endured; it is already specifically Indian and.
forms the basis of modern Indian culture.’”> When we speak
about the religious and social doctrines of the Indus people
we are in the region of conjecture. From the isolated sculp-
tural works we can infer the presence of the Siva cult,
Sakti worship, and yogz method. An apparent polytheism
and a technique of psychological development found also
among Hermetic groups in Egypt are indicated. From the
skeletal remains and figurines of several physically distinct
types, primitive Australoid, Eurafrican, Alpine, and Mon-
goloid,? we may infer that the social order was not based on
any racial or religious exclusiveness. It permitted the wor-
ship of more than one God, exalted yogic perfection, and
tolerated different racial groups. Obviously its philosophy
of life, if it had one, must have been profoundly social and
profoundly religious. This culture is linked up with that of
Sumer, which changed into Babylonia and forms along with
it the tradition which FEurope has inherited.

IIT

The second stage of Indian civilization, the period of the
Rg Veda, takes us to the second millennium s.c., and we find
close agreements between the language and mythology,
religious traditions and social institutions, of Indians and
Iranians on the one hand, and those of the Greeks, Romans,
Celts, Germans, and Slavs on the other. The gods of Father
Heaven (dyauspitar, Jupiter), Mother Earth, the wide ex-
panse of heaven (varuna), the Dawn (aurora, Usas), the Sun
(siirya), are common to the Greeks and the Indians, and they
were conceived primarily as powers or causes working in
nature. Though they have some human attributes, they were
not clearly anthropomorphized. The Olympian religion of
the Greeks and Vedic beliefs had a common background.
There is also striking similarity between the social life
described in the Homeric poems and that of the Veda. Both
are patriarchal and tribal. These agreements indicate that
the two peoples must have been in close contact at some
early period, but neither possessed any recollection of those

U New Light on the Most Ancient East (1934), p. 220.
2 Ibid., pp. 208-9.
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times, and they met as strangers within the Persian Empire.
Thus in the Rg Veda the European will find memorials of
his own racial inheritance.” For a considerable period after
their separation from their Western kinsmen, the Indians
and Iranians lived together. The most prominent figure
among the deities of the Rg Veda is Varuna, wise and all-
powerful, who rules heaven and earth and the underworld
by his holy ordinance, 774, the right. He is the protector of
the moral order. Nothing is hidden from his eye. He is
holy and pure-minded (piitadaksa).

What is between heaven and earth and what is above,
Everything Varuna, the King, sees clearly—

The very blinking of men’s eyes he numbers.

He who moves, he who stands, he who hides himself,
He who slips away or secretly steals into hiding,
That which two, situng together, secretly debate,
That is known by Varuna, the King, as third.

He has his kingdom, spiritual and truthful, ‘which he
leads to victory against allopposition’,? an idea which receives
emphasis in Zoroastrianism in the struggle of Ormuz against
Ahriman, in the contest of the divine light with demonic
darkness.? Varuna’s kingdom is the anticipation of the King-
dom of God (4rahmaloka) and the Kingdom of Heaven.

The Vedic hymns were, however, composed after the
separation of the Indians from the I[ranians, and at the time
of their composition* their place of abode was the territory

of the Sindhu (Indus).

I Cf. Max Miller: ‘In so far as we are Aryans in speech, that is, in thought,
so far the Rg Veda 1s our own oldest book.” ‘If one will only take the trouble to
project himself into the life and thought, the poetry and action, of a people
and age, which best display the first development of intellectual activity in
our own race, he will find himself attracted by these hymns on many sides. .. .’
See Kaegi, The Rg Veda (1898), p. 25. 2 Rg Veda, vii. 87.

3 ‘Here first arises the important conception of a being who is by nature
opposed to God, not only in the sense of a demonic abomination generally, but
in the sense of an adversary of the holy spirit of the deity with which he is in
fundamental conflict. "This idea did not arise upon the soil of Israel, but came
down from Aryan times’ (Rudolph Otto, T4e Kingdom of God and the Son of
Man, E'T. (1938), p. 272). The idea of a divine warfare is to be met with in
the Book of Enoch, in the Assumption of Moses (x. 1, 2).

4+ Max Miiller gives 1500~1200 B.c. as the period of composition of the
Vedic hymns, C4ips, 1. 11; Weber the sixteenth century B.c. (History of Indian
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Twice the Persian gods all but conquered the West. On
the first occasion they were stopped at Salamis. Centuries
later, under the dynasty of the Arsacids, the god Mithra found
his way into the Roman world. The hymns of the Vedas and
the Avesta celebrate his name, and the Vedic Mitra and the
Iranian Mithra have so many points of resemblance that
there is not any doubt about their identity. For both religions
he is a god of light invoked together with Heaven, who is
called Varuna in the Vedas and Ahura in the Avesta. Heis
the protector of truth and the enemy of falsehood and error.
Mitra-Varuna and the five other Adityas such as the Mithra-
Ahura and the Amshaspands are not to be found in the
original Aryan pantheon. They seem to have grown up at
a later stage when the Hindus and Persians were still to-
gether. In Zoroastrianism, Mithra acquired greater impor-
tance. ‘Ahuramazda established him to maintain and watch
over all this moving world.”> A distinction is made between
the supreme deity who dwells in perpetual serenity above the
stars and an active deity engaged in ceaseless combat with
the spirit of darkness. The fame of Mithra extended to the
borders of the Aegean Sea, and his name was well known in
Ancient Greece. Artaxerxes popularized his worship in his
different capitals at Babylon, Damascus, and Sardis, as well
as at Susa, Ecbatana, and Persepolis. In Babylon the
official clergy (Magi) became more powerful than the indi-
genous priests. They looked upon Mithra as the mediator
between Ormuz, or light, and Ahriman, or darkness. They
soon crossed Mesopotamia and penetrated into the heart of
Asia Minor. They swarmed into Pontus, Galatia, and
Phrygia. After the break-up of the Persian Empire, in the
religious fermentation caused by the Macedonian conquest,
Mithraism received a definitive form. Hellenic and Iranian
beliefs came to be identified; Ahuramazda with Zeus, Vere-
thraghna with Heracles, Anzhita, to whom the bull was
consecrated, with Artemis Tauropolos, and Mithra with

Literature, p. 2); Haug 2400-1400 (Introduction to Aitereya Brikmana,
1. 47 £.); Whitney 2000-1400 B.c. (Oriental and Linguistic Studies, p. 21);
Kaegi 2000-1500 B.c. (The Rg Veda (1898), p. 11). He holds that the col-
lection of the Vedic hymns was closed about 1500 B.C. (p. 22).

1 Yasht,x. 103.
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Helios. The mysteries of Mithra found their way into the
Roman Empire. Nero (a.n. §4—68) wished to be initiated
into the ceremonies by the Magi. Mithra became linked up
with the Great Mother Isis and secured the official protec-
tion which the latter enjoyed. Commodus (a.p. 180-92)
became an adept and participated in the ceremonies. In
A.D. 270 Aurelian won his victories in the name of Mithra.
In the year a.p. 307, Diocletian, Galerius, and Licinius
dedicated at Carnuntum on the Danube a temple to Mithra,
‘the protector of their Empire’, and the last pagan who
occupied the throne of the Caesars, Julian the Apostate, was
an ardent votary of Mithra. The worship of Mithra proved
the most dangerous rival to the Christian Church before its
alliance with Constantine. No wonder Renan observed:
‘If Christianity had been stopped in its growth by some
deadly disease, the world would have been Mithraist.” Then
in the cathedrals the Bull would have supplanted the Cross.

Commerce between the mouth of the Indus and the Per-
sian Gulf was unbroken down to Buddhist times. We have
evidence of trade by sea between the Phoenicians of the
Levant and western India as early as 9775 B.c., when Hiram,
King of Tyre, imported ‘ivory, apes and peacocks’ for
decorating the palaces and the temple of King Solomon.*

Trade between the Indus valley and the Euphrates seems
to be very ancient, for we find in the cuneiform inscriptions
of the Hittite kings of Mittani in Cappadocia belonging to
the sixteenth or fifteenth century B.c., the names of the
Vedic gods Indra, Mitra, Varuna, and the Asvins, whom
they call by the Vedic title Nasatya. The Hittite kings bore
Aryan names.?

The ethical and religious speculations of the Jews derive
largely from the culture which was common to Sumer,
Egypt, and the Indus. The Hebrews first appear in history
in the letters of Tell-el-Amarna, which date from 1400 B.C.
They relate how Hebrew nomads drifted into Palestine,
which was then under Egyptian control, and entered the
military service of the Egyptians. The Jews then were
a barbarous nomad people with only the most rudimentary

T 1 Kings x. 22.
2 Camébridge History of India, vol.i(1922), p. 320.
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social forms. Apparently the Hebrew nomads who took
refuge in Egypt were subjected to slavery, from which they
were delivered by a leader of notable gifts, whose name has
come down to us. Moses persuaded the Hebrews to give up
polytheism, The great Egyptologist Professor Breasted tells
us that the Book of Proverbs and a large part of the Psalms
are based on older Egyptian literature, and the code exem-
plified in Deuteronomy is largely a degraded version of the
Hammurabi Code.

v

We get to the third stage of Indian civilization in the older
or canonical Upanisads,® which are pre-Buddhistic (9oo to
600 B.c.). They set forth the fundamental concepts of
Hindu thought, which still dominate the Indian mind. The
highest wisdom is to know the self (@zmanam viddhi). What
is the self? The Upanisads answer that it is the primal spirit,
pure awareness, distinct from bodily states and mental hap-
penings. By a process of analysis, the self can be discrimin-
ated from the not-self. The self is assumed to be that which
remains identical in the varied experiences of life. It cannot
be the body, which is subject to constant change. Nor can it
be identified with the dreaming self, which, though relatively
free from association with external objects, is subject to
changes like pains and pleasures, suffering and joy. Nor can
it be confused with the state in dreamless sleep, for the self
in such a condition seems to be non-existent. The Chdndogya
Upanisad® where this analysis of self is undertaken concludes
by asserting that the self which is the basis of the stream of
changes is the supreme light by which we see and hear,
think and meditate. The Mandikya Upanisad confirms this
account. Itdistinguishes four states of consciousness: ecstatic
or transcendental consciousness (zu#77ya), dreamless sleep
(susupti), dream (svapna), and waking (jagrar). In the waking
state the self is brought into relation with the physical en-
vironment by the functioning of the body, but the body is

! 'The word Upanisad means etymologically #pa near by, #i devotedly,
sad sitting; and later came to signify secret (ra/4asya) instruction imparted at
private meetings. 2 viil. 7-12.
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not the self, for the sense of self persists even when our
bodies are injured and brains affected. The self which 1s
aware of possessing the body cannot be the same as the
body. In the state of dreams, the self is aware of other
worlds than the physical. In dreamless sleep the self subsists,
even though it is not aware of the physical world of waking
experience or the subtler world of dreams. The principle of
objectivity is there, though it is unmanifest. Neither body
nor mind can function but for the principle of self. Though
it is the intellect that gives rise to the consciousness of the
ego, in another sense, it is itself its product. The psycholo-
gical ego is a composite of ideas and imaginations, memories
and affections, desires and habits. It is not the self, for we
look upon our hopes and fears, our loves and disappoint-
ments, as waves on the stream which we can objectify or
dramatize by means of the inward light. The self is more
than the ego; personality is truly a mask. The self is the
silent eternal witness, a light which no power can extinguish,
whose attributes are truth and beauty, peace and wisdom,
our true being which we do not perceive on account of the
cloud of ignorance which covers our eyes. We can, however,
see it in the empty space of the heart (/rdayikase), in the bare
room of the inner man (antarbhiitasya khe). When the
interior darkness is illuminated there is the reflection in our
consciousness of that principle which is the foundation of our
life, which by its continuous presence sustains the broken
parts of life and correlates them. It is the mysterious depth
in which the spirit turns back on itself, its most secret
dimension. This spiritual consciousness is not a meta-
physical fantasy but one that can be realized by each of us.
In this transcendental consciousness, where the body is still,
the mind attains quiescence, and thought comes to rest, we
are in contact with the pure spirit of which the states of
waking, dream, and sleep are imperfect articulations. It is,
according to the Upanisad, unseen (by sense organs), un-
related to the things of the world, incomprehensible (by the
mind), devoid of marks (which can be the basis of inference),
unthinkable, indescribable, essentially of the nature of
consciousness which constitutes the character of the self,
negation of all phenomena, the tranquil, the blissful, the
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‘non-dual’.’ This negative knowledge is not mere ignorance.
To know that the supreme spirit is not to be confused withany
object that can be apprehended in this life is the most perfect
knowledge of it. Even when we say that it remains unknown
it is known by us. We affirm that it is unrelated to objects
external as in waking experience, or internal as in dreams,
and is a state which transcends all ordinary experience,?
though it is its basis. Reality is not an object of knowledge
but is knowledge. For when knowledge is objectified, the
knower and the known are mutually alien. In such cases we
cannot know an object but only know about it. In true
knowledge of the real, we must know the real and not merely
ideas about it. We should know the spirit and in the spirit
(Gtmanam armand). And this is not possible if the spirit were
an object. The moment we make it into an object, we distort
its nature.

Answering to the four states of the self are the four views
of reality. Brahman is the impersonal Absolute to which no
finite signs or symbols are applicable. It is beyond all the
similitudes of our limited understanding. The via negativa
or the way of negation is prominent in the Upanisads.? We
can only say ‘I am that I am’#4 ‘That in which one sees
nothing else, hears nothing else, knows nothing else is the
infinite.”s On this Nirada asks, ‘Where does the infinite
exist? (sa kasmin pratisthitak). He who raises such a query
has not comprehended the nature of the infinite, So Sanat-
kumira says, ‘He exists in his majesty’ (sve mahimni), and,
afraid that his answer might suggest a distinction between
the infinite and his majesty, adds: ‘or rather he does not
exist in his majesty’ (yadi va na mahimneti). The Upanisads
require us to adopt an attitude of utter silence in regard to the
nature of the absolute spirit. If, however, any description is
permitted, it can only be in negative terms. This does not
mean that the absolute is non-being, for the very fact that the

I ‘adrstam, avyavaharyam, agrahyam, alaksanam, acintyam, avyapade$yam,
ekatmapratyayasaram prapaficopafamam, $antam, §ivam, advaitam’ (Mapdikya
Up.i. 7).

[; ‘aggstu, anupalambham, lokottaram.! Gaudapada’s Kérikd on Mapdikya
Up.iv. 88.

3 Sce Brhadarapyaka Up. ii. 3. 1.

4 ‘so’hamasmi.’ Ifz Up. 16. S Chandogya Up. vil. 24. 1.



GREECE 125

self of man is able to know it indicates its kinship with the
deepest in man. Brahman is Atman. That art thou. If a
more detailed description is required, it is said to be pure
being, awareness, and bliss (saccidananda).

Evidently the authors of these writings are aware that the
highest reality thus conceived seems to the ordinary intelli-
gence to be that which has the least content, the thinnest of
all abstractions. For the religious consciousness, God as
pure being is not of much importance. While insisting that
the nature of the supreme being cannot be adequately
expressed in terms familiar to our finite mind, the Upanisads
ascribe qualities such as oneness, wisdom, perfection to the
object of their worship. ‘He who is one, above all distinction
of colour, who dispenses through his varied powers the hid-
den needs of men of many colours, who knows all things
from beginning to end, may he unite us with the sacred
wisdom.! This conception of the real as the divine self
answers to the state of dreamless sleep.

In the state of dreamless sleep the principle of objectivity
from which the dream and waking states arise is present,
though it is inactive. So also when Brahman becomes [§vara
the personal god, he is confronted by the principle of objec-
tivity. The repose of Brahman is dissevered into the duality
of subject and object, self-conscious intelligence facing the
principle of objectivity which is in an unmanifested (avydkrra)
form in the state of world dissolution when all distinctions
disappear. If our feeble minds are to form any conception of
the inconceivable beginning of things, we may think of the
cosmos as arising from a self-division of the Absolute. In
the undivided Absolute, time is not, and there is no history.
God negates Himself in order that there may be a world.
The sundering of the Absolute into the personal God and
object is creation’s dawn. The object is regarded as the void,
the mere framework of space-time. We can think away all
objects, all worlds, but the vast void cannot be thought away.
It is the abyss, the unfathomable night, the zamas which is

! ya eko’varno bahudha §aktiyogat
varnan anekan nihitartho dadhati,
vicaiticinte vivam adau sa devah
sa no buddhya $ubhaya sathyunaktu.
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mentioned in the Nasadiya sikta of the Rg Veda. The whole
universe shrivels into nothingness, though it has limitless
possibilities which will be roused into activity by the divine
overlord, the spirit of God floating on the waters. The
supreme is compared to light which shineth in darkness, and
yet light presupposes the infinity of darkness.

The contemplation of sheer nothingness as a possibility
leads to the perception that any kind of existence requires an
absolute being which would overcome utter non-being. Even
the minimum of being involves the defeat of non-being by
positive being. The existence of anything at all presupposes
absolute positivity, eternal being, activity, and form which
actualizes potentialities. At the stage of duality the Supreme
is conceived as a personal being whose knowledge and will
are not dependent on anything outside himself and who is in
turn identical with the Absolute being itself. ‘He is the lord
of all, the knower of all, the controller within, the source of
all, that from which all thmgs originate, and in which they
ﬁnally disappear.’t He is the Logos, the knower of all
beings ever present in the hearts of all (sarvasya hrdi sams-
thitam). If we start from the cosmic end, it is true to say ‘In
the beginning was the Logos’, the personal creator God. The
dualism of God and matter, good and evil, eternity and time,
is not ultimate as with some Gnostics and Manichaeans. It
is subordinate to a fundamental monism, Yet the problem of
evil is a real problem.? In the view of the Upanisads, the
Absolute is not the creator of the world. God the creator
facing nothingness is the first act and the rest of creation is
secondary. The world is created by God because nothing
can become something, something new that never existed
before, only through the dynamism of being. From the
womb of nature (prakrii) the self (purusa) creates. Creative-

Y Mépdikya Up. i. 6.

2 It is not traced to the abuse of freedom with which God endowed his
creatures. Such an explanation is not free from difficulties. If God gave us
freedom which we used to choose evil, the giver of such a fatal gift is the cause
of painand evil. As He is omniscient, He would have foreseen the suffering and
evil of the world and yet created man and gave him this source of all perdition.
Calvinist theology, which affirms that God has from all eternity predeter-

mined some to eternal salvation and others to eternal damnation, follows as a
natural corollary from the omniscience of God.
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ness is out of the freedom of being; birth or production is
from nature or non-being. Self is the father who creates;
not-self is the mother who generates. The two principles
interact and supplement one another. The free human
individual is a child of God as well as the product of non-
being from out of which God creates the world. He is both
being and non-being, and the progress of man consists in the
awakening of spirit and the overcoming of the abyss of non-
being in his own nature. Creation of the world cannot be
deduced from the Absolute (Brahman), which is perfectly
self-sufficient, beyond all distinctions of the world, but the
world implies movement in God (Z$vara), and its relation to
God is not accidental or unnecessary.!

In the stage answering to the dream, I$vara the personal
God becomes Hiranyagarbha the world-soul, which 1s said to
be the first-born son of God:.2 The conception of the world-
soul affirms not only the oneness of the cosmos but the
organic unity of humanity and the significance of its social
destiny. When the world is manifested as in the waking
state, we have Virat or the cosmic person. We thus have the
supreme Absolute which is the first principle, from which
both the personal God (nous) and world-soul arise to mediate
between the Absolute and the world. The symbol Aum,
including the three sounds A u M, represents the supreme
with its three gross, subtle, and causal aspects. Even as the
totality of man’s experience includes the three states of
waking, dream, and dreamless sleep,3 the reality of Brahman
includes the gross, subtle, and causal aspects of the universe.
As the Upanisad says: ‘All that is past, present and future is
verily Aum; that which is beyond these three modes of
time is also Aum.’+ There is no justification for confusing
the Brahman of the Upanisads with the Ens abstractissimum.
The pure being of Brahman is not the last residue of analysis
and abstraction, which is almost identical with pure nothing-

T This view has led to the misconception in Gnostics like Marcion who
contend that the evil world was created by an evil god, Demiourgos.

2 See Spetifoatara Up. iii. 45 1v. 125 vi. 18.

3 Gaudapada, i. 2: ‘tridha dehe vyavasthitah.” See also ‘trisudhdmasu yat-
tulyam samanyam’, i. 22.

4 ‘bhiitam bhavad bhavisyad iti sarvam aumkira eva, yaccanyat trikala-
titam tadapy aumkara eva, Mapdikya Up.i. 1. Seealsoi. 8~11.
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ness, but the one Transcendent Fact in which all other facts
are held. It is incomprehensible not because it is empty but
because it is full (pizrpam), as the Upanisad has it.! It exceeds
our powers of comprehension. Every idea or image we
form of the highest reality is in a sense an abstraction. The
most concrete idea we can form of it, viz. divine personality,
is also an abstraction, however comprehensive it may be.
The supreme reality is incomprehensible in the sense that
it cannot be expressed in logical propositions but it is in-
creasingly apprehensible by the purified mind. This appre-
hension is reached not so much by the exercise of reason as
by the purification of the heart, by the process of turning the
attention of the soul to its own central necessities. The con-
ception of the ground of all existence in God and of the kin-
ship of the human spirit to the divine is at the basis of the
idea that the human soul is an exile always longing for home.
It is the source of the urge in the heart towards union with
the beloved.

The world of our daily experience is different from the
real world, whose existence we are able to infer from the
empirical facts of direct intuition. The world of multiplicity
(nandrva) is declared to be less real than that of the Absolute.
He who has attained an insight into reality will see that the
world of multiplicity is the non-dual Brahman, pure, free,
and ever illumined. When God is defined as the sole reality,
there is a tendency to do less than justice to the existence
of creatures. The status of the world is an interpretation and
not a fact of experience as the being of God is. All mystic
cxperlence involves an experlence of the comparatlve un-
reality of everything else, mcludmg the finite individual.
The relative non-being of creatures is the fact of experience
which is interpreted in different ways by systems of philo-
sophy. It is to theists nothing more than utter dependence
on God. The view of the Upanisads does not destroy the
sense of the reality and importance of the historical process.

I It is unfortunate that this point should be persistently misunderstood.
Cf. Father Tyrrell: ‘Heaven and earth are not more asunder than Oriental
and Christian mysticism: the one looking to nonentity as the Summum Bonum,
the other to the Fulness of Infinite existence’ (M. D. Petre, Pon Hiigel and

Tyrrell (1937), p- 39).
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History is not a meaningless repetition but a creative pro-
cess determined by the free acts of the individuals. The
spiritual world is more real than the material world, and we
can remake the earth in its likeness if we truly believe and
practise the life of spirit.

The Upanisads protest against the exclusive sway of the
dialectical spirit, against the rigid limitation of experience
to the data of sense and reason. They believe in the possi-
bility of a direct intercourse with the central reality, inter-
course not through any external media such as historical
revelations, oracles, answers to prayers, and the like, but by a
species of intuitive identification in which the individual
becomes in very truth the partaker of the divine nature.
Since that which is sought is one, he who would have the
vision of it must get back tothe principle of unity in himself.
He must become one instead of being many. Life in the
physical body which casts its glamour over us is not our real
self. Senses and intellect are only means, for the self is the
witness of both. We must empty and exhaust ourselves if we
would be filled. Itisin thatstrangeexperience when we check
the stream of thoughts and desires that we get into touch
with our real seif. This state is not one of waking, dream, or
sleep. The contemplative act is accomplished more in
recetving than in seeking. To contemplate is to see, and the
manner of our seeing varies with the state of our souls. It is
the intuition of our true selfhood, which is neither a prisoner
in the body nor a captive in the cage of passing thoughts and
fleeting passions, but a free universal spirit. These memor-
able moments of our life reveal to us the truth that we are,
though we soon lapse from them into the familiar life of body,
sense, and mind; and yet these moments of our divine
existence continue to guide us the rest of our lives as ‘pillars
of cloud by day, pillars of fire by night’. The soul is led
through a succession of states until in the depths of its own
being it experiences the touch of divinity and feels the life of
God. By breaking through the entanglements of created
things, the veils of sense and of intellect, the soul establishes
itself in the nudity of spirit. The seer no longer distinguishes
himself from that which is seen. He is one with the centre

which is the centre of all. It is the flight of the alone to the
4444 K
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alone of Plotinus, the meeting of naked substances, the soul
and God of St. John of the Cross.! God ceases to be an
object external to the individual and becomes a consuming
experience.

In the Taintiriya Upanisad it is argued that the human in-
dividual is the microcosm. The same structure is found on
a large scale in the universe and on a small scale in the in-
dividuals, who reproduce the whole in miniature, mirror
every level and form of being from inanimate matter to God.
All grades of being intersect in man.2 He stands on the
frontier between impersonal nature, where operation is deter-
mined by rigid law and the domain of spiritual freedom.
This paradoxical character of man is suggested by the state-
ment that he is a fallen creature, an earthly being preserving
memories of heaven. The reflection of the divine light is in
him. He is the highest of all created beings, who can share
consciously the creative freedom of spirit. Matter (anna),
life (prana), consciousness (manas), intelligence (vijitana),
and bliss (4randa) constitute a ladder of increasing reality
which passes from the negative pole of pure nonentity to the
positive pole of God’s absolute being. Man is essentially
an intellectual being, though he shares the vital subpersonal
life of the animals, and is united with spirit. A healthy
animal by its sound instincts is able to lead a normal life, but
man can attain normality not merely by the development of
his intellect with its productions of arts and crafts but by the
acceptance of the world of spirit with its non-utilitarian
values. Man hungers and thirsts not only for bread but for
the bread of eternal life, for truth, beauty, goodness, and
holiness. To achieve harmony is the aim of his existence.? If
he purifies himself, he becomes divine; if he is still impure, he
will sink into lower forms of life. Man’s will is free to assert

1 St. John of the Cross says: ‘In order that God should bring the soul to
this union in his own way, the sole worthy action is that which unloads and
empties the faculties, which makes them renounce their natural jurisdiction
and operations in order that they may receive the infusion and the illumination
of the supernatural’ (Ascent of Mount Carmel, bk. iii, chap. 2).

2 Cf. Proclus: ‘All things are in all things, but in each according to its
proper nature’ (Elements of Theology, prop. 103).

3 Human beings are distinguished into three classes: sdztvika, rdfasa, and
tamasa, according as one or the other quality preponderates.
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itself against the universal order. If he does so, it will assert
itself against him. An inner disharmony between his self-will
and the spiritual impulse of his nature produces disquiet.

So long as the soul is held captive in the body and the
senses and is not their master, there is an internal conflict of
good and evil, light and darkness. This dualism is a part of
ethical struggle and religious consciousness, but it is not
ultimate. Evil is not a positive malignant thing incapable
of control and change. If good and evil are regarded as abso-
lute, then their opposition and struggle will be without end
and meaning. 4vidya, which is more a functional disorder
of the human mind than an organic defect of the universe,
can be removed and evil overcome. We must win a victory
over our self before we can win it over the environment.

All the things of the world are there to be enjoyed by man,
but in a spirit of detachment. “Enjoy by renunciation’, says
the Upamsad I What matters is not the possession or the
non-possession of things but our attitude towards them. The
question relates to the desires and the appetites, not to the
things to which they are directed. It i1s what a man s, not
what he has, his frame of mind that matters. The Brhadaran-
yaka Upanisad asks us to use the resources of the ‘world for
the unfolding of the spirit. All things are dear, not for their
own sake but for the sake of the spirit. To be detached is
never to want anything for oneself. If we cannot be satisfied
with the beauty of the flower until we pluck it and put it
in our buttonhole, we cannot be at peace. From detachment
comes wisdom, harmony with the environment, peace. The
higher vision is possible only for those who have organized
their natures. J#ana or wisdom is a function of being. The
path to it is as hard ‘as the sharp edge of a razor’.

The individual is already in possession of the truth. The
part of the teacher is that of the midwife, to assist to bring
the truth to clear consciousness. To become conscious of the
world of spirit is to be reborn. Brakmacarya or initiation into
gayarri marks the second birth.2 While the first birth into
the physical environment involves disunion and separation,
submission to necessity, the second birth represents the

' ‘tyaktena bhuiijitha’ ([fz Up.).
2 Cf. the Upanisad, ‘tad dvitiyam janma, mat savitri, pitatu acryah’.
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victory over the constraint of necessity and the attainment of
union and liberty. Itislife ata deeperlevel. The jiidni or the
man of insight has liberated himself from the bondage of fear
of life and of death, from the prejudices of his time and place,
of his age and country. As one with the universal self, he has
the utmost charity and love for all creation. Things of the
world do not tempt him, for he is freed from the bondage of
selfish desires and passions.! He does not look upon himself
as his own. He has emptied himself of all selfishness.? Ina
famous image, the Upanisads declare that the released souls
become one with Brahman even as the rivers losing their
name and form become one with the ocean.3 Another
image is that of a lump of salt dropped into water and dis-
solved in it.# The Taittiriya Upanisad makes out that the
liberated soul feels his oneness with God but is not absorbed
in the Absolute. It is unity of spirit but not of substance.s
It is the infinite love of God that is lived by the soul. Itisa
unity of spirit between the individual and God, so long as the
cosmic process lasts.6 The highest life is an incomparable
plenitude and infinite liberty. The free man is not bound by
laws, for he has become more than the law, the lawmaker,
a king (svarat).?

I Brhadirapyaka Up. iv. 4. 23.

2 In representing the relation between the soul and God, St. John of the
Cross has recourse to the classic image of the flame and the wood. So long as
the wood keeps its own native humidity, it smokes, it crackles. Itis changing
but is not changed. Only when it becomes pure flame is it completely changed.
(Living Flame, Str. 1,v. 5.)

3 Cf. St. Theresa: ‘One might speak of the water from the sky, which falls
into a river or a fountain, and is so lost in it that we cannot any longer divide or
distinguish which is the water of the river and which the drop from the sky-
Or better, of a tiny brook which throws itself into the sea, and which it is im-
possible to separate from thence’ (Interior Castle, Seventh Mansion, chap. ii).

4 Brhadirapyaka Up.ii. 4. 12.

5 Cf. St. John of the Cross: ‘Mine are the heavens and mine is the earth,
mine are mankind and the just and the sinners; the angels are mine and the
Mother of God, and all things are mine; and God himself is mine and for me;
for Christ is mine and all for me. Truly then what seekest thou for, my soul,
and what doest thou ask for? All that is is thine and is all for thee’ (Spiritual
Maxims and Sentences, cited in Maritain, The Degrees of Knowledge (1937),

. 446-7).

PP 4§ee 174)71 Idealist View of Life, 2nd ed. (1937), pp. 306~10,

7 Brhkadérapyaka Up. iv. 4. 23.
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‘“Whoever knows I am Brahman becomes all this.”t This
supreme aim of eternal life is accessible here below, even
before the dissolution of the pitiable flesh,? in this perishable
and fleeting existence itself. Itis the state of j7vanmuksi. The
individual reflects from his personal centre the vitality, the
fire, the light, the intelligence, the inexhaustible energy of
the primordial source. He does not lose his individual being
so long as the cosmic process lasts.

The distinction between paravidya, or higher wisdom, and
aparavidya, or lower knowledge, is made in the Upanlsads 3
While a few are capable of the effort required to attain en-
lightenment, the large majority are incapable of such effort
and for them the lower knowledge, with its belief in ritual
and traditional ceremonial, is intended. While it has to be
transcended by those who seek enlightenment, it is a useful
aid for the ordinary people. Those who are not saved are
bound to the wheel of rebirth governed by the law of Karma
or moral causation.

For the first time in the history of thought, the Upanisads
indicate a religious view which has for its integral elements:
the supremacy of the Absolute spirit; the reality of mystic
consciousness; the distinction between intellect soberly con-
templating the intelligible and intellect rapt into enthusiasm
and borne above itself; higher and lower knowledge; the
Via negativa as the way of approach to the mystic conscious-
ness; the non-ultimateness of the pluralistic universe with its
independent existents, some with life, some with conscious-
ness; insistence on ascetic discipline; rebirth determined by
the law of Karma, until the destiny of man is realized which
is release or deliverance. This religious outlook seems to
have affected the thought of the West from very early times.+

The rise of philosophical reflection in Greece and the
revolt against the traditional Homeric religion belongs to
this period. India and the West were brought into closer

I Tbid. 1. 4. TO. 2 Ibid. iv. 4. 7.

3 Mundaka Up. 1. 1. 4—5.

4 ‘Especially does there seem to be a growing probability that, from the
historical standpoint at any rate, India was the birthplace of our fundamental
imaginings, the cradle of contemplative religion and the nobler philosophy’
(Stutfield, Mysticism and Catholicism (1925), p. 31).
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political, economic, and cultural connexion in the sixth cen-
tury B.c. The outstanding event of the period was the rise
of Persia. Babylon fell in 538 B.c., and Cyrus founded the
Persian Empire. About 510 B.C., his successor Darius made
the Indus valley a part of his empire, which also included
Greece.! The Iranians, who ruled the empire from the
Mediterranean to the Indus, were themselves kinsmen of
the Vedic Aryans. The community of interest and ideals
between the kindred peoples received emphasis during the
centuries preceding the invasion of India by Alexander the
Great, when Persia exercised sway over north-western India.
While Indians took part in the invasion of Greece in 480
B.C., Greek officials and soldiers served in India also. The
Indians knew the Greek lonians (y2vanas)? as early as the
period when north-west India was under Persian rule. The
earliest speculations, which questioned the simple eschato-
logy of Homer and sought for a more rational explanation
of the meaning of life, originated with the Ionian Greeks of
Asia Minor, who were in touch with Persia. Though Thales
of Miletus was the father of Greek philosophy, the founda-
tions of Greek metaphysics were laid by the Eleatic school,
Xenophanes, Parmenides, and Zeno. The merchant seamen
who established Greek colonies broke down the seclusion of
Greek life and brought to their native cities knowledge of
many strange things from other lands. Anaxagoras, the
chief forerunner of Socrates, came from the Ionian Clazo-
menae of Asia Minor, and Xenophanes was a homeless
wanderer. There is great agreement between the teaching
of the Upanisads on the nature of reality and the Eleatic
doctrine, between the Sarmkhya teaching and the views of
Empedocles and Anaxagoras. Much has been made of these
resemblances, though it is quite possible that the Greeks and
the Indians reached similar conclusions independently of
one another.

I The first Greek book about India was perhaps written by Scylax, a Greek
sea-captain whom Darius commissioned to explore the course of the Indus
about 510 B.C. (Herodotus, iv. 44).

2 Cf. Panini, who speaks of the Greek script as ydvandni lipi, iv. 1. 49.
The Prakrit equivalent of ydvena, viz. yora, is used in the inscriptions of
Adoka to describe the Hellenic princes of Egypt, Cyrene, Macedonia, Epirus,
and Syria.
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The case is somewhat different with the mystery cults and
the teaching of Pythagoras and Plato. In them we find a
decisive break with the Greek tradition of rationalism and
humanism. The mystic tradition is definitely un-Greek in
its character.! A reference to the Orphic and Eleusinian
mysteries and the doctrines of Pythagoras and Plato will
help to elucidate the distinctive character of this tradition
in Greek thought.

Orpheus, said to be a Thracian, appears in Greek history
as the prophet of a religious school or sect with a code of
rules of life, a mystical theology, and a system of purificatory
and expiatory rites.2 His teachings are embodied in a col-
lection of writings to which there are frequent references in
Greek literature.3 Dionysus is the god of the cult. Faith
in the inherent immortality of the soul is a cardinal feature
of the Orphic religion.#. In the phenomenon of ecstasy the
soul ‘steps out of the body’ and reveals its true nature.
Orgiastic religions share the conviction that the worshippers
of God are possessed by God.5 When we are possessed by
God, we are for the moment lifted to the divine status. What
can become divine even for a time cannot be different in
essence from the divine; though it is not, however, divine
when it is enclosed in the body. There is no insuperable
gulf between God and the soul. The release of the divine
from the non-divine elements is the objective of the Orphic

T Nietzsche looks upon Plato’s thought as ‘anti-Hellenic’. See his #7i// to
Pozer, ed. by Dr. Oscar Levy, vol. i (19og), p. 346.

2 Plato, Phaedrus, 69 c.

3 In the Hippolytus of Euripides, Theseus taunts his son with the ascetic life
he leads through having taken Orpheus for his lord. In the A/cestis the chorus
lament that they have found no remedy for the blows of fate, ‘no charm on
"Thracian tablets which tuneful Orpheus carved out’. Orphism is mentioned
in Plato’s Cratylus, 402 b; Laws, 1i. 669 d, viil. 829 d; Republic, ii. 364 e;
Ion, p. 536 b.

4 Herodotus, ii. 81.

$ Orphism was a reformation of the Dionysian religion. “The great step
that Orpheus took was that, while he kept the old Bacchic faith that man
might become a god, he altcred the conception of what a God was and he
sought to obtain that godhead by wholly different means. T'he grace he sought
was not physical intoxication but spiritual ecstasy; the means he adopted, not
drunkenness but abstinence and rites of purification’ (J. E. Harrison, Pro/ego-
mena to the Study of Greek Religion (1903), p. 477)-
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religion. The soul is not a feeble double of the individual
as in Homer, but is a fallen god which is restored to its high
estate by a system of sacraments and purifications.

If the soul is divine and immortal in essence, and if it is
not at once freed from bondage at death, then it must remain
in an intermediate state or in other animal and human forms
until release is attained. Man is required to free himself
from the chains of the body in which the soul lies bound
like a prisoner in the cell. It has a long way to go before it
can find its freedom. The death of the body frees it for a
little while, but it passes on to a new body. It continues
the j journey perpetually, alternating between an unfettered
separate existence and an ever-renewed embodiment travers-
ing the great circle of necessity in which it assumes many
bodies. Birth is not the beginning of a new life but admis-
sion into a new environment. This wheel of birth goes on
until the soul escapes from it by attaining release.* It be-
comes divine, as it was before it entered a mortal body.2 To
seek to become like the gods is to the orthodox Greek the
height of insolence, though it is of the essence of the Orphic
religion. We have the typlcal Greck reaction to the ﬁne
abandon of the Orphic ‘God am I, mortal no longer’ i
Pindar. ‘Seek not to become a god.’ ‘Seek not to become
Zeus . . . mortal things befit mortals best.” ‘Mortal minds
must seek what is fitting at the hands of the gods, recog-
nising what is at our feet, and to what lot we are born.
Strive not, my soul, for an immortal life, but do the thing
which it is within thy power to do.’3 The concern of the
Orphic is not so much with the future of the soul as with
the attainment of perfect purity.

I Cf. Campagno, Gold Tablets, No. 5. ‘I have flown out of the sorrowful
weary wheel’ (Prolegomena to the Study of Greek Religion, J. E. Harrison
(1903), p: 670).

2 See Plato, Phaedrus, 62 b; Craty/u:, 400 b: Herodotus spcaks of a
‘Thracian tribe, the Getai, who believe in ‘men made immortal’, iv. g3-4.
"They accept the doctrine of rebirth also. See Rohde, Psyche, p. 263.

3 W. K. C. Guthrie, Orpheus and Greek Religion (1935), pp. 236—7.
‘Genuine Greek religion knows no mystical striving after a blessed unton with
God in ecstasy after an abolition of the limits of individuality in a realm
beyond the conscious life. Prophetic austerity and mystic indifference are alike
foreign to it’ (Heiler, Prayer, E'T. (1932), p. 76).
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The possibility of salvation or the germ of divinity lies
within each of us. Its existence does not assure one of per-
fection, for it may be suppressed by a life of sinfulness. To
become actually what we are now potentially, to shake off
our earthly trammels, we must lead the Orphic life. The
source of evil is in our appetites and passions, which must
be subdued. Ascetic practices are prescribed, such as ab-
stinence from beans, flesh, and certain kinds of fish, wearing
ordained clothes, and avoidance of bloody sacrifices. In the
Orphic mysteries we find in addition to baptism such rites as
the Sacred Marriage, the Birth of the Holy Child, and these
perhaps led to later Christian sacraments.” Union with the
body and its desires is regarded as a thwarting hindrance
to the immortal abiding life of the soul. Orphism does not
insist on the civic virtues characteristic of Greek morality.2
The Orphic cult transcends the limits of blood groups. It
affirms that all men are brothers. The sense of solidarity not
only includes all mankind but embraces all living things.
All life is one, and God 1s one. The pictures of Orpheus
in which wild and tame animals were represented as lying
down in amity side by side all alike, charmed by the notes
of his lyre, illustrate the unity of all living creation.3 The
influence of the Orphic cult was on the side of civilization
and the arts of peace. Orpheus was entirely free from war-
like attributes, and his lyre was used to soften the hearts of
men. Orphic religion is different from the anthropomorphic
worship of the Greeks. Its adherents are organized in
communities based on voluntary admission and initiation.
Orphic cosmogony and eschatology are foreign to the Greek

! “The early Christians owed some of their noblest impulses to Orphism.’
J- E. Harrison, Prolegomena to the Study of Greek Religion (1903), p. 504;
see also p. 549.

2 Rohde observes: ‘It does not enjoin the practice of the civic virtues, nor
1s discipline or transformation of character required by it; the sum total of its
morality is to bend one’s course towards the deity and turn away, not from the
moral lapses and aberrations of earthly life, but from earthly existence itself’
(Psyche, ii. 125). “This was a religion of an entirely different kind from the
civic worship to which the ordinary Greek professed his allegiance’ (Guthrie,
op. cit., p. 206).

3 They may be the symbol of the Good Shepherd of the Christians and
remind us of Krsna with the flute.
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spirit. Homer is not troubled by the problem of the origin
of things. He knows of no world egg which plays a pro-
minent part in many cosmogonies and in Orphism. Those
who are familiar with the Vedic hymn of creation will note
that the conceptions of night and chaos and the birth of
love, as well as that of the cosmic egg, are accepted by the
Orphics.?

In later times Orphic theology was studied by Greek
philosophers, Eudemus the Peripatetic, Chrysippus the
Stoic, and Proclus the Neoplatonist. It became a favourite
study of the grammarians of Alexandria. While much of the
Orphic literature that has come down to us is of a late date,
‘the thin gold plates, with Orphic verses inscribed on them
discovered at Thourioi and Petelia, take us back to a time
when Orphicism was still a living creed’.2 ‘From them we
learn’, says Professor Burnet, ‘that it has some striking re-
semblances to the beliefs prevalent in India about the same
time’, though he finds it ‘impossible to assume any Indian
influence in Greece at this date’, The beliefs held in common
are those of rebirth, the immortality and godlike character
of the soul, the bondage of the soul in the body, and the
possibility of release by purification. If we add to them
metaphors like the wheel of birth and the world egg, the sug-
gestion of natural coincidence is somewhat unconvincing.3

! The most popular of all Orphic theogonies holds that Chronos or Time,
‘who grows not old’, first existed, and from it sprang ether and the formless
chaos. From them was formed an egg which bursting in due time disclosed
Eros or Phanes, the firstborn, at once male and female and having within
himself the seeds of all creatures. Phanes creates the Sun and Moon and
Night, and from Night arise Uranos and Gaea (Heaven and Earth). These
two give birth to the Titans, among whom is Kronos, who defeats his father
Uranos and succeeds to his throne. He is in tarn deposed by Zeus, who
swallows Phanes and thus becomes the father of gods and men (Legge, Fore-
runners and Rivals of Christianity (1925), vol. 1, p. 123; see Aristophanes,
The Birds, 693 f£.). For the Vedic theory of creation, see Indian Philosophy,
2nd ed., vol. 1 (1929), pp. 100 ff.

* Burnet, Zarly Greek Philosophy (1930), p. 82.

3 There are certain striking resemblances in the matter of the passage to
heaven. In the Rg Pedz heaven is the home of the soul to which, after death,
it returns purified (x. 14. 8); before reaching heaven it has to cross a stream
(x. 63. 10) and pass by Yama’s watchful dogs, ‘the spotted dogs of Sdrama’
(x. 14. 10).
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The Eleusinian cult is akin to the Orphic and uses Orphic
hymns. While the Orphic cult imposes an ascetic regimen,
no such claim is made for Eleusis. Its root idea seems to be
more magical than ethical.! If we perform the correct ritual
the great goddess will protect us here and hereafter. Yet,
so far as the theoretical background is concerned, it is not
different from that of the Orphics. It believes that the divine
dwells in man. Dark shrouds are wrapped round it and we
must unwrap them. Initiation was considered to be of great
importance. Any one who has not had initiation is only a
half-man. Through it we enter into an awareness of our real
selfhood, which is divine. This is to be twice born. Our
first birth is the physical one; the second is unto what 1s
real in us, to be changed in our nature. The yearning of
religion is the desire for union with our true self. At the
conclusion of the rites, the last words heard by the initiates
were ‘Go in peace’.2 They were to depart with their minds
serene and souls at rest. ‘The initiated’, said Aristotle, ‘are
not supposed to learn anything, but to be affected in a cer-
tain way and put into a certain frame of mind.’s Even
Alexander and Julius Caesar availed themselves of these
initiatory rites. God is not a word or a concept but a con-
sciousness we can realize here and now in the flesh. Religion
is more than worship of a personal God. These doctrines
inspired the Bacchae of Euripides, as in the oft quoted
line—‘Who knows if life be death and death be life?” It is
fairly certain that only a small proportion of those who
attended the ceremonies grasped the full meaning of what
they saw and heard. ‘Many are the thyrsus bearers,” quotes

T Sophocles wrote: “T'hrice happy are those mortals who see these rites
before they depart for Hades; for to them alone is it granted to have true life
on the other side. T'o the rest, all there is evil.’ To this Diogenes the cynic is
said to have retorted: “What! Is Pataikion the thief to have a better lot after
death than Epaminondas, just because he has been initiated #” (Plutarch).

2 Cf. ‘om éantih $antih éanth’; also, ‘Peace I leave with you, my peace I
give unto you.’

3 Fr. 45 (1483 a. 19); see also F7r. 15. ‘Those who are being initiated are
not required to grasp anything with the understanding, but to have a certain
inner experience, and so to be put into a particular frame of mind, presuming
that they are capable of this frame of mind in the first place’ (Jaeger, Aristotle,
E'T. (1934), p. 160).
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Plato, ‘but few are the mystes.’! These mystic cults were
well known to and favoured by the tragic poets, Aeschylus,
Sophocles, and Euripides. They exercised great influence
until they were proscribed by the Christian emperors.?
There was a close analogy between these cults and the
teaching of Pythagoras, which was noticed by Herodotus.3
Pythagoras lived and taught in the second half of the sixth
century B.c. at Kroton. He looked upon Orpheus as the
chief of his patrons. The great musician of legend impressed
Pythagoras, who was led by his experiments in music to the
understanding of numerical ratios and hence to the founda-
tion of mathematical science. For Pythagoras the universe
is not only an order or observance of due proportions but
a ‘harmonia’ or being in tune. The human soul must also
strive to imitate the orderliness of the universe. Pythagoras
enjoined an ascetic way of living. Abstention from meat
was a principal requirement. e believed in rebirth. The
earliest reference to Pythagoras is in a few verses quoted by
Xenophanes in which weare told that Pythagoras once heard
a dog howling and appealed to its master not to beat it, as
he recognized the voice of a departed friend.* Another ancc-
dote which has become famous through Ennius and Horace
tells us that Pythagoras was gifted with the power of re-
membering his former births, and he claimed to have been
Euphorbus among others.. Pythagoras believed not only in
rebirth but in purification of the soul. The cycle of births
is regarded as a means for the growth of man’s higher nature.
The theoretic is for him the highest form of life. He was
also known as an important scientific man.5 According to

Y Phaedrus.

2 F. Legge, Forerunners and Rivals of Christianity (1915), vol. i, p. 123.
Julian the Apostate was initiated at Athens into the mysteries of Eleusis. Sir
W. M. Ramsay affirms that the Eleusinian mysteries constituted ‘the one great
attempt made by Hellenic genius to construct a religion that should keep
pace with the growth of thought and civilisation in Greece’ (Encyclopaedia
Britannica, gth ed., vol. xvii, p. 126). 341 81.

4 Fr.g: Once he was passing by an ill-used pup,

And pitied it, and said (or so they tell)

‘Stop, do not thrash it! 'tis a dear friend’s soul:

1 recognized it when 1 heard it yell’

(Oxford Book of Greek Verse in Translation (1938), p. 226.)

5 Heraclitus, Fr. 17; Herodotus, iv. 95.
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Aristotle, Pythagoras first busied himself with mathematics
and numbers. The only mention of Pythagoras in Plato is
in the Republic," where he tells us that Pythagoras won the
affection of his followers by teaching them a way of life
which was still called Pythagorean.2 A peculiar feature in
the asceticism of the Pythagoreans from the fourth century
at least seems to have been silence. The Pythagorean order
was a religious fraternity. Admission to the fraternity was
gained by initiation, i.e. by purification followed by the
revelation of truth. Purification consisted not only in the
observance of rules of abstinence from certain kinds of
food and dress but also in the purification of the soul by
theoria, or the contemplation of the divine reality. Plato
in the Phaedo3 states as the Pythagorean doctrine the view
that men are strangers to the world and the body is the
tomb of the soul, and yet we must not escape from it by
suicide. For Pythagoras, pure contemplation is the end of
man, the completion of human nature. To the question what
are we born for he replied, ‘To gaze upon the heavens.’s
When by the contemplative process the soul is perfected,
that is, purified from the taint of its subjection to the body,
there would be no need of further rebirths. Pythagoras is
believed to have reached this threshold of divinity.5 Pro-
fessor Burnet says: ‘If we can trust Herakleides, it was
Pythagoras who first distinguished the “three lives”, the
Theoretic, the Practical, and the Apolaustic, which Aristotle
made use of in the Erkics.’¢ Pythagoras held, as the early

I x. 600 b. 2 Republic, vil. 530 d. 3 62 b.

4 Jaeger, Aristotle, T (1934), p. 75.

5 Aristotle, Fr. 192. Aristoxenus says of Pythagoras and his followers:
‘Every distinction they lay down as to what should be done or not done aims
at communion with the divine. This is their starting point; their whole life is
ordered with a view to following God and it is the governing principle of
their philosophy’ (see F. M. Cornford, ‘Mysticism and Science in Pythagorean
Tradition’, Classical Quarterly (1922), p. 142).

5 Early Greek Philosophy (1930), p. 98. “The doctrine is to this effect. We
are strangers in this world and the body is the tomb of the soul, and yet we
must not seek to escape by self~murder; for we are the chattels of God who is
our herdsman, and without his command we have no right to make our
escape. In this life there are three kinds of men, just as there are three sorts
of people who come to the Olympic games. The lowest class is made up of
those who come to buy and sell and next above them are those who come to
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Upanisad thinkers did, that all souls are similar in class and
the apparent distinctions between human and other kinds
of beings are not ultimate. Iamblichus® informs us that
Pythagoras held that the islands of the blest were the sun
and the moon. In the Upanisads the moon is mentioned as
the dwelling-place of spirits.2

Being a mathematician, Pythagoras expressed his cosmo-
gony in mathematical terms. The primal Monad takes the
place of the world egg. The world is a mixture of light and
darkness, the formless and the form. The mathematical
and mystical sides were side by side in Pythagoras and,
according to tradition, a split occurred within the school
between the Mathematikoi or the rationalists, whose interest
was in the theory of numbers, and the Akusmatikoi, who fol-
lowed up the religious side of the movement. We have in
Pythagoras a rare combination of high intellectual power
and profound spiritual insight.

Herodotus suggests that Pythagoras got the doctrine of
rebirth from the Egyptians,® but ‘the Egyptians did not
believe in transmigration at all and Herodotus was deceived
by the priests or the symbolism of the monuments’.+ Even
if the theory be a development from the primitive belief in
the kinship of men and beasts, it is difficult to account for
the other parts of the system, taboos on certain kinds of
food,s the rule of silence which the members of his fraternity
were required to observe, the ascetic emphasis and 1nsistence
on release assured to those who are initiated. lamblichus,
the biographer of Pythagoras, tells us that he travelled
widely, studying the teachings of Egyptians, Assyrians, and
Brahmins.6 Gomperz writes: ‘It is not too much to assume

compete. Best of all, however, are those who come to look on. The greatest
purification of all is science and it is the man who devotes himself to that,
the true philosopher, who has most effectually released himself from the
“wheel of birth”. U Vit. Pyth. 82.

2 See Deussen, Philosophy of the Upanisads, E'T. (1906), pp. 326 ff.

3 il 123.

4 Burnet, Early Greek Philosophy (1930), 4th ed., pp. 88-9.

5 “Timaios told how at Delos, Pythagoras refused to sacrifice on any but the
oldest altar, that of Apollo the Father, where only bloodless sacrifices were
allowed’ (ibid., p. 93).

6 Professor H. G. Rawlinson writes: ‘It is more likely that Pythagoras was
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that the curious Greek, who was a contemporary of Buddha,
and it may be of Zoroaster too, would have acquired a more
or less exact knowledge of the East in that age of intellectual
fermentation, through the medium of Persia.’!

Whether or not we accept the hypothesis of direct in-
fluence from India through Persia on the Greeks, a student
of Orphic and Pythagorean thought cannot fail to see that
the similarities between it and the Indian religion are so close
as to warrant our regarding them as expressions of the same
view of life. We can use the one system to interpret theother.

Though Socrates (470-399 B.c.) was a great advocate of
rational self-discipline, he was a deeply religious man. He
often talked of his ‘inner voice’, which would forbid him on
occasions to do something which he planned to do. Being
something of a mystic he would occasionally fall into deep
meditation. Once whenhe was servingin thearmyin northern
Greece, he was observed standing still meditating in the early
hours of the morning. Deep in thought he stood there all day
and all night, and with the return of light he offered a prayer
to the sun and went on his way. For him religion was quite
different from the ritualistic religion of the Greeks. He was
aware of the supernatural world and felt himself a member
of the heavenly city. The world might kill, but it has not
the last word. '

‘If you should say to me, “O, Socrates, at the moment we will not

influenced by India than by Egypt. Almost all the theories, religious, philoso-
phical and mathematical taught by the Pythagoreans, were known in India
in the sixth century B.c., and the Pythagoreans, like the Jains and the Buddhists,
refrained from the destruction of life and eating meat and regarded certain
vegetables such as beans as taboo’ (Legecy of India (1937), p. 5). ‘It seems
also that the so-called Pythagorean theorem of the quadrature of the hypo-
tenuse was already known to the Indians in the older Vedic times, and thus
before Pythagoras’ (ibid.). Professor Winternitz is of the same opinion: ‘As
regards Pythagoras, it seems to me very probable that he became acquainted
with Indian doctrines in Persia’ (Vifpabhirati Quarterly, Feb. 1937, p. 8).
It is also the view of Sir William Jones ( #or#s, iil. 236), Colebrooke (Misce/-
laneous Essays, 1. 436 f.), Schroeder ( Pythagoras und die Inder), Garbe (Philo-
sophy of Ancient India, pp. 39 .}, Hopkins (Religions of India, pp. 559 and
560), and Macdonell (Sanskrit Literature, p. 422). Professor A, Berriedale
Keith is needlessly critical of this view. See his article on ‘Pythagoras and the
Doctrine of Transmigration’, 7.R.4.§., 1909, pp. 569 f.
Y Greek Thinkers, vol. 1, p. 127.
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hearken to Anytus, but we release you on this condition, that you
no longer abide in this inquiry or practise philosophy—and if you are
caught still doing this, you will be put to death”, if then you would
release me on thesc conditions, I should say to you, “You have my
thanks and affection, men of Athens, but I will obey the God rather
than you and, while I have breath and power, I will not desist from
practising philosophy.” 1

He perhaps accepted the Orphic view that the soul is im-
mortal and that happiness means the achieving of immortality
by renunciation of the world, and that all men are brothers
whatever their conditions be.

The mystic tradition finds its full expression in Plato
(427-347 B.C.). Plato does not adopt the Greek view of
rationality. For him truth cannot always be proved. Some-
times it can only be suggested and grasped by the mind in
a wordless dialectic. It appeals to the whole nature of man
and not simply to the intellect. Plato speaks of the poet as
‘a light and winged and holy thing, one whom God possesses
and uses as his mouthpiece’.2 He finds the empiricist view
that Forms are present in sensible things and our knowledge
of them is conveyed through the senses unsatisfying. The
world of intelligible forms is separate from the things our
senses perceive, and it is the rational soul that has a know-
ledge of them. The Forms must always be what they are.
The many things that we perceive are perpetually changing.
There are two orders of reality: the unperceived, exempt
fromall change, and the perceived, which change perpetually.
The soul is unperceived, simple, indissoluble, immortal; the
body is complex, dissoluble, mortal. When the soul is mixed
up with the senses, it is lost in the world of change; when
it withdraws from the senses, it escapes into that other region
of pure, eternal, unchanging being. Plato speaks of the
supersensual vision of the philosophers:

‘We beheld the beatific vision and were initiated into a mystery
which may be truly called most blessed, celebrated by us in our state
of innocence, before we had any experience of evils to come, when
we were admitted to the sight of apparitions innocent and simple and
calm and happy which we beheld shining in pure light; pure ourselves,

I Plato’s Apology, 29 c.
2 Iony p. 534.
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and not yet enshrined in that living tomb which we carry about, now
that we are imprisoned in the body like an oyster in his shell.’s

Plato gives in the Phaedo an account of the life eternal:

“When the soul returns into itself and reflects, it passes into another
region, the region of that which is pure and everlasting, immortal and
unchangeable; and feeling itself kindred thereto, it dwells there under
its own control and has rest from its wanderings, and is constant and
one with itself as are the objects with which it deals.’

The truth of things is always in our soul, which is immortal
and has been many times reborn. It can recover the memor
of what it has formerly known, and in the PhAaedo this fact
of recollection is accepted as the proof for pre-existence.
The soul not only has pre-existed but is indestructible.
Whatever is composed or put together out of parts is liable
to destruction. The incomposite suffers no kind of change.

The soul is for ever travelling through a cycle of necessity
where it gets a life agreeable to its desire. Some of the souls
go to prisons under the earth, others to heaven, ‘to a life
suited to the life which they lived while they were in the
form of man’. In the famous apologue of Er the Pamphylian
with which Plato ends the Republic, disembodied souls are
represented as choosing their next incarnation at the hands
of ‘Lachesis, daughter of necessity’, which is the law of
Karma personified. The human soul is purified through a
series of incarnations from which it finally escapes when
completely purified. The theory has nothing in common
with the popular belief of the nature of the soul as a flimsy
double of the body, an unsubstantial shadow which is dis-
sipated when detached from the body. Plato refers his view
of pre-existence and rebirth toa ‘sacred story’.2 ‘I have heard
something from men and women who were wise in sacred
lore.”3

The dominating thought in Plato is that the ordinary man
is not truly awake but is walking about like a somnambulist
in pursuit of phantoms.* So long as we are subject to pas-
sions, dreams are taken for reality. When the truth is
realized, the shadows of the night pass away and in the dawn

U Phaedrus, 250 b, ¢, Jowett’s E/T. 2 Jom p. 534.
3 Phaedo, 70 c. + Meno, 8o e.
4444 L
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of another sun we see no longer in signs and symbols enig-
matically, but face to face as the gods see and know. The
simile of the cave reminds us of the Hindu doctrine of maya,
or appearance. Plato compares the human race to men
sitting in a cave, bound, with their backs to the light and
fancying that the shadows on the wall before them are not
shadows but real objects. We live in the darkness of the
cave and require to be led out of it into the sunlight. Again,
to the ordinary Greek the body counted for a good deal. To
Plato it is a fetter to which we are chained.! Our affections
must be fixed on a future world in which we will be freed
from the body. ‘If we would have pure knowledge of any-
thing, we must be quit of the body—the soul in herself must
behold things in themselves: and then we shall attain the
wisdom which we desire and of which we say that we are
lovers: not while we live but after death.’? The senses belong
to the flesh. When the spirit withdraws from the flesh to
think by itself untroubled by the senses, it lays hold upon
unseen reality. The pursuit of wisdom is a ‘loosing and
separation of the spirit from the body’.> We have here the
possibility of a complete detachment of the thinking self
from the body and its senses and passions, and it implies as
a consequence the separate existence of the Forms. Such is
the view to be found in the earlier Dialogues. They assert
that the Forms have an existence separate from things even
as the spirit has an existence separate from the body.

‘Evil, Theodorus, can never pass away: for there must always
remain something which is antagonistic to good. It has no place in
heaven, so of necessity it haunts the mortal nature and this earthly
sphere. Therefore we ought to escape from earth to heaven as quickly
as we can: and to escape is to become like God, as far as possible; and
to become like him is to become holy, just and wise. . . . God is never
in any way unrighteous—he is perfect righteousness—and those of us
who are most righteous are most like him.’¢

The doctrine that the body is an encumbrance, the source

Y Phaeds, 65—7.

z Ibid. 66. Plato attributes the view that the body is a prison or a tomb to
the Orphics (Craty/us, 400 c).

3 Ibid. 67 d.

4 Theaetetus, 176.
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of evil from which the soul must long to be purified, per-
meates the Phaedo.

It is obvious that here we have a note which is funda-
mentally opposed to the essentially Greek spirit that learned
to delight in all that pleased the senses and satisfied the
emotions, that looked upon this world not as a passage to
the next but as something which was in itself good and
lovely, that life must be lived beautifully as well as worthily,
with the strenuous exercise of all the powers of body, mind,
and spirit. The sharp separation of the world of the senses
from the world of the Ideas should naturally result in a lack
of interest in the sensible world and a concentration on the
higher, but this consequerice is opposed to the natural long-
ing of the Greek to take part in practical affairs. While the
Orphic and the Pythagorean teaching set the feet of Plato
on the upward path from the cayve into the sunlight, his
Greek humanism sternly bade him return and help his fellow
prisoners still fettered in the darkness of the cave.

We have in Plato, as in the Upanisads, the highest God,
the Idea of the Good in the Republic, the Deminrgus and
the Soul of the World in the Timaeus.t Towards the end
of the sixth book of the Republic Plato describes the en-
deavour of philosophy to ascend to the first principle of the
universe which transcends all definite existence. The three
qualities of sazrva, rajas, and tamas have for their equivalents
in Plato Logistikon, Thumos, and Epithumia. Epithumia,
like zamas, represents blind desire with its character of ignor-
ance; Thumos is, like rajas, the element of passion and
power, standing midway between ignorance and knowledge.
The Logistikon, or the rational element, answers to the
sattva quality, which harmonizes the soul and illumines it.
The division of souls into classes based on the preponderance
of these psychical elements answers to the divisions of the
Indian caste system.

In Book III of the Republic Plato criticizes the popular
religion as embodied in Homer’s poetry, and in Book X he
contrasts Homer with Pythagoras. Besides the defects of
his moral teaching, he (Homer) has none of the marks of the

! The Neoplatonic ‘Trinity is traced by Porphyry to Plato. See Thomas
Whittaker, Te Neo-Platonists, 2nd ed. (1918), p. 36; seealso Enneads,v.1. 8.
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great teacher. He had no followers; he founded no school;
he inspired no disciples; he gave no valid rule of life. The
religion of Pythagoras was based on the Orphic teaching
with its austere asceticism, its voluntary poverty and com-
munity of goods, its belief in rebirth and respect for animal
life. Aristotle suggests that Plato follows closely the teaching
of the Pythagoreans. He took up Orphic and Pythagorean
views and wove them into the texture of his philosophy.

The essential unity of the human and the divine spirit,
the immortality of the human soul, the escape from the rest-
less wheel of the troublesome journey, the phenomenality
of the world, the contempt for the body, the distinction
between knowledge and opinion contradict every single idea
of Greek popular religion.” They are eccentrics in the sphere
of Greek thought.

Empedocles accepts as indefeasible facts the divine nature
of the soul and the doctrine of the soul’s fall from its original
divine condition into the corporeal state in which it must
expiate its guilt by a long pilgrimage through the bodies of
men, animals, and plants. Asceticism is for him one of the
most effective means of delivering the soul from the world
of sense. “Whoever exerteth himself, with toil, him can we
release.” The soul at length returns to its divine status and

I 'The contrast between the Greek spirit and Plato’s thought is pointed out
by Rohde: “The real first principle of the religion of the Greek people is this—
that in the divine ordering of the world, humanity and divinity are absolutely
divided in place and nature, so they must ever remain. A deep gulf is fixed be-
tween the worlds of mortality and divinity. . . . Poetic fancies about the ““T'rans-
lation” of individual mortals to an unending life enjoyed by the soulstill united
to the body might make their appeal to popular belief; but such things re-
mained miracles in which divine omnipotence had broken down the barriers
of the natural order on a special occasion. It was but a miracle too, if the souls
of certain mortals were raised to the rank of Heroes, and so promoted to ever-
lasting life. The gulf between the human and the divine is not made any
narrower on that account; it remained unbridged, abysmal. . . . Nevertheless,
ata certain period in Greek history, and nowhere earlier or more unmistakably
than in Greece, appeared the idea of the divinity, and the immortality implicit
in the divinity, of the human soul. That idea belonged entirely to mysticism’
(Psyche, ET. (1925), pp. 253—4). Sir Richard Livingstone writes that
“Plato is the most eminent representative of the heretics’. ‘He is the prophet in
literature of the Orphic worship, which coming from Thrace in the sixth cen~
tury, spoke of immortality and rebirth, of intimate union with God, of heaven
for the initiate and mud pools for the sinner, preaching asceticism and purity
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the wise men who practise such holy living eventually be-
come gods while yet on earth.!

The divine origin of the soul, its pre-existence, its fall
into corporeality, its judgement after death, its expiatory
wanderings through the bodies of animals or men according
to its character, its final redemption from the cycle of rebirth
and its return to God, are common to the mystery cults and
Plato and Empedocles. This tradition is something which
Hellenic thought, untouched by alien speculation, was per-
haps not very likely to have developed, and we have it in
a striking form in Indian religion.

To the student of cultural development it is indifferent
whether similarities are due to borrowing or are the result
of parallel intellectual evolution; the important thing is that
the ideas are similar. They were firmly established in India
before the sixth century s.c., and they arise in Greece after
that period. History does not repeat itself except with varia-
tions. It is idle to look for exact parallels, but we can trace
a resemblance between the two systems, the Indian and the
Greek. There are some who regard it as derogatory to
the Greeks to send them to school to older cultures and
assume them to have taken thence some of the sources of
their knowledge and belief. But people of their acute intel-
lectual vigour, inquisitiveness, and flexible mind cannot help
being influenced by foreigners with whom they come into
frequent and intimate contact as soldiers and merchants, as
adventurers, seamen, and warlike settlers. When native
traditions fail to satisfy increasing curiosity and thirst for
knowledge, foreign sources are drawn on more freely. To
be a Greek is not to be impervious to every other form of
thought.

The spirit of bigotry increased in the West only after
Christianity became organized by the Catholic Church. Till
as a road to the former, and somewhat after the fashion of the Egyptian Book
of the Dead, giving its votaries elaborate instructions for their behaviour when
they found themselves in the lower world’ (Greek Genins and its Meaning 20 Us,
Pp- 197-8). “The mind of Plato was heavily charged with Orphic mysticism
mainly derived from Asiatic sources. India, always the home of mystical
devotion, probably contributed the major share’ (Stutfield, Mpysticism and
Catholicism (1925), p. 74).

I Fr. 146.
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then the new ideas and worships did not suggest foreign
domination or alarm national pride and jealousy. They were
freely adopted when old forms were felt to be unsatisfying.
The Hindus, on the other hand, have been in all ages pre-
occupied by religious questions and were, in their vigorous
days, interested in the spread of their ideas. The establish-
ment of Hinduism in Java and Indo-China and the spread
of Buddhism in large parts of Asia indicate that in wide
tracts and long periods the Indians have been culturally
enterprising. Up to a point it is a sound principle not to
admit that resemblances prove indebtedness unless we can
show the exact way in which intercommunication between
two cultures took place, but the possibility that all records
of such contacts may disappear cannot be ignored. We have
little evidence to show how and when the Hindu coloniza-
tion of Java took place. We are not completely in the dark
on the question of Indian influence on Greece. Speaking
of ascetic practices in the West, Professor Sir Flinders Petrie
observes:

“The presence of a large body of Indian troops in the Persian army
in Greece in 480 B.c. shows how far West the Indian connections were
carried; and the discovery of modelled heads of Indians at Memphis,
of about the fifth century B.C., shows that Indians were living there
for trade. Hence there is no difficulty in regarding India as the source
of the entirely new ideal of asceticism in the West.’!

Ascetic practices developed in the tradition represented by
the schools associated with the mystery cults, Pythagoras,
and Plato, and in it we may suspect the influence of India
directly or indirectly through Persia.

Dr. Inge observes that the Platonic or the mystical out-
look on life for which religion is at once a philosophy and
a discipline ‘was first felt in Asia’, especially in the Upani-
sads and Buddhism.

“This mystical faith appears in Greek lands as Orphism and
Pythagoreanism. In Europe as in Asia it was associated with ideas of
the transmigration of souls and a universal law of periodical recurrence.
But it is in Plato, the disciple of the Pythagoreans as well as of Socrates,
who was probably himself the head of a Pythagorean group at Athens,

U Egypt and Israel (1923), p. 134.
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that this conception of an unseen eternal world of which the visible
world is only a pale copy, gains a permanent foothold in the West.’t

Professor E. R. Dodds insists on the ‘Oriental background
against which Greek culture arose, and from which it was
never completely isolated save in the minds of classical
scholars’.2

The importance of Indian influence on Greek thought is
not to be judged by the amount of information about it which
has survived. Eusebius (a.n. 315) preserves a tradition
which he attributes to Aristoxenus, the pupil of Aristotle,
and a well-known writer on harmonics, that certain learned
Indians actually visited Athens and conversed with Socrates.

‘Aristoxenus the musician tells the following story about the
Indians. One of these men met Socrates at Athens, and asked him
what was the scope of his philosophy. ““An inquiry into human
phenomena,” replied Socrates. At this the Indian burst out laughing.
“How can we inquire into human phenomena,” he exclaimed, “when
we are ignorant of divine ones?”’’?

The date of Aristoxenus is 330 B.c. If Eusebius is to be
trusted, we have contemporary evidence of the presence in
Athens as early as the fourth century s.c. of Indian thinkers.
The visit of the Indian to Athens is also mentioned in the
fragment of Aristotlet preserved in Diogenes Laertius.s
Even if these stories are apocryphal, they are legendary
formulations of the view of the influence of Indian thought
generally accepted in the later Academy. At any rate, while
the popular religion of the Greeks is united to the Vedic
beliefs, the mystic tradition of the Orphic and the Eleusinian
cults, Pythagoras and Plato, which has had a great develop-
ment in Greek and Christian thought, started with certain
fundamental principles which are common to Indian and

Y The Platonic Tradition in English Religious Thought (1926), pp. 7 and 9.

2 Humanrism and Technique in Greek Studies (1936), p. 11.

3 Pracparatio Evangelica, x1. 3.

4 32. ‘We find in the fragments of Aristotle’s lost dialogues, which were
mostly written during his earlier period, a surprising interest in certain features
of Oriental religion’ (Werner Jaeger, ‘Greeks and Jews’, Fournal of Religion,
April 1938, p. 128).

5 ii. 45. Eudoxus, the astronomer and friend of Plato, was greatly inter-
ested in Indian thought. See Pliny, Nazural History, xxx. 3.
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Greek mysticism. It gave rise in Christianity to the con-
sciousness of sin and the need of redemption, rewards and
punishments after death, the latter both purgatorial and
punitive, initiation by sacraments as a passport to a happy
life hereafter, the necessity for moral as well as ceremonial
purity. Alien in origin, alien to the spirit of Hellenism,
predominantly Indian in character and content, walking in
the shadow without support from the State, the Orphic, the
Eleusinian, the Pythagorean brotherhoods, and Platonic
schools prepared the way for the later Platonism and for
certain elements in Catholic theology.!

1 As for the influence of Greece on India, it has not been on the deeper
levels of life. In the sphere of art the Greek influence was considerable.
Perhaps the idea of representing the founder of Buddhism as a man originated
with them. Tarn says: ‘Considered broadly, what the Asiatic took from the
Greek was usually externals only, matters of form; he rarely took substance—
civic institutions may be an'exception—and never spirit. For in matters of
the spirit Asia was quite confident that she could outstay the Grecks; and she
did’ (The Greeks in Bactria and India (1938), p. 67). Again: ‘Indian civilisa-
tion was strong enough to hold its own against Greek civilisation, but except
in the religious sphere, was seemingly not strong enough to influence it as
Babylonia did; nevertheless we may find reason for thinking that in certain
respects India was the dominant partner’ (ibid., pp. 375-6). ‘Except for
the Buddha-statue the history of India would in all essentials have been pre-
cisely what it has been, had Greeks never existed’ (ibid., p. 376).
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INDIA AND WESTERN RELIGIOUS THOUGHT:
CHRISTENDOM—I

1

LEXANDER'S invasion of India in 327 B.C. starts a
closer interchange of thought between India and the
West. Buddhism must have been prevalent in India for over
a century before Alexander’s time, and he made an effort to
acquaint himself with Hindu and Buddhist thought. He
sent a Greek officer named Onesicritus, a disciple of Dio-
genes the cynic philosopher,! to Taxila, the famous seat of
learning, and the latter succeeded in getting an ascetic called
Kalanos to join Alexander’s entourage. In the feast at Susa
which he celebrated on his return from India his great dream
of the marriage of FEurope and Asia took practical shape.
He had already married Roxana, a princess from Bactria,
and now he took as a second consort Statira, the daughter
of Darius. Nearly a hundred of his superior officers and ten
thousand of his humbler followers followed the emperor’s
example and took Asiatic brides,

Pyrrho is said to have taken part in Alexander’s expedi-
tion to India and acquired a knowledge of Indian thought.
In the New Academy we find a blend of the two schools of
Plato and Pyrrho and a leaning to negative conclusions. The
highest condition of the soul is declared to be impertur-
bability. The joyousness of the Greek gives place to inde-
pendence of external circumstances. The religion of the
Epicureans, the contemplation of the nature of the gods with
a mind at rest, that of the Stoics, who identified God with the
living universe, with its reason, and looked upon man as
having in him a particle of the divine reason, are in the same
line of development. They are both parts of the new world
which Alexander had made, produced by the feeling that
a man was no longer merely a part of his city-State. Man,
with Alexander, ceases to be a fraction of the polis or the
city-State. He is an individual bound by relations to the

* Strabo, xv, . 715.
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other individuals of the world. Zeus and Athena had been
good protectors of the citizens living side by side in a small
area, but when this little world grew up into the Oikoumene,
the inhabited world as known, they could not serve. It was
one of the great moments of history when Alexander, at the
famous banquet, prayed for a union of hearts (homonoia)
and a joint commonwealth of Macedonians and Persians.
He envisaged a brotherhood of man in which there should
ne neither Greek nor barbarian, though his outlook was
more political than spiritual. Zeno responded with alacrity
to the appeal of Alexander and in his Republic set forth the
vision of a world which should no longer be separate
States but one great city under one divine law, where all
were citizens and members one of another, bound together
not by human laws but by their own voluntary adhesion or
by love, as he called it.? This great hope has never quite
left us, though we seem to be as far away from it as in the
third century B.c. The Stoic universe is one great city ruled
by one supreme power envisaged under many aspects and
names, Nature, Law, Destiny, Providence, Zeus. Every-
thing was a derivative of God and so was God. Human
minds were sparks of the divine fire, though human body
was clay. Wealth and poverty, sickness and health are
matters of indifference.. The wise man would not worry
about such things but attend to the things of the soul. In
the realm of spirit men could be equal, whatever their earthly
status may be. Both the Stoics and the Epicureans laid full
stress on philosophy as a way of life and desired the avoid-
ance of passions and emotions, which bring the unhappiness
of unsatisfied desire. Already in the third century Bs.c.
Cleanthes, who succeeded Zeno, identified the traditional
deity Zeus with the world god of Stoicism.2 The anthropo-

t Cf. Marcus Aurelius (iv. 23): ‘A famous one says Dear City of Cecrops
and will not thou say Dear City of Zeus?

2 Most glorious of immortals, Zeus all powerful,

Author of Nature, named by many names, all hail.
Thy law rules all; and the voice of the world may cry to thee

For from thee we are born, and alone of living things
That move on earth are we created in God’s image.

"The hymn closes with an apostrophe to ‘omnipresent law’. (1%¢ Oxford Book
of Greek Verse in Translation (1938), pp. 533 and 535.)
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morphic tendency diminishes and Jupiter becomes, not one
‘Who hurls the thunderbolts with his own hands’, but ‘the
ruler and guardian of the universe, the mind and spirit of
the world’ (Seneca).! The highest life of man is to live in
accordance with the reason which is implanted in him as
a part and pattern of the divine reason of the universe. The
soul of the individual is not immortal, for it must perish at
the general conflagration which is to destroy this sensible
world. The fiery element in it will be taken over into the
great central fire. The souls retain their individuality until
the cycle of time is completed. Marcus Aurelius says: ‘You
exist as a part of the whole, you will vanish into that which
gave you birth or rather you will be taken up by a change
into its generative reason.” The Stoics did not reject the
gods of the people; they were treated as parts of the world
order, ‘veils mercifully granted to the common man to spare
his eyes the too dazzling nakedness of truth’.2 We can know
God by the practiceof introversion. The worksof Alexander’s
companions, Diognetus, Aristobulus, Nearchus, and others,
have not come down to us.

Alexander left behind him Greek colonists and soldiers,3
and in the north-west frontiers for some centuries Greek
or semi-Greek principalities continued. In the political un-
settlement after Alexander’s invasion Chandragupta came
to power, overthrew the Macedonian supremacy, and
gradually conquered the whole of Hindustan. The Greek
prince Seleucus Nikator (third century B.c.) gave one of his
daughters in marriage to the Indian sovereign and sent an
ambassador to his court at Pitaliputra (Patna), Megasthenes,
who gives the West an interesting account of the social and
cultural conditions of India during his time. ‘In man
points’, he says, ‘their teaching agrees with that of the
Greeks.s Megasthenes was succeeded by Daimachus of
Plataea, who went on a series of missions from Antiochus 1
to Bindusira, the son of Chandragupta. Pliny tells us of
a certain Dionysius who was sent to India from Alexandria
by Ptolemy Philadelphus (28 5247 B.C.).* Asoka, who
* Cyril Bailey, Phases in the Religion of dncient Rome (1932), p. 233.

* Tarn, Hellenistic Civilization, and ed. (1930), pp. 304-5.
* Cambridge History of India, vol. i (1922), pp. 419~20. '+ Nat. Hist. vi. 21.
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ascended the throne of Magadha in 270 B.c., held a Council
at Pataliputra, when it was resolved to send missionaries to
proclaim the new teaching throughout the world. In accor-
dance with this decision A$oka sent Buddhistic missions to
the sovereigns of the West, Antiochus Theos of Syria,
Ptolemy Philadelphus of Egypt, Antigonos Gonatos of
Macedonia, Magas of Cyrene, and Alexander of Epirus.?
From A$oka’s statements it may be inferred that his missions
were favourably received in these five countries. Between
190 and 180 B.c. Demetrius extended the Bactrian Kingdom
into India and conquered Sind and Kathiawar. The Greeks
who settled in India gradually became Indianized. Of the
monuments which survive of the Indo-Greek dynasties is
a pillar discovered at Besnagar in the extreme south of the
Gwalior State (140 B.c.). The inscription on it in Brahmi
characters says: ‘This garuda column of Vasudeva [Visnu]
was erected here by Heliodorus, son of Dion, a wor-
shipper of Visnu and an inhabitant of Taxila, who came asa
Greek ambassador from the great King Antialcidas to King
Kasiputra Bhagabhadra, the saviour, then reigning pros-
perously in the fourteenth year of his kingship.’2 By the time
of these inscriptions the Greeks born in India became com-
pletely Indianized. The greatest of the Indo-Greek kings
was Menander, who was converted to Buddhism by the
Buddhist teacher Nagasena (180-160 8.c.). His conversion
is recorded in the famous work Mi/indapaiha.3 About the
year 160 B.C. the Scythians, driven from their ancestral
homes 1n central Asia, swept down over the Jaxartes and the
Oxus, subdued Kabul and the Panjab, and extended their con-
quests to and established themselves in the valley of the
Ganges. With the conversion of one of their most powerful
monarchs, Kaniska (first century A.p.), Buddhism entered
on a second period of glory and enterprise. Alexander Poly-
histor of Asia Minor, according to Cyril of Alexandria, knew
a good deal about Buddhism. Clement of Alexandria quotes
the work of Polyhistor.# According to the Mahivamsa, at

* Thirteenth Rock Edict. 2 See further, p. 386.

3 Questions of Milinda, vol. xxv, Sacred Books of the East. See, however,
Tarn, The Greeks in Bactria and India (1938), pp. 268—q. See further p. 386.

4 Stromata, il. 7. He mentions an Indian order which includes both men
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the foundation of the great tope by the king Dutthagamini
in the year 157 B.c. ‘the senior priest of Yona from the
vicinity of Alasadda [Alexandria) the capital of the Yona
country attended accompanied by thirty thousand priests’.
The number is, of course, an exaggeration. Strabo states
on the authority of Nicolaus of Damascus that an Indian
embassy including a thinker who burnt himself to death at
Athens in 20 B.c. was sent to Augustus by the Indian king
Poros.!

During all this period India and the West had extensive
trade relations. When Alexandet”chose in Egypt the site
for a city which was destined to perpetuate his name, the
preparation for the blending of Eastern and Western cul-
tures started. For a thousand years Alexandria continued to
be a centre of intellectual and commercial activity because
it was the meeting-place of Jews, Syrians, and Greeks.
Milindapaiiha mentions it as one of the places to which the
Indians regularly resorted.

i

The facts of religious origin and growth are most im-
portant though most uncertain, and one’s views can be stated
only with great reserve. Most probably Indian religious
ideas and legends were well known in the circles in which
the accounts of the Gospels originated. The Jewish religion
can only be properly understood if its vast background is
taken into account, if the non-Semitic influences on Palestine
and Syria are considered. Indian or Indo-Iranian groups
who worshipped the Vedic deities, Mitra, Varuna, Indra,
and others, were found in and to the north of Syria in the
and women, who lived in celibacy, devoted themselves to truth, and wor-
shipped pyramids (sz#pa) which contained the bones of their god. The mass

of people worshipped Herakles and Pan. The Brahmins abstained from
animal food and wine.

U Invasion of India by Alexander the Great, by M‘Crindle (1893), p. 389;
Strabo, xv. 1. 73; see also Dion Cass. liv. 9. Plutarch refers to the self-immo-
lation in Fit. Alex. 69. According to Plutarch, ‘the Tomb of the Indian’ is one
of the sights shown to strangers at Athens. Lightfoot considers that this hero
was alluded to by Paul in 1 Corinthians xiii. 3: ‘If I give my body to be
burned, and have not love, it profiteth me nothing’ (§¢. Paul’s Epistles to the
Colossians and to Philemon (1875), p. 156 n.). Cassius Dio (liv. g. 10) com-
ments on this self-immolation.
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middle of the second millennium B.c. These gods of the Rg
Veda were known to the Hurrians of Mittani and the Hit-
tites of Anatolia. Professor S. A. Cook writes:

‘In what may roughly be called the “Mosaic” age, viz, that illustrated
by the Amarna letters and the “Hittite” tablets from Boghaz-Keuli,
Palestine was exposed to Iranian (Old Persian) or Indo-European
influence. This was centuries before the days when it was part of the
Persian Empire. . . . In the Mosaic Age, Varuna, the remarkable
ethical God of ancient India, was known to North Syria, and round
about the time of the second Isaiah, the Zoroastrian Ahura-Mazda,
doubtless known to the Israelites, was a deity even more spiritual.’t

Any interpretation of the Jewish religion which ignores the
total environment in which it grew up would be dangerously
narrow. Two centuries before the Christian era Buddhism
closed in on Palestine.2 The Essenes, the Mandeans,3 and
the Nazarene sects are filled with its spirit. Philo, writing
somewhere about a.p. 20, and Josephus fifty years later
relate that the Essenes, though Jews by birth, abjured
marriage and practised a form of communism in the matter
of worldly goods. They abstained from temple worship, as
they objected to animal sacrifices. They were strict vege-
tarians and they drank no wine.4 They refrained from trade,
owned no slaves, and, according to Philo, there were not
among them any makers of warlike weapons. While they

Y The Truth of the Bitle (1938); ps 24+

2 Buddhism and Christianity in later years happen to be confused with each
other. Manichaeism is a syncretism of Buddhist, Zoroastrian, and Christian
views. Mohammad mixcs up the Jegends of Christ and Buddha. The Bud-
dhist-Christian romance of Baarlam and Joasaph spread from the West from
the sixth century onwards until at last in the sixteenth century Buddha was
canonized as a Catholic saint. The name Joasaph is derived from Bodhi-
sattva, the technical name for one destined to attain the dignity of a Buddha.
See Sir E. A. Wallis Budge, Baralam and Yewasef, being the Ethiopian version
of a Christianised Rescension of the Buddha and the Bodkisattva, 1923. In the
cighth century there was an imperial edict in China forbidding the mixture of
the two religions. See Takakusu, I-Tsing (1896), p. 224.

3 The Mandeans flourished in Maifan, which was the gate of entry for
Indian trade and commerce with Mesopotamia. Indian tribes colonized
Mai$an, whose port had an Indian temple. Mandean gnosis is full of Indian
ideas.

4 “In the asceticism of the Essene we seem to see the germ of that Gnostic
dualism which regards matter as the principle, or at least the abode of evil’
(Lightfoot, 8¢, Paul’s Epistles to the Colossians and to Philemon (1875), p. 87).
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shared in common with other Jews respect for Moses and
the Mosaic Law, they adopted the worship of the Sun,
probably as a symbol of the unseen power who gives light
and life. They did not believe in the resurrection of the
body, but held the view that the soul, now confined in the
flesh as in a prison-house, would attain_ true freedom and
immortality when disengaged from these fetters. They ac-
cepted the doctrine of the pre-existence of the soul. They
also believed in intermediate beings between God and the
world, in angels, and were interested in magical arts and
occult sciences. They had their mysteries, which they looked
upon as the exclusive possession of the privileged few. They
held that by mental discipline and concentration we can heal
the fissure in our minds. Admission into the sect was both
long and difficult, with its careful rites of initiation and
solemn oaths by which the members were bound to one
another. The Essenes were famous for their powers of
endurance, simple piety, and brotherly love.!

John the Baptist was an Essene. His time of preparation
was spent in the wilderness near the Dead Sea. He preached
the Essene tenets of righteousness towards God and mercy
towards fellow men. Hisinsistence on baptism was in accord
with the practice of the Essenes. Jesus was influenced

! Josephus suggests that the Essenes ‘practise the mode of life which among
the Grecks was introduced by Pythagoras’ (A=¢. xv. 10. 4). Lightfoot
criticizes this view, which is supported by Zeller, and holds that the foreign
element of Essenism is to be sought in the East, to which also Pythagoreanism
may have been indebted. “The fact that in the legendary accounts, Pytha-
goras is represented as taking lessons from the Chaldeans, Persians, Brahmins
and others may be taken as an evidence that their own philosophy at all events
was partially derived from Eastern sources’ (82. Paul’s Epistles ta the Colossians
and to Philemon (1875), p. 148). He finds broad resemblances between
Essenism and the religion of Zoroaster in the matter of dualism, Sun-worship,
angelolatry, magic, and striving after purity. Hilgenfeld and Renan suggest
Buddhist influence. “The doctrines of the remoter East had found a welcome
reception with the Essene’ (Milman, T#e History of Christianity (1867),
vol. ii, p. 41).

According to Dr. Moffatt, ‘Buddhistic tendencies helped to shape some of
the Essenic characteristics’ (Encyclopaedia of Religion and Ethics, vol. v,
p. 401). It is claimed that the Book of Enoch states the Essene views. We
have in it a complete cosmogony with references to the mundane egg, angels
and their connexion with heavenly bodies, the rebellion of Satan and his host
against God, and the fall of the watchers set over the earth.
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greatly by the tenets of the Essenes. Before His appearance
in Galilee Jesus worked as a disciple of John, and He prac-
tised baptism. He looked upon John as His master and fore-
runner, as the greatest among those born of women. Both
preached salvation by the forgiveness of sins. Jesus’emphasis
on non-resistance to evil may be due to the Essenes.

The Book of Enoch is a remarkable Hebrew work, written
several years before the Christian era, full of non-Jewish
speculations.! Some of the central features of Jesus’ con-
sciousness and teaching may be traced to it. Enoch, the
saint of antiquity mentioned in Genesis,® preaches the
coming world judgement, and proclaims ‘the Son of Man’
who was to appear in order to rule with the righteous as their
head in the time of the new age. The four titles attributed
to Jesus in the New Testament—the Christ,3 the Righteous
One,* the Elect One,5 and the Son of Man6—are all to be
found in the Book of Enoch. Enoch speaks with great con-
viction and authority: ‘Up to the present time there has
never been bestowed by the Lord of Spirits such wisdom
as I with my insight have received according to the good
pleasure of the Lord of Spirits,” He exalts the conception
of the Son of Man ‘who has righteousness, with whom
righteousness dwells and who reveals all the treasures of
what is hidden’. Professor Otto is emphatic that this idea
of a Son of God who was also-a Son of Man is ‘certainly
not from Israel. . . . The figure of a being who had to do
with the world, and who was subordinate to the primary,
ineffable, remote, and aboriginal deity is of high antiquity
among the Aryans. . . . [t may be regarded as indubitable
that the phrase “‘this Son of Man” points back in some way
to influences of the Aryan East.”” The Son of Man is also
‘the Elect One in whom dwells the spirit of those who have

I Dr. Charles thinks that the book was composed about 8o B.c. ‘It was
completed at the latest about the middle of the last century before Christ’ (R.
Otto, The K ingdom of God and the Son of Man (1938), p. 177). Otto finds in
it ‘speculations (which clearly betray their origin in an Iranian and Chaldean
source) about the world and the angels and visions of the supernatural world
and its mysteries’ (p. 176). In the subsequent pages this indebtedness is
worked out.

zv.23. 3 xlviii. 10. 4 xxxviil. 2.

5 xl. s. 6 xlviil. 4. 7 Otto, op. cit., p. 187.
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fallen asleep in righteousness’.! When they rise up into all
eternity, they will be clothed with the garment of glory;
‘your garments will not grow old and your glory will not
pass away’.2 The metaphor of garments recurs in Paul’s
eschatology and reminds us of the radiant body made of the
element of the pure (§uddhasatrva) of the Hindu mythology,
‘The Elect One will sit upon my Throne.” He is the
anointed one.# The Messianic idea of the Jews asserts itself
here. The political fortunes of Israel and Jerusalem and the
return of the scattered tribes are mixed up with the tran-
scendent world catastrophe.

Enoch himself is proclaimed the Son of Man. ‘He was
taken up on chariots of the Spirit’,5 where he sees ‘the patri-
archs and the righteous, who have dwelt in that place from
time immemorial’.6 ‘Thereafter my spirit was hidden and
it ascended into heaven’, where he sees angels clothed with
the garments of glory.? He himself is transformed into an
angel: ‘And the Lord said unto Michael: Take Enoch and
remove his earthly garments and anoint him with good oil
and clothe him in glorious garments. I looked upon myself
and I was like one of the glorious ones.” Michael leads
Enoch by the hand and shows him ‘all secrets of mercy and
righteousness’. Thereupon ‘the spirit transported Enoch to
the heaven of heavens’,8 where he saw ‘the Aged One [God
Himself]. His head was white and pure as wool and his

! ‘Few could think that anything of the kind could enter the mind of an
Israelite. But on Aryan soil the conception that the soul after death enters

into its istadevata goes far back into Vedic times’ (p. 189). 2 )xil. 14.
3 1i. 3. Jesus says the same of Himself. See Luke xxii. 29.
4 xlv. 3, 4. 5 Ixx. 2 ff.

6 Cf. the Hindu conception of the pi#r/okz or the world of manes.

7 “Their garments were white and their clothing and countenance bright
as snow.” Cf. with this the Hindu conception of devaloka.

8 R. Otto asks: “Whence came these ideas, of which neither the prophets
nor the Old Testament as a whole had the slightest notion?’ and answers:
‘Far off in the Indo-Aryan East, we find the clearest analogy to the process
here described of spiritual ascent, of unclothing and reclothing’ (pp. 204-5).
After a short statement of the Hindu view, he says: “These materials are found
in India in more primitive form not merely at a late period but in the remote
pre-Christian Kaeusitaki Upanisad. That such ancient Aryan conceptions had
analogues in Iran is not to be doubted. That they shine through in our Book
of Enoch is just as certain’ (p. 206).

4444 M
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raiment indescribable. . . . When I fell upon my face...my
whole body melted away, my spirit was transformed. He
came to me and greeted me with his voice 2ou are the Son
of Man. The predicates which are attributed to Enoch’s
God are those which are found in the Upanisads.! The Book
of Enoch suggests that out of the illimitable and incom-
prehensible proceed the limited and comprehensible with
its series of aeons, and this account of creation is gnostic in
spirit.

What is claimed by Jesus later may be compared with
these words: ‘All who shall walk in thy ways, thou whom
righteousness never forsakes, their dwelling and inheritance
will be with thee, and they will never be separated from thee
unto all eternity.” We are called upon to walk in His ways,
confess Him, and become personal followers of Him, and
if we succeed each one of us can be the Son of Manj; and
now comes the vital conclusion in which God proclaims,
‘For I and my son will be united with them for ever in the
ways of truth.”> The Son of Man is the Son of God. He is
the saviour: ‘He shall be a staff to the righteous whereon to
stay themselves, and not fall. And he shall be the light of
the Gentiles, and the hope of those that are troubled of
heart.’s He is pre-existent from the beginning,* He pos-
sesses universal dominion,5 and all judgement is committed
to Him.6 When Jesus manifests His spiritual insight by
His suffering unto death He inherits the Kingdom. He is
the Son of Man and the Son of God. Itis the ancient Hindu
tradition which Enoch illustrates and Jesus continues.

God together with His Son enters into personal fellowship
with those who walk in the ways of truth and righteousness.
The souls in the afterworld are separated into three divi-
sions.” The first is made for the spirits of the righteous, the
second “for sinners when they die and are buried in the earth

! “The atmosphere of the predicates which describe Enoch’s primitive
deity is quite Indian’ (R. Otto, Te Kingdom of God and the Son of Man
(1938), p. 398). Z ¢cv. 2.

3 xlviii. 4; R. H. Charles (1917), p. 66.

4 ylviii. 2. “The Son of Man was previously hidden and the Most High
kept him before his power’ (Ixii. 6). Perhaps he was pre-existent in the sense
that he was foreseen and chosen. 5 Ixii. 6.

6 Ixix, 27, 7 xxil. g-13.
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and judgment has not been executed upon them in their
lifetime’, and the last ‘for the spirits of those who . . . were
slain in the days of the sinners. Nor shall they be raised
from thence.” The destiny of each soul is defined according
to its character on earth. Though immortality is usually
reserved for the righteous Jews only, on occasions it is
extended to all men. This doctrine and that of rewards and
punishments after death influenced considerably the New
Testament writers,

Christ’s Messianic act in conducting the Lord’s Supper
may have been suggested by the words: “The Lord of Spirits
will dwell above them, and they will eat with that Son of
Man, and lie down and rise up unto all eternity,’

Different views are held in regard to the founder of
Christianity. (i) Jesus was the Son of God who came down
from heaven, played His assigned part, and then retired.
(i) He was a fanatic whose dominating idea was an early
catastrophic last day and Judgement. (iii) He was a great
moral teacher who came into the world like other men and
became the Son of God much as we become sons of God.
He was one of ourselves despite His amazing personality.
(iv) He was a prophet like others. (v) Some even deny that
He existed at all.2

Jesus left nothing written. For some years after His
death, His disciples believed that His return as judge and
the consummation of this age were imminent. This hope
was found even about the end of the first century.3 The
need for compiling trustworthy records of Jesus’ life and
sayings was felt late in the second generation, and it is
difficult to assume that the accounts of the evangelists are
historically accurate. They brought together the oral tradi-
tions which in transmission were added to and altered. The
similarity of the Synoptic: Gospels is explained by the hypo-
thesis that Matthew and Luke used Mark and a second
source called Q, now lost. Latest criticism is of opinion that
‘the growth of a New Testament Canon is the result of a
long development of which the most important stages lie in
the second century although it was only concluded in the

T Ixil. 14. * M. Couchoud: Fésus le Dieu fzit Homme.
3 2 Peter iil, 3—9.
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fifth century or perhaps in a still later period’.! The school
of criticism which has come to be known as that of Form-
Criticism argues that the accounts of Jesus transmitted to us
by the Evangelists are historically quite untrustworthy.
They have been moulded by the devotional needs and
spiritual experiences of the early Christian communities.
They tell us more of the faith of the Church than of what
Jesus actually said and did. We find in the Gospels not so
much facts of history as the fancies of the devout.2 Origen
suggests something similar about the method adopted by
the Evangelists. It was their purpose, he says, ‘to give the
truth where possible, at once spiritually and corporeally, but
where this was not possible, to prefer the spiritual to the
corporeal, the true spiritual meaning being often preserved,
as one might say, in the corporeal falsehood’.3 Naturally the
Synoptic Gospels deal with problems which have largely lost
their meaning for us.  Scholars do not hesitate to say that
‘to such an extent are the Synoptic Gospels Jewish books,
occupied with problems belonging originally to first century
Judaism, that it makes large parts of them difficult to use
as books of universal religion’.# It is obvious that we have
to be very cautious in dealing with the Gospels as historical
records. Even if they are the products of fervent devotion,
there must have been an historical focus for the pious
imaginings, and that, perhaps, was the conviction that those
who lived with Jesus felt that they had been in contact with
a personality so superior to them as to deserve divine
honours. In what does the uniqueness of Jesus lie?

! Martin Dibelius, 4 Fresh Approach to the New Testament and Early
Christian Literature, B.T. (1936), p. 20; see also R. H. Lightfoot, History
and Interpretation in the Gospels (1935), p. 1.

2 Cf. ‘It seems, then, that the form of the earthly no less than of the
heavenly Christ is for the most part hidden from us. For all the inestimable
value of the Gospels, they yield us little more than a whisper of his voice;
we trace in them but the outskirts of his ways. Only when we see him here-
after in his fulness shall we know him also as he was on earth. And perhaps
the more we ponder the matter, the more clearly we shall understand the

reason for it, and therefore shall not wish it otherwise. For, probably, we are
at present as little prepared for the one as for the other’ (R. H. Lightfoot,
op. cit., p. 225).

3 Commentary on 8t. Fokn's Gospel, x. 4.

4 F. C. Burkitt, T4e Earliest Sources of the Life of Fesus (1910), p. 30.
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Jesus gave form and substance to the dreams which had
haunted His compatriots for generations, but in this He was
greatly influenced by the non-Jewish currents of thought
and aspiration which prevailed in His circle during His
time.! The whole complex of ideas of the coming judge-
ment, of a new age, of the Son of Man who will be trans-
ported at the end of His earthly career to God, of the
Suffering Servant, of the futility of the earthly kingdom, of
the need for self-criticism and discipline, of love and non-
resistance filled the air, and in the life and activities of Jesus
we find a struggle between the traditional Jewish concep-
tions which He inherited and the new spiritual outlook to
which He laid Himself open. At one period the former
tendency predominated, but towards the end the latter pre-
vailed.

If we take the conception of the Kingdom of God, the
Hindus, the Buddhists, and the Zoroastrians maintained
that the Kingdom of God was not to be identified with an
earthly paradise, but is a life which 1s not of this world. The
Hebrews contended that man was to expect and see the
Kingdom of God within the limits of this life. An intense
nationalism was the dominating feature of the Jewish life,
their monotheistic creed being an adjunctof the Nation-State.
They employed it to defend themselves against the aggres-
sion of foreign imperialists. LThey developed a catastrophic
view of the universe by which history 1s a succession of
crises, a series of supernatural interventions. They looked
forward to a great final cataclysm by which they, the chosen
people of God, would be restored to their proper place. The
last event would close the history of the world and inaugurate
a new age and a new society in which Israel would be all-
powerful and her enemies nowhere. )

There was a period in Jesus’ life when this Messianic
conception was the dominant one. There are some who

T The New Testament gives us the story of Jesus till the age of thirteen and
is silent about the next seventeen years till His appearance at the place of
preaching of John the Baptist. Legends that he travelled in the East in the
intervening period are sometimes mentioned for which there is no historical
evidence. See Eitel, Three Lectures on Buddhism (1884), pp. 14 f.; Jacolliot,
The Bible in India (1870), p. 289.
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think that it was the only impulse in Jesus’ life. For ther

Christianity started as a movement of political revolutio

against the Roman Empire and its senile supporters, th

Jewish priesthood. Jesus does not seem to be speaking o
any spiritual change when He refers to the nearness of th
impending catastrophe. He does not know when the Son o
Man will come: only the Father knows it. He seems tc
assume a certain interval of time and anticipate wars witkh
the Roman Empire. He observes, with reference to the
Temple, that days are coming in which not one stone will be
left upon the other. He limits His message at one stage of
His career to the Jews only: ‘Go not into the way of the
Gentiles, and into any city of the Samaritans; but go rather
to the lost sheep of the house of Israel.” ‘Ye shall not have
gone over the cities of Israel, till the Son of Man be come.’
‘I am not sent but unto the lost sheep of the house of Israel.’!
Such passages clearly indicate the predominantly Jewish
character of Jesus’ message. His task was to prepare the
chosen people for the impending coming of the Kingdom.
He was destined by God to proclaim to the Jews God’s
summons to fulfil their vocation. When Jesus announced
after His baptism by John the Baptist, ‘The Kingdom of
heaven is at hand. Repent’, His Jewish audience understood
it to mean that the great catastrophe was at hand when the
Messiah would intervene on behalf of the elect. His dis-
ciples suspect that He is the expected Messiah. “This is
that prophet that should come into the world.”> Others
desired to force Him to assume the role of the King. When
he claimed to be the Messiah, the mob understood its revolu-
tionary significance and welcomed him enthusiastically.
When He entered Jerusalem He received the homage of
His believers. ‘Hosanna, blessed is he that cometh in the
name of the Lord. Blessed is the Kingdom that cometh,
the Kingdom of our father David.”3 Jesus was to be the
King of the Kingdom. This interpretation is supported by
many passages. ‘There are those who stand here who shall
not taste of death until they see the Kingdom of heaven
coming in power’s or again: ‘This generation shall not pass

1 Matthew x, §-6, 233 XV. 24.
% John vi. 14. 3 Markix. 9.
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away until all these things are fulfilled.” It may be that
somewhere about A.p. 30 Jesus marched on Jerusalem with
a band of His Galilean followers, seized the Temple, and
expelled its occupants by force. His tumultuous entry roused
the suspicion of the Roman government, and His act of
cleansing the Temple was an attack on the authority of the
officials. When Jesus subsequently lost control of the city
and retired with His followers to the Mount of Olives, they
were surprised by an armed force, having been betrayed
by Judas. The Roman opposition to Him could not be on
religious grounds. Rome did not persecute other worships
with their mysteries and initiations, though each also claimed
to be the sole guardian of revealed truth and that its officials
held divine commissions to explain their truths to the whole
world. The masses who looked for the break-down of the
Roman power and the establishment of the Kingdom of
God were greatly excited by Jesus’ Messianic hopes and
His revolutionary message, and He was tried as a political
insurgent, a dangerous disturber of peace, a traitor to the
Empire. Pilate questioned Him, ‘Art thou the King of
the Jews?’ and He answered, ‘Thou sayest.” The death to
which He was condemned was that reserved for rebels and
traitors.

Before the Sanhedrin He adopted the conception of the
Son of Man. At a point in His career, it became clear to
Him that an attempt would be made to put Him to death.
He claimed the right to interpret the law without reference
to tradition. He dispensed men from Sabbath observances
on His own authority. He held that obedience to His
teaching was of more importance than normal obligations.!
His claim to interpret the law was offensive to Pharisaic
orthodoxy, which valued traditional interpretations, and
Sadducee conservatism, which adhered to the letter of the
law. This situation suggested to Him that His death was
a part of God’s plan for the establishment of the Kingdom
with power. ‘For indeed the Son of Man came not to be
served but to serve and to give his life as a ransom for
many.’? Lo ‘ransom’ Israel was a function generally assigned

T Matthew viil. 21; Luke ix. 5q.

? Mark x. 45. Inthe Beginnings of Christianity, edited by Professors Jackson
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to the Messiah. It may well be that Jesus expected that His
death would be followed by His appearance in clouds of
glory, by the overthrow of the forces of evil, and by the
judgement of the world. ‘Ye shall see the Son of Man
sitting at the right hand of power.’? Jesus believed that all
the early predictions are to be fulfilled in Himself. He had
a conscitousness of mission, as the inaugurator of a new
Kingdom, and felt Himself to be the instrument of its
victorious power. This consciousness assumed the form of
Messiah—Son of Man—Suffering Servant. It is uncertain
whether Jesus knew from the beginning about His suffering
unto death. Possibly this knowledge came to Him later,
with the failure of the political objective.2 A crisis in His
life put him in mind of the other tradition that the Son of
Man must suffer, must be delivered up into men’s hands,
and they will put Him to death. When Jesus tells His
disciples for the first time that He must suffer, Petcr re-
proaches Him: ‘Be it far from thee, Lord: this shall not be
unto thee’; and Jesus repulses him with sharp words: ‘Get
thee behind me, Satan.’”s The Gospel tradition shows clearly
this change of emphasis in Jesus’ teaching, and the new note
served to heighten the significance of His message. The
intercessory and expiative power of suffering and martyrdom
is emphasized in all religions. In Judaism we find that
Moses and David are ready to give their lives for Israel.
The lives of Jonah and Elizah and the Martyrs of Mac-
cabean times illustrate it. If the Son of Man is to fulfil His
vocation, He must be the redemptive suffering servant of
God. In the light of His fate, this conception seemed in-

and Lake, the editors were inclined to doubt whether Jesus claimed for
Himself the titles of ‘Messiah’, ‘Lord’, and even ‘Son of Man’ (vol. i, pp.
285-94). ¥ Mark xiv. 62.

2 Ttis doubtful whether Jesus incurred the suffering of the Cross voluntarily,
with the pre-vision of the destiny to which His action was leading. If Jesus
went up to Jerusalem convinced that He would be put to death and would
rise again, there would not be the consternation among His disciples or the
dreadful cry on the Cross which shows that crucifixion was an appalling sur-
prise to Him. M. Loisy thinks that the journey was undertaken in the hope
that the divine intervention to terminate the existing world order would take
place on His arrival.

3 Matthew xvi. 213,
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wardly akin to Him. When He had this perception, Jesus
was certain of His exaltation to God through His death.

His is the cause of God, and immediate and complete
attachment to His person with the surrender of home, house,
and possessions is true worship of God. In the style of
Enoch, he says: ‘Everyone who shall confess me before men,
him shall the Son of Man also confess before the angels of
God.’r The mystics are persuaded that their knowledge
of God is unique and incomparable.2 ‘All things have been
delivered unto me of my Father. No one knoweth who the
Son is save the Father3 and who the Father is save the Son,
and he to whomsoever the Son willeth to reveal him.” In
situations that test us, the depths of life are revealed. Tense
moments of crisis are also the moments of grace. Are not
the Temptations the impressions that Jesus retained of His
interior struggles?

This view that Jesus started with a Jewish nationalist
outlook and gradually changed over to a universalist position
need not be regarded as derogatory to His greatness or the
Church doctrine about Him. The Church insists on the
divinity of Jesus as well as His complete and genuine
humanity, and looks upon the views of the Arians and the
Docetics, the Monophysites and the Nestorians as one-sided.
If it is a heresy to look upon Him as ‘inferior to the Father’,
it is equally a heresy to take away anything from His
humanity. He was not exempt from feelings incidental to
normal humanity—hunger, thirst, weariness, pain, tempta-
tion. If it is not derogatory to His nature to think that He
felt genuine pain, shed tears at the grave of a friend, or was
insulted, beaten, and crucified, and felt the shame and pain
of it all, it cannot be derogatory to think that He shared
the political passions of His contemporaries and gradually
shook them off. It would be to give full weight to Luke’s
statement that ‘Jesus advanced in wisdom and stature’.4

From the Synoptic Gospels it is clear that the two cur-
rents, the Jewish and the Mystic, the materialistic and the
spiritual, were not perfectly reconciled in Jesus’ mind. The

T Luke xii. 8. 2 Enoch xxxvil. 4.

3 Harnack thinks that the words ‘No one knoweth who the Son is save the
Father’ are a later addition. 4 i 52,
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Jewish view of the Kingdom is opposed to the conception
undetlying the words: ‘My Kingdom is not of this world.’
There is a difference between the traditional interpretation
of the Kingdom of God as the continuation of earthly con-
ditions even to the details of eating and drinking, and the
mystic view that its nature cannot be indicated in the terms
of our empirical existence. The negative descriptions of
eternal life which we have in the Upanisads and the Buddhist
scriptures find their echo in Jesus’ declaration that heaven
and earth shall pass away, and later sayings: ‘It is not yet
made manifest what we shall be’, and ‘Eye hath not seen
nor ear heard, neither have entered into the heart of man,
the things which God hath prepared for them that love him.’
These negations and contrasts suggest the reality of a world
which is other than the familiar world of earth. To attain
it we have to be reborn, must become ‘as the angels in
heaven’. It is not possible in an earthly form of existence
to be born into the Kingdom of Heaven. It is the wondrous
new creation. This is the consummation of the earthly pro-
cess, this eternal heaven. We can only describe it in words
and feelings familiar to us, for we are still in and of the
world. So we talk of sitting on thrones, feeding on banquets,
and living as angels. All the time we are aware of the in-
adequacy of these images to the coming of the Kingdom,
which is not a mere correction of earthly existence, but a
complete transformation of it. But His Jewish audience
interpreted the symbolic descriptions as having a reference
to the Messianic hope. The Kingdom was to come with
flaming lightning, with the appearance of the Son of Man,
His angels, and His judgement; starting in Jerusalem, it
will go forth extending itself over all the world. The sons
of Zebedee ask for the best places in the new Kingdom. The
chief aim of the Jew was to save himself from the impending
wrath of God. His hopes and prayers were that he belong to
the Kingdom of God when it should come. Resurrection
is the only way in which the dead could share in the King-
dom. The mystic, however, has the assurance that he has
attained security and freedom here and now. If life eternal
can be had here and now, there is no point in a resurrection.
‘Jesus’ preaching of the Kingdom contains elements’, says
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Professor Rudolph Otto in his last work, ‘which are certainly
not of Palestinian origin, but point definitely to connections
with the Aryan and Iranian East.”t While the Messianic con-
ception of the Kingdom belongs to the Palestinian tradition
the mystic conception is the development of the Indian idea.

In Jesus’ mind universalism and passivism conflict with
the exclusiveness and militarism of His Jewish ancestors.2
He moved forward from the latter and so often came into
opposition with the Jews. If some of our theologians explain
away Jesus’ passivism and arrive at the comforting conclusion
that He did not mean what He said or that He acquiesced
in armed resistance to evil, as when He used a scourge of
small cords in cleansing the Templein the Johannine account,
it is to no small extent due to the struggle in Jesus’ own
mind. The Gospel according to St. John makes Jesus say,
‘I pray not for the world, but for them which thou hast given
me.’3 It is, however, beyond doubt that there was a stage
in Jesus’ life when He attained a vision of universality and
love, and meant literally that ‘they that take the sword shall
perish by the sword’.

Jesus challenged the Jewish claim to the exclusive right of
entry into the Kingdom. While they limited admission to
the Kingdom to the righteous, Jesus announced that He
had come to call the sinners to repentance. To the question,

Y The Kingdom of God and the Sonof Man, E'T. (1938), p. 16.

2 Dr. Claude Montefiore asks whether as a figure calculated to inspire
men to heroic acts of self-sacrifice, the figure of Jesus, detached from what
Christians have believed about Him, is adequate. ‘What one would have
wished to find in the life story of Jesus would be one single incident in which
Jesus actually performed a loving deed to one of his Rabbinic antagonists or
enemies. That would have been worth all the injunctions of the Sermon on
the Mount about the love of enemies put together. Even if such a deed were
only reported, and it were of dubious authenticity, how valuable it would be.
“Father, forgive them” is of dubious authenticity but it is little the less beauti-
ful and inspiring. Even though it refers only to the Roman soldiers and not
to the Jews, it isnevertheless of high ethical import. ““The deed ! The deed "’ as
the poet has it. But no such deed is ascribed to Jesus in the Gospels. Towards
his enemies, towards those who did not believe in him, whether individuals,
groups or cities (Matthew xi. 20~4) only denunciation and bitter words! The
injunctions are beautiful, but how much more beautiful would have been a ful-
filment of those injunctions by Jesus himself’ (Rabéinic Literature and Gospel
Tmc&mgf (1930), p. 104).

3 xvil. g.
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Who is my neighbour? He answered: any man in trouble,
whatever may be his race or nationality.

Jesus protested vehemently against the Jew’s exaggerated
devotion to ceremonial details. To the Jew the important
question is, What am I to do? He insisted on a code of
conduct. To the Eastern religions and the mystery cults,
the more important question is, What am I to be? The aim
is to become something different and not to do something
else. Jesusis concerned, not with the wrong we do, but with
the corruption of being of which the wrong act is the out-
come. We must become different, change our natures, be
born again. To be born again is to be initiated into a new
life which is not a ceremonial act but a spiritual experience.
Rebirth to a higher life, superiority to the bondage of the
law, is emphasized by Jesus.  We are by birth children of
nature, by rebirth sons of God. The pathway to this re-
birth is by a life of self-control bordering on asceticism.
So far as the Jewish tradition is concerned, there is little
or nothing in it of an ascetic character. The Jews have no
monks or nuns, people who live apart from the world. For
them there is nothing vain and deceitful about the pleasures
of the world. Ascetic practices are adopted only as a means
for attaining trance conditions, as in the Martyrdom of Isaiah,
where the prophet and his companions retire to the wilder-
ness clothed with garments of hair and eat nothing but wild
herbs. Similarly Ezra was vouchsafed his vision on account
of his continence.! To prepare for the vision was the object
of asceticism. The main Jewish tradition accepted the un-
interrupted continuance of the present world order, the
doctrine of the goodness of all creation and the duty of
peopling the world and reaping the fruits of the earth.

¥ Athanasius in his first festal letter (A.D. 329) writes: “That great man
Moses, when fasting, conversed with God and received the Law. The great
and holy Elijah, when fasting was thought worthy of divine visions, and at last
was taken up like him who ascended into heaven. And Daniel when fasting,
although a very young man, was entrusted with the mystery’ (A. Robertson,
Athanasius, p. §08).

2 Cf, the famous saying: ‘A man will have to give account on the Judgement
Day of every good thing which he refused to enjoy when he might have done
s0’ (G. F. Moore, Fudaism, in the First Centuries of the Christian Era (1927),
vol. it, p. 265.
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Wealth is the natural concomitant of righteousness and
poverty of sin. The Jewish doctrine of the resurrection of
the body implies that the body is not a thing to be con-
demned. The righteous shall enjoy physical well-being in
Paradise. If there would be neither buying nor selling,
neither marrying nor giving in marriage, it is because when
the day of the Lord comes, the number of the elect is made
up and there can be no increase to it. When the goods of
nature do not come to our hands unasked, trade and com-
merce have a place. In the Messianic Kingdom every one
will have plenty of good things without labour or barter,
The Bishop of Oxford, Dr. Kirk, writes:

“The ascetic outlook of the Gospels is seen to stand out of any
recognizable relation with contemporary Judaism. The passages about
turning the other cheek, about taking no thought for the morrow,
about laying up no treasure on earth, about forsaking parents and
possessions, about bearing the Cross are foreign to the genius of the
race. ‘The spirit which pervades them constitutes an erratic block in
the teaching of Jesus whose provenance—other than in his direct
intuition of supernatural truth—must for the moment remain un-
known.’1

In John the Baptist, in Jesus and Paul, the new current of
other-worldliness emerges; and it cannot be accounted for
by their Jewish background.

It is interesting to know that the moral teaching of Jesus
with its ascetic and other-worldly emphasis has been anti-
cipated several hundred years by the Upanisads and Buddha.
The late Professor T. W. Rhys Davids observes:

‘It is not too much to say that almost the whole of the moral
teaching of the Gospels as distinct from the dogmatic teaching, will
be found in Buddhist writings, several centuries older than the
Gospels; that for instance, of all the moral doctrines collected to-
gether in the so-called Sermon on the Mount, all those which can be
separated from the theistic dogmas there maintained are found again
in the Pitakas. In the one religion as in the other we find the same
exhortations to boundless and indiscriminate giving, the same hatred
of pretence, the same regard paid to the spirit as above the letter of
the law, the same importance attached to purity, humility, meekness,

v The Vision of God (1931), p. 63.
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gentleness, truth, and love. And the coincidence is not only in the
matter; it extends to the manner also in which these doctrines are
put forward. Like the Christ, the Buddha was wont to teach in
parables, and to use homely figures of speech; and many of the sayings
attributed to him are strangely like some of those found in the New
Testament.”

It only shows that some of the noblest of the moral lessons
usually supposed to be characteristic of Christianity are not
characteristic of it alone. They are a necessary consequence
of the spiritual life.

On the question of future life, the Christian view was not
moulded by the Jewish or the popular Graeco-Roman con-
ceptions. The Jews were satisfied with the conception of
Sheol, which, according to the Book of Job, was ‘a land
of darkness without any order, where the light is as dark-
ness’. As the jurisdiction of Yahweh did not extend to it,
all connexion between God and His worshippers ceased at
death. In the most literal sense of the word, Yahweh is a
‘God not of the dead but of the living’. The earthly life is
the most important. The hopes of the Hebrew were for his
nation and not for himself.2 ' If we leave aside the mystery
cults and Pythagoras and Plato, the eschatology of the
Greeks was singularly primitive. Homer’s faint and cheer-
less Hades is well known. The Romans did not have a
strong belief in immortality. The Di Manes were a vague
collection and the word had no singular. Faint indications
of a more mature view are to be found in the later books of
the Old Testament, but there is a vast gulf between them
and the elements of Christian eschatology, such as the con-
sciousness of sin, division in the mind of man, the need of
healing and redemption, rewards and punishments, both
purgatorial and punitive after death. These ideas must have
grown up in the little-known period between the Old and
the New Testaments. Faith in the high destiny of the human
soul is not to be found in the religions of Palestine, Greece,
and Rome except in the unofficial and un-Greek mystic cults.
The mind of Jesus and His immediate followers on this
question must have been shaped in the atmosphere where

Y Fournal of the Pali Text Society, 1923, pp. 43—4.
2z Job xix. 25—7; Psalms xlix, §o; [xxiii. 24 Isaiah xxvi. 193 Daniel xii. 2.
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East and West, mystical experience and intellectual specula-
tion, acted and reacted on each other.

The mystery religions revealed things which lay behind
the veil of sense and gave hints of the land beyond the grave
about which official religions were silent. As geographical
barriers broke down and horizons expanded, mystery cults
which promised salvation to the soul, release from the burden
of sin, and security against Judgement became popular.
Even the common people were not insensitive to these cults.
Jesus says: ‘Unto you is given the mystery of the Kingdom
of God; but unto them that are without, all things are done
in parables.’* ‘And with many such parables spake he the
word unto them, as they were able to hear it; and without
a parable spake he not unto them: but privately to his own
disciples he expounded all things.”? He said to His disciples:
‘I have yet many things to say to you, but ye cannot hear
them now.’s We have a reference to the spiritual birth after
baptism: ‘And it came to pass in those days, that Jesus came
from Nazareth to Galilee, and was baptized of John in the
Jordan. And straightway coming up out of the water, he
saw the heavens rent asunder, and the spirit as a dove de-
scending into him: and a voice came out of the heavens,
Thou art my beloved son, in thee I am well pleased.’* The
Christian Eucharist perpetuates the Sacred Meal of the cults
of Eleusis and Mithra.s

As a Jew, Jesus recognized a corporeal resurrection. At
death Lazarus is taken up directly into Paradise and the rich
man goes to hell. Jesus’ resurrection after three days is
probably suggested by Matthew: ‘As Jonah was three days
and three nights in the belly of the whale: so shall the Son
of Man be three days and three nights in the heart of the
earth.’6 This view is in conflict with what Jesus 1s alleged
to have said to the thief on the Cross: ‘To-day shalt thou
be with me in paradise.” There is immediate entrance into

! Markiv. 11. 2 Mark iv. 33—4.

3 John xvi. 12.

4 Mark 1. g—11. Justin Martyr reads: “Thou art my beloved son: this day
have I begotten Thee’ (Trypko, 88); see also Luke iii. 22.

5 "The early Christian Fathers Polycarp and Ignatius speak of the Christian
mysteries. In the 8tromata Clement has a chapter on “T'he Mysteries of the
Faith not to be divulged to all’. 6 xii. 40.
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blessed fellowship with God. The moment of death is the

moment of exaltation. We need not confuse the spirit of
man with his fleshly covering. Victory over death is the
awakening of the spirit from the slumber, that which makes
it capable of higher vision. Resurrection is not the revivi-
fication of a corpse. The Christian view, that this life is a
period of education and testing and we are sojourners in
a strange land where we must not expect to see full satisfac-
tion for the deepest interests in life, is not accepted by the
orthodox Jew or the normal Greek.

When the prediction of the Kingdom that we would live
to see and know Jesus as the exalted Son of God was not
fulfilled, the eschatological claim became prominent. The
conviction of the exaltation to God through death was the
basis of the possibility that Peter and the rest believed after
Jesus’ death that they saw Him in spiritual vision as living
with God. It does not seem to be a question of an empty
grave or bodily resurrection. The simple story of the life
and activity of Jesus was transformed into an epiphany of
a heavenly being who had descended to earth and concealed
Himself in robes of flesh. The picture of Jesus of the later
Christology blurred the contours of the spiritual God. The
Risen Lord takes the place of God and the Church replaces
His Kingdom. Even as the Supreme is identified with an
historical individual, the Kingdom of God is identified with
a concrete empirical structure with its own specific form and
organization.

Jesus, as we have seen, enlarges and transforms the Jewish
conceptions in the light of His own personal experience. In
this process He was helped considerably by His religious
environment, which included Indian influences, as the tenets
of the Essenes and the Book of Enoch show. In His
teaching of the Kingdom of God, life eternal, ascetic em-
phasis, and even future life, He breaks away from the Jewish
tradition and approximates to Hindu and Buddhist thought.
Though His teaching is historically continuous with Juda-
ism, it did not develop from it in its essentials. The two
tendencies, the Jewish and the mystic, were not perfectly
reconciled in Jesus’ mind, and the tension has continued in
Christian development. We shall now see how the Gospel
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story bears striking resemblance to the life and teaching of
Gautama the Buddha.

Nearly five hundred years before Jesus, Buddha went
round the Ganges valley proclaiming a way of life which
would deliver men from the bondage of ignorance and sin.
In a hundred and fifty years after his death, tradition of
his life and passing away became systematized. He was
miraculously conceived and wondrously born.! His father
was informed by angels about it, and, according to Lalita-
vistara, ‘the queen was permitted to lead the life of a virgin
for thirty-two months’. On the day of his birth a2 Brahmin
priest predicts his future greatness. Asita is the Buddhist
Simeon.? He comes through air to visit the infant Gautama.
Simeon ‘came by the Spirit into the Temple’. When he asks
the angels why they rejoice, they answer that they are ‘joyful
and exceeding glad’ as the Buddha to be is born for the
weal and welfare in the world of men’.3 He steadily grew
in wisdom and stature. In spite of great efforts to protect
him from the sights of sorrow, Buddha found no satisfaction
in the life by which he was surrounded. He resolved to flee
from the joys of his home. When the tidings reached him
that a son was born to him, he observed: “This is a new and
a strong tie that I shall have to break’, and he left his home
without delay. Early in his career, after a fast of forty-nine
days, he was tempted by Mara to give up his quest for truth,
with promises of world dominion. The Evil One said unto
Buddha: ‘So, Lord, if the Lord desired, he could turn the
Himalayas, the king of mountains, into very gold, and gold
would the mountain be.” Buddha replies: ‘He who hath
seen pain and the source of pain, how could such a one bow
to lusts P’ The Evil One vanished unhappy and disconsolate.4
Buddha overcomes the temptations, persists in his search,
meditates for days, and wins enlightenment. Like his con-
ception and birth, Buddha’s enlightenment is marked by the

' Majjhima Nikiya, 123. The angels who received the babe held him
before his mother, saying: ‘All joy be to thee, queen Maya, rejoice and be
glad, for this child thou hast borne is holy.’

2 See Luke ii. 8—40; Sutta Nipata, 679700,

3 Sutta Nipdta, ‘manussaloke hitasukhataya’.

+ See Oldenberg, Buddha (1882), pp. 312 .

4444 N
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thirty-two great miracles. The blind receive their sight, the
deaf hear, and the lame walk freely. Buddha himself is
transfigured, and his body shines with matchless brightness.
With a tender compassion for all beings he sets forth ‘to
establish the kingdom of righteousness, to give light to those
enshrouded in darkness and open the gate of immortality to
men’.! His mission begins. He has twelve disciples whom
he sends forth, to carry his message among all classes of
men.? Buddha heals the sick, is the incomparable physician.3
In the striking story of the sick brother neglected by the
other inmates of the monastery, whom the Buddha washed
and tended with his own hands, saying afterwards to the
careless monks, who would have been eager enough to serve
him, ‘“Whosoever would wait upon me, let him wait upon the
sick’,4 he claims his oneness with humanity so that services
to the sick or the destitute are in reality rendered to him-
self. We have the golden rule in the maxim: ‘Doing as one
would be done by, kill not nor cause to kill.’s ‘As a mother
would guard the life of her own and only son at the risk of
her own, even so let each one practise infinite sympathy
toward all beings in all the world.”® ‘Let goodwill with-
out measure, impartial, unmixed, without enmity, prevail
throughout the world, above, beneath, around.’”” Good con-
duct and good belief are insisted on.® When once we accept
Buddha’s teaching all other distinctions of caste and status
are lost.> He converts the robber Angulimila, has dinner
with Ambapali the harlot,’® and is accused of living in

! See Mahdvagga, 1. 6. 8.

2 ‘Go forth, O monks, on your journey for the weal and the welfare of
much people, out of compassion for the world and for the wealth and the weal
and the welfare of angels and mortals. Go no two of you the same [way]’
(Sacred Books of the East, vol. xiii, p. 112). Mark vi. 7 ff.; Luke x. 1.

3 [tivuttaka, 100; Sutta Nipita, 560.

4 Vinaya Texts, S.B.E., vol. xvil, p. 240. Makdvagga, viii. 26; cf. Matthew
xxv. 40: ‘Inasmuch as ye have done it unto one of the least of these my
brethren, ye have done it unto me.’

5 ‘attinam upamam katva.” See S.B.E., vol. x, pt. 1, p. 36.

6 Ibid.,vol.x,pt.2,p.25. 7 Khuddaka Patha, ET by Childers, p. 16.

8 Jtivuttaka, 32; see also James ii. 14, 24, 26.

9 S.B.E., vol. xx, p. 304; see also Galatians iii. 28; Mark iii. 34 and 35.

10 §B.E., vol. xvii, p. 105, and vol. xi, p. 30; see Mark ii. 16; Luke vii.
37-9, viii. 102; Matthew xxi. 31 and 32.
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abundance.®! The following sayings of Buddha find their
echo in the Gospels:

‘He abused me, he beat me,
Overcame me, robbed me.’

In those who harbour such thoughts
Their anger is not calmed.

Not by anger are angers

In this world ever calmed.

By meekness are they calmed.2

Again:
Let one conquer wrath by meekness.
Let one conquer wrong by goodness.

Let one conquer the mean man by a gift
And a liar by the truth.3

Victory breedeth anger,

For in pain the vanquished lieth.
Lieth happy the man of peace
Renouncing victory and defeat.+

Let the wise man do righteousness:
A treasure that others can share not,
Which no thief can steal:

A treasure which passeth not away.5

Both Buddha and Jesus bid their disciples lay up for
themselves a treasure which neither moth nor rust would
corrupt, nor thieves break through and steal. ‘A man buries
a treasure in a deep pit’, Buddha observed, ‘which, lymg
day after day concealed therem, profits him nothmg
But there is a treasure that man or woman may possess, a
treasure laid up in the heart, a treasure of charity, piety,
temperance, soberness. A treasure secure, impregnable, that
cannot pass away. When a man leaves the fleeting riches
of this world, this he takes with him after death. A treasure
unshared w1th others, a treasure that no thief can steal.’®

Y Majjhima Nikiya, 265 Matthew xi. 19.

2 8.B.E,, vol. %, pt. 1, p. 4.

3 Ibid., p. §8; see also Majjhima Nikiya, 21.
4 Dhammapada, 2015 see also 184, 185, 399.
5 Cf. Matthew vi. 19 and 20.

6 Kiuddaka Pdtha, E'T., Childers, p. 13.
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What use to thee is matted hair, O fool?
What use the goat-skin garment?
Within thee there is ravening:
"The outside thou makest clean.r
‘Destroying life, killing, cutting, binding, stealing, speaking lies,
fraud and deceptions, worthless reading, intercourse with another’s
wife—this is defilement, but not the eating of flesh.’2

Just as Buddha condemns the gloomy ascetic practices
which prevailed in ancient India, Jesus goes beyond John
the Baptist’s emphasis on observances and ascetic rites.
Even as Buddha condemns ceremonial religion, emphasiz-
ing baptism, Jesus insists less on sacraments and more on
the opening of oneself in faith.3 ‘Reverence shown to the
righteous is better than sacrifice.’”* Buddha says: ‘Monks,
even as a blue lotus, a water rose, or a white lotus is born in
the water, grows up in the water, and stands lifted above it,
by the water undefiled: even so, monks, does the Tathagata
grow up in the world, by the world undefiled.’s ‘I am not
of the world’, says Jesus, according to John.

Buddha has his triumphal entry into his native city of
Kapilavastu.” As he approaches, marvellous rays proceed
from him, lighting up the gates and walls, towers and monu-
ments. The city, like the New Jerusalem illumined by the
lamp, is full of light, and all the citizens go forth to meet
him. But Buddha remains unmoved. When Buddha is
taken to the temple for baptism, he points out that it is
unnecessary, as he is superior to the gods, though he con-
forms to the practice of the world.2# When a merchant who
became his disciple proposed to return to his native town
and preach to his people, Buddha said: ‘The people of Suna-
paranta are exceedingly violent; if they revile you, what will
you do? ‘I will make no reply,’ said the disciple. ‘And if
they strike you? ‘I will not strike in return.” ‘And if they
try to kill you? ‘Death’, said the disciple, ‘is no evil in

! Dhammapada, 394; S.B.E., vol. x, pt. 1, p. go; see also Matthew vil. 15.

2 §.B.E,, vol. x, pt. 2, pp. 40, 41; see Mark vil. 15. For the analogies in
the ceremony of baptism see Matthew iii. 14, John iv. 2, and Mekdnibbina
Sutta, $.B.E., vol. xi, p. 109; see also Introduction to S.B.E., vol. xlv.

s Marki. 13, 4 Dhammapada, 108.

5 Samyutta Nikiya, xxii. 94. 6 John xvii. 14—16.

7 Cf. Luke ii. 41 f. 8 See Matthew iil. 13.
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itself. Many even desire it, to escape from the vanities of
this life; but I shall take no steps either to hasten or delay
the time of my departure.” Buddha was satisfied, and the
merchant departed.! Buddha had his troubles with his dis-
ciples. Devadatta, Buddha’s cousin, was the Judas among
his followers. He once hired thirty bowmen to kill him.
But when these came into his presence they were awed by
his majesty and fell down at his feet, like the soldiers in the
garden of Gethsemane.2 When all his attempts failed, the
faithless disciple entreated Buddha for his forgiveness. Bud-
dha frankly forgave him. On the last day before his death,
Buddha’s body was again transfigured,3 and when he died a
tremendous earthquake was felt throughout the world.+
Many of the parables are common. Buddha is a sower
of the word. He feeds his five hundred brethren at once
with a small cake which has been putinto his begging bowl,
and a good deal is left over, which is thrown away.5 In
Fataka 190 we read of an eager disciple who finds no boat
to take him across and so walks on the water. In the middle
the waves rise and he loses his faith and begins to sink.
When he reassures himself with faith in the Buddha, he goes
safely to the other side. Max Miiller remarks that mere
walking on the water is not an uncommon story, but walking
by faith and sinking for want of it can only be accounted for
by some historical contact or transference, ‘and in this case we
must remember that the date of the Buddhist parable is chro-
nologically anterior to the date of the Gospel of St. Luke’.6

! Hardy, Manual of Buddhism, p. 259. 2 Ibid., p. 319.

3 Makhaparinibbana Sutta, p. 46. 4 Ibid., p. 62. 5 Faraka 78.

6 Max Miiller, Lasz Essays, 1st series (1901), p. 285. According to Euse-
bius the Gospels were published by the Church in the reign of Trajan (a.n.
98—117). Of course they had existed in some form before this, but this was the
date of their authoritative redaction. The Canonical works of Buddhism were
certainly earlier. In the sixties of the first century Buddha was welcomed offici-
ally into China and in that decade a Buddhist work, T%e Sutra of 42 Sections,
was compiled in Chinese and a temple built in its honour. This work must
have been well known in India at the time of the first Chinese embassy in
A.D. 64 and it refers to the 250 rules of Pratimoksa or rules of conventual dis-
cipline. A legendary life of Buddha akin to Le/itavistara was also translated,
and it shows a highly advanced stage of the Buddhist Canon. During the
period of Afoka the bulk of the Canonical works was in existence, for we find
from the Bairat rock inscription that he recommends the study of seven
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Though Buddha performs these miracles,! he disapproves
of them as proofs of his divinity. ‘It is because I see
the danger in miracles of psychical power and of mind
reading that I detest, abhor and despise them.’? Buddha
denounces suicide except on special occasions: ‘Anyone, O
Sariputta, who lays down this body and takes another one,
I call blameworthy. But not such was the monk Channa.
He committed suicide without blame.’s If the physical life
is surrendered out of profound inward conviction, that no

different portions of the scripture by monks, nuns, ard laymen, five of which
are parts of the Sustapitata and the two others are found in the Vinayapitaka,
The Ceylon Chronicles declare that the Canon was finally settled at a council
called by Asoka. From the great rail around the tope of Bharahat in Central
India, built shortly after the death of Asoka, about 200 B.c., we learn not only
the titles of the scriptures but the names of the Buddhists who are described as
‘reciters’ ‘versed in the dialogues’—‘versed in, the Baskets’, ‘versed in the five
collections’. See Fergusson, History of Indian-and Fastern drchitecture (1876),
p- 85; Cunningham, T'4e Stupa of Bharkut (1879). The gencral agreement
of the various lives of Buddha in Pali, Singhalese, and Chinese sources on the
incidents of his miraculous birth, his renunciation, his temptation, his en-
lightenment and subsequent labours as a teacher, and the aims of his mission,
points to the existence of a widely diffused tradition in the centuries before the
Christian era. The Pali Canon was settled in Asoka’s time and reduced to
writing in the reign of Vattagamani (88-76 g.c.). Buddhism was in its very
nature a missionary religion. In the second century B.c. Buddhist ascetics
(samanas) were found in western Persia and in the first century B.c. in Bactria.

Garbe assumes direct borrowing from Buddhism in the matter of Simeon,
temptations, and the miracles of walking onj the water, and loaves and fishes.
We have many parallels between Krspa and Christ. (1) A marvellous light
envelops Mary when Christ is born. A similar light envelops Devaki before
Krysna is born. (2) There is universal gladness of nature at their birth. (3)
Herod inquires of the wise men, ‘Where is he that is born King of the Jews?’
(Matthew ii. 4); Narada warns Kaiiisa that Krsna will kill him (Harivamsa,
il. §6). (4) Herod is mocked by the wise men (Matthew, ii. 16) and Karhsa
1s mocked by the demon that takes the place of Yasoda’s infant (ibid.
ii. §9). (5) The massacre of the infants is found in both. (6) Joseph came with
Mary to Bethlehem to be taxed: Nanda came with Yadoda to Mathura to pay
tribute. (7) Thhe flight into Egypt is similar to that into Braj. The information
on the question is so scanty that it is natural that persons approaching the
problem with different presuppositions vary a good deal in the conclusions
they draw from it.

U Anguttara Nikdya, iii. 60. For Buddha’s power over water, see Mahi-
vagga, 1. 20. Cf. Mark iv. 39.

2 Digha Nikiya, 11. K. In the Divyavadina Buddha commands his dis-
ciples not to work miracles but to hide their good deeds and show their sins.

3 Samyutta Nikdya, xxxv. 87.
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good can any longer be served by its retention or that it is
the higher service to society, it 1s commended. Buddha’s
birth stories! and the later Mahayana exalt his great com-
passion and renunciation.? Buddha is the light of the world
(literally Eye in the World), /okacaksu.3 ‘I am a king,’ says
Buddha, ‘an incomparable king of dhamma.* Buddha
speaks with an authority on religion and is the lion of his
race.s He proclaims: ‘I, O Viasettha, know both God and the
Kingdom of God and the path that goeth thereto. I know
it even as one who hath entered the Kingdom of God
(brakmaloka) and been born there.”® Again: ‘He who sees
not the dhamma (Truth or doctrine) sees not me. . . . He
who sees the dhamma sees me.”” ‘Those who have merely
faith and love toward me’, says Buddha, ‘are sure of paradise
hereafter.’® ‘Those who believe in me are all assured of final
salvation.” But Buddha always puts the practice of the
doctrine higher than devotion to himself. While Jesus is
ang:y with the world which will not hear Him, Buddha
mects opposition with calm and confidence. He thought of
the world as ignorant rather than wicked, as unsatisfactory
rather than rebellious. There is therefore no nervous irrita-
bility or fierce anger about him. His behaviour is a perfect
expression of courtesy and good feeling with a spice of irony
in it. Three months after his death Buddha is transfigured.
He is identified with the self-existent Supreme. Four cen-
turies after his death he is declared to be a temporary mani-
festation in an earthly form of the Infinite, accessible at all
times to his disciples and promising to make them partakers
of his divine nature. By prayer and meditation the pious
Buddhist enters into living communion with the heavenly

Lord.
U Yataka 316.

Z “In the whole universe there is not a single spot so small as a mustard
seed where he has not surrendered his body for the sake of creatures.” Sad-
dharmapundarika, E'T., 8.B.E., vol. xxi, p. 251.

3 Digha Nikdya, 16. Cf. John viil. 12, ix. 5.

4 Majjhima Nikdya, g2; John xviil. 37.

5 Angutiara Nikiya,v. 99; cf. Mark 1. 22, and Revelation v. 5.

5 Digha Nikiya, 13; cf. John vi. 46, vii. 29, vill. 42 and §5.

7 Itivuttaka 92; cf. John xiv. 6, 9, 18-21.

8 Majjhima Nikdya, 22; cf. John xi. 26.  Angutiara Nikiya, x. 64.
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To love one’s enemies, to bless them that curse, to do
good to them that hate, to turn the other cheek, to leave the
cloak with him who takes the coat, to give all to him who
asks, which are the teachings of Jesus, are precepts not only
taught but practised in their extreme rigour by the Buddha
in his many lives, according to the Farakas. Buddha revolted
against the complexities of the sacrificial religion as Jesus
did against Jewish legalism. Both Buddha and Christ, in
the spirit of the Upanisads, demand the death or the sacrifice
of the immediate natural existence as the condition cf the
new richer life.

The curious may find matter for reflection in these coin-
cidences in the lives of the two teachers. Professor J. Estlin
Carpenter writes: “The lives of the teachers do not essentially
differ. It was the mission of both to awaken men out of a
state of spiritual indifference, to kindle within them a love
of righteousness, to comfort the sorrowful, to reprove as well
as to redeem the guilty.’! Each of these teachers hac his
own tradition and grew out of it. This fact leads to certain
deep differences beneath the resemblances. Buddha looked
upon the Absolute as super-personal spirit, while for Jesus
it is a personal God.? The theistic emphasis which is very
natural in Judaism is lacking in the teaching of Buddha.
Apart from the redemptive power of suffering, the specil
feature of dogmatic Christianity that the world has been
saved by the death of Jesus has nothing like it in Buddhism.
As for the resemblances, other causes than borrowing may
be assigned. If religion is the natural outcome of the human
mind, it would be strange if we did not find coincidences.
The highest type of self-sacrifice exalted in both may be
regarded as common to all lands and ages. The hopes and
fears of men, their desires and aspirations, are the same or.
the banks of the Ganges as on the shores of the Lake of
Galilee. If the same examples and modes of illustration are
employed, it may be because they are both members of an

I “The Obligations of the New Testament to Buddhism’, Nimeteents
Century, 1880, p. 975; see also A. J. Edmunds, Buddhist and Christian Gospels
(1908). Many of the parallels collected in this book can be explained without
any assumption of borrowing.

2 See Indian Philosophy, vol. 1, 2nd ed. (1929), pp. 465 f., 683 f.
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agricultural society. Possibly some of the incidents, stories,
and sayings were common tales of a widespread folk-lore.
If both taught in parables, it is because it is the easiest form
of teaching for simple men. Making allowance for all these,
it is not easy to account for the illustration of two careers
with the same legends and embellishments. They cannot be
traced to natural evolution. They cannot be accounted for
as due to accident. It is no comfort to ascribe them to the
Devil, who wished to scandalize us by throwing doubts on
our conceptions. But those who are trained in European
culture find it somewhat irksome, if not distasteful, to admit:
the debt of Christian religion to non-Christian sources, .
especially Hindu and Buddhist. ‘In these cases’, Max'
Miiller writes, ‘our natural inclination would be to suppose
that the Buddhist stories were borrowed from our Christian
sources and not wice versa. But here the conscience of
the scholar comes in. ‘Some of these stories are found in the
Hinayana Buddhist Canon and date, therefore, before the
Christian era.’t It is not unnatural to suspect that some of

t Last Essays, 1st series (19o1), p. 289. In his Christian Origins, ET.
(1906), p. 226, Otto Plleiderer says: ‘These [Buddhist] parallels to the child-
hood stories of Luke are too striking to be classed as mere chance; some kind of
historical connexion must be postulated.’

Speaking of the apocryphal gospels, such a cautious critic as the late Dr.
Winternitz says: “We can point to a series of borrowings from Buddhistic litera-
ture which are absolutely beyond all doubt’ (Pifpabharati Quarterly, Feb. 1937,
p- 14). ‘A number of Buddhist legends make their appearance in the Apocry-
phal gospels and are so obviously Indian in character that it can hardly be
maintained that they were invented in Palestine or Egypt and spread thence
Eastwards’ (Sir Charles Eliot, Hinduism and Buddhism, vol. 1ii (1921), p. 441).
Trees bend down before the young Christ and dragons adore Him. At the
school He convicts His teacher of ignorance and the latter faints {Gospel of
Thomas vi and iv and La/itavistara, x). When He enters a temple in Egypt
the images prostrate themselves before Him, and they do the same before the
young Gautama in the temple at Kapilavastu (Pseudo-Matthew xxii~xxiv and
Lalitavistara viii). Mary is luminous before the birth of Christ, which hap-
pens without any pain or impurity (Pseudo-Matthew xiii, Digha Nikdya 14,
and Majjhima Nikdya, 123). At the moment of nativity all activity of man-
kind and nature is suddenly interrupted (Gospel of James xviii and La/litapis-
tara, vii). 'The similarity of Roman Catholic services and ceremonial to the
Buddhist is difficult to explain. “When all allowance is made for similar causes
and coincidences, it is hard to believe that a collection of practices such as
clerical celibacy, confession, the veneration of relics, the use of the rosary and
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the prominent ideas travelled from the older to the younger
system. As Christianity arose in a period of eclecticism, it
is not impossible for it to have adopted the outlook and
legends of the older religion, especially as the latter were
accessible at a time when intercourse between India and the
Roman Empire was quite common. Let us realize that when
Christianity was in a formative stage Buddhism was both
settled and enterprising. The affiliation of ideas is a useless
pursuit. So long as it is not possible for us to establish with
certainty the exact manner in which ideas travelled between
India and the West, so long as we do not know who the
intermediaries, what the opportunities and times were, it
will be unwarrantable optimism to maintain the theory of
direct borrowing. Our ignorance of what actually happened
need not prevent us from noting the resemblances which
strikingly make out that Buddha and Jesus are men of the
same brotherhood. Our interest is in the logic of religious
experience, and both Buddha and Jesus are eminent wit-
nesses to it. There cannot be any difference of opinion
regarding the view of life and the world of thought which
seem to be common to Buddhism and Christianity in their
early forms. Whether historically connected or not, they are
the twin expressions of one great spiritual movement. The
verbal parallels and ideal similarities reveal the impressive
unity of religious aspiration. Buddha and Jesus are the
earlier and later Hindu and Jewish representatives of the
same upheaval of the human soul, whose typical expression
we have in the Upanisads. Whether the two met in early
times and one borrowed from the other is of little moment.

Christianity began humbly among a band of disciples who
knew and remembered the earthly life of Jesus, the ministry
of a revolutionary prophet who announced the speedy com-
ing of the Kingdom and demanded repentance. The Gospels
give us what the apostles and the others had to tell of the

bells can have originated independently in both religions’ (Sir Charles Eliot,
Hinduism and Buddkism, vol. iii (1921), p. 443). Many practices common
to Indian and Christian worship, such as the tonsure and the altar ritual in-
cluding incense, flowers, lights, and singing, may have grown independently,
but there are some, such as celibacy, relics, and confessions, which are old
and established institutions in Buddhism and seem to have no parallels in
Jewish, Syrian, or Egyptian antiquity.
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life and doctrine of Jesus, or, more accurately, what had been
handed down in Christian families and schools as the original
teaching of some of the apostles and their friends. While
the memory of man is short, his imagination is prolific. The
historical facts were soon covered over by the accretions of
imagination. Incidents of Jesus’ life assumed the form of
legends, and it is not improbable that in this work the evan-
gelists were unconsciously influenced by the cult of the
Buddha. When Christianity entered the Roman Empire,
different streams met, producing many strange eddies of
belief and practice.

III

The contacts between India and the West were more fre-
quent in the period of the Roman Empire, especially in the
reign of Augustus, Trajan, and Marcus Aurelius. The
Fatakas contain many references to Buddhist merchants and
their adventures in distant lands. Greek and Indian mer-
chants and men of letters met at Antioch, Palmyra, and
Alexandria. The Augustan poets refer to the Medes, the
Scythians, and the Hindus as being brought under the pro-
tecting care of imperial Rome.! Indian princes sent em-
bassies to Rome. One of these, from an Indian prince whom
Strabo calls Pandion, left Barigaza (Broach) at the mouth of
the Narbada and encountered Augustus at Samos four years
later.2 Another Indian embassy went to Rome to congratu-
late Trajan on his accession in A.p. 99. The Kusin kings
of India were on excellent terms with Rome. At Antioch
the historian Nicolaus of Damascus encountered the three
survivors of an embassy from a monarch bearing the historic
name of Porus, on their way to Rome. According to the
text of the will of Augustus, as it has been restored from
a Greek translation on a monument at Ancyra, communica-
tions were quite frequent from Indian princes. Pliny refers
to an Indian embassy which arrived at Rome in the reign of
Claudius.3 As the commerce between the Mediterranean
and the East was considerable, we need not think that it
was confined only to material products. The names of the

t Horace, Carm. iv. 14; Virgil, Aeneid, viii. 680 f.
2 Geography, xv. 73. 3 Nat. Hist. vi. 24.
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various imported products—camphor, sulphur, beryl, opal,
and the like—show the linguistic influence of India. Accord-
ing to Ptolemy and Dion Cassius, Indians were found in that
great emporium of learning, Alexandria.! Dion Chrysostom,
who lived in the reign of Trajan and died in or after A.p. 117,
mentions Indians among those found in Alexandria. In his
oration on Homer, he mentions that the Indians, who looked
not on the same stars, sang in their own tongue of the woes
of Priam and Andromache, of the valour of Hector and
Achilles.2 Apparently he was aware of the existence of the
epic Mahabharata and its resemblance in some of its episodes
to the incidents of the l/iad. Lecturing to an Alexandrian
audience, he says: ‘I see among you not only Greeks and
Italians, Syrians, Libyans and Cilicians and men who dwell
more remotely, but also Bactrians, Scythians, Persians and
some of the Indians who are among the spectators and are
always residing there.’s India had a reputation for high
philosophy and religion in the middle of the second century
A.D., for Lucian makes Demetrius, the Greek philosopher,
give up his property and depart for India, there to end his
life among the Brahmins.# The travels of Apollonius of
Tyana support this tradition. Clement of Alexandria, who
died about a.p. 220, knew the distinction between Hindu-
ism and Buddhism. ‘There are’, he says, ‘some Indians who
follow the precepts of Boutta, whom, by an excessive rever-
ence, they have exalted into a god.’s Clement mentions that
Pythagoras learnt from Brahmins among others.® St. Jerome
(a.D. 340) mentions Buddha by name and quotes the tradi-
tion of his virgin birth.? In the reign of Constantine, Metro-
dorus is said to have journeyed to India to study the science
and philosophy of the Hindus. He was followed by his
friend Meropius of Tyre and his companions Frumentius
and Aedisius. Indian embassies continued to be sent to
Constantine, Julian, and Justinian. Damascius mentions, in
his life of Isidore, that certain Brahmins visited Alexandria

v Asiatic Researches, iil. §3. 2 Orae, lill.
3 Ibid. xxxil, quoted in M‘Crindle, ncient India, pp. 174~8.

4 Toxaris, 34.

5 Stromata, i. 15. 6 Ibid.1i. 13.
7 8t. Jerome, Contr. Fovin. i. 26.
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(a.p. 500) to learn Alexandrian science. In astronomy and
geography the Indians owed a great deal to Western
science.

The vast development of material prosperity in the Roman
Empire had no spiritual purpose behind it. Its ultimate end
seemed to be the satisfaction of selfishness, individual and
corporate. In the period preceding the birth of Christ Hel-
lenism weakened the hold of natural religions but stimulated
thought and curiosity. The ancestral cults had ceased to
hold the larger part of the population in the Roman Empire.
The gods of the Greek Olympus and the agricultural deities
of the Latins lived in popular fables or poetic literature, but
did not represent the religious life of the community. The
worship of the Caesars developed the civic virtues, and the
worship of law, as with the Stoics, satisfied the highly cul-
tured. They were not essentially religious, though they con-
tained many elements of religion. The religious-minded, for
whom the Roman gods had lost their meaning and served
only as occasions for civic ceremonial, sought to find
spiritual solace outside the life of the society in an esoteric
ideal of individual salvation. The people were attracted by
the Eastern cults which were streaming into the Empire
along the main highways that linked Europe and the Eastern
provinces of the Empire, the cults of Isis or Mithras, Jesus
or the Orphic mysteries. They all possessed certain features
in common-—mysticism, asceticism, and superiority to the
secular state. The typical Greek may condemn the change
as a false turning, a warping of values, but to the men who
were dying of despair it seemed to be a vision of reality by
which the world can be saved. It filled the aching void in
their soul and dissipated despair.

Professor Gilbert Murray tells us that the characteristics
of ‘indifference to the welfare of the state’, ‘asceticism,
mysticism’, are as marked in the Gnostics and the Mithras
worshippers as in the Gospels and the Apocalypse, in Julian
and Plotinus as in Gregory and Jerome.’r ‘With all their
quackeries,’ Professor Gwatkin says, ‘these Eastern worships
answered the craving for a higher life and for the com-
munion with the unseen powers in a way which the old,

I Fige Stages of Greek Religion, p. 155.
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unspiritual worship of the State could not.” They pointed to
the need of a wider fellowship than that of the State, a richer
life than that of the good citizen. They drew the attention of
thinking men to the tragedy of the failure of mere humanism,
to the depth of man’s longing for the eternal. Every kind of
philosophy, every remedy for the troubles of life, found
adherents in the Roman Empire in the first century.

The chief cults which vied with Christianity for the
spiritual mastery of the world are (1) Mithraism, (2) the
Egyptian mysteries, and (3) Alexandrian theology, a curious
blend of Greek and Hindu, Jewish and later Christian
thought, which developed in Alexandria. When the Roman
Empire was consolidated as a political unit, religious unity
became essential as its counterpart. The new unitary State
required a religion of a more universal character than the
polytheistic cults. Mithraism was the first officially recog-
nized monotheistic cult of the Roman world. It brought into
religion a soldierly spirit, as it looked upon life as an un-
ending battle between lightand darkness. Mithras is the god
of light, the representative of deity on earth, the mediator
between the high powers of heaven and the human race. His
adherents adopted an elaborate system of sacraments and
degrees of initiation to secure spiritual blessings and en-
lightenment.

In the Persian Empire of the Sassanids, Manichaeism was
born. Its founder, Mani, was born in A.D. 21 5 on Babylonian
territory and promulgated a creed which was a blend of
Zoroastrian dogmas and Gnostic teaching. It held up an
ascetic ideal of celibacy, poverty, and fasting. It emphasized
the antagonism of the two principles of light and darkness.
It spread among all the Christian subjects in Persia who
spoke Aramaic. Mani gave a large place to the teaching of
Jesus, which caused him to be accepted as a Christian heresi-
arch. His creed, however, forbade the worship of images,
disapproved the killing of animals for sacrifice, and so pro-
voked the wrath of the Roman emperors. It became Bud-
dhist in China and Christian in Europe.

Isis, the mother goddess, formed in Ancient Egypt one
of the trinity Osiris, Isis, and Horus. She was identi-

! The Knowledge of God, vol. ii, pp. 143 fF.
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fied with many other local goddesses, Ceres, Venus, and
Diana.! About the period of the rise of Christianity she
had become the centre of an elaborate cult of mysticism.
She reappears in Christianity as the virgin Mother.

v

Religious philosophy assumed different forms in Alexan-
drian circles, where mysticism was the prevailing note.?
They, however, had certain points in common, such as an
abstract notion of God as the transcendent absolute unity,
the postulation of intermediary powers to bridge the chasm
between the Absolute and the world, the connexion of matter
with the principle of evil, and the recognition of ascetic self-
discipline as a means to the clearer vision of absolute truths.
These are to be found in all the different forms of Alexan-
drian religious culture, of which the chief are (1) Jewish
Platonism, (2) Gnosticism, (3) Neoplatonism, and (4) Chris-
tian Platonism. It will be difficult to draw sharp lines of
division between these divergent but related phases of reli-
gious thought and aspiration. I shall not attempt to deal
with these different tendencies except in so far as they are
concerned with the problems of the nature of the deity,
future life, and the connexion of religion with morality.

In Alexandria, which was the meeting-place of East and
West, Philo developed his new interpretation of the Jewish
scriptures. It is the most systematic attempt to combine
Jewish teaching with Hellenic ideas, to express the religious
conceptions of the Jewish prophets in the language of the
Greek philosophers. He tried to bring together under
the inspiration of his personal experience the dogmas of the
Jewish revelation and the results of Greek speculative wis-
dom. The central and the determining feature of Philo’s
system is the doctrine of the Logos.

Among the precursors of Philo on the Jewish line are the

I An Oxyrhynchus papyrus (No. 1380), assigned on grounds of script to
the early second century a.p., gives us a long invocation of Isis, equates her
with Maia (Maya) in India, and makes her mistress of the Ganges.

2 M. Vacherot asserts that the philosophy of the Alexandrians derived
nothing from Greek philosophy except its language and its methods. The

essentials of its thought are all Fastern. (Hist. Critique de I Ecole 4’ dlexan-
drie, vol. lii, p. 250.)
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Sibylline Oracles and the Book of Wisdom. The former
(c. 140 B.C.) call upon the Greek and the Egyptian to re-
nounce their idols and worship the one God, who is con-
ceived as everlasting, imperishable, self-existent. He alone
really is, while the world and men under the doom of
mortality are nothing. He is wholly invisible to the fleshly
eye, though He reveals Himself in the human soul. He
creates heaven and earth, the sun, stars, and moon. Unseen
Himself, He beholds all things. He is the supreme knower,
the witness of everything. Those who honour the true God
will inherit eternal life and dwell for all time in Paradise.
The specific developments of Philo’s doctrine do not find
any place here.

The Book of Wisdom, which is undoubtedly earlier than
the writings of Philo, makes a distinction between the
transcendent God and Wisdom. The former is the eternal
self-existent one of whom only being can be predicated. The
phenomenal world, on account of its transiency, cannot be
regarded as real or ultimate. It points to an unseen reality,
the eternal unchangeable ground of all that we behold. He
is the eternal light of which the light of stars and sun are
but symbol or image. Wisdom is distinguished from the
transcendent God. She is ‘artificer of all things’,! an in-
separable emanation of the divine essence. She occupies the
place of the Logos in Greek philosophy, though its nature
1s not properly worked out. The Hebrew doctrine of crea-
tion out of nothing is not admitted. The universe is made
out of a pre-existent material. God ‘created the cosmos out
of formless matter’.2 Love is his motive in creation.? Man
is a self-determining agent with a dual nature, soul and body.
Immortality is a purely spiritual survival. To know God is
to attain immortality.4 Plato, it has been suggested, may
have inspired the passage, ‘The souls of the righteous are in
the hand of God.” Pre-existence of souls is assumed.5

The Therapeutae or the contemplative monks of Egypt,
of whom Philo speaks with great enthusiasm, represent a

T vil. 21, viil. 6. 2 ¥l 17.

3 xi. 24. 4 xv. 3.

5 ‘T was a child of comely parts and had obtained a good soul, or rather
being good, I entered into an undefiled body’ (viii. 19 and 20).
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blend of Alexandrian Judaism and Hindu beliefs and modes
of life.!

Philo looked upon himself as a devout orthodox Jew,
though his thought is poured into the moulds of Greek
philosophy. If the stories of Genesis are to be related to the
Platonic doctrine of Ideas, it can only be by the method of
allegorical interpretation which Philo adopts. His inter-
pretations may seem to be forced, but they set forth a
doctrine of mystic philosophy. The Absolute first principle,
which is beyond personality and definite existence, which is
immutable and incapable of relations to finite things and
expressions in speech, is distinct from the God who makes
and sustains the world.

The predicates which it is possible to attach to the Abso-
lute express the contrast of His pure being with the limited
and determined nature of finite creatures. Philo says: ‘He
is full of Himself, and sufficient to Himself, equally before
and after the creation of the universe; for Heis unchangeable,
requiring nothing else at all, so that all things belong to
Him, but He strictly speaking belongs to nothing.’> We can
compare the Absolute to nothing that we know and so must
contemplate it in silence. It is not a personal being. To
Philo, the anthropomorphism of the Pentateuch is only an
accommodation. The free spiritual worship of the Eternal
is the goal for which the worship of the personal God is a
preparation. He says: “The two highest statements of the
Law concerning the Cause are first, that “God is not as
man”, second that He is “‘as man”’. Butthe firstis guaranteed
by the most certain truth; the second is introduced for the
instruction of the mass of mankind and not because God 1s
such in His real nature.’

We can apprehend God’s existence partly by analogy.
Even as we have an invisible mind which is sovereign over
the body, so the universe must be guided by an invisible
mind which is God. Again, the world shows traces of design,

T Dean Mansel finds ‘in their ascetic life, in their mortification of the body
and their devotion to pure contemplation’ the influence of Hindu and Bud-
dhist thought (The Guostic Heresies of the First and Second Centuries (1875),
p- 32). 2 Drummond, Ph4ilo Fudaeus (1888), ii. 48.

3 Ihid. ii. 14.

4444
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but the principle of causality cannot reside in matter which
has nothing noble in itself but only the potentiality of
becoming all things.

The Absolute godhead, which is perfect, self-existent, and
self-sufficient, cannot come into contact with matter; and yet
Philo says that out of matter ‘God generated all things, not
touching it Himself, for it was not right for the wise and
blessed to come in contact with indeterminate and mixed
matter; but He used the incorporeal powers, whose real name
is Ideas, that the fitting form might take possession of each
genus’.! The Ideas are the archetypal patterns forming an
intelligible cosmos, which is the Idea of Ideas. In mediating
the relation between the godhead and the universe Philo
develops his conception of the Logos and the intermediate
powers. He looks on the latter sometimes as personal beings,
at other times as impersonal attributes. In one sense the
Ideas are identical with God, for, through them, the finite
is able to participate in the deity; in another they are dif-
ferent, for the supreme, in spite of this participation, remains
free from all contact with the world. God touches matter
not through His essence but through His powers. The
cosmic process does not add to or take away from the per-
fection of God. The thoughts are in a sense objective to
God, independent of His essential subjectivity, but they are
not separate from Him. They are modes of His energy,
eternally and inseparably dependent on Him. If He were
not, they would not be, even as there would be no rays of
light if the central luminary were quenched. They appear
as ideal forms in matter, and as thoughts in the human mind.
By virtue of their origin they are independent of space and
time. The sun is generally taken as the figure, the orb which
burns to all appearance eternally, without need of fuel from
outside itself. Independent of the world, it sends out its
great stream of light and heat which makes possible life on
earth. The light is brighter at the source or as one ap-
proaches it. The successive stages of diminishing brilliance
are marked off as distinct grades of reality, though these
grades are said to be only emanations. Philo’s account seems
to presuppose a distinction between God as He is in Himself

T aorrg.
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and God in relation to the cosmos, God the Absolute and
God the relative. Dr. Drummond states Philo’s view of
powers thus:

“They are the connexion between the universe and God, mediating
between them, not because they are different from both, but because
they are strictly scparable from neither. Withdraw them from the
mind, and it becomes a nonentity: withdraw them from the material
world, and it ceases to be a cosmos: detach them, if that be conceivable,
from God, and they will sink into nothingness. They arc really
divine, and wherever it turns, the secing soul may discern some
thought of God: but they are nowhere exhaustive of the Divine, and
it would be wholly false to say that in their totality they were the
equivalent of God. Through them God has indced left no part of the
cosmos empty of Himself; but He has not made Himself and the cosmos
conterminous and therefore as soon as we endeavour to apprehend Him
in the unity of His being, He remains to our thought essentially outside
the universe though acting dynamically within it.’t

The perceptible universe has invisible patterns working in
it. When we survey the cosmos as a whole, we rise to the
apprehension of its unity and feel that the different ideas are
the varied forms of one ultimate reason. The world is the
concrete embodiment of this reason; it is the picture of
God’s thought. The thought or Logos of God is next only
to God Himself. His thought presupposes His being. ‘God
is the most generic thing," says Philo, ‘and the Logos of
God is second.” The Logos is the pervasive law of the uni-
verse, the supreme idea impressed on it. As the Idea of
Ideas, the most general thought, it is said to be the oldest
of things. As thought, it is conceived as produced under the
figure of a son. Sometimes in Philo, the Logos is identified
with wisdom; the mediating power is symbolized as the
mother of the universe, the Sakti of Saiva and Sakta systems
of thought. The Logos is the Platonic Idea of Good, the
Stoic world spirit or Reason immanent in creation, which it
fosters and sustains. As the mediator between the eternal
and the ephemeral, it partakes of both natures. It is neither
uncreated like the supreme nor created like the finite
creatures. It imparts reality to all lower ideas as they in
turn do to sensible things.

Y Philo Fudaeus, ii. 116.
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Man’s material body is the source of evil. By resistance
to the allurements of the senses and the active exercise of
virtue, man can free himself from bondage to the body, and
attain the divine vision when he is ‘lifted above and out of
himself’. The knowledge of God is attained by vision, the
direct personal communion of a soul that no longer reasons
and reflects but feels and knows, becomes utterly passive,
as in the condition of trance, of which Philo had personal
experience.

‘T will not be ashamed to relate’, says Philo, ‘what has happened to
myself a thousand times. Often when I have come to write out the
doctrines of philosophy, though I well knew what I ought to say,
I have found my mind dry and barren, and renounced the task in
despair. At other times, though I came empty, I was suddenly filled
with thoughts showered upon me from above like snowflakes or seed,
so that in the heat of divine possession I knew not the place or the
company, or myself, what I said or what I wrote.™

We are able to know God, who dwells in us, as He has
breathed His nature into us. The inspired soul ‘may with
good reason be called God’, The different stages for attain-
ing the ecstatic consciousness, the withdrawal from the senses,
the abstraction from the intellect, and the flight of the ego
are recognized by him. The moral preparation is insisted
on. While every good and wise man has the gift of prophecy,
it is impossible for a wicked man to become an interpreter
of God.

We have in Philo’s system a mystic rendering of historical
Judaism. His passion for God, the certainty that the pure
in heart shall see Him, the conviction that ascetic training
alone can lead us to His presence, and his universality make
him one of the greatest of mystics.

The only Judaic elements are the insistence on mono-

I i. 14—15. Philo says: ‘One must first become God—which is impossible
—in order to be able to comprehend God. If one will die to the mortal life
and live the immortal, he will perhaps see what he has never seen. But even
the sharpest vision will be unable to see the Uncreated, for it will first be
blinded by the piercing splendour and the rushing torrent of rays, just as
fire affords light to those who stand at a proper distance but burns up those
who come near’ (ii. 17). See also Bigg, Te Christian Platonists of Alexandria
(1886), p. 16.
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theism, contempt for image worship, and the claim that the
Jews had in the Mosaic revelation the highest religious
knowledge. All the other elements of his system are those
found in Hindu thought.

‘It might almost seem’, writes Dean Milman in his History of
Christianity, ‘that there subsisted some secret and indelible congeniality,
some latent consanguinity, whether from kindred common descent or
from conquest, between the caste divided population on the shores of
the Ganges, and the same artificial state of society in the valley of the
Nile, so as to assimilate in so remarkable a manner their religion. It
is certain that the genuine Indian mysticism first established a perman-
ent Western settlement in the deserts of Egypt. Its first combination
seems to have been with the Egyptian Judaism of Alexandria, and to
have arisen from the dreamy Platonism, which in the schools of that
city had been engrafted on the Mosaic Institutes.’t

The mystic tradition is preserved in the Jewish Kabbala,
whose two chief books are Sepler Yerzirah, or the Book of
Creation, and Zokar, or Light. This system admits the
reality of an En Sop/, which is the highest unity, having no
attributes and no definite form of existence, though it com-
prehends within itself all existence. All thatis is contained
1n it and emanates from it, for since it is infinite nothing
can exist beyond it. Its mﬁmty becomes known by a series
of emanations or intelligences which are ten in number.
These ten sephiroth are the attributes of the infinite being,
having no reality in themselves but existing in the divine
being as their substance. From them arise, directly or re-
motely, the three worlds of creation, formation, and action.
The final destiny of the three worlds, as of all finite exis-
tences, is to return to the infinite source from which they all
emanated. The souls of men will not return to the infinite
till they have developed all the perfections of which they are
capable, and if this is not effected in a single life, the soul
will migrate into other bodies, until the development is com-
pleted. Many features of the Kabbala, such as the potency
assigned to letters, the use of charms and amulets, the theory
of emanation as opposed to creation ex #ikilo, the doctrine
of the correspondence between macrocosm and microcosm,
belief in rebirth and a definite pantheistic tendency, are alien

I (1867) vol.ii, p. 41.
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to the spirit of orthodox Judaism and akin to that of the
Upanisads and Tantrism.

v

Gnosticism was a deliberate attempt to fuse Greek (Plato-
nic) and Hindu elements.! It is a name for the whole system
of syncretistic religious thought, which covers many sects
with widely differing tenets which prevailed in the Eastern
provinces of the Roman Empire during and prior to the
early days of Christianity. It existed long before the Chris-
tian era, though Christianity tended to look upon it as
heresy. Many of the chief features of Gnosticism are those
common to the Upanisads and the mystic traditions of
Greece. (1) The divine being is indefinable and infinite,
exalted above all thought and expression. He 1s different
from the Demiurge or the Creator God. God is separated
from His attributes, the aeons of reason and truth. He is
eternal silence. (2) If God is the absolute being, how do
creation and evil arise? If the world arose out of the sole
act of God without any modifying or opposing influence,
evil would have been impossible; or we will be driven to the
conclusion that God created evil. So an antagonistic prin-
ciple independent of God by which His creative energy is
thwarted and limited is posited. This opposing principle
is identified with the world of matter. Gnostic systems do
not all agree with regard to the definition of matter. It is
looked upon as either a dead passive resistance or a turbulent
active power. The resulting dualism is also ambiguous. Evil
which is opposed to the divine being has no reality.2 The

T Harnack says: “The union of the traditions and rites of the Oriental
religions, viewed as mysteries with the spirit of Greek philosophy, is the char-
acteristic of the epoch’ (Histery of Dogma, vol.i(1894), p. 229). In the tech-
nical sense, the term ‘gnostic’ first appears in 1 Timothy vi. 20.

2 'This led to a denial of the Incarnation of Christ. A divine being cannot
assume a body made of evil matter. "This view tock two forms. The Docetae
held that the body of Jesus was an immaterial phantom. The Ebionites
affirmed that the spiritual being of Christ was a distinct person from the man
Jesus. The former descended upon the latter at the baptism and left Him be-
fore crucifixion, never being united to Him in one person. When the Gnostic
interprets the dualism as final and ultimate, he departs from the tradition of

the Upanisads and manifests the influence of Persian dualism. Plotinus
criticizes the Gnostic position on this point.
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dualism of good and evil is variously interpreted. It is often
a temper which accepts the contradictions of experience as
ultimate. There is no escape for spirit except in the destruc-
tion of matter, no victory for the divine except in the anni-
hilation of the human. Evil is regarded as a part of the
constitution, something organic. (3) The infinite principle
communicates with the finite by a series of successive emana-
tions. They sink gradually lower and lower in the scale as
they are farther removed from their source, until at last con-
tact with matter becomes possible and creation ensues.
These emanations, aeons, spirits, or angels are conceived of
as more or less concrete or personal forms. (4) The cosmos
is a blend of divine and non-divine material principles. It
represents the descent of spirit into matter. Matter which
was previously insensible is animated into life and activity by
the descent of the spirit into it. (§) Deliverance of spirit from
its union with matter or the world of sensuality is effected
by asceticism and contemplation leading to gnosis or wis-
dom. (6) Gnosis does not mean intellectual knowledge or
logical understanding, but is seeing God, mysterious wis-
dom. It is reception of the spirit, beatific vision, illumina-
tion, deification. It is not imparted to all and sundry. It is
esoteric, secret wisdom, accessible only to those who are
inttiated.! For the uninitiated many, faith suffices. There
are holy rites and formulas, acts of initiation and consecration.
Sacraments such as baptism by water, fire, sacred formulas,
names, and symbols play a leading part. Gnosticism assumes
that there is a knowledge of God, a science of realities.
There is something to be known in religion. Salvation
depends on the knowledge of truths, not knowledge aboxs
but knowledge of. Piety becomes gnosis. (7) The perfect
Gnostic is the man who is free from the world and master
of himself. He is emancipated from the dead letter and
outward symbols of religion, having realized the truth. He

' In Pistis Sophia we have reference to the methods by which ecstatic
experiences are obtained. According to it salvation is by a knowledge of the
mysteries. It teaches us that we take in evil with our food, which is material,
and so it is that we are asked to renounce the world. ‘And ye are in great
sufferings and great afflictions in your being poured from one nto another of
different kinds of bodies of the world’ (M., p. 248).
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lives in God and has life eternal and may be truly said to
have passed from death to life, to have risen from the natural
and put on the spiritual state. The true nature of resurrec-
tion is spiritual. Many of the Gnostic sects believed in
pre-existence and rebirth of human souls. They had also
a magical theory of the spirit world. The disembodied soul
travels by the dark or bright paths! and is saved from the
perils on the way by the magic word. ‘The essential part’
of these Gnostic conceptions ‘was already in existence and
tully developed before Christianity’.2

In the first century it became fused with Christian ideas.
In the early days Chnistianity wanted a philosophy which the
Gnostics supplied. Harnack is undoubtedly correct in look-
ing upon the Gnostics as ‘the theologians of the first century’.
He says: “The Gnostic systems represent the acute secu-
larising or hellenising of Christianity, with the rejection of
the Old Testament, while the Catholic system, on the other
hand, represents a gradual process of the same kind with the
conservation of the Old Testament.”s The Church Fathers
tell us that the doctrines of Gnosticism are derived from the
‘mystery religions, Pythagoras, and Plato. Gnosticism is by
no means a mere attempt to reject the Old Testament and
hellenize the Gospels.. What it did was to introduce into
Christianity not the pure spirit of Greek philosophy but con-
ceptions of Eastern religions which by the first century had
taken their place everywhere in the Roman Empire. Its
conceptions of dualistic theology, ascetic ethics, ecstatic
experience of the real, and redemption from the trammels
of flesh are derived from the Eastern cults. ‘The first
attempts at the intellectual comprehension [of the Christian
doctrine], the first efforts of dogma were based on a philo-
sophy profounder and far more venerable than the juvenile
wisdom of the Greeks. . . . Gnosticism is not pure Hellenism
as some say; it is rather pure orientalism in a Hellenic
mask.’* By admitting the distinction of the Absolute god-

t These answer to the devaydna and the pitryana of the Upanisads. Briads-
rapyaka Up.vi. 2. 2.

z Professor W. Bousset, ‘Gnosticisny’, Encyclopaedia Britannica, 11th ed.

3 The History of Dogma, E.T. (1894), vol. i, pp. 227, 226.

4 Kennedy, ‘Buddhist Gnosticism’, ¥.R.4.8. (1902), p. 383.
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head and creator spirit, the Gnostics break away from the
Old Testament doctrine. The Christian Church stigmatized
the Gnostic as the ‘first-born of Satan’. Gnosticism is gen-
erally regarded as an heretical perversion of Christianity.

The chief document on this subject is the Philosophumena
or the Refutation of all Heresies by Hippolytus, Bishop of
Ostia, belonging to the early part of the third century.! This
book mentions “The Great Announcement’ as containing an
account of the pre-Christian teaching of Simon Magus.?
The Church Fathers describe him as a horrible sorcerer, the
parent of all later Gnosticism. The story in Acts viii makes
it clear that the sect of which he became the leader was a
pre-Christian one. The first cause of all things is said to be
Fire.3 It has a twofold nature, hidden and manifest, appre-
hended by reason and sense respectively. The cosmos or
the ordered universe comes into being from the unbegotten or
self-existent Fire by means of six roots called Mind, Thought,
Voice, Name, Reason, and Desire. The world isa hebdomad,
consisting of seven powers, the six roots with a seventh which
is the source of them all. The conception of emanations is
adopted. The conception of the Logos or the world soul is
also accepted by the Simonians, according to Irenaeus.

The Hegrmetic tradition of Egypt may be regarded as
Gnostic in character. The Hermetic societies grew up in
hellenized Egyptian circles where syncretistic cults were
the fashion. The latest editor of the Hermetic books ob-
serves: ‘If one were to try to sum up the Hermetic teaching
in one sentence, I can think of none that would serve the
purpose better than the sentence, “Blessed are the pure in
heart for they shall see God.” 4 Though in their present form
they are not earlier than the fourth century, they undoubtedly

1 ET., 2 vols., by F. Legge (1921). The author of Philosophumena gives
an account of Indian thought. The Brahmins are divided by him into two
orders, the householders and the ascetics who live in seclusion and eat only
fruits. They designated God under the figure of light, not that of sun or of
fire but of the inward reason, the Logos which finds its expression in the
knowledge of the wise. We can attain to this wisdom by casting off all vain
opinion and controlling our evil passions (i. 21).

2 See Acts viil. g—24; Justin Martyr, Apologia, 1. 26. 56 and 11. 15.

3 Cf. “God is 2 burning and consuming Fire’ (Deuteronomy iv. 24).

4 Scott, Hermetica (1924), vol. i, p. 14.
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represent an earlier tradition. Perhaps they are a develop-
ment of the earlier mysteries.! They seem to be ‘an eclectic
combination of Platonic and Oriental doctrines’.2 They be-
lieved in a supreme creator God and many subordinate gods
and angels. To account for the emanation of an imperfect
and changing world an intermediary, a second god, was
accepted. The Lord and Maker of all from Himself made
the second god, the visible and perceptible whom He loved
as His son. As finite man could not comprehend the infinite,
he was made to contemplate the Son. The ‘first born’ god
1s named Agatho-Daimon, which was soon identified with
the Logos. ‘With Logos not with hands did the Creator
make the universal cosmos.” Hermes is the messenger of the
gods, conveying to us the mystery of the godhead. Con-
tempt for the body as a bond of corruption encourages
ascetic practices. The vision of God is attained not through
ordinary natural processes but through dreams and divina-
tion. The way to worship God is to abstain from evil. No
one can be saved until he is born again. ‘[If you would be
born again] you must cleanse yourself from the irrational
torments of matter . . . ignorance, incontinent desires, in-
Jjustice, covetousness, deceitfulness, envy, fraud, rashness,
vice. . .. When God has had mercy on a man all these depart
from h1m, and thus 1s the rebirth accomplished.’s Even in
this life, we can receive God and achieve immortality. The
vision is ordinarily accompanied by ecstatic experiences.
‘Father,” the disciple cries, ‘God has given me a new being,
and I perceive things now not with bodily eyesight but by
the working of the mind. I am in heaven and in earth, in
water and in air: I am in beasts and plants. . . . I am present
everywhere. Father, I see the whole and myself in the mind.’
The following is a typical prayer: “We give thanks to Thee,

 Professor Sir Flinders Petrie gives 200 B.c. as the date of the Hermetic
books. In the allusions to the destruction of Egyptian temples and worship and
the massacre of people by Scythians and Indians, he finds an obvious reference
to the second Persian invasion, 342—332 B.c., when the Scythian and Indian
were the Western and Eastern branches of the Persian army. He sees in the
Hermetic books ‘the development of religious thought in Egypt under Persian
and Indian influences which formed a basis of later Jewish and Greek develop-
ments’ (Egypt and Israel (1923), p. 113).

2 Kirk, T4e Vision of God (1931), p. 47. 3 Ibid., p. 49.
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Most High, for by Thy grace we received this light of
knowledge. Having been saved by Thee, we rejoice that
Thou didst show Thyself to us wholly, that Thou didst deify
us in our mortal bodies by the vision of Thyself.’t The
whole duty of man in the Hermetic writings is declared to
be ‘to know God and injure no man’.

Plutarch is a cultivated Gnostic of the first century of a
tolerant frame of mind. He has no quarrel with any religion
that puts God and man in right relation to each other. Be-
wildered by the problem of evil, he resorts to a dualism and
speaks with respect of the Persian doctrine of Ormuz and
Ahriman. To make God the author of evil would be to con-
tradict the idea of God. There are two principles hostile
to each other. The evil principle is not matter which is
characterless and indeterminate but something positive, a
spiritual power, an evil world-soul, Matter aspires after the
good, but is overcome and dominated by the evil spirit. The
dualism in the constitution of the world is reflected in the
individual soul, which has two parts opposed to each other.
The higher part is not a part or function of the soul, it is
something above us. Spiritisimmortal. Plutarch believes in
the rebirth of souls. The supreme godhead rules through
subordinate powers. In the development of his views he was
influenced by Greek thought and Egyptian religion.

Apollonius of Tyana is another famous Gnostic. Accord-
ing to the account of Philostratus, he journeyed to India
and spent about four months at ‘the monastery of the wise
men’.2 Apollonius hated bloody sacrifices and was a strict
vegetarian. He was a complete passivist, holding that we
have no right to shed blood under any circumstances. He
insisted on prayer and contemplation and tried to make men
more religious, attempting to alter their ways of worship.
Freedom from possessions and needs is the highest value.

Basilides in the first half of the second century a.p.3 works

I Quoted in Kennedy, 8¢ Paul and the Mystery Religions (1913),
pp. 109-10.

2 Apollonius of Tyana, trans. Phillimore, 1912, bk. iii, chs. 10 and 50.

3 He is said to have lived immediately prior to Valentinus, and so we may
assume that he flourished about A.p. 120 to 130. The chief sources are the
Philosophumena of Hippolytus and the Misce/lanies of Clement of Alexandria.
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Hindu and Buddhist thoughtintoa Christian framework. He
posits the reality of a supreme godhead who is above space,
time, consciousness, and even being itself. It is to be wor-
shipped in silence. His conception of God has little in
common with the popular Christian view. Dean Mansel
writes:

‘As a mere system of metaphysics, the theory of Basilides contains
the nearest approach to the conception of a logical philosophy of the
absolute which the history of ancient thought can worship, almost
rivalling that of Hegel in modern times; but in the same degree in
which it clevates God to the position of an absolute first principle, it
strips him of those attributes which alonc can make him the object
of moral obedience or religious worship.’t

The will to create the universe arises in this being. In this
will is the seed of all universes, which contains everything
in itself potentially, even as a grain of mustard seed contains
the whole plant. It is the potentiality of all potentialities.
The Demiurge, who arises ‘thinking it not right that he
should be alone, made for himself and brought into existence
from the universal seed a son far better and wiser than him-
self’. Even as man is the crown of the world process, Christ
is the crown of manhood. Sonship is the manifestation of
the deity. Clement of Alexandria says of Basilides that he
‘deified the devil’.2 The dualism in Basilides is not so ulti-
mate as this comment suggests. In the spirit of Buddhism,
Basilides explains suffering as the fundamental principle of
all existence and looks upon personality as a complex con-
sisting of five elements. According to Clement, Basilides
believes that men suffer for their deeds in former lives. He
accepts rebirth in different forms as steps in the purification
of the soul.3 He denies resurrection of the body. He re-
quired of his followers a probation of five years of silence.

Though Basilides believed that Christianity was the main
factor of his system, there is no doubt that his interpretation
of Christianity is profoundly Buddhist.

I The Gnostic Heresies of the First and Second Centuries (1875), p. 165.

2 Stromata, iv. 12, 85.

3 In support of the hypothesis of rebirth, Basilides cites Scriptural texts.
John ix. 2; Romans vii. g. Corpocrates adopts the theory of rebirth in a

modified form: the soul is imprisoned in the body again and again until it has
performed all possible actions. Irezaens, 1. xxv.
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‘All things have their law of being in themselves; suffering is the
concomitant of existence, rebirth is the result of former acts and
metempsychosis governs men with inflexible justice and with iron
necessity. The office of Jesus is the office of the Buddhaj the elect
alone are saved and the mass of mankind remains content to be born
again.’!

Valentinus has the reputation of being the greatest of the
Gnostics, though our scanty information regarding his life
and teaching is from the polemical writings of the Church
Fathers. To the nameless being of Basilides he gives the
name of Depth. He thus represents the absolute first prin-
ciple in a positive way as potentially containing all existence
rather than as actually determined by none. It is Unspeak-
able Depth or Unutterable Silence. Its first manifestation
is thought preparatory to action, an intellectual process in-
dicated by Nous, whose counterpart is that perfect truth
which belongs to divine thought. Then comes speech.
Material existence is an error, fall, or degradation.

Theodotus became the leader of the Eastern Valentinians
and Clement was familiar with his writings. He taught that
Christ came, not for our redemption alone, but for healing
the disorders of the whole world. ‘All those who receive Him
and in so far as they can receive Him will be saved. There
are different kinds of souls: those who have flesh and not
soul will perish like the beasts; those who are spiritual are
predestined to life eternal. Between these are the psychic,
the feminine souls who can win eternal life by faith and
discipline. The mingling of spirit, soul, and body is the
cause of all evil and suffering, and their final separation is
salvation. .

Bardesanes the Babylonian (born at Edessa on 11 July
A.D. 155) is credited with a work on Indian thought. He
met in Babylon some of the members of an embassy ad-
dressed to the emperor Antoninus Pius (a.p. 158-81). From
two of these, Damadamis and Sandanes, he derived a large
amount of information, which Porphyry has preserved in
his treatise on Abstinence. Bardesanes distinguishes between

! Kennedy, ‘Buddhist Gnosticism’, 7.R.4.8. (1902), pp. 411~12. ‘It is
Buddhist pure and simple—Buddhist in its governing ideas, its psychology, its
metaphysics’ (ibid., p. 383).
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the Brahmins and the Buddhists. He seems to have learnt
a good deal about the teaching and mode of life of Hindu
and Buddhist thinkers; his work was used by Porphyry.
Marcion cannot be counted among the Gnostics, even
though he distinguished between the God of love and the
creator of the world, who is a self-contradictory being of
limited knowledge and power, and adopts the antithesis of
spirit and matter. He assumes three principles: (1) the
Supreme God, (2) the Demiurge, and (3) eternal matter. The
two latter are imperfect but not essentially evil. He does not
admit the theory of emanation for the Supreme principle,
which is an essential feature of other Gnostic mysteries. He
denies any real assumption by Christ of human nature.
Jewish prophecy is not for him a preparation for Christian
revelation. He requlred the Church to reject the Old Testa-
ment and thus release it from doctrinal narrowness.!
Gnosticism was one of the most powerful currents of
thought which influenced Christian doctrine and practice.
In the early third century Alexander Severus (a.n. 222~3%)
paid divine honours to the Gnostic teachers Apollonius and
Orpheus. By the command of his mother, Philostratus wrote
his Life of Apollonius. Gnosticism remained a power down
to the fifth century through its alliance with Neoplatonism.
The Gnostics ‘approach the problem from a non-Christian
point of view and arrive therefore at a non-Christian solu-
tion’.2 But they accept the Christian creed and look upon
themselves as Christians. They appealed to Christian scrip-
tures and felt that they had a deeper knowledge of Christian
truth. But their teaching was condemned as a heresy. The
Gnostic view of creation 1s opposed to the Christian view as
set forth in the first article of the Apostles’ Creed: ‘I believe
in God the Father Almighty, the Maker of heaven and
earth,” For the Gnostics creation is not the act of the
supreme God but of an inferior demiurge. The god of
religion and the god of creation are distinguished. Again,
the doctrine of the resurrection of the body is opposed to the
Gnostic view, which separates spirit and body. If personal
existence is possible only in the body of the flesh, the dead

' Loisy, Hibbert Fournal (July 1938), p. §20.
2 Bigg, The Christian Platonists of Alexandria (1886), p. 29.
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will remain dead until the date of the general resurrection.
If we cannot exist without the flesh, no one whose flesh is
dead can be said to be alive. Its position was not impossible
so long as the last day was believed to be imminent, but
when it receded into the background the Gnostic view
seemed more attractive. For the Gnostic the chief object of
man was to set free his spiritual nature from its material
imprisonment, and this can be accomplished by gnosis or
sacramental rites.

To the careful student, the close similarity between the
teaching of the Upanisads and early Buddhism and Gnostic
theories will be obvious.

“That the sceds of the Gnosis were originally of Indian growth
carried so far westward by the influence of that Buddhistic movement
which had previously overspread alt the East, from Tibet to Ceylon,
was the great truth faintly discerned by Matter (in his Histoire
Critigue du Gnosticisme) but which became evident to me upon
acquiring even a slight acquaintance with the chief doctrines of Indian
theosophy.’t

VI

Among the predecessors of Plotinus may be mentioned
Poseidonius and Numenius. Poseidonius, the teacher of
Cicero, was greatly influenced by the learning of the Chal-
deans, and through his advocacy astrology became a popular
study. The theory of tempers jovial, mercurial, saturnine,
and lunatic and possession by demons, magic, and sorcery
favoured the fatalistic attitude and crushed the mind under
a load of gloomy and fantastic superstitions. The Gnostic
and Neoplatonic speculations by their theory of demons and
spiritual agencies did not discourage the spread of these
views. But Plotinus reinterpreted the ideal of philosophic
unity and transformed the ‘return of the soul’ from the
domain of astral myths to that of experience. Sextus Em-
piricus? quotes a saying of Poseidonius that ‘light is appre-

1 C. W. King, The Guostics and Their Remains Ancient and Mediaeval,
2nd ed. (1887), p. xiv. ‘In the history of the Church it is most certain that
almost every notion that was subsequently denounced as Aeretical/ can be
traced up to Indian speculative philosophy as its genuine fountain head; how
much that was allowed to pass current for ort4edox had really flowed from the
same source, it is neither expedient nor decorous now to inquire’ (p. xv).

2 Ibid. vil. 93.
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hended by the light-like power of vision, sound by the air-like
one of hearing, and similarly the nature of the universe must
be apprehended by reason which is akin to it’. The teaching
of Poseidonius himself was much too Stoic in its texture and
so could not satisfy an age which demanded a more spiritual
conception of God and the soul.

Numenius, whose influence on Plotinus was considerable,
‘had directed all his efforts’, says Eusebius, ‘towards a fusion
of Pythagoras and Plato, while seeking for a confirmation of
their philosophical doctrines in the religious doctrines of the
Brahmins, the Magi and the Egyptians’. He looked upon
Moses as a prophet and called Plato a ‘Moses speaking in
Attic’. He distinguished the Demiurge or the second god
from the supreme being and identified it with the Logos.
The creator shares the characteristics of the real and the
phenomenal. Our world is the third god. We have three
divine hypostases, the supreme godhead, the creator Logos,
and the created world. Even as the demiurge is dual in
nature, the soul is also dual, or rather there are two souls,
the rational and the irrational. Numenius is said to have
believed in two world souls, one good, the other bad. The
latter is identified with matter, The two souls are in conflict
both in man and in the world. Numenius adopts the theory
of rebirth.

In the Neoplatonism of Plotinus (a.n. 205—70) we have
the fruits of the religious syncretism which arose from the
conquests of Alexander the Great and the undertakings of
the Roman Empire. It revived the mystic tradition of the
Greek cults and its resemblances not only to Alexandrian
Judaism but to Vedanta philosophy are well known. Ritter
introduces his account of Neoplatonic philosophy with the
general title ‘Diffusion of Oriental modes of Thought among
the Greeks’.!

Plotinus, the founder of the Neoplatonic school, was
anxious to be instructed in Indian philosophy and with that
object he accompanied the expedition of Gordian against
Sapor, King of Persia, in a.D. 242, though Gordian’s death
in Mesopotamia turned him back half-way. The following

1 Vacherot, Zeller, and Brehier are convinced of Indian influence on Neo-
platonism.
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are the chief points of the system. The original essence is
pure being and absolute causality. It is also the good in so
far as everything finite is to find its aim in it and flow back
into it. It has no attributes at all; it is a being without
magnitude, without life, without thought. One should not
even call it existence. It is something above existence and
above goodness, and at the same time an operative force
without any substratum. As operative force it is continually
begetting something else, without being itself changed or
moved or diminished. The first principle is perfect self-.
sufficiency.

There is no good that it should seek to acquire by volition.
Why should the one create anything beyond itself? Plotinus
answers that since all things, even those without life, impart
of themselves what they can; the most perfect cannot remain
in itself but must pass over. The first source of all being is
compared to an overflowing spring which by its excess gives
rise to that which comes after it! or a central source of light
which illumines all things.2 The production of the lower is
not the aim or motive of the activity of the higher. Creation
is not a physical process but an emanation. That which is
produged exists only in so far as the originating principle
works in it. Everything that has being is directly or in-
directly a production of the first principle. Everything so
far as it has being is divine, as God is all in all. What is
derived is not like the original essence itself. It is an image
and reflection of the original essence. The totality of being
forms a gradation which loses itself in non-being. Each
lower stage is connected with the original essence by means
of the higher. Longing for the higher is the general feature
of everything derived. The first emanation of the original
essence is Nous. It is a complete image of the original
essence and archetype of all existing things, for the know-
ledge of things in their immaterial essence is the things
themselves. Mind knows its objects not like perception, as
external, but as one with itself.3 As this unity involves the
duality of thinking and being thought, it is not the highest
but the second in order of supramundane causes. It is being

1 Enneads,v. 2. 1. Cf. with this the Hindu conception of /i/4.

2 Cf. “tasya bhasa sarvam idam vibhati’. 3 Enneads,v. 5. 1.

4444 P
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and thought at the same time. As image the Nous is equal
to the original essence. As derived it is completely different
from it. It is for Plotinus the highest sphere which the
human spirit can reach and at the same time pure thought
itself. We are still in the region of eternity. The indivisible
unity of the Nous is the archetype of the whole visible world,
of all that was or is or will be existent in it. The universal
Nous involves the essence of every form of reason. All
things are together in it, not only undivided by position in
space but without reference to process in time. The charac-
teristic of its logical being is eternity. Eternity belongs to
Nous as time belongs to soul.t

The Soul is an immaterial substance like Nous, its image
and product. It is related to the Nous as the latter is to the
primal One. It stands between the Nous and the world of
phenomena, a middle term between the unity of self-com-
plete intelligence and the dispersion and change of the
sensible world. It is the principle of life and motion in
things. In virtue of its nature and destiny it belongs as the
single soul of the cosmos to the higher world; but it embraces
at the same time the many individual souls. It mediates
between the ideal and the sensible worlds. It orders the
world in accordance with the general reason of things. The
things it produces belong to time and are not imperishable.
The individual souls may allow themselves to be ruled by
the Nous, or they may be attracted by the sensible and so
get lost in the finite. As an active essence the soul belongs
to the corporeal world of phenomena. Here there is conflict,
growth, and decay. The original cause of this is matter,
which lies at the basis of bodies, the obscure, the indefinite,
that which is without qualities. As devoid of form and ideal,
it is the principle of evil; as capable of form, it is inter-
mediate being. Matter, for Plotinus, is a mere abstraction,
a name for the bare receptacle of forms. It is the indeter-
minate, no thing and yet not nothing. Evil is only a lesser
good. Absolute evil, infinite matter symbolized by the limit
of the less good, is the last stage of the divine procession.

The theory of emanation is distinguished from creation.
The distinction is similar to that between vivarta or appear-

Y Enmeads,iii. 7. 11.
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ance and parinama or modification. When Plotinus insists
on the hypothesis of emanation and the Advaita Vedanta
suggests the Vivarta view, both are anxious to make out
that there is no diremption of the higher principle. God
does not disperse Himself in individual things or natural
things. There is a continual process from first to last, but
the cause remains itself while the effect produced takes on
an inferior position.! The primal One produces the universal
Nous that 1s one with the Intelligible. The Nous produces
the Soul, which in its turn produces all other existences.
It is a logical order of causation, not an order in time.
Plotinus traces the idea of the causal series to Plato, for
whom, he says, the Demiurgus is Nous which is produced
by the Good beyond thought and being, which in its turn
produces Soul.? The Tairtiriya Upanisad makes out that the
human soul is a replica of the world and contains the dif-
ferent principles of matter, life, consciousness, intelligence,
and spiritual bliss. Plotinus affirms that in the soul are
included the principles of unity, of pure intellect, of vital
power, and of matter itself, It touches every grade of value
and existence. The human souls that are sunk in the
material are ensnared by the sensuous and have allowed
themselves to be ruled by desire. In attempting to detach
themselves entirely from true being and strive after inde-
pendence they fall into an unreal existence. The soul can
return to itself through the practice of virtue and ascetic
purification. It can retrace the process of its descent from
the divine status, become delivered from corporeality alto-
gether, and be restored to its unity with the absolute One
itself. ‘Nothing that has real existence can ever perish.” The
world of spirit, the kingdom of values, is secure and cannot
suffer any final defeat. No noble life can be extinguished
by death. The soul exists in its own right. It neither comes
into existence nor perishes. The soul which has the capacity
to behold and contemplate eternal reality and gaze on the
likeness of the supreme spirit, not as something outside
itself but as the real in which it shares, which is its own
inmost nature, is immortal. Plotinus interprets resurrection
not as awakening with the body but as an awakening from it.3
U Enneads,v. 2. 2. 2 Ibid.v. 1. 8. 3 Ibid. iil. 6. 6.



212 INDIA AND WESTERN RELIGIOUS THOUGHT

As for the nature of eternal life, it is difficult to be certain
of Plotinus’s views. As souls are logoi of spirits, each of them
represents a distinct entity in the spiritual world. This dis-
tinction cannot be destroyed.! ‘All souls are potentially all
things. Each of them is characterized by the faculty which
it chiefly exercises. One is united to the spiritual world by
activity, another by desire. The souls, thus contemplating
different objects, are and become that which they contem-
plate.”? If we wish to know what happens to the souls which
have freed themselves from the contamination of the flesh,
Plotinus tells us that they dwell in God, where is reality and
true being. ‘If you ask where they will be, you must ask
where the spiritual world is; and you will not find 1t with
your eyes.’3 ‘Spirit in beholding reality beheld itself and in
beholding entered into its proper activity, and this activity
is itself.’# There is no reasoning yonder; nor can there be
any memory. Its rest is unimpeded energy, living contem-
plation. ‘We are kings when we are in the Spirit.’s We are
no longer mere men.

Plotinus believes in rebirth, For him even animals have
souls. So long as we do not attain the highest wisdom, we
are bound to successive rebirths which are like one dream
after another or sleep in different beds.® He admits the law
of Karma when he says that it is a universal principle, that
each soul after death goes where it longs to be.? “Those who
have exercised their human faculties are born as men. Those
who have lived only the life of the senses, as lower animals.’
He also refers to the absorption of disembodied souls in the
universal Soul.?

The super-rational is the goal of all effort and the ground
of all existence. The knowledge we gain by thought is only
an intermediate stage between sense perception and super-
rational intuition. The intelligible forms are not the highest;
they are the media by which the influences of the formless

U Enreads, vi. 4. 16. 2 Ibid. iv. 3. 8. 3 Ibid. iil. 4. 24.

4 Tbid. v. 3. 5. 5 Ibid. v. 3. 4. 6 Ibid. iil. 6. 6.

7 Ibid. iv. 3. 13 and 15%.

8 Tbid. iii. 4. 2. Porphyry and Iamblichus do not admit that human souls

are ever sent to inhabit the bodics of beasts and birds.
9 1bid. iv. 8. 4; ili. 2. 4.
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essence are communicated to the world. The highest reality
does not constitute the content of thought but is presupposed
and earnestly sought after by man as the unknowable ground
of his thought. Man does not live by bread alone or by
knowledge alone. Even intellect has a certain duality, for
though intelligence and the intelligible are the same, that
which thinks distinguishes itself from the object of thought.
Beyond thought and the being, which, while identical with
it, is distinguishable in apprehension, is the absolute unity
that is simply identical with itself. This is other than all
being, though the source of it and that to which all things
aspire.

Three types of men may achieve the good and obtain a
vision of truth—the philosopher, the musician, and the
lover.! Through the analytic process of the dialectic the
mind is able to reach the goal to which its striving has been
directed from the start, Having reached this goal the mind
becomes quiescent and unified. The highest mode of sub-
jective life is the complete unification in which even thought
disappears. Within the soul, at its very centre, is the
supreme unity beyond even self- ~knowledge.

‘In the vision of God that which sees is not reason but something
greater than and prior to reason, something presupposed by reason as
is the object of vision. He who then sees himself, when he sees will
see himself as a simple being, will be united to himself as such, will
feel himself become such. We ought not even to say that he will see,
but he will e that which he sees, if indeed it is possible any longer to
distinguish seer and seen, and not boldly to affirm that the two are one.
In this state the seer does not see or distinguish or imagine two things;
he becomes another, he ceases to be himself and belong to himself. . . .
Therefore his vision is hard to describe. For how can one describe,
as other than oneself, that which, when one saw it, seemed to be one
with oneself’2
He who attains to a direct contact with reality becomes
himself divine. The soul is then in a condition of complete
passivity and rest, a state of intense concentration and com-

! Tbid.i. 3. 4.

% Ibid. vi. 9. 7; Inge, The Philosophy of Plotinus (1918), vol. i, p. 140.

Dr. Inge thinks that in Plotinus’s theory of vision we have ‘the direct in-
fluence of Oriental philosophy of the Indian type’ (Christian Mysticism (1899),

p- 98).
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plete forgetfulness of all things. It then sees God, the source
of life, the principle of being. It enjoys the highest blessed-
ness and 1s bathed in the light of eternity. ‘And this is the
life of gods and of godlike and happy men, a deliverance
from the other things here, a life untroubled by the pleasures
here, a flight of the alone to the alone.’

Neoplatonism believes in the Hindu technique of entering
into spiritual consciousness. By meditation we can free the
soul from its subjection to the body and attain union with
the supreme. Plotinus asks us to strip off everything ex-
traneous till the vision is attained. We must abstract from
the body, which does not belong to the true nature of the
self, from the soul that shapes the body, from sense, per-
ceptions, appetites, and emotions, and even the intellect with
its duality. Then the soul touches and gazes on the supreme
light.! Neoplatonism, quite as much as the philosophy of
the Upamsads, has faith in a higher revelation to man in
mystical experience. Porphyry tells us that while he was
with Plotinus the latter attained four times the end of union
with the God who is over all; without form, above the dis-
tinctions of intellect,

Even in the spirit of the Upanisads, which lay more stress
on jiiana, wisdom, contemplation, than on karma or action,
Plotinus 'oks upon action as an enfeebled product of con-
templation. Even those who act do so to possess a good,
and the knowledge that they possess it is only in the soul.
We must rise above practical activity, which belongs to the
world, to self-knowledge. Like all mystic systems, Neo-
platonism rose above the political limits of nations and States.

Plotinus has many points in common with the Gnostics.
The supreme being 1s beyond existence. The soul which has
lost its way in the dark must return home to God. There
is a divine spark in the soul which can serve as the light on
the path. Plotinus criticizes the Gnostics for their pessi-
mistic views about the visible world and their impiety in not
admitting that the sun and stars are the abodes of God. We
cannot exclude divine influence from any part of nature. He
objects to their view of the creation of the world in time.

I Ewneads, v. 3. 17. Brehier traces the Plotinian conception of contempla-
tion to Indian sources; see La Philosophie de Plotin, 108—9.
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Perhaps he was also opposed to their Christian predilections,
for, as we saw, the Gnostics considered themselves Chris-
tians. Plotinus defends polytheism, which the Gnostics are
said to deny.

We have in Plotinus a theory of God which excludes all
knowledge of God, answering to the impersonal Brahman
of the Upanisad, a doctrine of Nous corresponding to the
personal I[)évara and the conception of a world soul similar
to the hypothesis of Hiranyagarbha, intermediate beings
through whom God acts on the world of phenomena, faith
in ecstatic elevation to be gained by ascetic self-emancipation
from the world of the senses. Stutfield maintains that
‘Indian mystical thoughts passed over into Africa and
western Europe’ and ‘blossomed forth in Plotinus’ and
passed into Christian thought through ‘the monk mystic
and theosophical pantheist, the so-called Dionysus the
Areopagite’.!

Porphyry (a.n. 230-300) popularized the teachings of
Plotinus. For him the aim of philosophy is the salvation
of the soul. The source of evil is not so much in the body
as in the desires of the soul. Strict asceticism is enjoined.
Porphyry advocates abstinence from animal food in his De
Abstinentia, which is a treatise against the eatmg of animal
food. He gives an account of some Indian views on the
authority of Bardesanes, who derived his information from
an Indian embassy to the Imperial Court early in the third
century.2 His polemic against Christianity is doctrinal. He
held that the Christian view of the creation and destruction
of the world in time separated the world from God and
required the hypothesis of an Incarnation to bring together
the two clements which have been erroneously dissevered.
The hypothesis of bodily resurrection seemed to him queer
and impossible. He put in a plea for image worship against
the Jewish severity on this question.

‘Images and temples of the gods’, he says, ‘have been made from all
antiquity for the sake of forming reminders to men. Their object is
to make those who draw near them think of God thereby, or to enable
them, after ceasing from their work, to address their prayers and vows
to him. When any person gets an image or picture of a friend he

v Mysticism and Catholicism (1925), pp. 34 ff. Z jv. 18.
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certainly does not believe that the friend is to be found in the image,
or that his members exist inside the different parts of the representa-
tion. His idea rather is that the honour which he pays to his friend
finds expression in the image. And while the sacrifices offered to the
gods do not bring them any honour, they are meant as a testimony to
the good will and gratitude of the worshippers.’s

Tamblichus,2 who died in the reign of Constantine, about
A.D. 330, was considerably influenced by Pythagoras, Plato,
and Plotinus, though he converted Neoplatonism into a
theurgic spiritualism. He lived at the time of the collapse
of the ancient world, when life tended to be oppressive and
futile and the sense of man’s unworthiness increased. Man
could obtain unification with the central source not by his
own efforts but by theurgic practices which must be per-
formed correctly. Mystical exercises and even magical cere-
monies as expounded by Iamblichus got into the Christian
Church and practice.

The most original thinker after Plotinus, however, was
Proclus (a.p. 416-85). He is the chief link between ancient
and medieval thought.s While the Enneads of Plotinus are
philosophical meditations aiming at spiritual edification, we
have in Proclus an ordered exposition of a system, a methodi-
cal defence of Neoplatonism. His work is the culmination
of the speculative movement extending over five centuries
whose direction was motived by speculative and religious
interests. It was the aim of Proclus not only to develop a
single philosophy which will deal fairly adequately with all
that was best in Pythagoras and Plato as well as in Aristotle,
but also to provide a scheme of salvation which will meet
the supreme religious need of the later Hellenic period. He
wished to set forth a religious philosophy within the frame-

! Quoted in Harnack, Expansion of Christianity, vol. i, p. 376.

2 ‘His works have perished, and we have to get our ideas of his teaching
from the references in Proclus and the fragments preserved by Stobaeus and
the treatise Ox the Mysteries of the Egyptians.

3 Professor E. R. Dodds writes: “The influence which Proclus exercised
upon carly mediaeval thought may be called accidental in the sense that it
would scarcely have been felt but for the activity of the unknown eccentric
who within a generation of Proclus’s death conceived the idea of dressing his
philosophy in Christian draperies and passing it off as the work of a convert of
St. Paul’ (Elements of Theology (1933), pp. Xxvi-xxvii).
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work of traditional Greek rationalism, one which can stand
comparison with the schemes offered by the mystery reli-
gions. While in the main he is true to the intuition of
Plotinus, he is considerably influenced by lamblichus.! In
his chief works, Elements of Theology and Platonic Theology,
the living experience of Plotinus becomes a fixed tradition.
The metaphysics of being is approached by a doctrine of
categories. It is assumed that the structure of the cosmos
answers to the structure of Greek logic. ‘Beyond all bodies’,
says Proclus, ‘is the soul’s essence; beyond all souls the
intellective principle; and beyond all intellectual substances
the One.’> The soul is incorporeal and independent of the
body and therefore imperishable. To know the self truly is
to know it as actually one, as potentially all things and as
divine. The Neoplatonic trinity is accepted. The One of
Parmenides 1s identified with the Form of the Good. The
demiurge of Timaeus is identified with Aristotle’s Nous.
The world soul of Timaeus and Laws (x) is assumed.

The existence of the universe outside the One is explained
by Proclus on Plotinian lines, that everything which is com-
plete tends to reproduce itself.3 ‘Every productive cause’,
says Proclus, ‘produces the next and all subsequent prin-
ciples while itself remaining steadfast.’¢ The consequents
are brought into existence without any movement on the
part of the One. ‘For if it create through movement, either
the movement is within it, and being moved it will change
from being one and so lose its unity; or if the movement be
subsequent to it, this movement will itself be derived from
the One and either we shall have infinite regress or the One
will produce without movement.” Between the pure unity
of the One and the minimal unity of matter, intermediate
sources are recognized. The descent is not regarded as an
error or a punishment but is a necessary cosmic service and
a necessary part of education for the soul. The soul’s life

1 Professor Dodds traces his teaching about time and eternity, the classifica-
tion of gods and of souls, the definite denial that the soul ever attains release
from the circle of birth (Prop. 206, Elements of Theology), and that only part
of it remains above (Prop. 211), to Iamblichus. See E. R. Dodds, op. cit.,
p- xxi. 2 Prop. 20.

3 Prop. 25; see Enneads,v. 1. 6. 4 Prop. 26.
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is endless, both ways. Souls have perishable and imperish-
able vehicles.

Proclus’ saying that the philosopher ought not to observe
the religious customs of one city or country only but ought
to be the common hierophant of the whole world is well
known. Ascetic and contemplative virtue is rated higher
than the practical. Proclus gave a somewhat devotional
orientation to the Neoplatonism of Plotinus. Prayer for
Plotinus was the turning of the mind to God; to Proclus it
was humble supplication for divine aid. The self-sufficiency
for which the attainment of bliss lay in man’s unaided capa-
city gives place to a dependence on God. Proclus found
a place for gods above the Nous and immediately below the
One. He had superstitious respect for theurgy. He agrees
with Iamblichus in thinking that individual things are united
to the one by the mysterious operation of the occult ‘sym-
bols’ which reside in certain stones, herbs, and animals.
While Plotinus and Porphyry believe more in human
wisdom and spiritual viston, Iamblichus and Proclus are
impressed by the blessings of divination and the purifying
powers in initiation. Proclus accepts ecstatic experiences.
In his commentary on the Republic he says: ‘Going out of
themselves they are wholly established with the gods and
possessed by them.’

Neoplatonism was originally regarded as a dangerous
adversary to Christianity, and by a decree of the Council of
Ephesus (431) and by a law of Theodosius 1I (448) Por-
phyry’s books were condemned to be burned. About the
beginning of the fifth century, Neoplatonism was taught in
Athens and at Alexandria by Hypatia. Both schools fol-
lowed the tradition of lamblichus and through him Porphyry
and Plotinus. The murder of Hypatia put an end to the
tradition in Alexandria, and the school of Athens was closed
by Justinian in a.p. §29. But Christian theology early ab-
sorbed the spirit of Neoplatonism. The thoughts of Plotinus
were revived by Boethius and his spirit inspires the writings
of Scotus Erigena and Eckhart. At the Renaissance, Neo-
platonism again became popular.



VI

INDIA AND WESTERN RELIGIOUS THOUGHT:
CHRISTENDOM—II

1

HEN the Hellenistic Jews in Jerusalem accepted

Christianity and the movement spread in the non-
Jewish parts of the Roman Empire, it assumed Graeco-
Roman and Graeco-Oriental forms of expression. The
mystery religions were common to both these types of
thinking. In regard to the fundamentals of religious thought
and practice, there was agreement. Along with the postulate
of an ineffable godhead, they generally accepted the belief
that at some epoch of history there had been a great bemg,
who during his life on earth found by personal experience
a way out of the difficulties of life and the secret of divine
bliss. This wisdom is entrusted to his followers, who accept
it in faith and perform certain mysterious acts by which they
consciously unite with the purpose and life of God. Primi-
tive Christianity is a mystery religion, a way of living: Early
Christians formed a mystery group meeting in secret and
having an inner and outer circle.t Christ answers to the
Gnostic saviour god, the Logos and the Idea of the universe.
Legends of the death and resurrection of the suffering deities
and heroes, Osiris, Attis, and Adonis, were well known and
utilized. The ritual meal of the Mithra cult suggests the
love-feast of the early Christian communities. The notion
of good and bad demons corresponds closely to the ideas of
angels and devils. It is only natural that Christianity grew
up in its own environment and couched its beliefs and aspira-
tions in terms familiar to its world. Every religion has to
speak the language which its adherents will understand and
set its theology in forms which are intelligible to its genera-
tion. There is nothing surprising if Christian theology is
expressed in the terms of contemporary belief and if its

T Mark iv. 10-13; Matthew xiil. r1-17, 26—7. Kirsopp Lake holds that
‘Christianity . . . was always, at least in Europe, a mystery religion’ (Earlier
Epistles of §t. Paul, p. 215).
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ritual is influenced by the mystery religions with which many
of the early converts must have been familiar. Besides, the
Christian message could not have won its way if it had not
found an echo in the religious searchings and beliefs of the
time. Christianity developed in the same world and breathed
the same air as Alexandrian Judaism, Gnosticism, and Neo-
platonism,

St. Paul’s training at Tarsus enabled him to know the
currents of thought and express his theology in words to
which his audience was accustomed. For St. Paul, Jesus is
the Christ, the Lord, a phrase used to designate the em-
perors and the redeemer gods of the mystery cults. For Paul,
Jesus is only the Lord and not God. He distinguishes
between the heathens, who have ‘gods many and lords many’,
and Christians, who have ‘one God—the Father and one
Lord—]Jesus Christ’. ‘The familiar distinction between god-
head and god is here employed. Incorruption, eternity, and
invisibility are the characteristics of the godhead. The one
God is inconceivable, “The things of whom knoweth no
man’, whose judgements are unsearchable, ‘his ways past
ﬁnding out’,! ‘who dwelleth in the light which no man can
approach unto, whom no man hath seen or can see’.2 Jesus
becomes the redeemer lord who is the source of salvation
both in this world and the world to come. The Messianic
idea of the Jews gets mixed up with the Logos of the Greeks.
Christ is the ‘first born of many brethren’. He is raised
from the dead by God as an evidence of His universal mission
to men. In the later Epistles I1e becomes ‘the image of the
invisible God’, the being who is ‘before all things’ and by
whom ‘all things consist’.3 The insistence on the Neo-
platonic idea of the Logos is so great as to reduce the human
life of Jesus to a mere illusive appearance. If the name of
Jesus is employed, it is only in a symbolic way, for St. Paul
sayst how ‘all our fathers all drank of the spiritual rock
Christ’s and Christ can be formed in each of us.6 He cer-
tainly warns us against over-estimating the historical instead
of looking upon it as the symbol of metaphysical truth. In

t Romans xi. 33. 2 1 Timothy vi. 16.

3 Colossians i. 16 and 17. 4 ¢ Corinthians ii. 16.
5 Ephesians iv. 13. 6 Galatians iv. 19.
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the Second Epistle to the Corinthians he says: ‘Even though
we have known Christ after the flesh, yet now we know him
so no more.” The Supreme dwells in us. ‘Know ye not that
ye are the temple of God, and that the Spirit of God dwelleth
in you?'! Again, St. Paul makes a clear distinction between
the conclusions which he reaches by the exercise of his own
intellectual powers and the truths revealed to him. We often
hear from him the words ‘I say this of the Lord’, ‘I say this
of myself’. He speaks of a gnosis or higher knowledge
which can be taught only to the initiated. The foundation
of St. Paul’s Christianity is a vision, not an external revela-
tion. According to the Acts, he saw visions and heard voices
in his missionary wanderings and believed himself to be
guided by God. In the Second Epistle to the Corinthians
he records the ecstatic vision in which he was ‘caught up
into the third heaven’ and ‘saw things unutterable. He is
referring to the ineffability of the experience.

In the mystery religions the common facts of daily life
are endowed with sacramental significance. They are the
divinely instituted means by which man can escape from
the snares of the world and attain divine bliss. In St. Paul,
Jesus becomes the centre of a cult where baptism and the
commemoration of the Last Supper take the place of the
sacraments of the mysteries. That communion with deity
can be gained through partaking of him is an old doctrine.
The rites which circled round the mystic figure of Dionysus-
Zagreus in which the bull representing the god himself is
killed and devoured assume that in this process his life passes
into his votaries.2 Though they are corporeal in their im-
plications, they denote a change of essence in the adherents,
the entrance of God into their persons. The Gospel Christ
is a variant of the saviour gods common to earlier faiths.3

1 1 Corinthians iii. 16; 2 Corinthians vi. 16.

2z Referring to the old tradition of the crucifixion of Orpheus or Dionysus,
Justin Martyr declares (Apol. i. §4) that the story was invented by the
‘demons’ to correspond to the prophecy in the Old Testament in order to
bring the true Christ into doubt.

3 Mr. Edwyn Bevan in his Hellenism and Christianity (chap. iv) admits
the resemblance between Jesus as a revealer of the divine gnosis and the
inspired revealers of the mystery cults. He concedes that “When the early
preachers of Christianity explained the position of Jesus in the totality of
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The apotheosis of mortal man through the acquisition of
wisdom and immortality is the idea of salvation according
to the ancient mysteries, and it is supported by Paul in his
Epistle to the Ephesians.” We move in a different group
of ideas from those of the mystery religions, for Paul knew
Jesus to be an historical person who as the result of boundless
devotion to the good of His fellows suffered a shameful
death in loyalty to His Father’s purpose. He looks upon this
as the bringing near to man of the redeeming love of
God.?

Conversion as rebirth is afirmed. ‘If any one is in Christ
he is a new creation; old things have passed away, behold
new things have come into being.’3 This is possible only
with the crucifixion of the flesh. The animal must die that
the God may be brought to birth. ‘They that are of Christ
Jesus have crucified the flesh with the passions and lusts
thereof.”* Resurrection is the resurrection of the Christ in
us from the tomb of our carnal nature, ‘the body of sin’,s
‘the body of death’,® in short, our present, earthly, mortal
nature. The higher spiritual self in each of us is buried in

things, they did so in terms which bore a close resemblance to conceptions
already current in the heathen and Jewish worlds’, but contends that ‘the
Gnostic Soter was only a prophet while Jesus was a redeemer as well’. In
Buddhism, as we have alrcady cbserved, Buddha, who is recognized as the
central object of worship by the first century B.c., is a redecemer deity who has
already trodden the dithcult way which the faithful have to follow. Again, in
Enoch xlviii and Ii it Is said that the righteous shall be saved by the Elect One
or the Son of Man.

! Loisy gives the following summary of St. Paul’s conception of Jesus:
‘He was a saviour god, after the manner of an Osiris, an Attis, a Mithra. Like
them he belonged by his origin to the celestial world ; like them he had made
his appearance on the earth; like them, he had accomplished a work of univer-
sal redemption, efficacious and typical; like Adonis, Osiris and Attis, he had
died a violent death, and like themn he had been restored to life; like them he
had prefigured in his lot that of the human beings who should take part in his
worship, and communicate his mystic enterprise; like them he had predestined,
prepared and assured the salvation of those who became partners in his passion’
(Hibbert Fournal, Oct. 1917, p. 51). Loisy concludes “These are analogous
conceptions, dreams of cne family, built on the same theme with similar
imagery’ (ibid., p. 52). I think the parallels betwcen the mythical herocs
and the historical Jesus are over-stretched.

2 (alatians ii. 20, iv. 15. 3 2 Corinthians v. 17; Galatians vi. 15.

4 Galatians v. 25. 5 Romans vi. 16. 6 Romans vii. 24.
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the tomb of the mortal self, but the grave has no power to
hold the divine in it, which must inevitably rise. The life,
death, and resurrection of Christ are an illustration of a uni-
versal principle. ‘We are buried with him through baptism
unto death’, says Paul to the Romans, ‘that like as Christ
was raised from the dead through the glory of the Father,
so we also might walk in newness of life.” Each of us has
‘the mind of Christ’,! the spark of spirit. It is active even
in the ordinary individual at his present stage of evolution,
but it can be recovered in all its glory by a knowledge of
the mysteries of the Kingdom of Heaven. When the in-
dividual is united with the Christ principle, his inward man,?
his spirit, he realizes to the full his oneness with the Father,
the supreme godhead. Each of us can become a perfect man
unto ‘the measure of the stature of the fullness of Christ’.
When the spirit in us is realized, we shall see and know God
as He is and knows us, by an immediate vision. ‘Now we
see through a mirror’ in which' the reflection will not be
clear and distinct, ‘but then face to face; now I know in
part; but then shall I know even as I am known’.3 Again,
we have the well-known doctrine of the phenomenality of
the world (mdy4) in the saying: ‘the things that are seen are
temporal but the things that are not seen are eternal’.4 “This
earthly house of our tabernacle in which we groan’ is a
phrase nearer to Orphic than to Greek or Jewish thought.
We must turn away from material things, for ‘flesh and
blood cannot inherit the kingdom of God’. We must ‘cleanse
ourselves from all defilement of flesh and spirit’,5 raise our-
selves above the world to be able to assimilate the divine
reality. In the spirit of true mysticism he criticizes cere-
monial religion. ‘Why turn ye back to the weak and beg-
garly rudiments, whereunto ye desire to be in bondage
again? Ye observe days, and months and seasons and years.
I am afraid of you, lest I have bestowed labour upon you in
vain.’0 Again, “‘Why do ye subject yourselves to ordinances,

I 1 Corinthians ii. 16. 2 Romans viil. 6.

3 1 Corinthians xiii. 12. The apostle St. John tells us that we shall see God
‘as he is’. ¥ John iil. 2.

4 2 Corinthians iv. 18. 5 2 Corinthians vii. 1.

6 Galatians iv. g ff.
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handle not, nor taste nor touch, after the precepts and
doctrines of men ?’! The Platonic words ‘fellowship’, ‘parti-
cipation’y and ‘presence’ are all in St. Paul. ‘I live not but
Christ lives in me.” As St. John of the Cross interprets it,
‘Each lives in the other, and each is the other, and the two
are made one in a transformation of love.” There is the
transcending of human personality in the highest life. ‘We
all, reflecting as in a mirror the glory of the Lord, are trans-
formed into the same image.’? ‘He that is joined unto the
Lord is one Spirit.’s There is also suspicion of knowledge.
‘Beware lest any man spoil you through philosophy and vain
deceit.’+ His doctrine of the spirit corresponds to the Plato-
nic ‘nous’. In Romans i the invisible things are understood
through the things that are made. The Logos is the Abso-
lute from the cosmic end, and so when the cosmic process
is consummated, when all evil is subdued to good, time will
end and the Logos ‘will deliver up the Kingdom to God,
even the Father’, ‘that God may be all in all’.5 The distinct-
ness of perfected souls will be retained until this culmination
is reached, when the world is taken over into God the
Absolute.

Leaving aside the doctrinal agreements with Gnosticism,
we find references to the various orders of angels and wor-
ship to be paid to them. Phrases characteristic of Gnosticism
such as archons, mystery, and hidden wisdom of God are fre-
quently to be met with.® The Epistles to Timothy employ the
terminology of Gnosticism. ‘We war not against flesh and
blood but against the Dominions, the Powers, the Lords of
the Darkness, the malevolence of the spirits in the upper
region.’?

In Paul we find two conceptions of the Supreme, God
and Christ, two kinds of knowledge, the reality of mystic
experience, the indwelling of God, indifference to ceremonial
piety, conversion as rebirth, the need for the crucifixion of

I Colossians ii. 20-2.

2 2 Corinthians 1. 18. 3 1 Corinthians vi. 17.

4 Colossians ii. 8. s 1 Corinthians xv. 24~8.

6 See Colossians i. 16-17; H. 8, 18, 20-3; iil. 3~§; 1 Timothy i. 4.

7 T'here is an obvious reference to the mystery religions in 1 Corinthians
ii. 6. Loisy thinks that Paul has been the chief factor in transforming the
original gospel of Jesus into a ‘religion of mystery’.
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the flesh, salvation as oneness with Christ, to be transformed

into oneness with God with the redemption of the cosmic

process. These are all features associated with mystic reli-
ion.!

In the First Epistle of John, which uses Gnostic phrase-
ology, we find mystic elements more than in the other dis-
courses. God the Father is said to be Light, Love, and Spirit.
There is an attempt to identify the human Jesus, ‘that which
our eyes have seen and our hands have handled of the word of
life’,? with the Greek Logos. Though Jesus never made any
claims on this behalf, it 1s permissible to explain Jesus’ per-
sonality in terms of a philosophy which He did not use.3
The divine Logos was identified with the gods of ancient
cults, and this general tendency is followed by the writer
when he looks upon Jesus ‘as the incarnation, or the mani-
festation in word and deed, of the eternal Logos by whom
the universe had been created and maintained. The writer
was apparently familiar with Philo’s views.# “The word was
made flesh and tabernacled among us.” The pre-existence
of Jesus is inferred from such statements as ‘And now, O

I Dr. Schweitzer in his book The Mysticism of Paul argues that ‘in Paul
there is no God mysticism; only a Christ mysticism by means of which man
comes into relation to God’. He looks upon Paul’s speech on the Areo-
pagus in Athens which proclaims a God mysticism as unhistorical (E.T.
(1931), p. viii). He says that ‘the Hellenization of Christianity does not come
in with Paul but only after him’.

z See also the Epistles to the Colossians and the Hebrews,

3 Cf. Kirsopp Lake: “That Jesus did not announce himself publicly as
Messiah or Christ is one of the most certain facts in the Gospel narrative.
It is obscured if the Fourth Gospel be put on a level with the synoptic
gospels, but it can scarcely be doubted if modern synoptic criticisms be
accepted.” The Ebionites looked upon Jesus as a wise man or a prophet but
only a prophet. He would appear as the Messiah at His second coming. He
was a man born as all men, the son of Joseph and Mary. He became a prophet
at His baptism when the spirit descended on Him. Jesus was Christ, but so
would all men be who fulfilled the law (T4e Stewwardship of Faith (1915),

. 42.)
P 4 “There are close and remarkable Philonic parallels and they suggest that
John was acquainted with Philo’s works. Some will regard them as establish-
ing a real literary dependence of the Fourth Gospel on Philo, but this cannot
be regarded as certain’ (Bernard, A Critical and Exegetical Commentary on the
Gospel according to 8t. Fohn (1928), vol. i, pp. xciii~xciv). For a number of
resemblances between the two see p. xciil.

4444
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Father, glorify me with thine own self, with the glory which
I had with thee before the world was.” ‘Before Abraham
was, I am.” The Logos is not merely the agency—‘by Him
are all things made’—but also the sustaining power of the
universe. Though the revelation of God in Jesus was com-
plete, it is not intelligible to us without the help of Spirit,
which is the living and active principle operating in the
hearts of Christians. The many things which Jesus said
were not communicated to His disciples, and the Holy Spirit
will communicate them to the future generations. Reality
diminishes as it recedes from the centre. From the Father
the Absolute One arises the Son the divine reason. Though
He was with Him from the beginning, He is less than the
Absolute: ‘My Father is greater than I.” Those who share
the divine life and love, the children of God, come next, and
last of all the world, the darkness. There is throughout an
insistence on the unity of the whole: ‘As Thou, Father, art
in Me and I in Thee, so may they be in us.” The contrast
between flesh and spirit is present in John. “That which is
born of the flesh is flesh, that which is born of the spirit is
spirit.’! He insists so much on' the supernatural aspects of
the life of Jesus that in his picture the Son of Man is lost
in the Son of God and he is obliged to assert the real
humanity of Jesus. The problem of the relation of God and
man gave rise to acute controversies in the Church, and it
is still with us. ‘Jesus said unto them, verily, verily, I say
unto you, except ye eat of the flesh of the Son of Man and
drink his blood, ye have not life in yourselves.’”? Flesh and
blood here are symbols of spiritual sustenance. If we do
not assimilate the spiritual principle, we cannot have any
abiding life in us. If this symbolical language is interpreted
as the doctrine of the ‘real presence’, we can only say that
the primitive belief that the devotee actually partakes of the
nature of God if he eats the flesh and drinks the blood of
the sacrificed animal still has its sway over us. Conversion
is new birth. ‘Except a man be born anew he cannot see
the Kingdom of God.” There must be a change from the
isolated life of self to the larger one of love. When it is

! John iii. 6. Cf. Itizuttaka, 100.
Z vi. §3.
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effected, we can say like the blind man who was healed,
‘One thing I know, that whereas I was blind, now I see.’

The Epistle to the Hebrews shows the influence of Alex-
andrian Judaism, and the writer seems to be acquainted
with the Book of Wisdom and the writings of Philo. An
interesting feature of this is that he demands conformity
to conventional codes as a preparation for the higher life.
When we attain to it we are no longer bound by laws and
ordinances. The writer looks upon visible things as symbols
of higher truths.

In the epistle attributed to St. James we find the phrase
‘wheel of birth’, common to the Indians and the Orphics.

Revelation is full of Gnostic ideas. The war in heaven
between Michael and his angels and the dragon and his
angels, and the departure of the dragon after defeat to the
earth, to ‘make war with the rest of her seed that keep the
commandments of God’, are ‘Iranian eschatology, applied
and conformed to the supposed final fortunes of the Chris-
tian Church’.2 That the redeemed will not return to earth
is asserted. ‘He that overcometh, I will make him a pillar
in the temple of my God and he shall go out thence no
more.’3

The Apologists tried to persuade their world that Chris-
tianity was the highest wisdom and absolute truth and used
the concepts of Greek thought for this purpose. While the
Gnostics sought to understand and interpret the Christian
message and find out how far the Old Testament agreed
with it, the Apologists accepted the whole tradition, both

T ‘It is unquestionable that most of the canonical books of the New Testa-
ment, especially the epistles of St. Paul and the Johannine group, do not belong
to the Palestinian tradition.” Dieterich Is, in my opinion, right when he says
that ‘for the chief propositions of Pauline and Johannine theology, the basis
of Judaism is wanting’ (Inge, The Platonic Tradition in English Religious
Thought (1926), pp. 10~11).

2 Rudolph Otto, T4e Kingdom of God and the Som of Man, E.T. (1938),

. 99. He says that the fiery dragon is the literal translation of Azhi dahaka

(Sanskrit akidakaka), the aboriginal monster against which T'rita fought. See
also Matthew xii. 25~g, and Otto, op. cit., pp. gg~1c0.

3 Revelation iii. 12. Pfleiderer observes: ‘Jewish prophecy, Rabbinic teach-
ing, Oriental Gnosis and Greek philosophy had already mingled their colours

upon the palette from which the portrait of Christ in the New Testament
Scriptures was painted’ (T4e Early Christian Conception of Christ, p. 9).
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the Old and the New, as ultimate revelation, and so their
speculations, though not Greek in character, became the
foundation of Church dogma. The certainties were for them
in the Christian tradition, though they strove to find con-
firmation for them in Greek enlightenment. Christianity
was represented as the fulfilment of the aspirations of the
Platonic and Stoic systems. The chief representative of this
tendency is Justin, who regards Jesus as the incarnate reason.
‘Christ was and is the Logos who dwells in every man.’? By
virtue of the participation in reason common to all, we may
say that those who have lived with the Logos are Christians.
Justin mentions specially Socrates, Plato, and Heraclitus.?
The highest embodiment of the Logos is, however, in Christ
Jesus.3 Human systems of philosophy may be rational but
not completely so, while Christian revelation is the complete
truth.4 The Apologists are agreed that the first principle
is the Absolute, self-existing, unchangeable, and eternal,
exalted above every name and distinction. This first cause
is contrasted with the world, created, conditioned, and tran-
sient. Itis one and unique, spiritual and perfect. The direct
author of the world is ‘not God, but the personified power
of reason which they perceived in the cosmos’.s We have
here the transcendent and unchangeable nature of God on
the one hand and His creative power on the other. The
Logos is the power of reason which preserves the unity and
unchangeableness of God in spite of his active manifestation.
It is not only the creative principle but also the revealing
word. Revelation presupposes a divine person, one who
makes himself known on earth. The Logos is often identified
with the prophetic spirit. God cannot be without reason,
and so He has always Logos in Himself. For the sake of
creation He produced the Logos from Himself. The Logos
is the visible God in relation to God, a creature, the begotten,
the created God. As an emanation He is distinguished
from all creatures. He is the principle of vitality and
form of everything that is to receive being.6 The teaching

T Apology, il. 10. 2 Tbid. i. 46.

3 Ibid.i. 5;1ii. 13-15. 4 Ibid. il 13,

s Harnack, History of Dogma, vol. 1i, E.T. (1896), pp. 206-7.

6 Harnack says: ‘Behind this active substitute and vicegerent, the Father
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of Christianity becomes with the Apologists revealed
doctrine.

While the distinction between godhead and god is pre-
served by the Apologists, Irenaeus smelt the heresy of
Gnosticism in it and so affirmed that the supreme God and
the creator of the world are one and the same. He, however,
agreed with the Gnostics in looking upon the deification of
human nature as the highest blessing. In his present con-
dition man is subject to the power of death. Immortality
is God’s manner of existence. Man has only the possibility
of it. But God intends man to realize it. The only way in
which immortality can be attained 1s by God’s uniting Him-
self with human nature in order to deify it by adoption. If
men are to become divine, God must become human. ‘By
his birth as man the eternal word of God guarantees the
inheritance of life to those who in their natural birth have
inherited death.”r We haye here greater stress on the con-
ception of the incarnate God than on the Logos. Revelation
is history.

The chief representatives of Alexandrian Christianity are
Clement and Origen. Clement wrote his Stromara at Alex-
andria nearly sixty years after the death of Basilides and
quotes from the work of the latter.?. He uses Greek philo-
sophy to interpret Christian tradition even as Philo uses it
to expand Judaism. Clement quotes Philo several times.
He tells us that God is to be sought in the darkness and
reached by way of faith and abstraction.3 The first cause is
above space and time, above speech and thought.

‘Going forth by analysis to the First Intelligence, taking away
depth, breadth, length, and position, leaving a Monad, then abstracting
what is material, if we cast ourselves into the vastness of Christ, thence
if we proceed forward by holiness into his immensity, we may in some
fashion enter into the knowledge of the Almighty, recognizing not
what he is, but what he is not.’+

stands in the darkness of the incomprehensible, and in the incomprehensible
light of perfection as the hidden, unchangeable God’ (op. cit., vol. i, E.T.
(1896), p. 212).

t Bk. v, Preface. Harnack, op. cit., vol. ii, E.T". (1896), p. 241.

2 Stromata, iil. 7. 3 Ibid. ii. 2, v. 12.

4 Ibid. v. 11 (see also ii. 2; v. 12 and 13), quoted in Encyclopaedia of
Religion and Ethics (1917), vol. ix, p. 9I.
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He is strictly nameless though we give him names. God has
neither unit nor number, neither accident nor substance.
We use words and concepts, not because they describe the
eternal, but because we require something to lean upon. We
cannot reach God except through the Logos. No one comes
to the Father cxcept through Christ. The Logos 1s the
rational law of the world. The way to salvation is through
gnosis, which is attained by the purifying of the cognitive
powers of the soul. The transcendental God is not an object
of knowledge but can be approached only by ecstasy.
Clement tells us that man may become by virtue like the
Son but not like God,! and yet for him ‘One is the Father
of all; One also the word of all’.2 It is the light that broods
over the cosmic process and lights every man that comes
into the world. ‘The word of God became Man in order
that thou also mayest learn from Man, how man becomes
God.”s Deification was recognized by Clement. ‘If anyone
knows himself, he shall know God and by knowing God he
shall be made like unto him.’# ‘That man with whom the
Logos dwells . . . is made like God . . . that man becomes
God.’s

Clement was deeply influenced by Basilides and so by
Buddhist thought. He refers to the universality of suffering.
‘Pain and fear are as inherent in human affairs as rust in
iron.’6 Suffering which accompanies all action is specially
the concomitant of sin. ‘The Martyrs suffer for their sins.’
Children suffer for their sins though they might not be con-
scious of them. He quotes Basilides on rebirth. ‘Basilides
lays down that the soul has previously sinned in another life
and endures its punishment here, the elect with honour by
martyrdom and the rest purified by appropriate punish-
ment.’7 Every act is fruitful, and if its result does not appear
in this life, it will do so in a future life. Soul is not regarded
as a simple entity but a compound of various entities. ‘It
behoves us to rise superior by virtue of our rationality, and
to appear triumphant over the baser creature in us.”® Again,
‘Only let a2 man will to achieve the good and he will obtain

v Stremata, vi. 14. 114. 2 Ibid. vi. 7. 58. 3 Protrepe. 1. 8.

4 Paed. 1. 3. 5 Stromata,i. 5. 6 Ibid. iv. 12. go.

7 1bid. iv. 12. 8s. 8 Ibid. ii. 20. 113, 114.
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it.”” Though the results of our actions are bound to happen,
we are free to act.

Clement’s interpretation of the Christian tradition was
free and liberal. He is conscious of it. ‘If the things we say
appear to some people to be different from the Scriptures
of the Lord, let them know that they draw inspiration and
life therefrom, and making these their starting-point give
their meaning only, not their letter.’? God is known, though
imperfectly, in all ages and climes, to those who diligently
seek Him, and to the Christian He is revealed in the New
Testament as a Triad, Father, Son, and Holy Ghost.3

Origen was born a.p. 185—6, probably in Alexandria, of
Christian parents. In all his works he thought that he was
expounding the orthodox Christian faith, but his system 1s
full of speculations which are of a different origin. He
speaks of rising above senses, figures, and shadows to the
mystical and unspeakable vision.

The supreme being, for Origen, is the Neoplatonic One
beyond being but knowable by man if he free himself from
matter. The Father is the fount and the origin of all being,
and is pure spirit. The Son is begotten of the Father by an
eternal act of will. He is the first-born of all creation.4
Origen is definite that the Son or Logos is essentially God,
of the substance and nature of the Father, but sometimes he
suggests that the Logos ‘possesses Godhead but is not God’.
The Spirit and the Son are definitely within the godhead,
but the rational souls are outside, though they are also
spiritual creatures, made in God’s own image. They are
limited in number and endowed with free will. Some re-
mained in their original condition, but others fell away from
God. The fall necessitated the use of bodies. Different
orders of beings with different kinds of bodies arose. He
adopts the Gnostic view that heavenly spirits fall from their
immaterial bliss into the bondage of matter or into the form
of demons. He admits that souls may perhaps be reincarnate
in the bodies of animals. He accepted the pre-existence and
the future rebirth of souls. ‘Every soul has existed from the
beginning, it has passed through some worlds already, and

T Tbid. iil. 1. 2. 2 Ibid. vil. 1. 1.
3 Ibid. v. 14. 103. 4 Colossians i. 15.
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will pass through others before it reaches the final con-
summation. It comes into this world strengthened by the
victories or weakened by the defeats of its previous life.
The matter which is to serve as the basis for bodies is created
by God, but it is not eternal. It is such that it can be adapted
to a variety of forms and purposes. The sojourn of man in
this world is designed to educate him so that he may rise in
the scale of being. He may rise to the utmost heights or
fall to the lowest depths.2 There is no limit to human wilful-
ness and sin, even as there is no limit to God’s power and
love when once the human soul responds to His healing
influence. Salvation is not redemption of the body but the
liberation of the soul from the bondage of matter and its
gradual return to its original home. He strongly inclined
to a universal restitution by which all souls, including the
evil angels, would finally return to union with God in the
intelligible world of the Logos. He clearly envisaged a time
when God should be all in all, and all created spirits would
return to that unity and perfection which was theirs at the
beginning. ‘When the soul is lifted up and follows the Spirit
and is separated from the body, and not only follows the
Spirit but becomes in the Spirit, must we not say that it puts
off its soul-nature, and becomes spiritual ’3 The Kingdom
of God is for Origen a spiritual reality, the supersensuous
and intelligible world. The historical facts of Christian
revelation are treated by him as symbols of higher im-
material realities. The perfected souls would at the end be
absorbed in the divine essence from which they sprang. In
Book 111, chapter vi, of his First Principles he speaks of the
ascent of souls and suggests that ‘even their bodily nature
will assume that supreme condition to which nothing can
ever be added’. On this Jerome comments:

‘And after a very long discussion, in which he asserts that all bodily
nature must be changed into spiritual bodies of extreme fineness and
that the whole of matter must be transformed into a single body of
the utmost purity, clearer than all brightness and of such a quality as
the human mind cannot conceive, at the close he states: And God shall

v First Principles, 3. 1. 20, 21.
2 Jerome remarks caustically that for Origen angels might become devils
and devils archangels. 3 De Oratione, 10.
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be all in all, so that the whole of bodily nature may be resolved into
that substance which is superior to all others, namely, into the divine
nature than which nothing can be better.’

What, then, is the aim of the cosmic process? It i1s perhaps
a mistake or a meaningless journey since the end will be like
the beginning. He reckoned among the angels the spirits
of the sun, planets, and stars. Free will and rational illumina-
tion are emphasized.

Christ is for him more a teacher than a redeemer. For
Origen Jesus also possessed a soul like any other, but He
retained His innocence and lived by free choice in close
association with the word of God, and by force of habit an
indissoluble union was created. This soul, already united
with the word of God, took flesh of the Virgin Mary and
appeared among men. Origenadvocated prayer in the name
of Jesus, but rejected direct address to Jesus. He distin-
guishes two kinds of life, active and contemplative, and
prefers the latter. He employs the distinction between a
mystery religion for the educated and a mythical religion for
the vulgar, and justifies it by appealing to the example of
‘the Persians and the Indians’.

The Christian Church abandoned Origen’s chief doc-
trines of the subordinationist conception of trinity, the fall
of pre-existent spirits, the denial of bodily resurrection, and
final restitution. There is no question that though Origen
sincerely believed that he was expounding the Christian faith,
‘he ended in speculations which were only remotely con-
nected with it. The real source of these speculations is to
be found in the intellectual atmosphere of the time, in which
the ideas of Platonists, Stoics and Orientals were mingled.’
Porphyry remarks that ‘though Origen was a Christian in
his manner of life, he was Hellenic in his religious thought
and surreptitiously introduced Greek ideas into alien myths’.

This tradition of the liberal Alexandrian school of Clement

! G. W. Butterworth, Origez on First Principles (1936), p. xxxv. Cf.
Harnack: “The theology of Origen bears the same relation to the New Testa-
ment as that of Philo does to the Old. What is here presented as Christianity
is in fact the idealistic religious philosophy, attested by divine revelation, made

accessible to all by the incarnation of the Logos, and purified from any con-
nexion with Greek mythology and gross polytheism’ (History of Dogma, E.T.,

vol. ii (1896), pp. 5—6).
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and Origen is continued by the three Cappadocians, Basil
of Caesarea and the two Gregorys. For Basil, the Kingdom
of Heaven is the contemplation of realities.! The Cappa-
docians are unanimous in asserting the mystery of the divine
being. “We know that he exists but of his essence we cannot
deny that we are ignorant.’> He is partly known through
His creation of the world, but He is best known through the
human soul, which is a mirror which reflects the traits of
the divine archetype. The Apostrophe to God by St.
Gregory of Nazianzen is thoroughly Neoplatonic: ‘“The end
of all art Thou, being One and All and None, being One
Thou art not all, being all Thou art not One; all names are
Thine, how then shall I invoke Thy Name, Alone, Name-
less '3 To achieve likeness to God is the aim of man. The
best means to it is asceticism. A purified heart aids us in
enjoying the vision of uncreated beauty.

Augustine# stands at the meeting-point of two worlds, the
‘passing of that great order which had controlled the fortunes
of the world for five centuries or more and the laying of the
foundations of the new world’. He tried to lead his world
from the old to the new. Before his conversion to Chris-
tianity he was successively a pagan, a Manichaean, and a
Neoplatonist. He read Plotinus mn a Latin translation and
introduced the central principles of Neoplatonism into
Christianity. He adopted from Neoplatonism his views on
God and matter, freedom and evil, and the relation of God
to the world.s He used Neoplatonist arguments for defend-
ing Christian doctrine. As he expresses it in an early work:
‘With me it stands fast never to depart from Christian
authority, for I find no stronger. But as for those matters
which it is possible to seek out by subtle reasoning, 1 am
confident that I shall find among the Neoplatonists that
which does not conflict with our religion.’® Philosophy for
Augustine meant knowledge of God and his own soul. He

T Basil, Ep. 8. 2 Ibid. 2. 34.

3 Quoted in Christopher Dawson, Progress and Religion, p. 91.

4 He was born in Tagaste in Roman Africa in a.0. 354 and died at Hippo
in 430. He was Bishop of Hippo from 395 to 430.

5 See his Confessions, vii. g~21.

6 Contra Academicos, 3. 43, cited in Montgomery, p. 69.
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repudiates the arguments of the sceptic as inconsistent. For
even while he denies absolute truth, he affirms it. All action
depends on knowledge, and scepticism cannot be the basis
of conduct.- Senses may deceive us; we may dream or walk
in our sleep, but the mind has for its proper object the
region of the intelligible, the unchanging. There are truths
which cannot be doubted. ‘It is sufficient for my purpose
that Plato felt that there were two worlds: the one intelligible
where Truth itself dwelt; the other sensible, which, as is
clear, we feel by sight and touch.”! In the former sphere
the human soul encounters itself and God. There 1s the
noumenon behind the appearances; within us is the soul not
visible to the eye of the sense but most evident to us by its
own radiance. The existence of the soul is established in
the style of Sarnkara or Descartes.

‘Everyone who knows himself to be in doubt, knows truth, and
is certain about what actually he knows; therefore he is certain about
truth. Everyone therefore; who doubts whether there be truth has
within himself truth whereby he should not doubt; nor is there any-
thing truc which is not true by truth. He therefore that can doubt
in any wise should not doubt of truth, Where this is scen, then there
is light, pure of all space, be it of places or times, pure too of repre-
sentation of such a space.’2

There is a higher reality to which the human mind is sub-
ject, Truth which changes not, God. For Augustine Truth
is God. “The happy life consists of joy in truth for this is
a joying in Thee, Who art the Truth, and God, health of
my countenance, my God.’s The mind of man finds itself
in touch with an intelligible world and knows truth. This
intelligible world is not a product of the senses or the soul
of man. The sensible cannot give birth to the intelligible,
which is unchanging, whereas the world is passing. Truth
is steady, whereas the soul’s glance is unsteady. Truth 1s
found, not made, and the human mind is subject to 1t.

Augustine is not very clear about the nature of the soul.
It is not truth itself, because Truth is immutable and the
soul is subject to change. It is not a part of Truth, for it is

v Contra Academicos, iii. 17. 37.

2 De Vera Religione, xxxix. 73. See D’Arcy in 4 Monument to §t. Augustine
(1930), pp- 164 ff. 3 Confessions, X. 23. 33.
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aware of itself as alive and thinking, and therefore as a sub-
stance God sustains it and unites it with Himself in such
a way that it perseveres in existence and participates in His
thought. Such participation is everlasting, for matter cannot
molest the substance of that which is higher, and there is
nothing that could conflict with it. As a spiritual being the
soul is indivisible, and its spirituality and subsistence are
given directly in self-knowledge. It is in the inward self
that we find Truth and God. :

‘I entered into my inward self, Thou being my guide, and beheld
with the eye of my soul above my mind the light unchangeable. Thee
(my God) when I first knew Thou liftedst me up that I might see there
was what I might see, and that I was not yet such as to see. And Thou
didst beat back the weakness of my sight streaming forth Thy beams
of light upon me most strongly, and I trembled with love and awe,
and I perceived myself to be far off from Thee in the region of unlike-
ness. Thou criedst to me from afar: “Yea, verily I am that I am.”
And I heard as the heart heareth, nor had I room to doubt and I should
sooner doubt that I live than that truth is not.”t

Augustine’s classic words, “Thou hast made us for Thyself,
and our heart is restless until it rests in Thee’, represent the
essence of the religious spirit. Augustine’s descrlptlons of
the highest moments of religious experience are in the style
and language of Plotinus. In the great passage in which he
gives an account of his last conversation with his mother
about the life of the redeemed in heaven he repeats the
thoughts and almost the very words of Plotinus:

‘Suppose all the tumult of the flesh in us were hushed for ever, and
all sensible images of earth and sea and air were put to silence; suppose
the heavens were still, and even the soul spoke no words to itself, but
passed beyond all thought of itself; suppose all dreams and revelations
of imagination were hushed with every word and sign and everything
that belongs to this transitory world; suppose they were all silenced—
though, if they speak to one who hears, what they say is “We made
not ourselves, but He made us who abides forever”—ryet suppose they
only uttered this and then were silent, when they had turned the ears
of the hearer to Him who made them, leaving Him to speak alone, not
through them but through Himself, so that we could hear His words,
not through any tongue of flesh nor by the voice of an angel, norin
thunder, nor in any likeness that hides what it reveals; suppose then

t Confessions, vil. 16. 23.
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that the God whom through such manifestations we have learnt to
love, were to be revealed to us directly without any such mediation—
just as, but now we reached out of ourselves and touched by a flash of
insight the cternal wisdom that abides above all; suppose lastly that this
vision of God were to be prolonged forever and all other inferior
modes of vision were to be taken away, so that this alone should ravish
and absorb the beholder, and entrance him in mystic joy, and our life
were forever like the moment of clear insight and inspiration to which
we rose—is not this just what is meant by the words “Enter thou into
the joy of thy Lord” "1

Augustine is the Christian Plotinus.

The soul can find God by a withdrawing from all things
and senses. It is united in the profoundest depths of the
heart with the supreme who dwells there. The human heart
can find rest in the most hidden point of its sanctified
activity, its own natureas a spirit. While the mystic union
with the Absolute was regarded by Plotinus as union with
the One beyond Nous, for Augustine the Word is itself the
Absolute.

Augustine distinguishes between science, which is the
work of the lower reason, directed towards the world of
action and created things, and wisdom, which is the work of
the higher reason directed towards the repose of contempla-
tion. He admits a higher intuition, ‘a flash of light to see
that whick is’. He distinguishes the intellectual object of
vision from the light by which the soul is enlightened. By
means of knowledge we cannot know what God 1s. ‘We
can know what God is not but not what He is.”2 When we
have the vision, we are transformed. ‘We glow inwardly
with Thy fire.” The ascent of the soul is arranged in seven
stages, of which the last three are purgation, illumination,
and union. The last, ‘the vision and contemplation of truth’,
is the ‘goal of the journey’. Augustine’s explanation of the
Trinity is hardly intelligible. His prayers are to God
through Christ but not to Christ Himself.3

Augustine is not, however, always loyal to this mystic

1 Ibid. v. 1. 2. There is a good deal in common between Plotinus and
Augustine in the sphere of psychology. 2 On the Trinity, viii. 2.

3 “In the personal religion of Western nations, prayer to Christ first wins a
prominent place in the early Middle Ages’ (Heiler, Prayer, E.T. (1932),
p. 126).
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tradition. The Manichaean dualism operates in his con-
ception of the two cities, the eternal one in heaven and the
transitory one on earth. The suggestion is present that the
power of evil is independent of and coequal with the power
of God. This is not, however, his main tendency. Replying
to the comments of the Manichaean Faustus on the lives of
the Hebrew patriarchs and judges, Augustine says that their
cruelties must have been done in obedience to divine com-
mands and the great Author of moral laws is not Himself
subject to them. He can at His pleasure act in ways opposed
to His own legislation. Augustine was penetrated by the
sense of man’s utter impotence to rise of himself, and of his
need of divine condescension. Man is divided from God
not by external barriers but by a depraved will. Sin is the
shadow cast by the light of God.

Yet in the central features of his system, such as the equa-
tion between intelligibility and reality, the slow ascent of the
soul with increasing likeness to God, the assumption that
the soul is the means for the apprehension of truth and God,
Avugustine remained a Neoplatonist. He observes: “That
which is called the Christian religion existed among the
ancients and never did not exist from the beginning of the
human race until Christ came in the flesh, at which time
the true religion which already existed began to be called
Christianity.”* This breadth of view is hardly consistent with
his conduct as a bishop, when he maintained the right of the
Church to persecute heretics. We find in him two currents,
the spiritual and the dogmatic. He was at the same time the
son of Monica and a bishop of the Orthodox Church. This
greatest of the Church Fathers was a Neoplatonist by con-
viction, and the Christian faith was subordinate in his
consciousness to the truth of Neoplatonism.?

The writings of Augustine which incorporated the main

1 Epis. Retrac., lib. 1, xiil. 3.

2 Professor F. Heiler says: ‘In this peculiar fusion of the two opposed types
of religion, Neo-Platonic mysticism has the precedence. The goal of all prayer
for Augustine is the return to the infinite one, the essential unity with the
highest good.” He quotes with approval the observation of Scheel: ‘Neither in
the thought nor in the feeling of Augustine is the first place assigned to speci-

fically Christian ideas. The genuine Augustine is the Neoplatonic Augustine’
(Heiler, Prayer, ET. (1932), pp. 126-7).
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doctrines of Neoplatonism exercised the most enduring in-
fluence on the medieval mind even when the authority of
Aristotle was at its strongest.!

Boethius (a.n. 480—524) in his De Consolatione Philo-
sophiae, a book which was very popular in the Middle Ages,
made considerable use of Neoplatonic principles.2 This book
was translated into English by Alfred the Great. Boethius’
famous definition of eternal life as the simultaneous and
perfect possession of boundless life expresses the spirit of
Plotinus’s description of eternity.3 His views on the scale of
reality, the primacy of the intelligible and ideal world, the
identity of the Good and the One, the deification of the soul
by her participation of God, are Neoplatonic.

The writer known by the name of Dionysius the Areopa-
gite is said to be the father of Christian mysticism, and he
exercised a decisive influence on the theory and practice of
religion in the medieval Church, and he comes from Eastern
Christendom, in fact from Syria. He is undoubtedly a
Christian Neoplatonist who was familiar with the writings
of Proclus, Ignatius, and Clement. As Justinian quotes him,
his writings may be assigned to the second quarter of the
sixth century. As he was mistaken for St. Paul’s Athenian
convert, his writings were accepted as the inspired produc-
tions of the Apostolic times.*

1 Thomas Aquinas denies knowledge of what God is. He states definitely
that ‘the Divine Substance by its immensity exceeds every formal principle to
which our intelligence can reach, and so we cannot apprehend it by knowing
what it is, but we may get a sort of knowledge of it by knowing what it is not’.
(Summa contra Gentiles, bk. 1, chap. xiv). The Thomists postulate a ‘gift of
higher knowledge’ to account for the love which is the most distinctive feature
of mystical experience.

2 Cf. Harnack: Boethius ‘in his mode of thought was certainly a Neo-
platonist’ (History of Dogma, vol. 1, p. 358).

3 ‘Nous possesses in itself all things abiding in the same place. It is, ever is
and nowhere becomes, nor is ever past, for here nothing passes away but all
things are eternally present’ (Enmeads, v. 1. 4).

4 St. Gregory in the sixth century venerated him. Pope Martin I quoted
him textually in the Lateran Council of 640 in defence of Catholic dogma.
His words were used in the third Council of Constantinople (692) and at the
second Council of Nicea. In the eighth century St. John the Damascene
became his follower and accepted his teachings. John Scotus Erigena trans-
lated his writings. ‘The Church condemned him in the thirteenth century, but
his influence rose again in the mystics of the fourteenth century.
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Dionysius refers to his teacher Hierotheus, a Syrian
mystic who lived late in the fifth century, as one who ‘not
only learned, but felt the things of God’. He deals exten-
sively with the adventures of the mind in climbing the ladder
of perfection. He professes to have enjoyed ecstatic union
and asks us to prepare for it by the method of quietism.
‘To me it seems right to speak without words and under-
stand without knowledge; this I apprehend to be nothing
but the mysterious silence and the mystical quiet which
destroys consciousness and dissolves forms. Seek therefore
silently and mystically, that perfect and primitive union with
the Archgood.”! Commenting on this system Dr. Inge
writes: ‘It is the ancient religion of the Brahmins masque-
rading in clothes borrowed from Jewish allegorists, half
Christian Gnostics, Manichaeans, platonising Christians and
pagan Neo-platonists.’

In the Theologia Mystica and other works ascribed to him3
he develops the doctrines of Proclus. God is, for him, the
nameless supra-essential one, elevated above goodness itself.
For him God is the absolute No-thing which is above all
existence. He speaks ‘of the superlucent darkness of silence’
and of the necessity to ‘leave behind the senses and the
intellectual operations and all things known by senses and
intellect’.

‘And thou, dear Timothy, in thy intent practice of the mystical
contemplations, leave behind both thy senses and thy intellectual
operations and all things known by sense and intellect, and all things
which are not and which are, and set thyself, as far as may be, to unite
thyself in unknowing with him who is above all being and knowledge,
for by being purely free and absolute, out of self and of all things thou
shalt be led up to the ray of divine darkness, stripped of all and loosed
from all.’

We must tear aside ‘the veil of sensible things’, for ‘the
pre-eminent cause of every object of sensible perception is
none of the objects of sensible perception’.# We must re-
move the wrappings of intelligible things, for ‘the pre-
I Quoted in Inge’s Christian Mysticism (1899), p. 103.
2 Ibid., p. 104.
3 See John Parker’s E.T.. of the Works of Dionysius the Areopagite (1897).
+ Ecclesiastical Hierarchy, vi. 3.
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eminent cause of every object of the intelligible perception
is none of the objects of intelligible perception’.! The real

‘is neither soul nor mind; nor has imagination nor opinion, nor reason
nor conception, neither is expressed nor conceived; neither is number
nor order; nor greatness nor littleness; . . . When making the predica-
tions and abstractions of things after it, we neither predicate nor
abstract from it, since the all perfect and uniform cause of all is both
above every definition, and the pre-eminence of him who is absolutely
freed from all and beyond the whole, is also above every abstraction.’

We must deny everything about God in order to penetrate
into the sublime ignorance, ‘divine gloom’, which is in verity
sovereign knowledge.2 He uses the image of the sculptor’s
chisel, removing the covering and ‘bringing forth the inner
form to view, freeing the hidden beauty by the sole process
of curtailment’.3 He speaks of a power in the soul that
makes it able to see eternal verities. When it develops this
power, it is deified. ‘[Preservation] cannot otherwise take
place, except those which are being saved are being deified.
Now the assimilation to, union with God, as far as attain-
able, is deification.’s Three stages of mystic life are distin-
guished, purification, illumination, and consummation, in
the perfect knowledge of the splendours.5

The central problem of Christian Platonism or any mystic
religion is the reconciliation of the two presentations of the
Supreme, the Absolute One without distinctions and attri-
butes, and the personal God who knows, loves, and freely
chooses. Dionysius distinguishes between the Supreme in
itself and the Supreme in relation to creatures. While the
former is the godhead in its utter transcendence of all created
being and its categories, the latter is His manifestation to
man 1n terms of the highest categories of human experience.
Mystical Theology is concerned with God as He is; Divine
Names with His partial manifestations in terms of human
experience. The theory of the reflection of every degree of

T Ibid. v.

2 Cf. “T'hus delivered from the sensible world and the intellectual alike, the
soul enters into the mysterious obscurity of a holy ignorance and, renouncing
all the gifts of science, loses itself in Him who can be neither seen nor seized’
(i. 3). See Maritain, T4e Degrees of Knowledge, E'T. (1937), p. 18.

3 Mystic Theology, ii. 4 Ecclesiastical Hierarchy, 1. 3. 5 Ibid. iv

4444 R
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reality, save the lowest, upon that beneath it gives place in
Dionysius to a dynamic conception of a divine Eros, an
overflowing love which moves God to create reflections and
participants of His bliss and freedom.

“The father is fontal deity but the Lord Jesus and the Spirit are, if
one may so speak, God-planted shoots, and as it were Flowers and
super-essential Lights of the God-bearing Deity, we have received
from the holy oracles; but how these things are, it is neither possible
to say, nor to conceive.’!

‘One Being is said to be fashioned in many forms, by the production
from itself of the many beings, whilst it remains undiminished and One
in the multiplicity and Unified during the progression, and complete
in the distinction, both by being super-essentially exalted above all
beings and by the unique production of the whole and by the un-
lessened stream of his undiminished distributions.’

He is ‘undivided in things divided, unified in Himself, both
unmingled and unmultiplied in the many’.2 Dionysius is
vague about the nature of evil,

‘Evil is non-existing . . . if this be not the case, it is not altogether
evil, nor non-existing, for the absolutely non-existing will be nothing
unless it should be spoken of as in the good super-essentiality.’s

Neoplatonism was absorbed by Christianity through his
writings. They became, according to Baron von Hugel, ‘the
great treasure house from which the mystics and also largely
the Scholastics throughout the Middle Ages, drew much of
their literary material’.4

II

When the Arab armies were defeated by Charles Martel
near the French town of Poitiers in a.D. 732 they retreated
towards Spain. This battle decided the great issue whether

Y Or Divine Names.

2 Ibid., pt. 1, pp. 25~6. 3 Ibid. iv. 19.

4 The Mystical Element of Religion, p. 61. “The writings of the pseudo-
Dionysius contain a gnosis in which, by means of the doctrines of Iamblichus
and doctrines like those of Proclus, the dogmatic of the Church is changed into
a scholastic mysticism with directions for practical life and worship. . .. The
mystical and pietistic devotion of to-day, even in the Protestant Church, draws
its nourishment from writings whose connexion with those of the pseudo-Areo-
pagite can still be traced through its various intermediate stages’ (Harnack,
History of Dogma, vol. i, p. 361).
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Christian civilization should continue or Islam prevail in
Europe. An Arab victory in 732 would have altered the
course of European civilization, and Arab civilization in
those days was in advance of the European. When Alex-
andria came to an end in A.D. 642 the Arabs kept up the
cultural traditions in schools at Baghdad, Cairo, and Cor-
dova. Baghdad, founded in a.p. 762, was frequented by
Greek and Hindu merchants. The Muslim rulers of Bagh-
dad as early as the eighth century had encouraged the
translations of Greek thinkers, Plato, Aristotle, and Plotinus,
into Arabic. Arab travellers were attracted by Indian civili-
zation. Alberuni accompanied Sultan Mahmud of Ghazni
to India and acquired a knowledge of Indian religious
classics. Many works, religious and secular, were translated
from Sanskrit into Arabic and from Arabic into Latin. The
game of chess and many fables, as well as other products of
India, were brought by Arabs into western Europe. To-
wards the end of the twelfth century western Europe
acquired the complete body of Aristotle’s logical writings
in Latin translations made in Spain from the Arabic texts
along with the commentaries of Arabian and Jewish philo-
sophers. The writings of Alfarabi (a.n. g50) and Avicenna
(a.p. 980~1037) of Baghdad, and Averroes (1126-98) of
Spain were known in Europe. A curious blend of Greek,
Jewish, and Oriental philosophy entered the Church by
means of Arab works. The theism of Aristotle was used as
a preparation for the Christian faith. Philosophy was made
subservient to orthodoxy. Thomas Aquinas quotes largely
from Dionysius. Dante’s conception of the beatific vision is
identical with that of the intelligible word as figured by
Plotinus. He uses the conception of emanation by which
the higher cause remains in itself, while producing that
which is next to it in the order of being. By means of this
idea Dante justifies and explains the varying degrees of per-
fection in created things. Even before the scholastic system
was thoroughly developed it began to break up from within.
Thomas Aquinas was followed by John Duns Scotus. Soon
after came William of Ockham, and scholasticism flourished
during the centuries when Greek thought was not known
in its sources. When the classical revival arose along with
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the impulse towards scientific research, interest in Platonism
rapidly developed.

There are great similarities between Hindu, Persian, and
Christian forms of mysticism which may be accounted for as
products of similar evolution. The Sufis combine Moham-.
mad’s prophetic faith in God with the wisdom of the Vedanta
and the spiritual discipline of the Yoga. Though the back-
ground of Islam is the Mediterranean culture from which
the roots of Western civilization derive, and it grew up
under the influence of Hellenism and interpreted Hellenism
to the medieval world, Christianity dismissed the followers
of Islam as infidels, and the later exchanges between East
and West were for many centuries confined to exchanges on
the battle-field between the forces of Christendom and those
of Islam.

Dionysius started the mystical speculations which troubled
the orthodox when authority wavered, through the influence
of Scotus Erigena. John Scotus Erigena (ninth century)
may be regarded as the most profound philosopher of the
Middle Ages. Though an Irishman, he belongs in thought
to Eastern Christianity. He not only translated the works
of Dionystus the Areopagite into Latin, but set himself to
elucidate his theories and present them as a systematic whole.
He came to be regarded not only as a late Neoplatonist but
as the first of the scholastics. His great work, De Divisione
Naturae, was condemned in 1225 by Pope Honorius 1I1
to be burned. In this work he classifies nature, or what we
would call Reality, into four kinds: that which creates and is
not created; that which creates and is created; that which
is created and does not create; that which neither cgeates nor
is created. These are not four different things or ciasses but
four aspects or stages of the one world process. The first
deals with God as essence, the ultimate ground of the uni-
verse; the second with Divine ideas or First Causes; the
third with the created world, and the last with God as the
consummation of all things. God alone has true being. God
is the beginning of all things and the end, for all things
participate in His essence, subsist in and through Him, and
are moved towards Him as their last end. While in one
sense God is in all things, He is Nothing, for His essence



CHRISTENDOM 1II 245%

transcends all determination and is inexpressible. The divine
being transcends all possible conceptions, and the trinitarian
conception is interpreted by him as symbolic. Out of this
incorruptible essence the world of ideas is eternally created.
This is the Word or Son of God in whom all things exist,
so far as they have substantial existence. Creation is an
external projection of the ideal order eternally present in
God. All existence is a theophany. The soul of man i1s the
reflection of the divine. Erigena revives Origen’s universal-
ism and regards the Fall as precosmic.

The teaching of Erigena was condemned as heretical, and
he left no important disciples. The tenth century was a dark
one, and when philosophical speculations started in the
eleventh century, scholastic disputes about the nature of
Universals occupied the centre. Peter Abelard was the most
renowned dialectician of the twelfth century (died 1142),
and he attributes to Plato an anticipation of the Christian
doctrine of the Trinity. The One of Plato typifies the
Father, the Nous the Son, and the world soul the Holy
Ghost. Abelard tried to reconcile Christianity and Platonism.

In the abbey of St. Victor, Hugo and Richard developed
the mystical side of the teaching of St. Augustine. ‘The way
to ascend to God’, says Hugo of St. Victor, ‘is to descend
into oneself.” “The ascent is through self above self’, says
Richard of St. Victor. He continues: ‘Let him that thirsts
to see God clean his mirror, let him make his own spirit
bright.” They believe in ecstatic contemplation as the way
to the realization of truth.

St. Bonaventure continues the Neoplatonic tradition. For
him the soul is the centre and starting-point of human know-
ledge. Knowledge of the soul and God is obtained without
the assistance of the senses. We attain to the knowledge of
God through intelligible reflections of the divine ideas dis-
played to the mind in creatures. In this hierarchy of reflec-
tions every degree is a symbol and analogy of its superior.
The highest mystical apprehension of God is described in
the spirit of Plotinus, though it is to be the gift of God’s
free grace and beyond man’s natural power to obtain.

Albertus Magnus, another great mystic of the age, fol-
lowed the Dionysian tradition. For him, union with God is
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the aim of life. Interior contemplation is the way to it. In
ordinary life the mind is immersed in what is not itself, in
sensible appearances. If we divest the mind of all that is
sensible, outward and phenomenal, it rises through the pure
intellect to union with divinity.*

‘When thou prayest, shut thy door, that is, the doors of the senses.
Keep them barred and bolted against all phantasms and images.
Nothing pleases God more than a mind free from all occupations and
distractions. Such a mind is in a manner transformed into God for it
can think of nothing, and understand nothing and love nothing except
God. He who penetrates into himself and so transcends himself,
ascends truly to God.’

St. Thomas Aquinas (1227-74) was a pupil of Albertus
Magnus. In the last year of his life he experienced a pro-
longed ecstasy and refused thereafter to write anything,
despite the entreaties of his secretary, Reginald.2 We preach
and talk only till we feel and adore. The mystic tradition
is continued by the great German mystics Eckhart and

I This great schoolman, who is the master of St. Thomas Aquinas, teaches
doctrines ‘characteristically Indian’ (Kennedy, “The Gospels of the Infancy’,
F.RAS., 1917, p. 210). ‘From what source came this philosophy which
Albertus shared with the Gentiles? He got it through the medium of the
Arabic: but it is not the intuition or ecstasy of Plotinus. I cannot say whether
it is to-be found in any of the later Neoplatonists or in the independent
speculations of Arabian Metaphysicians: but the ideas are distinctly Indian,
and must have come from India to the West” (ibid., p. 212).

2 Robert Bridges describes this incident in the Testament of Beauty (1930):

1 am happier in surmizing that his vision at Mass

—in Naples it was when he fell suddenly in trance—
was some disenthralment of his humanity:

for thereafter, whether ’twer Aristotle or Christ

that had appear’d to him then, he nevermore wrote word
neither dictated but laid by inkhorn and pen;

and was as 2 man out of hearing on thatt day

when Reynaldus, with all the importunity of zeal

and intimacy of friendship, would have recall’d him

to his incompleted summa; and sighing he reply’d

‘T wil tell the a secret, my son, constraining thee

lest thou dare impart it to any man while I liv.

My writing is at end. I hav seen such things reveal’d
that what I hav written and taught seemeth to me of small worth.
And hence I hope in my God, that, as of doctrin

ther wil be speedily also an end of Life !
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Tauler, the Spanish St. Theresa and St. John of the Cross,
and the English Platonists and numbers of others.

III

The struggle for the Indian market by the European
nations began in 1498, when Vasco da Gama discovered the
sea-route to India, and in 1509, when the Portuguese took
possession of Goa. The lure of the Fast has not been any
spiritual or human appeal but desire for gold and her company
as a consumer. Columbus, searching for India, inadvertently
discovered America. India has been the prize for competing
imperialisms. The Portuguese and the Spaniards, the Dutch,
the French, and the English fought with one another for the
possession of India, and the conflict ended in 1761 with
the decisive victory of England.The scientific study of
Indian literature starts from this period. Warren Hastings
found it necessary for purposes of administration to study
the old Indian law books. In 1785 Charles Wilkins pub-
lished an English translation of the Bhagavadgita, to which
Warren Hastings wrote a preface in which he said that
works like the Bhagavadgita ‘will survive when the British
dominion in India shall have long ceased to exist and when
the sources which it once yielded of wealth and power are
lost to remembrance’. William Jones published in 1789 his
English version of Kalidasa’s Sakunsala. This was translated
from English into German by Georg Forster and was
enthusiastically welcomed by men like Herder and Goethe.
Though Englishmen were naturally the first to make Europe
acquainted with the spiritual treasures of India, German
scholars soon took the lead.! The impulse to Indological
studies was first given in Germany by the romanticist Fried-
rich Schlegel through his book T%e Language and Wisdom
of the Indians, which appeared in 1808. August Wilhelm
von Schlegel, who became the first German professor of
Sanskrit in 1818, in Bonn edited the G742 in 1823. The

! Cf. Heine: “The Portuguese, Dutch and English have been for a long
time, year after year, shipping home the treasures of India in their big vessels.
We Germans have all along been left to watch it. T'o-day Schlegel, Bopp,
Humboldt, Frank, &c. are our East Indian sailors. Bonn and Munich will be
good factories.’
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first German translation is dated 1802. It made a great
impression on Wilhelm von Humboldt, who said that ‘this
episode of the Mahdabharata was the most beautiful, nay per-
haps, the only true philosophical poem which all the litera-
tures known to us can show’.! He devoted to it a long
treatise in the Proceedings of the Academy of Berlin (1825-6).

Schopenhauer became acquainted with the thought of the
Upanisads through a Latin translation from Persian by a
Frenchman, Anquetil Duperron. His eulogy is well known.
‘And O! how the mind is here washed clean of all its early
ingrafted Jewish superstition! It is the most profitable and
most elevating reading which (the original text excepted)
is possible in the world. It has been the solace of my life,
and will be the solace of my death.’”? Schopenhauer was
greatly influenced by Buddhist ideals also. German tran-
scendentalism was affected by Indian thought through
Schopenhauer, Hartmann, and Nietzsche, Richard Wagner
became acquainted with Buddhistic ideas through the writ-
ings of Schopenhauer. His Parsifal arose out of a French
translation of 2 Buddhist legend. To Mathilde Wesendonk,
Wagner wrote in the year 1857: ‘You know how I have
unconsciously become a Buddhist’; and again: ‘Yes, child,
it is a world view, compared with which every other dogma
must appear small and narrow.’s Even of Heine, Semite
though he was, Brandes claims that ‘his spiritual home was
on the banks of the Ganges’.# Through Naumann’s German

I Letter to Fr. von Gentz, 1827.

2 Parerga, ii, p. 185, quoted in Wallace, Schopenkaner, p. 106.
3 Brunhilde says in Wagner's Twilight of the Gods:
Know ye whither I am going?
Out of the home of Desire I move away,
Home of Illusion I fly from for ever;
The open gates of eternal becoming
Emancipated from rebirth. The knowing one passes away.
Quoted in Winternitz, ‘India and the West’, Vifpabhdrati Quarterly, Feb.
1937, p- 19.

94 M}:ziﬂ %arrmt: of Eurgpean Literature, vol. i, p. 126, Amiel refers to the
Hindu streak in him. He writes: “There is a great affinity in me with the
Hindu genius—that mind, vast, imaginative, loving, dreamy and speculative,
but destitute of ambition, personality and will. Pantheistic disinterestedness,
the effacement of the self in the great whole, womanish gentleness, a horror of
slaughter, antipathy to action—these are all present in my nature, in the
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translations of Buddhist texts Buddhism became popular in
Germany. Paul Deussen’s translations of the Upanisads and
scholarly works on Indian philosophy became classics on the
subject.

Michelet, speaking about Rémayana, wrote in 1864:
‘Whoever has done or willed too much, let him drink from
this deep cup a long draught of life and youth. . . . Every-
thing is narrow in the West—Greece is small and I stifle;
Judaea is dry and I pant. Let me look a little towards lofty
Asia, the profound East. . .." Comte’s positivism is ‘but
Buddhism adapted to modern civilization; it is philosophic
Buddhism in a slight disguise’.!

Edwin Arnold’s Light of Asia aroused much enthusiasm
in England and America. In America Thoreau, Emerson,
and Walt Whitman show the influence of Indian thought.
Thoreau says: ‘The pure Walden water is mingled with the
sacred water of the Ganges.” Emerson’s Oversoul is the
paramatman of the Upanisads. Whitman turns to the East
in his anxiety to escape from the complexities of civilization
and the bewilderments of a baffled intellectualism. The
humanism of Irving Babbitt and the writings of Paul Elmer
More show the deep influence of Indian thought.

Maeterlinck sets over against cach other what he calls
the ‘Western lobe’ and the ‘Eastern lobe’ of the human
brain:

“The one here produces reason, science, consciousness; the other
yonder secretes intuition, religion, the subconscious. . . . More than
once they have endeavoured to penetrate one another, to mingle, to
work together; but the Western lobe, at any rate on the most active
expanse of our globe, has herctofore paralysed and almost annihilated
the efforts of the other. We owe to it extraordinary progress in all
material sciences, but also catastrophes, such as those we are under-
going to-day. . .. Itis time to awaken the paralysed Eastern lobe.’

nature at least which has been developed by years and circumstances. Still the
‘West has also its part in me. What I have found diflicult is to keep up a pre-
judice in favour of any form, nationality or individuality whatever. Hence
my indifference to my own person, my own usefulness, interest or opinions of
the moment. What does it all matter? (Fournal, pp. 159, 161, 224 ff.). ‘It
is perhaps not a bad thing’, he says, ‘that in the midst of the devouring activities
of the Western world there should be a few Brahmanical souls’ (p. 269).
v Eitel, Three Lectures on Buddhism (1884), p. 3.
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Romain Rolland, who has been deeply influenced by Indian
thought, writes:

“T'here are a certain number of us in Europe for whom the civiliza-
tion of Europe is no longer enough.’

Keyserling, whose writings breathe the spirit of the East,
tells us:

‘Europe no longer makes me react. This world is too familiar to
me to give new shapes to my being: it is too limited. The whole of
Europe nowadays is of one mind only. I wish to escape to spaces where
my life must needs be transformed if it is to survive.’

‘The Irish Literary Renaissance, with its central figures of
W. B. Yeats and George W. Russell (&), is moulded by
Eastern conceptions. George Moore, in his novel T#4e Brook
Kerith, represents Jesus as having survived the Cross and as
meeting St. Paul and explaining to him His revised Gospel.
‘God’, He says, ‘is not without but within the universe, part
and parcel, not only of the stars and the earth, but of me, yea,
even of my sheep on the hillside.” As Paul listens he realizes
that this doctrine is the same as was preached by some monks
from India to the shepherds among whom, according to this
tale, Jesus was living. There are many literary men to-day in
Europe and America who are influenced by Indian thought
and look to it for inspiration in our present troubles.2 Sir
Charles Eliot observes: ‘Let me confess that I cannot share
the confidence in the superiority of Europeans and their ways

T /E writes: ‘Goethe, Wordsworth, Emerson and Thoreau among moderns
have something of this vitality and wisdom, but we can find all they
have said and much more in the grand sacred books of the East. The
Bhagavadgita and the Upanisads contain such godlike fulness of wisdom on all
things that I feel the authors must have looked with calm remembrance back
through a thousand passionate lives, full of feverish strife for and with shadows,
ere they could have written with such certainty of things which the soul feels to
be sure’ (4 Memoir of &, by John Eglinton (1937), p. 20).

2 Mr. Fausset, in his book 4 Modern Prelude, tells how he has travelled from
orthodox Christianity to find in ‘the inspired pantheism in which the vision and
teaching of the Vedanta culminated’ what could at least purge and content his
unquietself (p. 258). There the personal God was completed in the ‘impersonal
God’; there also the Christos or the divine self was known and expressed long
before the birth of Jesus. Aldous Huxley in his latest books, Eye/ess iz Gaza and
Ends and Means, invites our attention to the discipline essential for spiritual in-
sight and argues for the acceptance of the Yoga method. The influence of Indian
thought is not so much a model to be copied as a dye which permeates.
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which is prevalent in the West. European civilization is not
satisfying and Asia can still offer something more attractive
to many who are far from Asiatic in spirit.’t

There are, however, some in the West who are attracted by
the glamour of the exotic, whoare carried away by the romantic
surface of life. Kipling in some of his moods represents this
tendency.2 The East has ever been a romantic puzzle to the
West, the home of adventures like those of 4rabian Nights, the
abode of magic, the land of heart’s desire, one to which even
men of waning faith may turn for confirmation in the hope that
after all the spiritual counts.? Theosophical and anthropo-
sophical cults which employ largely Hindu and Buddhist con-
cepts and practices, Neo-Buddhist and Ramakrsna societies
attract a considerable proportion of religious men in the
West.# There are some who are obviously uneasy about the
spread of Eastern culture in the West.5 Educated Romans
were equally concerned about the spread of Christianity,
which they considered a sign of decadence.

v Hinduism and Buddhism, vol. i, p. xevi (1921).

2 In his poem Mandalay he writes:

Slip me somewhere east of Suez where the best is like the worst,
Where there ain’t no Ten Commandments, an’ a man can raise a thirst;
For the temple bells are callin’: an’ it’s there that I would be . ..

By the old Moulmein pagoda, lookin’ lazy at the sea.

Of course, the temple bells mean to the Burman the exact opposite of what
they mean to Kipling; be still, not to raise a thirst.

3 Madame Alice Louis-Barthou writes: ‘I look upon the Occident with
abomination. It represents for me fog, grayness, chill, machinery, murderous
science, factories with all the vices, the triumph of noise, of hustling, of ugli-
ness. . . . The Orient is calm, peace, beauty, colour, mystery, charm, sunlight,
joy, ease of life and revery; in fine the exact opposite of our hateful and
grotesque civilization. . . . If I had my way, I should have a Chinese wall
built between the Orient and the Occident to keep the latter from poisoning
the former; 1 should have the heads of all the giaours cut off, and I should go
and live where you can see clearly and where there are no Europeans.’

4 Cf. ‘On the other hand there seems to be an increasing number of persons
who have been led by natural and acquired sympathy to adopt in some form
one of the Eastern religions’ (E. E. Kellett, 4 S4orv Study of Religions, p. 567).
The new German faith is said to have for its main sources of inspiration
Eckhart and the Bhagavadgita.

5 Henri Massis, perturbed by this phenomenon, wrote a work some years
ago on Tke Defence of the West (E/T. 1927). See also Wendell Thomas,
Hinduism Invades dmerica.



VII
GREECE, PALESTINE, AND INDIA

I

O what is this phenomenon of spiritual waywardness in

the West due? May it not be that it is motived by a
deep instinct for self-preservation and a longing for world
unity? The attraction of Eastern forms is probably due to
a faillure of nerve akin to what occurred at the beginning
of the Christian era, which experienced a similar pheno-
menon. We seem to be vaguely aware that in spite of our
brilliant and heroic achievements we have lost our hold on
the primal verities. The instability of life is manifesting
itself in many forms. The affirmation of the sovereign State,
owing allegiance to none and free to destroy its fellows, itself
open to a similar fate without appeal, racial and national
idolatries which deny the corporate life of the whole, the
growing tyranny of wealth, the conflict between rich and
poor, and the destruction of the co-operative spirit threaten
the very existence of society. Insecurity of nations and
destitution of peoples have always been with us, but periodic
sanguinary upheavals have also been with us. The two are
different sides of a social order which is really primitive in
character. Greek culture was born in strife, in strife of city-
States and against foreign foes. The Roman Empire was
formed by a series of destructive and often savage wars,
though it became the home and cradle of Western civiliza-
tion. The period of the Middle Ages, when Europe had the
formal unity of a common religion, was also the period of
the most incessant war. It will not be an over-statement to
say that never a day passes but the Great Powers are engaged
in wars small or great in some part of their vast dominions.
Even now we have the struggle within for juster and better
conditions of life, and without for independence. Man has
not grown worse. In some points he is an improvement on
his predecessors, but we need not exult in it. When Mrs.
Rosita Forbes visited the penitentiary at Sio Paulo she asked
if there were many thieves among the inmates. The warden
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was shocked. ‘Oh, no,” he replied, ‘Brazilians are very
honest. Nearly all these men are murderers.” Augustine
quotes with approval the reply of the pirate to Alexander
the Great. ‘Because I do it with a little ship, I am called
a robber, and you because you do it with a great fleet, are
called an emperor.” The final test of every social system is
the happiness and well-being of men and women. Those
who live for economic power and for the State are not con-
cerned with the development of a true quality of life for the
people and are obliged to adopt war as a national industry.
Our habits of mind and our relations to our neighbours have
not altered much, but the mutual antagonisms and reciprocal
incomprehensions are turning out most dangerous in a
closely knit world with new weapons of destruction. Enor-
mous mechanical progress with spiritual crudity, the love of
economic power, and political reaction, with all the injustice
that it involves, have suddenly startled us out of our com-
placency. We are asking ourselves whether the props by
which society has hitherto maintained itself precariously are
moral at all, whether the present order with its slave basis of
society and petty particularism is based on canons of justice.
When universal covetousness has outstripped the means
of gratifying it; when the unnatural conditions of life de-
mand for their defence the conversion of whole nations into
mechanized armies; when the supremacy of power-politics
is threatened by its own inherent destructiveness; when the
common people feel in their depths ‘blessed are the wombs
which never bare, the breasts that never gave suck’: it is a
challenge to our principles and our faith. The perception
of the tragic humiliation of mankind must make us think
deeply. The world is a moral invalid surrounded by quacks
and charlatans, witch-doctors and medicine men who are in-
terested in keeping the patient in the bad habits of centuries.
The patient requires drastic treatment. His mind must be
led out of the moulds in which it has been congesting and
set free to think in a wider ether than before. Ultimate reality
cannot be destroyed. Moral laws cannot be mocked. George
Macdonald has a parable in which a strong wind tried to blow
out the moon, but at the end of it all she remained ‘motion-
less miles above the air’, unconscious even that there had been
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a tempest. It is because we have not developed the spiritual
equipment to face facts and initiate policies based on truth
and tolerance that we have to secure our injustices by the
strength of arms. The alternatives are either a policy of
righteousness and a just reorganization of the world or an
armed world. That is the issue before us. It is of the utmost
seriousness and greatest urgency, for 1t is even now upon us.

It is a fact of history that civilizations which are based on
truly religious forces such as endurance, suffering, passive
resistance, understanding, tolerance are long-lived, while
those which take their stand exclusively on humanist ele-
ments like active reason, power, aggression, progress make
for a brilliant display but are short-lived. Compare the
relatively long record of China and of India with the eight
hundred years or less of the Greeks, the nine hundred years
on 2 most generous estimate of the Romans, and the thousand
years of Byzantium. In spite of her great contributions of
democracy, individual freedom, intellectual integrity, the
Greek civilization passed away as the Greeks could not com-
bine even among themselyes on account of their loyalty to
the city-States. Their exalted conceptions were not effective
forces, and, except those who were brought under the mystery
religions, the Greeks never developed a conception of human
society in spite of the very valuable contributions of Plato,
Aristotle, and the Stoics. The Roman gifts to civilization
are of outstanding value, but the structure of the Empire
of Rome had completely ceased to exist by a.n. s00. Em-
pires have a tendency to deprive us of our soul. Extension
in space is not necessarily a growth in spirit. Peace prevailed
under the Roman rule, for none was left strong enough to
oppose it. Rome had conquered the world, and had no rival,
none to struggle with or struggle for. The pax Romana
reigned, but it was the peace of the desert, of sullen acqui-
escence and pathetic enslavement. The cement of the whole
structure was the army. The head of the army was the head
of the State, the Imperator, answering to our ‘Emperor’. In
the middle of the third century all manner of upstart soldiers
who were able to gather a few followers took over the
governments, each in his own region and over his own
troops. With the weakening of the Imperial government,
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moral anarchy increased. With the raids of pirates on the
coast and of marauding bands on the frontiers, insecurity
was rife. At the end of the third century, Diocletian at-
tempted a reorganization of the whole State, but nothing
could arrest the decline in standards.

There are some scholars of the Renaissance who attribute
the fall of Rome to the spread of the ‘superstition’ of Chris-
tianity, thus echoing the cry of the Chronicler of the pagan
reaction under Julian the Apostate, “The Christians to whom
we owe all our misfortunes . . .".7 Possibly the appeal of
Christianity grew stronger as outward fortunes sank lower.
The fall of Rome is not to be explained solely by the bar-
barian invasions. Treason from within was its cause quite
as much as danger from without.2 Greed and corruption,
growth of vast fortunes and preponderance of slaves threw
society out of balance. It was a period of disorder, the col-
lapse of the higher intellectual life and the decline of
righteousness. European civilization had fallen so low that
many thought that the end of the world was near. “The
whole world groaned at the fall of Rome’, said Augustine.
“The human race is included in the ruin; my tongue cleaves to
the roof of my mouth and sobs choke my words to think that
the city is a captive which led captive the whole world’, wrote
St. Jerome from his monastery at Bethlehem. To Christian
and pagan alike it seemed that the impossible, the unthink-
able, had happened. Rome, the dispenser of destiny, the
eternal city whose dominion was to have lasted for ever, fell.

The Empire was broken up into two parts, the Western
with Rome for its capital and the Eastern with Constanti-
nople. By the end of the fifth century the whole of western
and north-western Europe was in the hands of the barbarians.
Italy had fallen to the Ostrogoths; Gaul and a large part of

T M. Renan says that ‘Christianity was a vampire which sucked the life-
blood of ancient society and produced that state of general enervation against
which patriotic emperors struggled in vain’ (Mare Auréle, p. §89).

2 Mr. Stanley Casson writes: “The barbarian intrusions were more the
consequence than the cause of her sickness. What had happened was that
standards had fallen. Elements wholly alien to Roman rule and Roman free-
dom had emerged. In the letters of Sidonius we hear of censorship, of political
murder disguised as accident, of bribery and corruption in high places, and
even of the persecution of the Jews’ (Progress and Catastrophe (1937), p. 203).
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what is now Germany to the Franks; northern Africa to the
Vandals; and Spain to the Visigoths. The Eastern Empire
was called the Byzantine, as its capital, Constantinople, was
founded by Constantine on the site of the ancient Byzan-
tium, a town formed by nature to be the centre of a great
empire. From its seven hills it commanded the approaches
to both Europe and Asia. Its narrow straits joned East
and West. In all this darkness the single ray of light which
remained to kindle civilization once again was preserved
within the narrow walls of Byzantium. Theodosius built the
great fortress, and Justinian, who succeeded him, rebuilt its
institutions. But the fear of attack by barbaric hordes from
every part of the world was constantly present,! and the
values of spirit could not be fostered in an atmosphere of
constant fear and imminent catastrophe. Philosophy failed,
literature languished, and religion became rigid and super-
stitious. Before Byzantium fell to the Turks in a.p. 1453
she had succeeded in spreading in the Western world the
light of civilization and culture derived from Greece and
Rome. And modern civilization, which took its rise after
the fall of Byzantium, seems to have worked itself out, for
it is exhibiting to-day all the features which are strangely
similar to the symptoms which accompany the fall of civiliza-
tions: the disappearance of tolerance and of justice; the
insensibility to suffering; love of ease and comfort, and
selfishness of individuals and groups; the rise of strange
cults which exploit not so much the stupidity of man as his
unwillingness to use his intellectual powers; the wanton
segregation of men into groups based on blood and soil.
A world bristling with armaments and gigantic intolerances,
where all men, women, and children are so obsessed by the
imminence of the catastrophe that streets are provided with
underground refuges, that private houses are equipped with
gas-proof rooms, that citizens are instructed in the use of
gas-masks, is conclusive evidence of the general degrada-
tion. Through sheer wickedness, by advocating disruptive
forces, not co-operative measures, by allegiance to the ideals

! There were attacks by the Persians and the Arabs in a.p. 616, 675,
717, by the Bulgarians in a.p. 813, by the Russians in A.0. 866, go4, 936,

1043.
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of power and profit, man is preparing to destroy even the
little that his patient ingenuity has built up. Instead of pro-
gress in charity we have increase of hostilities. In order to
live we seem to have lost the reason for living. World peace
is a wild dream, and civilization is not worth saving if it
continues on its present foundations.

The Chinese and the Hindu civilizations are not great in
the high qualities which have made the youthful nations of
the West the dynamic force they have been on the arena
of world history, the qualities of ambition and adventure, of
nobility and courage, of public spirit and social enthusiasm.
We do not find them frequently among those who risk their
lives in scientific research, who litter the track to the North
or the South Pole, who discover continents, break records,
climb mountain heights, and explore unknown regions of
the earth’s surface. But they have lived long, faced many
crises, and preserved their identity. The fact of their age
suggests that they seem to have a sound instinct for life, a
strange vitality, a staying power which has enabled them to
adjust themselves to social, political, and economic changes,
which might have meant ruin to less robust civilizations.
India, for example, has endured centuries of war and inva-
sion, pestilence, and human misrule. Perhaps one needs a
good deal of suffering and sorrow to learn a little under-
standing and tolerance. On the whole, the Eastern civiliza-
tions are interested not so much in improving the actual
conditions as in making the best of this imperfect world, in
developing the qualities of cheerfulness and contentment,
patience and endurance. They are not happy in the prospect
of combat. To desire little, to quench the eternal fires, has
been their aim. “To be gentle is to be invincible’ (Lao Tze).
The needs of life are much fewer than most people suppose.
If the Fastern people aim at existence simplified and self-
sufficient and beyond the reach of fate, if they wish to de-
velop gentle manners which are inconsistent with inveterate
hatreds, we need not look upon them as tepid, anaemic folk,
who are eager to retreat into darkness. While the Western
races crave for freedom even at the price of conflict, the
Easterns cling to peace even at the price of subjection. They
turned their limitations into virtues and adored the man of

4444 s
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few longings as the most happy being. Diogenes annoyed
Plato with the taunt that if he had learned to live on rough
vegetables he would not have needed to flatter despots. The
future is hidden from us, but the past warns us that the
world in the end belongs to the unworldly. A spiritual
attitude to life has nourished the Eastern cultures and given
them an unfailing trust in life and a robust common sense
in looking at its myriad changes. A purely humanist civiliza-
tion, with its more military and forceful mode of life like
the modern, faced by the risk of annihilation, is turning
to the East in a mood of disenchantment. In Greek mytho-
logy, young Icarus was made to fly too high until the wax
of his wings melted and he fell into the sea, while Daedalus,
the old father, flew low but flew safely home. This is not
a mere whim. The qualities associated with the Eastern
cultures make for life and stability; those characteristic of
the West for progress and adventure.

The Eastern civilizations are by no means self-sufficient.
They seem to-day to be chaotic, helpless, and incapable of
pulling themselves togetherand forging ahead. Their peoples,
unpractical and inefficient, are wandering in their own lands
lost and half-alive, with an old-fashioned faith in the triumph
of right over might. They suffer from weaknesses which
are the symptoms of age, if not senility. Their present listless
and disorganized condition is not due to their love of peace
and humanity but is the direct outcome of their sad failure
to pay the price for defending them. What they have gained
in Insight they seem to have lost in power. They require to
be rejuvenated. So much goodness and constructive en-
deavour are lost to the world by our partial philosophies of
life. If modern civilization, which is so brilliant and heroic,
becomes also tolerant and humane, a little more under-
standing, and a little less self-seeking, it will be the greatest
achievement of history.

East and West are both moving out of their historical
past towards a way of thinking which shall eventually be
shared in common by all mankind even as the material
appliances are. We can speak across continents, we can
bottle up music for reproduction when desired, animate
photographic pictures with life and motion; but these do
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not touch the foundations of culture, the general configura-
tion of life and mind. These are cast in the old moulds
which have never been broken, though new materials have
been poured into them. They are now beginning to crack.
The rifts which first made their appearance decades ago
have now become yawning fissures. With the cracking of
the moulds, civilization itself is cracking. Further growth
in the old moulds is not possible. We need to-day a proper
orientation, literally the values the world derived from the
Orient, the truths of inner life. They are as essential for
human happiness as outer organization. The restlessness
and self-assertion of our civilization are the evidence of its
youth, rawness, and immaturity. With its coming of age,
they will wear off. The fate of the human race hangs on
a rapid assimilation of the qualities associated with the mystic
religions of the East. ‘The stage is set for such a process.

Till this era, the world was a large place, and its peoples
lived in isolated corners. Lack of established trade-routes
and means of communication and transportation and primi-
tive economic development helped to foster an attitude of
hostility to strangers, especially those of another race. There
has not, therefore, been one continuous stream into which
the whole body of human civilization entered. We had a
number of independent springs, and the flow was not con-
tinuous. Some springs had dried up without passing on any
of their waters to the main stream. To-day the whole world
is in fusion and all is in motion. East and West are fertilizing
each other, not for the first time. May we not strive for
a philosophy which will combine the best of European
humanism and Asiatic religion, a philosophy profounder and
more living than either, endowed with greater spiritual and
ethical force, which will conquer the hearts of men and com-
pel peoples to acknowledge 1ts sway ?

11

It may be asked whether Western civilization is not also
based on religious values. Greek art and culture, Roman
law and organization, Christian religion and ethics, and
scientific enlightenment are said to be the moulding forces
of modern civilization. It will be useful if we consider the
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exact nature of the religious life of the West and the extent
of its influence on Western civilization. At the risk of over-
simplification, which is inevitable when we describe the
development of centuries in a few paragraphs, it may be
said that in the Western religious tradition three currents
which frequently cross and re-cross can be traced. We may
describe them for the sake of convenience as the Graeco-
Roman, the Hebrew, and the Indian.

Graeco-Roman has for its chief elements rationalism,
humanism, and the sovereignty of the State. The spirit of
speculation which questioned religious ideas and sought to
follow truth regardless of the discomfort it might cause us
started with the Greeks. Xenophanes fought hard to eman-
cipate his people from superstition and lies. He preached
against belief in gods who could commit acts which would
be a disgrace to the worst of men. Democritus found the
self-existent in the atom and Heraclitus in fire. The latter
said: “The world was made neither by one of the gods nor
by man; and it was, is and ever shall be an ever-living fire,
in due measure self-enkindled and in due measure self-
extinguished.” Nothing 1s, everything is becoming. For
Protagoras, man is the measure of all things, and as for God,
He cannot be found even if Ie exists. He says: ‘Concerning
the gods I can say nothing, neither that they exist nor that
they do not exist; nor of what form they are; because there
are many things which prevent one from knowing that,
namely, both the uncertainty of the matter and the shortness
of man’s life.” For Critias ‘nothing is certain except that
birth leads to death and that life cannot escape ruin’. Ac-
cording to Gorgias, every man was free to fix his own
standard of truth. Unless Plato is wholly unfair, certain of
the Sophists were prepared to justify philosophically the
doctrine that might is right. The orthodox suspected even
Socrates and accused him of impiety and corrupting the
youth of Athens. Doubts run through the poetry of Euri-
pides, the rationalism of the Stoics, the schools of the
sceptics, and the materialism of the Epicureans. In spite of
a different tendency, both the Stoics and the Epicureans
adopted physical exp]anatlons of the universe. They treated
the world, including man’s soul, as something material.
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Epicurus revived the atomic view of Democritus. He aimed
at constructing a world on scientific principles to free men’s
minds from fear of the gods and the evils of superstition.
Man’s soul at death dissolves again into the atoms which
made it. He conceded to popular beliefs when he admitted
the existence of the gods, but they did nothing except serve
as models of ideal felicity. They are indifferent to human
affairs and so prayers to them are futile. Faith in gods could
not last when gods were being made before men’s eyes. The
Ptolemies of Alexandria were freely spoken of as gods. In
an inscription at Calchis as early as 196 B.c. Quinctius
Flamininus was associated in inscriptions with Zeus,
Apollo, Heracles, and the personified Roma. Julius Caesar
received divine honours even in his life; and the day after
his death, the Senate decreed that he should be treated as a
god; in 44 B.Cc. a law was passed assigning him the title of
divus, and the great Augustus dedicated in 29 B.c. the new
temple of Divus Julius in the Forum.! All this confirmed
the scepticism of Euhemerus that the gods were only great
men deified.

Though classical Rome was far less speculative than
Greece, 1t produced one of the greatest sceptics of antiquity,
Lucretius. With the fervour of a religious enthusiast he
attacked religion and hurled defiance and contempt on it.
Through his poem De Rerum Nasra he tried to free men’s
minds from the fears which beset and haunted them. He’
accustomed men to the idea of complete annihilation after
death. In the early days of the Roman Empire even such an
austere Stoic as Marcus Aurelius looked upon the Chris-
tian religion with fear and contempt. Independent thought
was efficiently suppressed by the tyranny of the Church till the
period of the Renaissance, though in the thirteenth century
the Emperor Frederick Il declared, if the story be true,
that the world had been deceived by three impostors, Moses,
Jesus, and Mohammad. Roger Bacon was a definitely
sceptical thinker. Machiavelli in his Prince revived the old
conception that religion is an instrument for keeping the
people in subjection. He did not disguise his intense dislike

Y See Cyril Bailey, Phases in the Religion of Ancient Rome (1932),
pp- 138—40.
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of Christianity. Rabelais (1690) was impatient with asceti-
cism and conventional religion. Science in the Middle Ages
was largely occultism and magic; nature was full of spirits
and to meddle with it was to risk damnation. Friar Bacon
was imprisoned as a sorcerer. The scientific movement of
the sixteenth and seventeenth centuries, with such names as
those of Copernicus, Kepler, Galileo, Harvey, and Newton,
discouraged the supernatural explanations of natural pheno-
mena and led to the conception of the universe as a great
machine working by rigidly determined laws of causation.
The thrill of new discoveries and mental activities raised
great expectations. Men seemed to be on the cve of sur-
prising the last secrets of the universe and building a stately
fabric of enduring civilization. They seemed to become the
lords of creation, though not the heirs of heaven. While
some of the leading representatives of the scientific move-
ment, like Descartes and Boyle, Bacon and Newton, were not
anti-religious, the movement as a whole encouraged free
thinking. The religious conflicts which followed the Re-
formation contributed to the growth of scepticism and wars.
The Church was split up into a number of sects and dis-
putes; persecutions and wars became more frequent. Mon-
taigne (1533-92) was nommally a Catholic but was really
an Agnostic. He says: ‘Death is no concern of yours either
dead or alive: alive because you still are; dead because you
are no longer.” Leonardo da Vinci rejected every dogma
that could not be tested and was a complete sceptic. Shake-
speare was no better. J. R. Green writes: ‘The riddle of
life and death he leaves a riddle to the last, without heeding
the theological conclusions around him.” For Francis Bacon
‘the mysteries of the Deity, of the Creation, of the Redemp-
tion’ are ‘grounded only upon the word and oracle of God,
and not upon the light of nature’.! Hobbes’s scorn of super-
naturalism and revealed religion is undisguised. All that we
can legitimately say of God 1s that He is the unknown cause
of the natural world, and so our highest duty consists in
implicit obedience to the civil law. He reduced religion to
a department of State and held that the sovereign power was
absolute and irresponsible.z Locke defended theism more on
Y Advancement of Learning,ii. 2 See further, p. 386.
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pragmatic grounds. It was necessary for social security. His
work on The Reasonableness of Christianity aims at proving
that the tenets of the Christian religion are in accordance
with reason. It is assumed that their rationality is what
makes them worthy of acceptance. So for him reason is a
completely reliable source of knowledge and an infallible
guide in the quest for certainty. But the materials on which
reason works are provided not in a rational intuition which
penetrates into real being but in sensation and reflection on
sense data. If these are the only material for knowledge, it
follows that religious truths lie beyond the scope of man’s
reason. Locke admits the reality of revealed knowledge,
though he himself would prefer rational knowledge even'in
the realm of religion. He believes that the central concep-
tions of religion can all be proved rationally.! Toland,
Yocke’s young Irish disciple, defends the deistic position
and finds support for it in the Gospels.2 ‘All men will own
the verity I defend if they read the sacred writings with that
equity and attention that is due to mere humane works, nor
is there any different rule to be followed in the interpreta-
tions of scripture from what is common to all other books.’
The Deists contend that all the truths necessary for a reli-
gious life could be gained rationally and such a natural
religion is the only one worthy of the respect of men. ‘All
the duties of the Christian religion’, says Archbishop Tillot-
son, ‘which respect God, are no other but what natural light
prompts men to, excepting the two sacraments, and praying
to God in the name and by the mediation of Christ.” ‘And
even these’, Anthony Collins observes, ‘are of less moment
than any of those parts of religion which in their own nature
tend to the Happiness of human Society,’s We cannot be
sure that Christianity is a revealed religion, when no one

! ‘Since the precepts of natural religion are plain, and very intelligible to all
mankind, and scldom seem to be controverted ; and other revealed truths which
are conveyed to us by books and languages, are hable to the common and
natural obscurities and difficulties Incident to words: methinks it would be-
come us to be more careful and diligent in observing the former, and less
magisterial, positive and imperious in imposing our own sense and interpreta-
tions on the latter’ (Essay Concerning Human Understanding, n1. ix. 23).

2 Christianity not Mysterious, 1. iil. 22 (1696).

3 Discourse of Free-thinking (1713), p. 136.
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seems to know what is revealed or perhaps everybody seems
to know that his own version of the faith is the true revela-
tion and everything else a deadly error. The fact that the
Bible is an inspired document has not prevented its official
interpreters from disagreeing on all fundamentals. Deism
developed, and the Deists are rationalists with a feeling for
religion. Their rationalism took them away from orthodoxy
and their religion kept them from atheism. According to
some seventeenth-century Nonconformists a clergyman
answered their demand for the scripture texts on which
the Thirty-nine Articles were based by quoting 2 Timothy
iv. 13: “The cloak I left at Troas, . . . bring with thee, and
the books, but especially the parchments.” If Timothy had
not been remiss in executing St. Paul’s command we would
have had the parchments which provided the missing
authority. When Anthony Collins was asked why, holding
deistical opinions, he sent his servants to churches, he an-
swered: “That they may neither rob nor murder me!” Lord
Bolingbroke considered Christianity a ‘fable’, but held that
a statesman ought to profess the doctrines of the Church
of England.! Thomas Woolston in his six Discourses on the
Miracles of Christ (1727—~9) maintained that the Gospel nar-
ratives were a ‘tissue of absurdities’. Hume declared that
miracles were impossible and accepted arguments for the
existence of God were untenable. Baron d’Holbach stood
for a materialistic conception of the universe and denied the
existence of God and the immortality of the soul. Voltaire,
Mr. Noyes tells us, was a theist, but there is no doubt that
he was a bitter critic of the Church, which he looked upon
as the instigator of cruelty, injustice, and inequality. Look
at his prayer which breathes the humanitarianism of the
French enlightenment:

“Thou hast not given us a heart that we may hate one another, nor
hands that we may strangle one another, but that we may help each
other to bear the burden of a wearisome and transitory life; that the
small distinctions in the dress which covers our weak bodies, in our

! Leslie Stephen in his English Thought in the Eighteenth Century writes,
referring to the later Deistic period: ‘Scepticism widely diffused through the
upper classes, was of the indolent variety, implying a perfect willingness that
the Churches should survive though the Faith should perish’ (vol. i, p. 375).
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inadequate languages, in our absurd usages, in all our imperfect laws,
in all our senseless opinions, in all our social grades, which to our eyes
are so different and to thine so alike, that all the fine shades which
differentiate the “atoms” called “men” may not be occasions for hate
and persecution.’

He was certainly not an orthodox churchman. During an
illness towards the close of his life he was visited by a priest,
who summoned him to confession. ‘From whom do you
come?’ inquired the sick man. ‘From God’, was the reply.
When Voltaire desired to see his visitor’s credentials, the
priest could go no farther and withdrew. Diderot and the
Encyclopaedists had unqualified contempt for conventional

religion. Diderot cried out at the end of his Interpretation
of Nature:

‘O God, I ask nothing from Thee; if Thou art not, the course of
nature is an inner necessity; and if Thou art, it is Thy command;
O God, I know not whether Thou art, but I will think as though
"Thou didst look into my soul, I will ask as though I stood in Thy
presence. . ... If I am good and kind, what does it matter to any
fellow creatures whether I am such because of a happy constitution
or by the free act of my own will or by the help of Thy Grace?

There i1s little in common between Rousseau’s sentimental
theism and Christian orthodoxy. Leibniz rejoiced in the
‘religion without revelation’ of China. Kant tells us that
there can be no theoretical demonstration of the existence of
God, though we need Him for practical life. Hegelian
dialectics have no place for a God to whom we can pray and
offer worship. The Prussian State was for him ‘the incarna-
tion of the divine idea as it exists on earth’. National Social-
ism continues the Hegelian tradition and looks upon, not
the Prussian State, but the Nordic race, as the ultimate and
noblest self-expression of the cosmic intelligence. Its official
philosopher, Herr Rosenberg, in his book on The Myth of
the Twentieth Century (1930), makes it clear that he has no
faith in the transcendent God of the theist. His deity is the
human spirit and the racial society. Fichte in his Addresses
to the German Nation developed at length the notion of an
‘elect race’. His doctrine is continued 1n the work of Gobi-
neau and his well-known theory of the inequality of human
races. In Houston Stewart Chamberlain’s Foundations of the
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19th Century the racialist legend reappears in a pseudo-
scientific setting. Rosenberg’s Myt4 1s the classic on the
question. Each race has its particular soul in which its most
intimate being is expressed. Its special virtues are regarded
as the specific qualities of the blood. The human species is
an abstraction: we have only a number of races determined
by differences in the hereditary composition of the blood.
Human races are not only diverse but of unequal value. The
superior race is the Nordic. Its branches are to be recog-
nized in the Amorites of Egypt, the Aryans of India, the
Greeks of the early period, in the ancient Romans, and above
all in all the Germanic peoples, whose chief representatives
are the Germans. The spirit of this race is personified in
the god Wotan, who embodies their spiritual energies. Con-
tamination with inferior races is the great danger which
menaces the superior race in all periods of universal history.
India and Persia, Greece and Rome are witnesses to the pro-
cess of racial degeneration. A religion of universalism 1s
foreign to the Nordic race. Catholic religion, Freemasonry,
Communism are the enemies of Nordic superiority. The
Germanic soul will be manifested in the Third Reich with
the symbol of the Swastika in place of the Cross. The aim
of the National Socialist Party is to rescue from contamina-
tion and develop this precious Nordic element.

Lessing conceives the whole religious history of mankind
as an experiment of divine pedagogy. He declares that acci-
dental historical truths can never be the evidence for eternal
and necessary rational truths. Hamann observes that Kant’s
moralism meant the deification of the human will and Les-
sing’s rationalism the deification of man’s reason. Nietzsche
drew a distinction between the morality of masters and that
of slaves. The Romans are for him the strong and the whole,
the aristocratic and the noble. Christianity is the moral
rebellion of the slaves based upon the resentment of the
weak against the strong. Their victory over Rome was the
victory of the sick over the healthy, of the slaves over
the noble. Out of a feeling of resentment the slave decided
to be the first in the Kingdom of Heaven. Auguste Comte
put Humanity in the place occupied by God. A morality of
service in a godless universe is the ideal of the positivists. -
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G. H. Romanes (1848—94) in his 4 Candid Examination of
Theism writes: ‘It is with the utmost sorrow that I find myself
compelled to accept the conclusions here worked out: I am
not ashamed to confess that, with the virtual negation of God,
the universe has lost to me its soul of loveliness.” He later
abandoned this position.! Even the Christian thinkers them-
selves tried to reinterpret Christianity. Schleiermacher re-
duced religion to a feeling of dependence on God. Ritschl
meant by redemption the belief that God has revealed an ideal
for man to work towards.2 To many Christians their religion
meant only love of man and unselfish service. Even though
the orthodox may use the old terminology of grace, com-
munion, and redemption, they stress only pure morality or
humanitarian ethics. The works of Strauss and Renan, Karl
Marx and Nietzsche, and the scientific doctrines of evolution
have made atheism popular.' A general tendency to irreligion
is in the air. Unbelief is aggressive and ubiquitous.

The strain of scepticism has been a persistent feature of the
Western mind. [t takes many forms, modernism in religion,
scientific humanism, or naturalism. Modernism is not con-
fined to movements which assume that name. All those who
wish at thesame time to be traditionally religious and rational-
minded are modernists in different degrees. In the Introduc-
tion to the Report of the Commission on Christian Doctrine

in the Church of England the Archbishop of York writes:

‘In view of my own responsibility in the Church I think it right
here to affirm that I wholeheartedly accept as historical facts the Birth
of our Lord from a Virgin Mother and the Resurrection of his physical
body from death and the tomb. But I fully recognise the position of
those who sincerely affirm the reality of our Lord’s Incarnation with-
out accepting one or both of these two events as actual historical
occurrences, regarding the records rather as parables than as history,
a presentation of spiritual truth in narrative form.’s

What we accept of revelation depends on our piety and
intellectual conscience. The issue, however, relates not to

I See p. 386.

2 ‘By the Kingdom’, according to Dr. A. E. Garvie, Ritschl means ‘the
moral ideal for the realization of which the members of the community bind
themselves to one another by a definite mode of reciprocal action’ (E#cyclo-
paedia of Religion and Ethics, vol. x, pp. 812—20).

3 Doctrine in the Church of England (1938), p. 12.
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this or that item of belief but the way in which any part of
the content of religion is arrived at and justified. It is not
a question of the articles of belief but of the intellectual habits
and methods. There is only one method for ascertaining
fact and truth, the empirical method. While the first two
are more or less compromises, the third is its boldest expres-
sion. A system such as dialectical materialism has its own cos-
mogony, its own interpretation of the origin and nature of
man, its own economic and social scheme, and its own reli-
gion. It proclaims a passionate plea for the spread of light
steady and serene which will help us to get out of the dark-
ness and barbarism of a monkish and deluded past, to shake
off the imbecility of blind faith with its fogs and glooms,
and get on to the broad highway of sanity, culture, and
civilization. When we speak of heaven and God we ‘give
to airy nothing a local habitation and a name’. They are
outworn superstitions, subjects of antiquarian interest. Reli-
gions have rendered a useful service in that they have
exhausted all the wrong theories in advance. Everything
can be explained in terms of matter and motion. Marx
accepts the Hegelian view of an immanent reality unfolding
itself by an inner dialectic. But he substitutes matter for
Hegel’s immanent spirit. - Matter is invested with the power
of self-movement, auto-dynamism. A self-determining move-
ment whose highest expression is human personality is
regarded as material, and the self of man is denied free-
dom and responsibility. Criminals and sinners who were
once upon a time consigned to eternal damnation are capable
of being turned into healthy and moral citizens, not by the
grace of God, but by a supply of iodine to the thyroid. Hell
or heaven depends on the twist of heredity or proportion of
phosphorus. Even though man is a product of material
forces, he is still deified. As the individual man is obviously
too small to be deified, human society gets the honour.
With the Greeks, we reaffirm that the true line of progress
lies in positive action, concrete reasoning, and public spirit.
We oppose nature to custom and repudiate the latter as a
fraud and an imposture. The elaborate framework of cus-
toms which we call morality, which we have built up in our
rise from savagery, and to which we attribute an absolute
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value, is dismissed as a convention. Nature knows nothing
of justice or mercy. It knows only the power of the stronger.
The prospects of peace and brotherhood which religion
holds up are only a mirage. To understand the factors and
conditions which determine the life and health of societies
we must turn to the realms of biology. The behaviour of
man is not much different from that of a cell in the human
organism. Strife and war are factors in the evolution of
mankind. The funeral oration of Pericles sets the tone—the
glorification of the State and death on the battle-field. In
their argument with the men of Melos the Athenians pro-
claimed the doctrine that what serves the cause of Athens is
not merely expedient but right, making themselves the ulti-
mate arbiters of truth and falschood, of right and wrong.
The Christian religion has not been able to change this habit.
‘All cannot be happy at once,” said Sir Thomas Browne in
his Religio Medici, ‘for the glory of one state depends upon
the ruin of another.” ‘Such is the condition of human affairs’,
said Voltaire, ‘that to wish for the greatness of one’s own
country is to wish for the harm of its neighbours.” ‘Always
without exception’, said Fichte, ‘the most civilised State 1s
the most aggressive.” Treitschke wrote: “War will endure
to the end of history. The laws of human thought and of
human nature forbid any alternative, neither is one to be
wished for.” ‘Man is an animal of prey’, says Spengler, and
our dictators remind us that ‘war is to man what motherhood
is to women—a burden, a source of untold suffering and yet
a glory’. Mussolini says: ‘War alone brings up to its highest
tension all human energy and puts the stamp of nobility
upon the peoples who have the courage to meet it.” For
Dr. Goebbels ‘war is the most simple afhrmation of life’. In
the book Bio-politics, which Sir Arthur Keith places by the
side of Adam Smith’s Wealth of Nations,! it is said, “War is
unreasonable and so are earthquakes and disease. Profound
and lasting peace i1s death; peace at its best is only an
armistice. Peace is a tolerance—a reciprocal endurance.’
And again, ‘a subdued or latent hostility is a factor in all

! In a review of Bio-politics, An Essay in the physiology, pathology and
politics of the Social and Somatic Organism, by Morley Roberts (The Observer,
16 Jan. 1938).
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evolutionary progress’. Thus we are accustoming ourselves
to the idea of war as a normal part of civilized life.

[t is essential to recognize that in a large part of our lives
we are materialists, We worship physical force and the
machine; we have a passion for power. Power, not spirit,
rules our planet. Humanitarianism is a form of self-
indulgence, not an ideal. Communism in Russia and Mexico
has openly repudiated religion. In Germany a new tribal
religion is growing. In England, as usual, nothing is logi-
cally carried out. There are no saints as there are no atheists.
There is neither active faith nor active unbelief. The cul-
tivated Englishman’s attitude to the Church is much the
same as his attitude to monarchy. Even if he does not go
to church or say his prayers, he respects the Church, as he
does the monarchy, as hallowed venerable institutions. Ortho-
doxy is a matter of prudence. The British arc pre-eminently
a political people, and their politicalinstinct tells them that old
Plutarch was right when he urged that if a city would be an
autonomous one, it must possess two things—God and a seat
of local government, a church and a town-hall. They respect
religion for its political value. If they go to church and kneel
down in prayer, it is the tribute they pay to the social order;
but such a view is bound to produce religious deadness. God
may be or may not be. Either way it does not matter very
much. Religious indifference, not denial, is the rule. They
do not interfere with those who believe, even as they do not
prevent children from playing nursery games.

III

The second current in Western religious life is the Jewish
one. The great prophets are Israel’s abiding glory, and their
essential contribution to humanity is an ardent monotheism,
the conception of the Supreme as a concrete living God
whose thoughts and ways are not man’s thoughts and ways.!
The Jews believed not in a metaphysical absolute but in a per-
sonal God eternally acting and ceaselessly interested in His
creatures, specially bound up with their own history. The
spirit of the West with its emphasis on reason and exaltation
of the State got mixed up with the Jewish elements and

! Isaiah lv. 8.
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prevailed over the non-dogmatic and universal sides of the
Christian faith which started as a revolt against the tribal
and the intellectualist conceptions of the Supreme. The
Semitic ideas—exclusiveness and particularism—appealed
to the forceful instincts of the Western man, who expressed
them in the Greek language and embodied them in Roman
organization. For a time when the political fortunes of
Europe were down, when the Roman world broke up, in-
volving its populations in heavy losses and miseries, and
exposing them to brutal barbarism, fear was on Europe
and Christianity appealed to a weary and heavy-laden people.
It came with healing in its wings for souls mortally afraid
of life. But its whole spirit is foreign to the temper of
Europe. The West has always believed that the race is to
the swift and the battle to the strong. Meek natures might
take refuge in flight or submission; but to the energetic and
full-blooded, meekness 1s a contemptible and dangerous vice.
Christianity with its cult of the simple life and emphasis on
other-worldliness is the natural refuge of men who have lost
faith in the material ends of life but will not give up faith
in the spiritual. It caught Europe in 2 mood of depression
and world-weariness, and so its message that the sun still
shone in heaven, though on earth it was eclipsed, found
a wide welcome.!

Though it has been the religion of Ifurope all these
centurics, it has not yet been perfectly assimilated by it.
St. Paul’s Epistles to the Corinthians show how far the
patience and energy of the earliest apostles were taxed by
their attempts to persuade their converts to put away earthly
things. The victory of Christianity over the life of the West
has always been a remote vision, and the history of the
Christian Church is the record of the gradual adaptation of
an Eastern religion to the Western spirit. It is not the pale
Galilean that has conquered, but the spirit of the West. The
ascetic creed of withdrawal from life rather than of participa-
tion in its fierce conflicts and competitions has been trans-
formed. The Western races were not prepared to abandon
the world or look upon its ends as impermanent. Their ener-
gies were too great, the natural man in them unsubduable.

T Sce further, p. 387.
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Jesus had an abhorrence of dogma and never encouraged
the metaphysical and theological complications which are
responsible for a good deal of casuistry, intolerance, and
obscurantism. His chief opponents were the high priests
and the pharisees, who insisted on salvation by orthodoxy
alone. In both the Catholic and the Protestant forms, though
in different degrees, Christianity has become a religion of
authority, finding its seat in a tradition believed to be super-
naturally imparted. Instead of the contemplation of the
formless we have the definitization of the deity in the per-
sonal God or His incarnation. Instead of indifference to
rites and formulas, we have the greatest insistence on them.
Though Jesus paid little attention to organization, elaborate
ecclesiastical structures have emerged from His teaching.
In the effort to establish a kingdom not of this world, the
most realistic of ecclesiastical organizations has been builtup
on earth. The teaching of Jesus had for its aim the making
of spiritual souls who are above the battle of creeds and of
nations, but it is used to make loyal members of the Church.

There is the emphasis on the material ends of life. Reli-
gion is treated as a means for procuring worldly peace and
prosperity in this life and escaping hell and winning heaven
in the next. The worship of the State has come down to us
from Greece and Rome, and we have made religion into
a national institution, allying itself with political causes. The
interpretation of God’s will at the Council of Clermont
(a.p. 109%) as a behest to go forth and slaughter the Saracens
marks the victory of the European West over the crucified
Jesus. Religion is employed to sanctify human passions.
The tragedy of man is keenest when his love of power puts
on the garb of spiritual dignity. Of all fetters, worldliness
assuming the garb of religion 1s the most difficult to break.
It is the unseen enemy of true religion, the invisible assassin
who is not recognized as such, and is therefore more subtle
and dangerous. A religion ceases to be a universal faith if
it does not make universal men.

A contemplative spiritual religion becomes a dogmatic
secular one, a system of belief and ceremony, which pro-
duces sentiments and emotions but fails to change men’s
lives. Let us briefly trace the process of this transformation.
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When Rome entered into the inheritance of Alexander
and his successors and established an empire over all the
known Western world, she did not institute any inquisition
into men’s religious beliefs so long as they did not interfere
with the administration of the State. If certain major rules
relating to matters of property and contract were observed,
and if private wars and brigandage were avoided, men were
free to hold any beliefs, and practise any rites they pleased;
only they should not outrage the conscience of the ruling caste.
There was no worship common to the whole State except
that of the emperor. In course of time Christianity, which
had all the qualities of a mystery religion, was accepted by
the people. Adopting the practice of the mystery cults, the
Church, which was endowed with a personality, claimed due
authority to teach and admit into its membership by specific
forms of initiation those who wished to join it and were
found worthy. It traced its foundation to a God-man, and
its officers claimed to derive their authority through appoint-
ment by the founder, who gathered a small group for that
specific purpose. In unbroken succession from this group
are descended, it is said, the officers who hold sway over the
whole body of Christians. The Church was a strict corpora-
tion, a secret society like that for the celebration of the
mysteries called ecclesia, with its own initiation ceremonies,
rites of sacrifice (the Eucharist), baptism, the laying on of
hands, and confession. All over the empire a number of
small organizations grew up, each called a church, presided
over by an Episkopos or bishop. The Church as a whole
included them all. Soon the ecclesia developed a body of
writings which it preserved for the instruction of its members
and the continuity of doctrine. When controversies de-
veloped in regard to doctrine, the Church had to decide what
was the true Christian tradition. These doctrines were later
sifted and a certain number of them were accepted as scrip-
ture, inspired and authoritative. The process was more
spontaneous than deliberate. The Canon of the New Testa-
ment included the Four Gospels, a few letters written by
the missionaries of the early Church called Epistles, one
record of the early Apostolic action called the Acts of the
Apostles, and one work of prophetic vision known as the

4444 T
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Apocalypse When St. Paul and the Apostles refer to
the ‘scripture’ they mean the sacred writings of the Jewish
Church known to us as the Old Testament. Free thinking
was not encouraged. Tertullian criticizes severely the thesis
of Clement of Alexandria that philosophy is a praeparatio
evangelica as genuine as Old Testament revelation: “What
kinship has the Christian with philosophy,” he exclaims in
a well-known passage, ‘the Child of God with the Child of
Greece?”! One of the reasons which led to the success of
Christianity was its dogmatism. Men had grown weary and
disinclined to seek farther. Any creed that promised to calm
the troubled mind, give certainty in place of doubt, a final
solution for a host of perplexing problems, found a ready
welcome. Sick with the hesitations of thought men turned
greedily to a cult which gave them theology instead of philo-
sophy, dogma instead of logic. Reason could not promise
or give happiness here or hereafter; religion offered the
assurance of happiness, at least beyond the grave. Attempts,
however, were made to reconcile Christian tradition with
Greek thought, through what has come to be known as the
Logos theology. Justin Martyr (c. a.p. 155) followed the
Fourth Gospel and identified Jesus with the Eternal Logos.
This started the theological problem of the person of Jesus
and His relation to God. The Logos theology was widely
accepted in spite of the difficulties. When the Church be-
came a State within a State, it came into conflict with the
civil power. This difficulty disappeared when Constantine
accepted Christianity. But a theological crisis arose. Arius,
in his anxiety to preserve the unity of the godhead, explained
the conception of the Logos in a way which provoked great
opposition. He held that the Word was the master of creation
and was therefore more than man, and as the creator of all
other things He could rightly be called God. But as the
Son He was less than the Father. Since He was begotten
He was in some sense a creature and was certainly not
eternal. Though He was formed before time itself began,
yet there must have been a time when He was not. He was
obviously subject to pain and change, but remained good by
the exercise of His will. Knowing from the beginning that
U Apol. 46.
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this would be so, the Father had adopted Him proleptically
as His Son. The Spirit is related to the Son as the Son to
the Father. A council of bishops was summoned at Nicea,
near Constantinople, to discuss and define the full doctrine of
Christ’s divinity, for the Arian Controversy split the Church
into warring factions. Unity was the essence of the matter
and dissent was not tolerated. The enemy of God was looked
upon as the enemy of Caesar. Creeds and confessions de-
veloped to make sure that new candidates for admission into
the ecclesia were not tainted with heresy. Athanasius opposed
the idea of the created Logos and affirmed that Jesus was
God by nature. Faith in God-man was for him the essence
of the Christian religion. Here are the words of the Athana-
sian Creed:

‘Furthermore, it is necessary to everlasting salvation: that we also
believe rightly the Incarnation of our Lord Jesus Christ.

‘For the right Faith is; that we believe and confess: that our Lord
Jesus Christ, the Son of God, is God and Man;

‘God, of the Substance of the Father, begotten before the worlds:
and Man, of the Substance of his Mother, born in the world;

‘Perfect God, and perfect Man: of a reasonable soul and human
flesh subsisting;

‘Equal to the Father, as touching his Godhead; and inferior to the
Father, as touching his Manhood.

‘But although He be God and Man: Yet he is not two, but one
Christ.’
The strife between Arius and Athanasius still continues in
the hearts of men. Athanasius weaned the Church from her
traditions of tolerance and scholarship, of Clement and
Origen. Nicene orthodoxy gained victory over Hellenistic
and heretical systems. Those who had a natural bent for
speculative doubt exercised their scepticism on Christian
dogmas.! Soon after, Origen was condemned by the Church.
Theological speculation became a servant of the tradition
of Justinian, who closed the schools at Athens, codified the
law, and restored the Byzantine Church. Learning was lost,
and with it the capacity for speculation. In proselytizing
the pagans Christianity absorbed many of the pagan beliefs

I In the opinion of Chrysostom, Archbishop of Constantinople in the fifth

century, the number of Christian bishops who would be saved bore a very
small proportion to those who would be damned.
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and practices and obscured the simplicity and rationality of
the faith of Jesus. In its anxiety to spread, Christianity used
the language of every race and class and country.! It seemed
to be all things to all men. By its sacramental doctrine, its
encouragement of relics and charms, by its cults of saints
and martyrs it lost its distinctiveness. Its hierarchical organi-
zation became stronger in administration than in religion.

In the Dark Ages, which may be regarded as extending
from the end of the fifth century to the establishment of
feudalism in the eleventh century, Europe weltered in
ignorance and misery and lived in constant peril and pres-
sure.

In the Middle Ages, eleventh, twelfth, and thirteenth
centuries, faith was dominant and doubt was suppressed.
The ecclesiastical tyranny was so ubiquitous that it was
perilous to breathe a word against accepted dogmas.
Authority was supreme and the Inquisition was actually
established at the beginning of the thirteenth century. The
heretic was the enemy more than the infidel. In Spain under
the Moorish caliphs, Averroés, the Moslem thinker, de-
veloped an independent movement which was suppressed
by Pope John XXI. The Church endeavoured by the stake
and the thumbscrew to preserve the faith once delivered to
the saints and became alienated from the spirit of Jesus. If
He had returned to Europe in the Middle Ages, He would
certainly have been burnt alive for denying the dogmas about
His own nature. During three centuries, three hundred
thousand persons werc put to death for their religious
opinions in Madrid alone. The lurid fancies of theologians
about the torture chambers of Gehenna did not outrage their
moral feelings. Since they thought these were permitted by
divine justice, they did not shrink from adopting refinements

! ‘Except with regard to its fundamental tenets, it adapted itself to the
needs and customs of the various nations. In the famine-stricken regions of
Anatolia its preachers promised a heaven with ever-bearing fruit trees; for the
overworked serfs in Egypt it provided refuges in monasterics; to the Berber
mountaineers of Africa it gave a holy cause for crusading, especially against
rich and oppressive landowners; to educated Romans, like Minucius Felix and
Lactantius, it permitted the reading of Cicero and Virgil, nor did it attempt
to deprive the real Greeks of Homer and Plato’ (Tenney Frank, 4spects of
Social Behaviour in Ancient Rome, p. 63).
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of cruelty in human affairs. This period saw the rise of the
universities, parliaments, and the Gothic cathedrals, as well
as the Crusades.

Philosophy in the Middle Ages was scholasticism, and
the greatest of the schoolmen was Thomas Aquinas. He
attempted to reconcile philosophy with religion, Aristotelian
wisdom with Catholic orthodoxy. It is difficult to sum-
marize a metaphysical system which is so massive and closely
knit as Thomas’s, but its central features may be briefly set
down. St. Thomas conceives reality as an ordered hierarchy
of existence ranging from God, whose being is wholly from
Himself, who is in no sense corporeal, and who is perfect
actuality. God alone is pure being, pure Act; all other
existents are individual but imperfect and owe their real but
limited status to Him who alone truly is. In Him there is
neither limitation nor contingency. He exists by His very
essence. His being is the condition of all our thinking. From
motion and change or becoming we can argue to an unmoved
mover, from the causal series to a first cause, from the con-
tingent to independent necessary being, from the gradation
of excellences in limited beings to supreme excellence in the
highest being, and from the purposiveness and government
of the world to the highest person. The existence of matter
is wholly dependent on higher orders of being, its essence
is pure corporeality, its natural mode is that of wholly un-
determined potency. The world is not an undifferentiated
chaos or an insuperable dualism. The lower orders of being
are not mere shadows or emanations of the reality from
which they derive their existence but are distinct and dis-
continuous. Each order of being has its own characteristic
functions and modes. We can argue from one to another
only on the principle of analogy, not that of identity.
Through this analogical reasoning we can pass from sensible
existence to the source of all existence or pure being. Even
though we cannot know God by the direct operations of
reason, we are not altogether helpless, since analogy provides
the means. It follows that we must know the truth about
the sensible universe which our minds are capable of fully
apprehending, if we would rise to the intelligible. For
this reason the entire Aristotelian system is taken over as
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a complete account of all that reason had hitherto been able
to attain by the study of nature. By a consideration of the
implications of things we can reach the conception of God,
as a metaphysical being with the attributes of mtelhgence
will, and goodness, but it is only revelation that gives us
HIS triune character.

Man is altogether different from God. His place in the
scheme is intermediate between non-intelligent matter, on
the one hand, and pure intelligences, on the other. On the
principle of analogy, it is asserted that his perfection is
wholly distinct from that of the brutes or the angels. As
a being composed of soul and body, man should not aim at
either an animal or an angelic life. God is the end to which
all things move, but each order of existence has its own mode
of reaching that perfection.  The life of man is incomplete
if the faculty of intelligence which he shares with other
beings does not attain its natural development. Contempla-
tion of truth is the highest end of man and that requires
bodily health, freedom from the disturbance of passions
achieved by moral virtues, St. Thomas is definite that a
human life is not the divine, and therefore sense-pleasures,
though not the whole of human good, are genuinely a part
of it. The body is relevant to human perfection. It is by
no means a fetter of the soul. He affirms that the beatific
vision requires a beatified consciousness (Jumen gloriae) which
is distinct from ordinary consciousness (umen naturale) and
prophetic consciousness (fumen grariae). Even then the
divine essence will not be comprehended. By the contem-
plative life, St. Thomas means ‘the life of study and passion
for truth’.! It is not an intuitive vision of the divine essence.
On earth it is impossible for us to have a direct vision of
God. A partial knowledge of God by mental images (phan-
tasmata) 1is all that can be had. If Moses and St. Paul
received the divine vision in their ecstasy, it only shows that
ecstasy is not impossible or contrary to nature.? Athanasius

I Dom Chapman, Encyclopaedia of Religion and Ethics, vol. ix, p. 6.

z Dr. Kirk says: ‘For lesser beings than Moses and St. Paul, such as St.
Peter and David, he provides two kinds of ecstasy in which the contemplation
of God is less remote from that which the ordinary class may hope to achieve
in this ife’ (The Vision of God (1931), p. 392).
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admitted that the soul is in its own nature destined for and
capable of the direct beatific vision and that its condition is
purity of heart® St. Thomas does not agree. For St.
Thomas, good life is one of obedience to the law. Wrong-
doing is the violation of it. It is assumed that the commands
of God are not arbitrary and capricious.

When we look upon morality as mere conformity to com-
mands imposed on us by external authority and obeyed in
the last resort not from any sense of the intrinsic goodness
of the act commanded, but because it is commanded and
disobedience will mean unpleasant consequences, it becomes
a species of self-seeking. To make virtue a means to the
avoidance of unhappiness in after-life is to degrade it, and
that is what the medieval theologians did with their lurid
pictures of future torments. Superstitious legends grew up
and indulgences were turned into something like a mechani-
cal service. Men believed in buying spiritual benefits as we
buy drugs from a store. Ecclesiastical endowments, which
covered a good proportion of the surplus wealth of the
country, came to be treated as private fortunes in which men
could 1nvest as in stocks and shares. They could buy pre-
bends or abbacies for their children.

Scholasticism kept alive intellectual vigour. By its powers
of definition and subtle inference, and its intellectual energy,
it nourished the roots of scientific culture. Copernicus is said
to have conceived the hypothesis of the movement of the earth
round the sun as a mere inference from the doctrine of the
Trinity. Towards the end of the Middle Ages we have an in-
creasing knowledge of the world by science and discovery.
Men were filled with vitality and the spirit of adventure.

At the beginning of the fourteenth century signs of de-
cline of faith became evident and the authority of the Pope
was contested. Doubts of doctrine as well as of titles to
authority increased, but the dogmatists always are con-
servative and disciplinary, not progressive and prophetic.
Authority, when it is most powerful, acts like a ruthless
mechanism, an almost organized opposition to the values of
life and spirit. In the fifteenth and sixteenth centuries there
was a regular reign of terror in the name of religion.

t Contra Gentes, 3.
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European society became more and more unstable. We find
ourselvesinafierce and warring world of jarring sects, furious
controversies, and revolting persecutions. The spread of the
scientific spirit disturbed men’s minds on doctrine even as
corruption among the clergy threw doubt on the validity of
the sacraments. A sacrament is not valid if the person
administering it is not in a state of grace. This led to the
belief that the sacramental power of the clergy was an
illusion. The movement led by Wycliffe in England was
motived by this idea. There was great resentment against
the abuse of Church property. Even the masses were
affected by doubts of the Real Presence. The cult of relics,
payments of alms, abuse of indulgences and masses for the
dead suggested to the popular mind a kind of religious
barter, the buying and selling of spiritual power. The
opposition expressed itself through the Reformation, when
Christendom became a house divided against itself, When
Luther and other reformers rejected certain doctrines and
opposed certain practices maintained by the Roman Church
they did so taking their stand on the scripture, especially
the New Testament. The controversy revolved round the
ground of belief. While the Roman Church maintained that
men believed its doctrines because they were declared to
be true by an infallible Church interpreting an infallible
Book, the Protestant Scholastics rejected the tradition and
accepted the Book. They were both agreed on one point,
that an infallible external authority is essential for belief.
When once this position of the inability of man to interpret
for himself the witness of God is accepted, the Catholic
position is sounder and truer than the Protestant. We can-
not take our stand on a Book, the whole Book, and nothing
but the Book. Are its different parts equally inspired and
therefore equally authoritative? Are they due to a human
author or the inspiration of the Holy Spirit? Do they con-
tain a complete, consistent, and coherent system of doctrine?
If so, what is it? Luther said: “We have a right touchstone
for testing all books in observing whether they witness to
Christ or not.” Also: “What does not teach Christ is not
apostolic even though St. Peter or Paul teach it. Again,
what preaches Christ, that would be apostolic, though Judas,
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Hannas, Pilate and Herod did it.” While the Catholic tradi-
tion gives us an infallible interpretation of an infallible Book,
the Protestant Churches speak in an uncertain voice and
give a hundred different answers. They oscillate between
two extremes which are both central to their position, uncon-
ditional assent to an external authority, and the right of free
judgement. The spirit of science requires us to admit that
truth is not what is stated in a book or what is asserted by
a Church, but what is in accord with reality. The Protestant
Reformation was to lead to a new interpretation of the creeds
in accordance with the principles of universal religion, to
help us to find out what is true and good not by the teachings
of tradition but by the light of reason and conscience. This
essential trait of the Reformation has not even now fulfilled
all its promise. Early Protestantism, however, had for its
avowed aim the foundation of a religious system which
should be as dogmatic and exclusive as the one which it
assailed and which should represent more faithfully the
teaching of the early Church. Luther’s lecture on The Epistle
to the Romans (1 §1§—16) begins with the words: “The essence
of this Epistle is the complete destruction and eradication
of all wisdom and righteousness of the flesh, however great
these may seem in the eyes of man and to ourselves, and
however sincere and upright they may be, and the planting
and firm establishment of sin whatever the degree of its
absence or apparent absence.” To be saved we must learn
to despair of ourselves. Dogmatism remains: only the uni-
versalism disappears. The Catholic European God became
nationalized. Luther asked, ‘What have we Germans to do
with St. Peter?” God was becoming a German deity. The
Churches themselves took on a national colour. His words
‘that there is a vast difference between Papists, Turks, Jews,
and us who have the word’ prove that the spirit of dogmatism
was not deficient in him.

Calvin erected a new Church with a well-developed doc-
trine. The divine will is supreme. Man’s good deeds are of
no effect towards the salvation of his soul, as they do not pro-
ceed from his soul. The sovereignty of God and the predesti-
nation of man were Calvin’s chief doctrines. The sovereignty
of God is pressed to the point of excluding any freedom in
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man. The individual can do nothing to change his fore-
ordained final end. If we are born to be saved, we will
respond to the call: if to be damned, we cannot respond. Of
his own nature man is inclined only to evil. This view of the
total depravity of man’s nature logically tended to an exalta-
tion of unnaturalness of living. ‘If heaven is our country,
what is the earth but our place of exile? If to depart out of
the world is to enter into life, what is the world but a
sepulchre? What is a continuance in it but absorption in
death? We must learn to hate this terrestrial life; that it
make us not prisoners to sin.’' Calvinism provided the
framework of the new Protestant movement which spread
over Europe, almost for a time dominating England, and
becoming the established system in Scotland.

With the break-up of the feudal organization of society,
competitive spirit and the profit motive covered the whole
field of man’s activities. The early Christian thinkers insist
that earthly possessions should be reduced to a minimum
and man must learn to despise the vanity of this world, but
in the practice of Calvinism the pursuit of wealth, once
regarded as perilous to the soul, acquired a new sanctity.
Covetousness is not such a great danger to the soul as sloth.
Paul’s exhortation, ‘not slothful in business’, was interpreted
as meaning that commercial prosperity and not poverty is
meritorious. With the rise of the new science, the oppor-
tunities for capitalist enterprise increased. A soulless system
of economics and the building of empires involving the
subjection of vast populations received the blessing of the
Church.2 The use of force in the interests of trade and

U Inst il g. 4.

2 Cf. Max Weber, Protestant Ethics and the Spirit of Capitalism. This writer
argues that the capitalist system of modern days has grown out of the Protes-
tant Reformation, more especially out of the Calvinistic theology and attitude
to life. In his Foreword, Professor R. H. Tawney states these conclusions
thus: ‘The pioneers of the modern econormnic order were, he argues, parvenus,
who elbowed their way to success, in the teeth of the established aristocracy
of land and commerce. The tonic that braced them for the conflict was a new
conception of 1eligion which taught them to regard the pursuit of wealth as
not merely an advantage but a duty. . . . What is significant is not the strength
of the motive of economic self-interest, which is a commonplace of all ages

and demands no explanation. It is the change of moral standards which con-
verted a natural frailty into an ornament of the spirit, and canonized as the
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empire was sanctioned by religion. Cromwell could feel that
he was called of God to lead his Ironsides against the tyranny
of kings. With the rise of the new machinery and the facilities
for transport, social checks on wealth diminished in efhicacy,
and by the end of the eighteenth century capitalism grew up,
and became all powerful in the nineteenth century. The
vast masses slowly became conscious of their misery and
prepared for revolt. Christianity under Calvin’s followers
supported the capitalist régime and condoned the growing
evils and the mechanization of life.

In religion, hatred of Catholic and Protestant grew up.
Wars of religion increased. The savagerics of the Inquisi-
tion and the massacre of St. Bartholomew and the intrigues
of religious teachers snch as Luther, Calvin, and Knox
showed how religiously Christians could hate one another
simply because they bore different labels.

While religion was adjusted in practice to national needs,
doctrinally it remained narrow and persecuting. Servetus
(1511-33) was burnt alive on a slow fire on the hill of
Champel overlooking the lake at Geneva. Protestant leaders
who were opposed to Calvin expressed their approval. Even
the gentle and humane Melanchthon expressed his delight
at the execution of the heretic Servetus as ‘a pious and
memorable example for all posterity’.! Religion became a
useful ally of the despotic State. These features of narrow-
ness and intolerance in theory and accommodation to political
and economic policies of the State in practice have character-
ized both the Catholic and the Protestant developments.

Fundamentalism is again to the fore and it is not confined
to America. There are new dogmatisms which would re-
habilitate the authority of gospel, Church, or creed and effec-
tively quench the spirit. We have in Karl Barth a crusader
and a fundamentalist. For him humanism and modernism
are the heresies. They seem to commit the grave offence
of ignoring the sinfulness of man and the gulf that divides

economic virtues habits which in ecarlier ages had been denounced as vices.
The force which produced it was the creed associated with the name of Calvin.
Capitalism was the social counterpart of Calvinistic theology’ (p. 2).

T See also a letter from Melanchthon to Calvin in J. B. Kidd, Documents
gf the Continental Reformation (1911), p. 647.
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him from God. ‘For what has actually happened’, he says
in his Credo, ‘is that man has made himself master, would
like, under the signature “Jesus Christ”, to become himself
a complete whole, would like himself to speak the creative
word and be the living spirit, would like himself to forgive
sins and sanctify himself.” And again: ‘God never and
nowhere becomes world. The world never and nowhere
becomes God. God and world remain over against each
other.” ‘The uniqueness of God is not a religious postulate
nor a philosophical idea, but something that corresponds
exactly to the uniqueness of God’s revelation.’! Revelation
is God’s own self-disclosure. It is something inaccessible
except to faith, which is itself a divine gift. Those who adopt
this view quote scripture in defence. When Peter confesses,
“You are the Christ, the Son of the living God’, Jesus
answers, ‘You are a blessed man, Simon Barjona, for it was
my Father in heaven, not flesh and blood, that revealed this
to you.2 If flesh and blood could reveal it, it would be
human knowledge. It is thus inevitable that Barth should
refuse to compromise with modern thought or to bring
Christianity ‘up to date’. ‘It is forced down my throat’, he
says, ‘that the Dogmatic theologian is under the obligation
to “‘justify” himself in his utterances before philosophy. To
that my answer is likewise, No. .". . All our activities of
thinking and speaking can only have a secondary signi-
ficance and, as activities of the creature, cannot possibly
coincide with the truth of God that is the source of truth in
the world.”s I do not suppose that any one wishes to exalt
the undivine self to the divine status. To realize the self,
one requires self-control, self-denial, not self-indulgence.
Barth condemns the attempt of theology to satisfy the
rational mind of man by reasoned justifications of what it
has accepted from faith. For Barth it is a disservice to
religion to try to illuminate it by arguments from philosophy.
The proper duty of the theologian is to see how far the
proclamations of the Church are in conformity with scrip-
ture. ‘Holy Scripture is the object of our study, and at the
same time the criterion of our study of the church’s past.

I Credo, p. 15. 2 Matthew xvi. 16 and 17.
3 Apol. 46.
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As I read the writings of the “fathers”, the witness of Holy
Scripture stands continually before my eyes; I accept what
interprets this witness to me: I reject what contradicts it.
So a choice is actually made, certainly not a choice according
to my individual taste, but according to my knowledge of
Holy Scripture.” These are sentiments that could have been
expressed by the first reformers or by Calvin.

Brunnerin his Philosophy of Religion takes up a stand against
Schleiermacher’s view that ‘the true nature of religion is
immediate consciousness of the deity as he is found in our-
selves and the world’ and defends Protestant dogma. Revela-
tion is the intrusion of divine power into the stream of
history. The gulf between God and nature 1s wide. There
are no pathways to God from the side of human nature.
Man can only wait for the hour when God in His infinite
mercy will claim him as His own. Man is completely
alienated from divinity and cannot therefore take even the
first steps towards a spiritual life. If ultimate convictions
rest on revelation and not reason, it is not easy to distinguish
the revelation from its doctrinal setting. The supra-doctrinal
character of the prophetic religion of Biblical realism is the
faith that Jesus is the Son of the Living God. We know in
the Qur’an, which is the basis of the Muslim faith, Jesus’
sonship, his death on the Cross, and such doctrines as the
Trinity, Reconciliation, or Atonement are repudiated in
the name of Revelation. To reject Christianity is a part
of the religious creed of Islam; to admit Christianity would
be to repudiate Islam as an error. Such dogmatisms are the
vehicles of human pride and not humility. Faith cannot be
opposed to reason. It has no power to overrule conscience
and intellect. ,

The weakness of these narrow orthodoxies 1s a spiritual
cowardice, the failure to face realities. They are likely to
destroy religion altogether.

The heroic stand which the Confessional Churches are
making against the encroachments of the State is much
appreciated, but in our admiration we should not forget that
under the leadership of Karl Barth the liberal Christianity
of the pre-war days which tried to combine the spirit of the
Renaissance and the Enlightenment with the legacy of the
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past is killed. For over a hundred years before the War,
under the influence of men like Kant and Hegel, Schleier-
macher and Ritschl, Herder and Hermann, Christian
theology tried to come to terms with modern thought. For
them the knowledge of God was the knowledge of man at
his best. Barth declares that Christianity cannot lay claim
to absolute supernatural truth so long as it tries to com-
promise with humanism, liberalism, psychology, and philo-
sophy of religion. Even the Catholic Church tries to build
half-way houses between Christianity and Plato (Augustine)
or Aristotle (Aquinas). But Barth deprecates all attempts at
the adjustment between reason and revelation.

In spite of their opposition to each other, the Dialectical
Theology of Karl Barth and the National Socialism of Hitler
are the religious and political  expressions of a common
reaction against liberalism which is so evident on all sides of
German life. Both are based on the Hebrew view of history
as a sequence of mighty acts of the Creator leading up to a
long-foreseen and intended climax. Barth argues that the
highest act of revelation was in Jesus; the Nazi adds that the
revelation was not closed then. The type of mind 1s the same
in both. If Barthian theology is less effective than Nazism,
it is because its Church has not the temporal authority of a
Fihrer. It calls upon us to cling confidingly to the account
of the universe given by the Church, and has little if any
conception of the logical and ethical values other than those
proper to its own world. The attraction of such a message
1s natural; though it cannot be lasting. In a world in which
there is perpetual unrest and no abiding city, where there
are no fixed standards and no goal whither all are striving,
the man of one idea has an opportunity to make his voice
heard above the din of the cavalcade, but he will not be heard
for long. Heaven is not a totalitarian State with concentra-
tion camps for unbelievers. There are many mansions in it
to suit different tastes. The new German Faith is an answer
to orthodoxy. If only a new and vital form of spiritual
Christianity had arisen in Germany to capture the minds of
post-war youth, the German Faith movement would not
have had such success. National Socialism by its decree of
toleration that each can choose his way to blessedness shows
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itself to be more liberal at least in religious matters than the
orthodox Churches.!

As a Protestant, Barth denies the claims of the Roman
Church:

“The Tridentinum which recognized tradition as source of revela-
tion in the same manner as Holy Scripture, and the Vaticanum with
its dogma of the infallibility of the Pope signify the self-apotheosis of
the Church, which is one of the most serious and enormous errors
of the Roman Catholic Church. In contrast to that the Reformation
Scripture-principle placed the Church permanently under the authority
of the prophetic-apostolic Bible-word.’2

The revolt against the Church in Germany is not to be
explained exclusively by the political motive. Professor
Hauer says:

‘Christianity claims to possess the absolute truth, and with this
claim is bound up the idea that men can only achicve salvation in one
way, through Christ, and that it must send to the stake those whose
faith and life do not conform; or pray for them till they quit the error
of their ways for the Kingdom of God. Of course there is a difference
between sending men to the stake and praying for them. But the
attitude which lies behind both is much the same at bottom. In both
cases the whole stress is laid on forcibly rescuing the man of another
faith from the peril of hell fire into which the pursuit of his own path
would inevitably plunge him.’s

Just as these varying creeds divide the world, they divide
the people of the countries. We have the conflicts of Hindus
and Muslims, Protestants and Catholics. Religion in Ger-
many is represented by two sharply opposed creeds, Catholic
and Protestant, which divide men’s hearts from their infancy.
If the nationalist leaders in their anxiety to weld the people
into a unity cry ‘a plague on both your houses’, it is not
unintelligible. Professor Hauer, who spent some years in
India as a Christian missionary, is much impressed by the

‘No National Socialist may suffer any detriment on the ground that he
docs not profess any particular faith or confession, or on the ground that he
does not make any rcligious profession at all. Fach man’s faith is his own affair
for which he answers to his own conscience alone. Compulsion may not be
brought to becar in matters of conscience’ (Decree of 13 Oct. 1933, Ger-
many’s New Religion (1937), p. 32). Sce also Reichsminister Kerrl, Religion
and Philosophy of Life (1938), p. 3.

2 Credo, pp. 179-80. 3 Germany’s New Religion, p. 45.
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Hindu attitude of toleration. He says: ‘If the attitude and
the conviction, that there is only one road to truth and one
way to God, form an inalienable characteristic of Chris-
tianity, then Christianity is fundamentally opposed to the
German genius.’”! He accepts also the religious presupposi-
tions of this attitude. In Hinduism the attitude of freedom
and generosity to other faiths is bound up with the con-
viction that the religious life has its source and certainty in
the eternal deeps of man’s soul. Professor Hauer says: “We
who hold the German faith are convinced that men, and
especially the Germans, have the capacity for religious inde-
pendence, since it is true that every one has an immediate
relation to God, is, in fact, in the depths of his heart one
with the eternal ground of the world.” The doctrines of the
completeness of God’s transcendence and the corruption of
human nature when exclusively stressed do not find an
answering echo in the human soul. Possibly the upholders
of Dialectical Theology were led to the position when they
witnessed the helplessness of man in the last war. We can
derive help only from above. A passionate sense of man’s
weakness led the fundamentalists to doctrinal obscurantism.
But the new faith reverts back to type when it affirms that
an individual’s religion is determined for him by his race and
stock, and that as long as he follows the peculiar religious
instincts of his own race, he achieves as much knowledge
of God as is possible for him. Whatever truth this principle
has is perverted when attempts are made to purify German
life from everything non-Aryanand therefore Semitic Christi-
anity. To hold that the will of the nation is the will of God is
opposed to the spirit of religion, though, along with credalism,
nationalism has always been imposed on Christianity.
Both the Greek and the Semitic religions look upon God as
a useful ally of political groups. Zeus protects the Greeks and
Yahweh the Jews. We call upon God to further our plans
and frustrate our enemy’s. Sophocles makes Philoctetes pray:
But, O my fatherland

And all ye gods who look on me, avenge,

Avenge me on them all in time to come,

If ye have pity on me.2

Y Germany's New Religion, p. 45. 2 Plumptre’s E.T.
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Electra cries in the Choephoroe: ‘Right against the un-
righteous I demand, suffering against the wrongdoers.” For
the Jews it is well known that God is the Lord of Hosts.
Our national anthems breathe the same spirit. Two different
lines are adopted in this matter of using religion for our
practical ends. If we are a little conscientious and feel the
disparity between our professions and practice, we affirm
that we should not mix up religion and life. It would be to
spoil two good things. But if religion is to live at all, 1t
must be fitted into the framework of life, be in intimate
relation with our occupations and judgements. The with-
drawal of religion from life does not receive much support.
The more general tendency is to reduce religion to the
level of our practice, to argue that the pattern of our civiliza-
tion is, if not completely religious, at least on the way to it.
Even though we have costly and magnificent churches and
gorgeous ritual and music, we are not quite so brazen as to
say that our commerce and athletics, our selfish nationalism
and international anarchy are religious. Among both in-
dividuals and nations we admire the rich and the successful,
and the strong and the powerful. Any one who has not at
least five hundred a year is a figure to be sneered at, and any
weak nation which believes in selflessness in others is to be
pitied, for it deserves to be wiped out, off the map. If any
people are unwilling to convert their corporate manhood into
amilitary arm, they are decadent. To succeed in life, we must
believe in life and its values, which are economic success and
political power. By a multitude of sophisms we persuade
ourselves that God expects us to believe in them and will
help us if we pursue them with vigour and enterprise and
deceit and cunning, if necessary. Whatever we do, we do
in the name of God. We seize our opportunities and thank
God for them. We strike down our enemies and thank God
for aid. We take risks, meet danger half-way, push our
way along, exploit people, and build empires, and thank God
for them. The British are committed to the rule of half the
world and will fight to defend it, for they are sure that
they are doing God’s work. If they relinquish their heritage
they are not certain that it will get into cleaner hands and the

will of God and the ideals of humanity will be better served.
4444 U
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Hitler says: ‘The blessing of the Lord is with Germany and
not with her enemies.”! Whatever he does, he does as the
servant of Providence. The devotion in Spain to the bull-
ring is so great that the arena is described as ‘the sands
of God’.2 Dr. Alfred Rosenberg in The Myth of the Twentieth
Century rejects the dogmas of the Catholic Church and sets
up a new German faith which requires the love of fellow
men to be subordinated to the honour of the nation. The
Pope blesses the Italian aggression in Abyssinia and shows
himself to be a priest, not of the Catholic Church, but of the
Italian nation.

A welter of superstitions and taboos, primitive myths and
unhistorical traditions, unscientific dogmatisms and national
idolatries, constitutes the practising religion of the vast
majority of mankind to-day.

v

It would by no means be a triumph divine or human if
atheistic Communism of Russia were to be overcome by the
dogmatic religions. Opposition to both these extremes is per-
haps the greatest tribute that a mind of any spirituality can
render to God. If we are to work our way to a larger measure
of moral and spiritual unity, we must avoid mere oscillation
between the extremes and seek truth in its ultimate depths.

The mystic tradition has been a persistent one in the
religious life of the West, Its origins, as we have seen, may
possibly be traced to India. Professor F. Heilerobserves that

‘the history of religion knows only three great independent currents
of development, which may possibly go back to two. There runs an
unbroken chain from the Atman-Brahman mysticism of the Vedic
upanisads to the Vedanta of Sarhkara on the one side and on the other
through the mystical technique of the Yoga system to the Buddhist
doctrine of salvation. Another line of development equally con-
tinuous leads from the Orphic-Dionysiac mysticism to Plato, Philo
and the later Hellenistic mystery cults to the Neoplatonic mysticism

¥ The Times, 28 March 1938.

2 Writing to an American f{riend after the events of 30 June 1934, 2 Ger-
man lady exclaimed: ‘Hitler has killed his friends for the sake of Germany.
Isn’t he wonderful? The same writer tells us of a German boy whose prayer
on making his first communion was ‘that he might die with 2 French bullet in

his heart’ (Philip Gibbs, European Fourney).
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of the Infinite of Plotinus which in turn is the source of the “mystical
theology” of the pseudo-Dionysius the Areopagite. Perhaps this
second chain is only an offshoot from the first, since the Eleatic specu-
lations and the cryptic doctrine of redemption have possibly borrowed
essential elements from early Indian mysticism. The prophetic
religion of the Bible which is poles asunder from mysticism manifests
the same continuity. Starting from Moses—perhaps from Abraham—
it runs through the prophets and psalmists to its culmination in Jesus
and is perpetuated by Paul and John. This line continues in the
succeeding Christian centuries though it becomes weaker under the
influence of mysticism and a syncretistic ecclesiasticism, until it again
finds its pristine strength in the biblical Christianity of the Reformers.’t
In other words, he distinguishes two types of religion, the
mystic and the prophetic, or the Biblical or evangelical. The
former he traces partly to India, though he recognizes that
in Indian thought there is a theistic current, which refuses to
blur the distinctiveness of individuals and looks upon God not
only as immanent but as transcendent, and advocates prayer
and personal appeal to the Infinite instead of quiet and con-
templation. The Svezasvatara Upanisad, the Bhagavadgita,
the theistic reformers such as Ramanuja and Madhva, and
saints such as Tukaram, Tulsidis, represent this tendency. In
them we find a fervent and tender, frank and vigorous life of
prayer and communion with a personal God. Yet the other
tendency is the more prominent one, and Christian mysti-
cism owes to it a good deal of its development. It need not,
however, be assumed that the two are exclusive of each other.
As a matter of fact, the Upanisads do not look upon them
as irreconcilable.2 The contradiction appears only if we
define mysticism in the one-sided way in which Heiler does.
For him it is ‘that form of intercourse with God in which
the world and self are absolutely denied, in which human
personality is dissolved, disappears and is absorbed in the
infinite unity of the Godhead’.3 While in the moments of
insight the individual is impressed by the community of
nature between the soul and God, when he lapses from them
a feeling of unworthiness, the desolation of a separate life,
disturbs his soul to its depths. He shudders before the awful

1 Prayer, ET. (1932), pp. 116~17.

2 See also the writer’s A» Idealist View of Life (1937), 2nd ed., chapters
it and iv. 3 Prayer, ET,, p. 136.
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majesty of the great God, quivers in anguish, prays for for-
giveness of sins, for aid and protection. The ascent to the
supreme light and the prayer for pardon, the joy of the
blessed union with the infinite God and the stern, harsh
mood of penitence, represent two sides of mystic life. The
super-personal and personal aspects of the Supreme may be
distinguished in thought but cannot be separated in fact.
According to true mysticism, each individual life represents
a distinct value, a unique purpose, which will be retained so
long as the cosmic process lasts. The ends and values though
striven for in time have their source and consummation 1in
eternity. The inner meaning and reality of each individual
life remain a distinct fact in the world of spirit, until they are
perfected in eternity, when time and the cosmic process ter-
minate.! Nor is it fair to contend that in Jesus, John, and
Paul the strain of mysticism is not decisive. We have
referred to this question in another place. The declaration
that the ‘Kingdom of God is within you’ carries the implica-
tion that the Divine King is within us. In the papyrus from
Oxyrhynchus, which is assigned to about a.p. 200, there is
a saying attributed to Jesus, ‘And the Kingdom of Heaven
is within you, and whosoever shall know himself shall find
it.” Dr. Inge in his Christian Mysticism refers to the mystic
strain in the early thinkers. He, however, agrees with Heiler
in looking upon the negative descriptions of the deity and
the world-denying character of ethics as Indian in origin.
He says: ‘The doctrine that God can be described only by
negatives is neither Christian nor Greek, but belongs to the
old religion of India.”2 These are pervasive characteristics
of Christian mysticism and show the decisive influence of
Indian thought on it. To give a negative account of God
is to afirm His immensity of being. When personality is
denied to Him, it is only in the interests of super-personality.
When we are asked to recognize the ephemeral character of
earthly goods, it is to help us to live in the light of the
eternal values. This is the lesson of the Upanisads and the
Bhagavadgita. The unknown author of Theologia Germanica
describes the soul of Christ as having two eyes. The right

U See An Idealist View of Life, pp. 303 ff.
2 Christian Mysticism (1899), p. 111.
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eye is fixed on eternity and on the Godhead. It has a full
intuition and enjoyment of the divine essence and eternal
perfection. The left eye sees created things and things of
time. While the right eye of His soul remained in full con-
sciousness of His divine nature, the left eye was in possession
of His perfect suffering and earthly experience. The created
soul of man has also two eyes. One gives him the power of
seeing into eternity, and the other helps him to see into time.
If the right eye 1s to see into eternity, the left must be closed.
‘Therefore whosoever will have the one must let the other
go, for no man can serve two masters.”! The author attri-
butes this view to Dionysius the Areopagite.

There is thus enough justification for regarding the
mystic element in the West as Indian. This should not lead
us to think that there is anything exclusive or peculiar about
it. In different places and times, and under the shadow of
every religion, mysticism has developed. We may take it
that under conditions generally similar, the human mind has
expressed itself under similar forms. Though the ways of
human thinking are varied and its conclusions often contra-
dictory, if there is anything that can be called universal truth,
it is only natural that intuition, philosophy, and ethics should
in different conditions sometimes attain similar results. In
Indian mysticism this universality is openly acknowledged
and a philosophy of religion is built on it. It affirms that
the strain of mysticism is everywhere latent in humanity and
only requires favouring conditions to reveal itself. To-day,
when we are breaking away from incredible beliefs and un-
social traditions, mysticism has a deep appeal to the spiritual-
minded.

Science cannot minister to the needs of the soul; dogma-
tism cannot meet the needs of the intellect. Atheism and
dogmatism, scepticism and blind faith, are not the only
alternatives. They are the twin fruits on the same branch,
the positive and negative poles of the same tendency. We
cannot combat the one without combating the other. In the
battle-fields of Spain we find massacre, arson, despotic con-
trol. Both sides are as ruthless in their action, in their war
of creeds, in their determination to stamp out the bestial

' viii, Winkworth’s E.T.
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thing—Marxist atheism or dogmatic Christianity. Is it a
matter for surprise that some people believe that a malignant
demon sat by the cradle of the unfortunate human race?

We require a religion which is both scientific and human-
istic. Religion, science, and humanism were sisters in
ancient India; they were allies in Greece. They must com-
bine to-day if we are to attract all those who are equally
indifferent to organized religion and atheism, to super-
naturalism and nihilism. We need a spiritual home, where
we can live without surrendering the rights of reason or the
needs of humanity. Reverence for truth is a moral value.
It is dearer than Buddha or Jesus. Truth is opposed, not
to reason or the Greek spirit, but to dogma and fossilized
tradition. We cannot rest the case of religion any more on
dogmatic supernaturalism.; Celsus tells of many prophets
who went about in Syria and Palestine begging and moved
as in prophecy:

‘It is easy and usual for each to say, I am God or the Son of God or a
divine spirit. I have come, for the world is already perishing and you,
O men, are going to destruction because of iniquities. I wish to save
you, and you shall see me carrying out again with heavenly power.
Blessed is he who has worshipped me now; on every one else on cities
and lands, I shall cast everlasting fire. And men who do not know the

penalties which they incur will in vain repent and groan; but those who
have obeyed me I shall keep in cternity.’!

When rival creeds appeal to us, are we to leave it to chance
which we shall adopt? Celsus asks, ‘If they introduce this
one [Christ] and others another and all have the common
formula ready to hand, Believe if you would be saved or go
away; What will be done by those who really wish to be
saved? WIll they cast dice and so get an omen for the path
which they are to take and the people whom they are to
join P2

Mysticism takes its stand on verifiable truth and not on
the correct solution of credal puzzles. It is not opposed to
science and reason. It is not contingent on any events past
or future, No scientific criticism or historical discovery can
refute it, as it is not dependent on any impossible miracles

I Celsus in Origen, Contra Celsum, vii. 9.
2 Quoted in Nock, Conversion (1933), p. 206.
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or unique historical revelations. Its only apologetic is
the testimony of spiritual experience. It is not committed
to the authenticity of any documents or the truth of any
stories about the beginning of the world or prophecies of
its end. Writing to the Corinthians, Paul said: ‘God who
said “light shall shine out of darkness” has shone within my
heart.” Religion is a creative act of power and strength in
the soul. If God is not found in each soul, He is unfindable.
Religion’s standard of values is absolute and eternal. The
whole cosmic process has for its consummation a kingdom of
ends, whose realization is contingent on human effort.

The code of ethics adopted by mysticism is noble and
austere. It insists that suffering and renunciation are the
life-blood of religion. In the splendid phrase of Wilamowitz,
we must give our blood to the ghosts of our ideals that they
may drink and live. The world-accepting suggestions of
religions can be easily incorporated in our codes, but the
stark element of world renunciation is supremely difficult
and we are only too ready to make any shifts and adopt any
expedients to eliminate it. In the noble passage with which
he concludes his Erhics Spinoza writes:

“The wise man is scarcely at all perturbed in spirit, but being con-
scious of himself and of Gad, and of things, by a certain eternal neces-
sity, never ceases to be but always possesses true acquiescence of his
spirit. If the way which I have pointed out as leading to this result
seems exceedingly hard, it may, nevertheless, be discovered. Needs
must it be hard since it is so seldom found. How would it be possible
if salvation were ready to our hand, and could without great labour be
found, that it should be by almost all men neglected? But all things
excellent are as difficult as they are.’

The command to control the fleshly lusts and concentrate our
thoughts and affections on things that are good and true and
lovely and the cult of the simple life and disinterested love of
humanity, which thinks of no reward, appeal to the adherents
of allreligions. Myticism finds itself in opposition to all those
tendencies which put authorityabove truths and nation above
humanity. It looks upon them as a menace to spiritual life
and civilization, and by acquiescing in them we help what is
evil to consolidate itself. So it protests often passionately and
indignantly against abuses of organized religions. It revolts
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against institutionalism and stereotyped forms of religious
life. The mystics of all religions have at some point or other
in their careers protested against outside authority, credal
bonds, and spiritual dictatorships.

There is a great European tradition of mysticism which
starts from the mystery religions of Greece and develops
through Pythagoras and Plato, Alexandrian religious philo-
sophy, Jesus, Paul and John, Clement and Origen, the Neo-
platonists, the medieval Christian mystics, the Cambridge
Platonists, and scores of others. We need not adopt the
official attitude of the Churches to the mystic developments.
They may fight furiously about the dogmas of the divinity
schools, but the common notions of spiritual religion remain,
the plain easy truths, the pure morals, the inward worship,
and the world loyalty. This spiritual religion is based on
a firm belief in absolute and eternal values as the most real
things in the universe, a confidence that these values are
knowable by man by a wholehearted consecration of the
intellect, will, and affections to the great quest, a complete
indifference to the current valuations of tribes, races, and
nations, and a devotion to the ideal of a world community.
These are of the very stuff of truth, however hostile they
may seem to the orthodoxies. They are the common posses-
sion of the great religions, though they are often embedded
in superstitious accretions and irrelevances. The universality
of the great facts of religious experience, their close resem-
blance under diverse conditions of race and time, attest to
the persistent unity of the main spirit.! The adherents of
this creed are the citizens of the world yet unborn, which
is still in the womb of time. They belong to a movement
that is world-wide; their temple is not the chapel of a sect
but a vast pantheon; the believers in this movement are not
eccentric or isolated ones, but are scattered throughout
space, though united in their struggles and ideals, and their
numbers would increase if vested interests were removed and

1 The mystics form an invisible brotherhood scattered through all lands
and times; though separated by space and time they reach hands to each other
and agree in saying that God and man are separated only in outer appearance,
both are indissolubly one. In spiritual transport they utter the great mystical
prayer ‘1am Thou and Thou art I’ (Heiler, Prayer, ET', p. 191).
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if there were no penalties for religious convictions. Mysticism
is there latent in the depths of the world’s subconsciousness.
It is what all sincere people dream of but what earth hath
not yet known. It is coming and is well below the horizon.

The modernists in every religion are preparing the way
for it. Ernst Troeltsch and Dr. Inge! declare that Chris-
tianity, if it is to be saved from formalism and excessive
institutionalism, must return to the mystic standpoint. In
their opinion only such a movement can revitalize Christian
life, purify the Christian faith of the deadweight of tradition,
stripping off the many lifeless accretions that hamper its
progress, and inaugurate a new society based on justice and
generosity,

It is unfortunate that, at a time when mysticism is once
again coming to its own, a theologian of the eminence of
Karl Barth, regarded by some as the ‘Church’s greatest
living thinker’,2 should remain a stranger to its true spirit
and implications. If we consider well, we will see that mystic
religion has room for some of the fundamental motives of
Barth’s theological crusade and his criticisms of it are some-
what misdirected. For example, Barth looks upon mystic
states as psychopathic conditions, and not states of con-
sciousness in which we are in actual contact with a world
of eternal reality. It cannot be denied that some of the
manifestations of mysticism have been too emotional. Its
defenders have made too much of the unusual and the
spectacular. The mystic, it is true, looks to his personal
experience, but he speaks of a reality which is over all and
yet in all, which is different from the world of space and
time and yet its inspiring principle. Barth contends that we
are in the region of the subjective in mystic experience and
God as the objective will always remain on the other side
of experience. So long as we rest in experience, Barth tells
us, we have in the place of God ‘the questionable figment
of our thoughts’. If what Barth calls the ‘miracle of the

' In his book on Te Platonic Tradition in English Religions Thought
(1926) Dr. Inge pleads ‘for the recognition of a third type of Christian
thought and belief by the side of the two great types, which for want of better
names, are usually called Catholic and Protestant’ (p. v).
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absolute moment’ is not subjective, then mystic experience
is not. It is the submission of the human to the divine, the
turning away from all that is merely human and subjective.
From the side of psychology it is a process of self-emptying,
when the vacuum is filled with a divine content. The charac-
teristic features which Barth mentions about faith are those
to which the mystics bear witness, that it is sui generis, that
it is its own guarantee. The real which he sees comes from
beyond himself, and does not belong to the region of doubt
or speculation, hypothesis or opinion. Briinner in his Theo-
logy of Crisis distinguishes three modes of apprehension: the
scientific, which deals with external facts; the metaphysical,
which is concerned with underlying principles; and a third
mode, ‘when one no longer seeks with Philistine concern for
practical values; when one seeks not with cold scientific
objectivity, or with a serene aesthetic outlook upon the
world, but with the passion of a drowning man who des-
perately cries for help’.I It is the burning quest of the total
personality on which the mystic also lays stress.

The fundamental emphasis of the Barthian theology is
preserved in the mystic religion, for, in all its forms, it insists
on a second birth. Even as we were born into our temporal
life, we must be ‘born again’ into the life of spirit. We need
not wait for this second birth until the hour of physical
death. We can be reborn into eternity while in time. Plato
tells us that, if a man is to enter upon the life of immortality,
which is a life centred on truth, goodness, and beauty, his
whole outlook on the world must be reversed. ‘The soul
must be turned about’, if the rays of the true light are to
fall upon it. There must be a conversion, a new creation
which is not a mere extension of the old.

The negative descriptions of the Supreme and the doctrine
of maya which are said to be the characteristics of Hindu
mysticism are employed to denote the distance between time
and eternity, between appearance and reality. The pas-
sionate antithesis between the real and the unreal, the true
and the false, gives the urgency to the religious effort. God
is the unknown, the absolutely different, the Beyond who
cannot be comprehended by our concepts or recognized by

! Lecture IL
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our understanding. ‘God is ever transcendent to man, new,
remote, foreign, surpassing, never in man’s sphere, never
man’s possession: whoso says God says miracle.”t Man can-
not determine God, for God is the subject, never the pre-
dicate. He can only be described negatively or through
seemingly contradictory descriptions.

‘God, the pure limit and pure beginning of all that we are, have
and do, standing over in infinite qualitative difference to man and all
that is human, nowhere and never identical with that which we call
God, experience, surmise and pray to as God, the unconditioned Halt,
as opposed to all human unrest, and the unconditioned Forwards as
opposed to all human rest, the Yes in our No and the No in our Yes,
the First and the Last, and as such the Unknown, but Nowhere and
Never a Magnitude amongst others in the medium known to us, God
the Lord, the Creator and Redecemer—that is the true God.’2

As God is the totally other, knowledge of God must come
from God himself. The Upanisad says: ‘He whom the Self
chooses, by him the self can be gained.’s The power of truth
is identical with God Himself. The disclosure of this truth is
a free gift. Itis God’s own choice. The only way in which
we can prepare for it is by sacrificing our life and all, by
standing stripped naked before God. Unless the individual
is wholly impoverished, he cannot earn his saving.
Mysticism recognizes the double movement in the reli-
gious effort, how the supreme at once fascinates and disturbs,
how it is very near and far away, how it is at once the fulfil-
ment of man’s nature and its transfiguration. Conflict, dis-
tress, sin are possible because we have an apprehension of
something absolute. When we struggle against sin and dis-
approve of it we are not altogether sinful. Even utter despair
as echoed by the words ‘Why hast thou forsaken me?’ is
rendered possible by the implicit faith in the Supreme. The
infinite imposes on us acute tension and makes us feel how
unworthy and carnal-minded we are. It does bring a sword,
disruption, and discord. Religion is born in agony. The
one cry of the man who has an apprehension of the Absolute
and his own distance from it is that he is a sinner, pdpo’ham.

I Karl Barth, Te Epistle to the Romans, E'T, by Sir Edwyn Hoskyns
(1933), iv. 21.
2 Ibid., p. 315. 3 Katha Up.i. 2. 23.
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‘When he feels this utter isolation, he is miserable. But this
tragedy is also the glory of man. Even at the moment when
he feels the utter transcendence of the divine, he is affirming
its immanence. The very ability of man to receive and retain
an impression of God’s revelation, his struggle to give visible
expression to the divine life, is the proof of the God in him.
It is an exaggeration to assert that ‘the power of God can
be detected neither in the world of nature nor in the souls
of men’.! On such a view the human being entirely loses
significance. The Catholic Church also holds that man has
not the power to attain salvation by his own efforts, but adds
that he has the freedom to choose between the acceptance
and refusal of grace. Such a view may be illogical, but it is
certainly more significant. God is not only the unknown
and the inaccessible but one so much within human con-
sciousness that His otherness is vividly felt. He is so terribly
near. When we feel our difference from Him, it is His
transcendence that strikes us. While the mystic will be ready
to grant the infinite qualitative difference between time and
eternity and the utter transcendence of God and a sense of
his utter unworthiness or depravity in the presence of the
Supreme, he will not agree that man is totally depraved and
utterly incapable of getting back to God. Even the suffering
which crushes all powers of resistance does not necessarily
effect the destruction of the sense that he is intended for
a higher life. This sense endows the desolation with signi-
ficance. In the religious effort there are two modes: one in
which man is broken from God; another in which he is
restored to God. So long as he is in revolt, his creatureliness
is a fetter. Death is his fate. When the crisis, which 1s an
essential side of religious life, is overcome, when the man is
at one with himself because he is at one with God, he has
the consciousness of the indwelling deity. How else can we
account for the joy of religious experience of the prophet
and the apostle, of the seer and the saint, who feel that they
are new men, no more broken in twain, with the duality of
their life dissolved? Barth describes it in glowing terms:
“There is here no fear, for perfect love has cast it out. . . . Here is
dissolved the terrible weight which infinity imposes on what is finite.
1 Romans, p. 36.
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Dissolved also is that embarrassment which everything finite imposes
upon infinity. Dissolved is the duality of our life by which at every
moment we are pressed up against the narrow gate of critical negation.
For it is this duality which gives us to fear, which makes us appalled
by the ambiguity of our being and by the riddle of our existence. The
Spirit, which we have received and by which we have passed from
death to life, brings this duality to an end.’t

The Upanisad says érahmabhayam, there is no fear in God.
When the vision 1s attained, duality is at an end; the other-
ness of God and our own otherness are overcome. ‘God
himself and God only. This spirit of sonship, this new man
who I am not, is my unobservable existential ego. In the
light of this unobservable ego, I must now pass my visible
and corporeal life.” Surely 1t is not necessary to look upon
the divine as totally unlike the human, for Barth himself
speaks of our present human existence as ‘itself not eternity,
yet bearing within it eternity unborn’.2 Eternity and time,
‘immortality and death’, says the Mahabharata, ‘the two
together are found in the human being; by delusion we
enter into death; by the pursuit of truth we gain life eternal’.3
Human life is complex, it is both confusion and clarity, sin-
fulness and hope. When the Upanisads speak of “That thou
art’, they do not mean that we are divine in an easy and
obvious way; they assert that divinity is the manifest destiny
of man. ‘That thou shalt become’ with effort and struggle,
when you shake off your natural ego. The death of the
rebellious ego is the condition of the birth of the Son of God.
If there are no crucifixions, there will be no resurrections.
The mystic would agree that creeds and dogmas are not
faith but what lead to faith. They must cease to be logical
propositions and become living movements. ‘Words are
weariness’, as the Upanisad says, if they do not transfigure
us. Barth’s view that ‘the word which enters human ears
and is uttered by human lips is the Word of God—only
when the miracle takes place; otherwise it is just a human
word like any other’,# is accepted by the mystic. For him

Y Romans, p. 297. 2 Ibid., p. 3oI.
3 amrtam caiva mrtyudca dvayam dehe pratisthitam

mrtyur Apadyate mohat satyenapadyate amrtam. (xii. 174. 30.)
4 Romans, p. 366.
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the knowledge which is the illumination of the soul is not
an addition to his logical knowledge but something which
transforms it. When he exalts faith and declares that it is
non-ethical,! he is referring to the incommensurability of
ethical progress and spiritual perfection, what the mystics
afirm when they say that the spiritual condition takes us
beyond good and evil. The spiritual cannot be achieved by
the ethical. Nasty akrtah kriena. All work is dust and ashes
for Sarhkara. Salvation by works is impossible, for all action
is empirical and cannot have transcendental consequences.
Actions take place in the world of phenomena and can be
expiated and atoned for only in the world of phenomena.
While all this emphasizes the distance between the empirical
and the transcendental, the mystic religion afirms that there
is a relation between the two. We can pass from time to
eternity, from appearance to reality; otherwise philosophy
and religion are an irrelevance and there is no point in such
passages as ‘Be ye holy even as I am holy’ or ‘Be ye perfect’.
If faith lives by the call to which it responds, the responding
itself is human. The capacity to recognize the self-disclosure
of the divine is in us. We can understand the Word; we
can hear the summons from eternity, and that 1s due to our
participation in the divine spirit. If the world and the soul
are the creations of God, will not the Creator’s presence be
evident in them? Time is the moving image of eternity, and
experience is the appearance of the Absolute. If we dig a
ditch between the two, there can be no passage from the
one to the other. Barth is exaggerating the dualism to its
breaking-point when he says: ‘Whenever men claim to be
able to see the Kingdom of God as a growing organism—
or to describe it more suitably—as a growing building, what
they see is not the Kingdom of God, but the Tower of
Babel.’2 He makes out that ‘evil is the inert mass of human
activity as such’,3 and so nothing that we do matters, for
nothing depends on us. ‘The encounter of grace depends
upon no human possessions; for achievement, even awe and

! ‘Works bring men into relationship with a God whom they can com-
prehend and such a God is not the God who of necessity doeth miracles’
(Romans, p. 367).

2 Ibid., p. 432. 3 Ibid., p. 467.
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awakening—is of no value and has no independent validity
in the presence of God.’* Barth asserts the utter discon-
tinuity of nature and grace and rejects any shadow of syner-
ism or collaboration of the human soul with God in the realm
of faith. Faith is a gift of the grace of God which calls us
and at the same time gives us the power to respond. It is
a divine miracle, a hidden thing. Naturally Barth, who
holds that the finite is incapable of the divine, is inclined
to underrate the humanity of Jesus. The Logos constitutes
his personality; Virgin Birth and Resurrection become all
important. As to why Jesus took over human nature and
died on the Cross, it is a mystery unfathomable by man.
We can only say that it pleased God so to do. God stands
outside the process and calls men according to His purpose.
He creates crises in the lives of men and the affairs of man-
kind. He breaks into the course of events, as He did
decisively at that point of history marked by the coming of
Jesus Christ. His choosing and being chosen have nothing
to do with our growth or response. Grace is superior to
nature. We get back to a crude type of Calvinism. “The
Fall, with all its consequences, was predetermined ages before
the Creation and was the necessary consequence of that pre-
determination. The Almighty irrevocably decided the fate
of each individual long before he called him into existence
and has predestined millions to his hatred and to eternal
damnation and with that object he gave them being.’?

This despair of human nature which underlies Barthian
theology is the reflection of the social situation. Any one
who thinks of the way in which the most advanced States
of the world are pursuing suicidal policies, with an utter
disregard of the lessons of history and the counsels of reason,
is likely to lose faith in human nature and talk as if irre-
sistible forces were hurrying us into inevitable disaster. For
the blind fate of the materialists Barth substitutes the over-
ruling providence of God. God called Abraham from Ur.
He brought up Israel out of Egypt. He gave the law at
Sinai. He raised up David to be King. He sent us Jesus
Christ. Such a view persuades us to believe that everything
that happens is divine, and for effecting changes in the world

T Ibid., p. 59. 2 Institutes, iil. 21. 3.
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we have to wait for miracles. Faith, however, in the re-
silience of the human spirit, the responsibility of man for
moulding human affairs, is an indispensable mark of true
religion. If our situation is desperate to-day, it is only the
nemesis of our past mistakes and sins. Self-will and charity
are in conflict in our institutions because they are in conflict
in ourselves. If civilization has broken down, it is because
we still believe and practise the faith that all is fair in the
interests of class or nation. Faith in a Kingdom which is
not of this world, where life consists, not in meat and drink,
but in righteousness, peace, and joy, is what the age needs.
With all its ascetic and other-worldly emphasis, mysticism
is more adequate to the facts of religious experience and
social needs than Barthian theology.

Every attempt on the part of the historical religions to
regain universality is bringing them nearer the religions of
India. The increasing interest in Indian religions is due
to the consciousness that mysticism has had a more success-
ful chance in them.! That it originated in India is now
practically admitted. That it influenced the Western tradi-
tion is not denied by the learned. That the mystical render-
ing of religion has persisted there for a longer period than
anywhere else is common knowledge. If thousands of the
more open-minded among Christians and Agnostics find that
these new ideas from the East have more power to quicken
their religious aspirations, and if they hold that the teaching
of Jesus requires reinforcement from these mature concep-
tions which are by no means unfamiliar to Christendom, it
is a matter for rejoicing. Max Miiller declared: ‘If I were
to ask myself, from what literature we here in Europe,—we
who have been nurtured almost exclusively on the thoughts
of the Greeks and the Romans, and of one Semitic race, the
Jewish,—may draw that corrective which is most wanted in
order to make our inner life more perfect, more compre-
hensive, more universal, in fact, more truly human, a life,
not for this life alone but a transfigured and eternal life,

! 1 may warn the Western reader against much that passes for Indian
wisdom in Europe and America. The highest mysticism of India is thoroughly
rational and is associated with a profoundly philosophical culture: it has
nothing in common with esoteric quackeries.
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again I should point to India.” Perhaps Christianity, which
arose out of an Eastern background and early in its career
got wedded to Graeco-Roman culture, may find her rebirth
to-day in the heritage of India.

The coming together of two great civilizations not so
widely separated in some of the main sources of their
strength has caused some harsh spiritual discords, political
tragedy, and personal agony. It has, however, unrivalled
opportunities for the shaping of the future. Indian life and
thought have been transformed and her mind has been given
a new direction. If, before it is too late, India’s legitimate
hopes and just aspirations receive their fulfilment, her in-
fluence on the British Commonwealth and the world at large
will be exerted towards the development of a higher quality
of life in the individual and the establishment of a world
commonwealth based on the ideals of spirit. Her political
subjection has not completely deprived her of her soul. The
present Viceroy of India, Lord Linlithgow, addressing the
joint meeting of the Indian Science Congress and the British
Association of Science in Calcutta early last year, said:

‘Even the most enthusiastic believer in Western civilization must
feel to-day a certain despondency at the apparent failure of the West
to dominate scientific discoveries and to evolve a form of society in
which material progress and spiritual freedom march comfortably
together. Perhaps the West will find in India’s more general emphasis
on simplicity and the ultimate spirituality of things, a more positive
example of the truths which the most advanced minds of the West are
now discovering. Is it too much to hope that you, gentlemen, will be
a channel through which India will make in an increasing degree that
contribution to Western and to world thought which those of us who
know and love India, are confident that she can make in so full a
degree?”’



VIII
THE MEETING OF RELIGIONS

1

THE different religions have now come together, and if
they are not to continue in a state of conflict or com-
petition, they must develop a spirit of comprehension which
will break down prejudice and misunderstanding and bind
them together as varied expressions of a single truth. Such
a spirit characterized the development of Hinduism, which
has not been interrupted for nearly fifty centuries. The past
strength and continuity of Hindu culture,® as well as its
present weakness and disorder, are problems of equal in-
terest. Nor does the weakness really contradict the strength.
Hinduism is not based on any racial factor. It is an inheri-
tance of thought and aspiration to which every race in India
has made its distinctive contribution.

From the excavations of Harappa and Mohenjo-daro we
find the first available evidence on Indian soil of a developed
urban life, of images of pottery which show that the human
hand has not gained much in dexterity from the lapse of
ages. From the skeletal material unearthed there, four dif-
ferent races could be identified, ‘proto-Australoid, Mediter-
ranean, Mongolian and Alpine, although the two latter are
represented by only one skull of each type’.2 The inhabitants
of the area seem to have led more or less peaceful lives,
instead of continually fighting for their existence. ‘No evi-
dence exists as in Sumer of the cities being repeatedly sacked
and burnt.’3 Many features of modern Hinduism ‘are de-
rived from very primitive sources; they perhaps date back
even to a period anterior to that in which the people of the
Mohenjodaro and Harappa built their great, brick cities’.4

! “What peculiarity distinguishes India from the rest of the existing world
js the strong survival of direct inheritance from the remote past’ (Dodwell,
India (1936), vol. i, p. 2).

2 Ernest Mackay, Te Indus Civilisation (1935), p. 200.

3 Tbid, p. 14.

4 Ibid., p. 96; cf. Dodwell: ‘Hindu civilisation is the last great civilisation

of this kind to survive. Its roots go back into that ancient world which came
into being in Sumer and Egypt; and the orthodox Brahmin of to-day would
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In the relics we find the figure of Siva or his ancient proto-
type. ‘The worship of the mother goddess is a very early
Indian cult and probably existed in the country long before
the arrival of the Indus valley people. It is probably true
also of tree worship. . . . Animal worship is also inherent in
most primitive communities and has existed in India and
elsewhere for so long that its origin is untraceable.” We
come across representations of cross-legged figures with
worshippers kneeling right and left, #igas (serpents), of pippal
tree (Ficusreligiosa), and of animals, the bull, theelephant,and
the rhinoceros, though the last is now extinct in the Indus
valley. Obviously the different races and religious cults lived
in harmony and adopted an attitude of live and let live.

We are on firmer ground when we pass to the period of
the Rg Veda and the Aiharva Veda.. We find in them echoes
of conflicts between different cults and their final reconcilia-
tion, an age of intense change in the general outlook and
the conditions of life. As the Rg Veda has it, ‘Lo, the
supreme light of lights is come, a varied awakening is born,
wide manifest’. Before the second millennium B.c. the
Dravidians were scattered throughout the continent and had
developed a high civilization. The Vedic Aryans had con-
flicts with the Dasas, whom they described as noseless (andsa),
which is obviously a reference to their racial type. The
Vedas mention with disapproval the worshipper of the Phal-
lus. Conflicts between devas and asuras are frequently men-
tioned.?2 In Rg Veda3 Varuna and Mitra are called noble
asuras (asurd aryd). Deities like Indra seem to belong to a
rustic, semi-nomadic, half-barbarous people, while Varuna
and Mitra suggest a somewhat higher level of culture.
Ultimately the devas drove out the asuras, their rivals.4 In
reality, however, they were accepted by the Vedic Aryans.
While the Vedas represent the religion of the classes, the
masses continued to worship their traditional deities, Yaksas

probably find far more in common with a priest of Ur or Memphis than with
the modern educated European’ ({#dia (1936), vol. i, p. 1).

U Ernest Mackay, T#he Indus Civilisation (1935), p- 97.

2 RgVeda,i. 108. 6, x. 124; Yajur Veda,v. 4. 1.

3 vil. 6. 2; in Atharva Veda, 1. 10, where Varuna is said to be an asura
ruling over deities. See also Faiminiya Brékmana, iv. 1§2.

4 gatapatﬁa Brahmana, xiil. 8. 2. 1.
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and Nagas. Behind the fagade of Vedic orthodoxy and its
tendency to abstract symbolism, an extensive and deep-
rooted system of popular beliefs and cults and a decided
tendency to anthropomorphic presentation prevailed. The
Vedic religion, however, absorbed, embodied, and preserved
the types and rituals of older cults. Instead of destroying
them, it adapted them to its own requirements. It took so
much from the social life of the Dravidians and other native
inhabitants of India that it is very difficult to disentangle
the original Aryan elements from others. The interpenetra-
tion has been so complex, subtle, and continuous, with the
result that there has grown up a distinct Hindu civilization
which is neither Aryan nor Dravidian nor aboriginal. Ever
since the dawn of reflection the dream of unity has hovered
over the scene and haunted the imagination of the leaders.
A theoretical explanation was put forward in the Rg Veda
for this attitude of acceptance of other cults. ‘“The real is
one, the learned call it by various names, Agni, Yama,
Matari¢van.’t Again, ‘priests and poets with words make
into many the hidden reality which is but one’.2 The one is
spoken of (vadanti) or imagined (kalpayanti) in different
ways. The Upanisads adopt the same view. The oneness
of the Supreme is insisted on, but variety of description is
permitted. The light of absolute truth is said to be refracted
as it passes through the distorting medium of human nature.
In the boundless being of Brahman are all the living powers
that men have WOI‘Shlpped as gods, not as if they were
standing side by side in space, but each a facet mirroring the
whole. The different deities are symbols of the fathomless.
This liberal attitude is accepted by Buddha. Once upon
a time, Buddha relates, a certain king of Benares, desiring to
divert himself, gathered together a number of beggars blind
from birth and offered a prize to the one who should give
him the best account of an elephant. The first beggar who
examined the elephant chanced to lay hold on the leg, and
reported that an elephant was a tree-trunk; the second, laying
hold of the tail, declared that an elephant was like a rope;
another, who seized an ear, insisted that an elephant was like
a palm-leaf; and so on. The beggars fell to quarrelling with
1 RgVeda, 1. 164. 46. 2 Ibid. x. 114.
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one another, and the king was greatly amused. Ordinary
teachers who have grasped this or that aspect of the truth
quarrel with one another, while only a Buddha knows the
whole. In theological discussions we are at best blind beg-
gars fighting with one another. The complete vision is
difficult and the Buddhas are rare. Asoka’s dictum repre-
sents the Buddhist view. ‘He who does reverence to his
own sect while disparaging the sects of others wholly from
attachment to his own, with intent to enhance the splendour
of his own sect, in reality, by such conduct inflicts the
severest injury on his own sect.’!

In China the three religions Taoism, Confucianism, and
Buddhism have so far melted into one another that we cannot
separate them easily.2 If the Chinese practise the rites and
revere the doctrines of Taoism, Buddhism, and Confucian-
ism without being disturbed by the knowledge that their
theologies are mutually contradictory, we need not be
puzzled, for this is the great tradition of the East. Three
ways to the one goal of spiritual life is quite a reasonable
attitude for the cultivated Chinese. The average Japanese
worships in a Buddhist tera (temple) as well as in a Shinto
miya (shrine).

The spread of Hinduism is described in the epics of the
Ramayana and the Mahabharata. Though in them the facts
of history are obscured in a haze of legend, they represent
the great age of conflict, emigration, and adjustment out of
which a civilization with old ideas but new accents emerges.
By the time the cultural conquest of India was over, the

! This attitude of Buddhism has not changed. Professor Pratt, after years
of study and travel in the East, writes: “The attitude of the great majority
of Buddhists towards Christians and toward Christianity is one of genuine
friendliness. If there is to be a fiecrce and long continued war between the
two religions, it will be all the work of Christianity. For its part Buddhism
would be only too glad to ratify a trcaty of enduring peace, alliance and
friendship with its great rival’ (Tke Pilgrimage of Buddkism, pp. 735-6).

2 “The Scholar followed Confucius, the contemplative recluse sought
Buddha in the mountain monasteries, the simple and ignorant populace wor-
shipped the Taoist Queen of Heaven and a multitude of other divinities, to
avert calamity’ (Fitzgerald, C4ina (1935), p. 562). Confucius never pro-
nounced himself in favour of or in opposition to any deity. The Taoists were
always ready to acknowledge any deity who commanded popular feeling and
accord him a place in their pantheon.
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civilization developed altered values. A strong inrush of
devotional feeling pervaded the whole atmosphere. Worship
was paid to the Supreme under different names. According
to the Bhagavadgita the Supreme accepts us as we are, no
matter how we approach Him, for all paths in which we
may wander are His. In the supreme vision which Arjuna
has, he sees the different deities within the boundless form
of the Supreme.

The Purinas continue the tradition. The Supreme, which
is essentially one, according to Vispu Purana, assumes the
name of Brahmi at the time of creation, of Visnu while
maintaining it, and of Siva at the time of destruction.t It
is said that the apostle Thomas arrived in India in a.p. 52,
and the Syrian Christians of Malabar claim to have de-
scended from Christians converted by St. Thomas. The
other account that their Christianity came from Nestorian
missionaries is resented by them.2 Eusebius (a.D. 264—340)
in his Ecclesiastical History3 writes that Pantainos, who was
sent to India to preach the Gospel of Christ, ‘found that the
Gospel according to Matthew had been introduced before
his arrival, and was in the hands of some of the natives who
acknowledged Christ’.4 Many scholars hold that by India
in this passage is meant Southern Arabia. There is a tradi-
tion in Malabar that in the middle of the fourth century the
‘Katholikos of the East’ sent a merchant, Thomas of Jeru-
salem, to Malabar. Possibly this Thomas was the real
founder of the Church who introduced Syrian customs.
When in the fourth century the Sassanid Emperor of Persia
began a cruel persecution of the Christians, ‘a number of
them with Bishops and Clergy fled to the more tolerant
Hindu princes on the Western coast of India’.s There are
copper plates now in Kottayam granted by the king of
Cranganore, which confer on Christians privileges of the
highest caste and freedom of worship. The first Christian

1 srstisthityantakaranim brahmavisnusivabhidham

sa samjfiam yati bhagavin eka eva janardanah.

2 ‘We must leave the apostolic origin of Malabar Christianity as a very
doubtful legend’ (Adrian Fortescue, The Lesser Eastern Churches (1913),
p- 356). 3 v. 10

4 M*Crindle, Ancient India (1901), p. 214.

s Adrian Fortescue, T#e Lesser Eastern Churches (1913), p. 358.
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Church in Travancore was built by generous grants from the
Hindu king.

Two races of Jews, white and dark, have for long been
established on the south-west coast of India and received
charters granting them freedom of worship from the Hindu
princes.!” Referring to these charters to the Christians and
the Jews, Dr. Fortescue writes: ‘both are interesting proofs
of the characteristic tolerance of Hindu kings’.2

Sarnkara (eighth century a.p.) is said to have re-estab-
lished six different religious cults (saxmatasthapanicarya).
To the dogmatic mind Sarhkara would seem to be either
hypocritical, believing in nothing, or essentially lacking in
the quality of faith which for some absolutely excludes the
possibility of holding two or more religions to be equally
valid, Sarhkara did not believe in a god who denied the
existence of his rivals.” According to Bana’s Harsacarita, in
the retreat of Divikaramitra were assembled Jains, Bud-
dhists, materialists, followers of the different philosophies
and theistic beliefs. Yuan Chwang relates that King Harsa
installed statues of Buddha, Sun-god, and Siva. This non-
dogmatic attitude has persisted in Hindu religious history.
Bilvamangala writes: ‘Undoubtedly I am a follower of Siva.
Let there be no doubt of that nor of my due meditation of
the five-lettered text sacred to Siva. Nevertheless my mind
constantly revels in recalling the picture of the beautiful face
of the child Krsna, beloved of the gopi maidens.”> Appaya
Diksita says: ‘I do not find any difference in essence between
Siva the lord of the world and Visnu the spirit of the uni-
verse. Yet my devotion is given to Siva.’s

1 Asiatic Fournal, N.S., vol. vi, pp. 6-14.
2 The Lesser Eastern Churches, p. 363.
3 daivavayam na khalu tatra vicaraniyam
paficiksarl japapard nitarim tathapi
ceto madiyamatasikusumavabhasam
smerdnanam smarati gopavadhikiéoram.
4 mahedvare va jagatim adhiévare
jandrdane v jagadantaratmani
na vastubheda pratipatir asti me
tathapi bhaktis tarunendusdekhare.
The oneness of the three gods Brahma, Visnu, and Siva is brought out by the
mystic symbol Aum, where A represents Visnu, U Siva, and M Brahma.
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The followers of Zoroastrianism, when they were expelled
from their country owing to Mohammadan persecution, took
shelter in India and to-day they are found nowhere else.!
They are said to have landed in Sanjan about the year a.p.
716, and the first fire temple was built there through the
assistance of the Hindu ruler. While the Parsees came as
fugitives, the Muslims and the Christians came as con-
querors.

The Hindu attitude to Islam was again the same one of
toleration.

“The people [of Calicut] are infidels; consequently I [Abdul Razak,
Ambassador from the court of Persia about the middle of the fifteenth
century] consider myself in an enemy’s country, as the Mohammadans
consider everyone who has not received the Qur'an. Yet I admit that
I meet with perfect toleration, and even favour; we have two mosques
and are allowed to pray in public.’2

Though the religions of Islam and Christianity by their
militant attitude occasionally provoked similar developments
in Hinduism, its prevailing note continues to be one of
understanding and acceptance of the bona fides of other
faiths. Ramakrsna experimented with different faiths, tested
them in his own person to find out what is of enduring
worth in them. He meditated on the Qur’an and practised
the prescribed rites. He studied Christianity, and lived like
a Christian anchorite. Buddha, Christ, and Krsna, he de-
clared, were forms of the Supreme and they are not all. The
monks of the Ramakrsna Order join in any worship which
is pure and noble and celebrate the birthdays of Krsna,
Christ, and Buddha. Ram Mohan Roy instructs that the
Brihmo Samij should be a universal house of prayer open
to all men without distinction of caste or colour, race or
nation. Over the door of Santiniketan, the home of the
Tagores, runs an inscription, not only ‘In this place no image
is to be adored’, but also ‘And no man’s faith is to be
despised’. Gandhi says: ‘If I were asked to define the Hindu

T “The Persian or Parsi fugitives, after undergoing numerous hardships and
nearly incurring destruction succeeded in gaining the shores of India, where
the rights of shelter and settlement were conceded by a Hindu ruler’ (History
of the Parsis, by Karaka (1884), vol. i, p. xv).

2 Murray, Discoveries and Travels in dsia, vol. i, p. 20.
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creed, I should simply say: Search after truth through non-
violent means. A man may not believe in God and still call
himself a Hindu. Hinduism is a relentless pursuit after
truth.’t Hinduism is ‘the religion of truth. Truth is God.
Denial of God we have known. Denial of truth we have not
known.’? He wrote recently in the Harijan: ‘I believe in
the Bible as I believe in the Gita. I regard all the great
faiths of the world as equally true with my own. It hurts
me to see any one of them caricatured as they are today by
their own followers.” For a true Hindu there are few places
dedicated to God in which he may not silently worship, few
prayers in which he may not reverently join.

As a result of this tolerant attitude, Hinduism itself has
become a mosaic of almost all the types and stages of reli-
gious aspiration and endeavour, It has adapted itself with
infinite grace to every human need and it has not shrunk
from the acceptance of every aspect of God conceived by
man, and yet preserved its unity by interpreting the different
historical forms as modes, emanations, or aspects of the
Supreme.

11

No country and no religion have adopted this attitude
of understanding and appreciation of other faiths so persis-
tently and consistently as India and Hinduism and its off-
shoot of Buddhism, What is this attitude due to? Is it a
matter of charity or indifference or policy? The cynicism
of Gibbon is well known: ‘The various modes of worship
which prevailed in the Roman world were all considered
by the people as equally true, by the philosophers as
equally false, and by the magistrates as equally useful.” The
atheist Julius Caesar and the agnostic Tiberius represent
the attitude of indifference of the Roman patrician society.
The modern critic would say that men so well placed as the
aristocrats of Roman society did not need any divine assist-
ance, It is the serfs and the slaves, who are expected to
carry out meekly the commands of the rich and the powerful,
that require the aid of gods. A Tiberius could say, ‘Let the

Y Young India, 24 April 1924.

2 Contemporary Indian Philosophy, ed. by Radhakrishnan and Muirhead
(1936), p. 21.
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gods attend to their own affairs.” But the suffering masses
sunk in misery and servitude who were ‘without hope in this
world’ must be provided with another world in which they
can lay their hopes. It is religion that is disbelieved by the
classes and forced on the masses that provokes the remark
of Karl Marx that ‘religion is the soul of soulless conditions,
the heart of a heartless world, the opium of the people’.t It
is the cry of despair wrung out of innumerable suffering
souls to whom all earthly happiness is a dream.

The Hindu attitude is not the outcome of scepticism,
which despairs of ever reaching any stable truth. If the most
we can hope for is a relative truth, a provisional hypothesis,
we cannot claim finality or absoluteness for any view. Where
nothing is certain, nothing matters. Where there is no depth
of conviction, tolerance is easy to attain. If we are impressed
by our common ignorance, we may be bound together even
though it may be in a feeling of despair. Some modern
sceptics who look upon religious views as wish fulfilments
reveal our kinship with one another in our deepest needs.

The man of faith, whether he be Hindu or Buddhist,
Muslim or Christian, has certainty, and yet there is a differ-
ence between the two pairs.2 The attitude of the cultivated
Hindu and the Buddhist to other forms of worship is one of
sympathy and respect, and not criticism and contempt for
their own sake. This friendly understanding is not incon-
sistent with deep feeling and thought. Faith for the Hindu
does not mean dogmatism. He does not smell heresy in
those who are not entirely of his mind. It is not devotion
that leads to the assertive temper, but limitation of outlook,
hardness, and uncharity. While full of unquestioning belief,
the Hindu is at the same time devoid of harsh judgement. It
is not historically true that in the knowledge of truth there
is of necessity great intolerance.

Y Criticism of Hegel’s Philosophy of Law.

2 Count Hermann Keyserling writes: “The orthodox Christian in his pre-
sumption, which makes him believe that dogma in itself embodies salvation,
wants to convert, codte que coiite, everyone who has a different faith, and in
the meantime he despises them. I have never met a Hindu who did not
believe absolutely in some form of dogma, but on the other hand, I have not
met one who wanted to convert anybody, or who despised anyone because

of his superstition’ (The Trave! Diary of a Philosopher (1923), vol. i, p. 292).
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III

When the Roman Empire had brought under one rule
the multitudinous peoples of western Asia, north Africa,
and southern and middle Europe, it did not interfere with
their beliefs and practices unless it suspected political danger.
In the West, toleration prevailed in many periods, but it is
traceable to intellectual curiosity and more often to political
expediency. Consideration for others is a quality of a cul-
tivated mind. The wisdom of the Athenians, of whom
Pericles said, “We listen gladly to the opinions of others and
do not turn sour faces on those who disagree with us’, 1s
the product of the good breeding of the mind. The Greeks
inherited a tradition of gods and rites which they adopted
for the stability of the State. They welcomed other gods so
long as the security of the State was unaffected. ‘This
stranger also, I suppose, prays to the Immortals,” says Peisi-
stratus in the Odyssey, ‘since all men have need of gods.’t
Xenophon observes: ‘That religion is true for each man
which is the religion of his own country.’? The Greek
temper recognized religious duty, but did not impose reli-
gious doctrine. The political bias, however, led to occasional
intolerance. The Roman magistrates, according to Gibbon,

‘encouraged the public festivals which humanise the manners of the
people. They managed the arts of divination as convenient instru-
ments of policy; and they respected as the firmest bond of society the
useful persuasion that, either in this or a future life, the crime of per-
jury is most assuredly punished by the avenging gods. But whilst they
acknowledged the general advantages of religion, they were convinced
that the various modes of worship contributed alike to the same salu-
tary purposes; and that in every country the form of superstition
which had received the sanction of time and experience was the best
adapted to the climate and to its inhabitants.’3

In the second century A.p. a great emperor persecuted
Christianity not so much out of love for God as for reasons
of State.
The Roman Senate sanctioned in 204 B.c. the orgiastic
performances of the Great Mother of the gods which were
1. 48. 2 Mem. v, 3. 26,
3 Decline and Fall of Rome, ii.
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introduced into Rome from Phrygia. The mystery religions
of Isis, of Mithra, of Cybele were established in the eastern
part of the Mediterranean. Greek philosophy made itself
felt in Rome soon after the close of the second Punic war,
and Stoicism was the result. In man dwells the world reason
and we all are, in the striking phrase of Epictetus, ‘fragments
of God’. The Stoic teaching fitted admirably the religious
practice of the Roman Empire. If the whole cosmos is
animated by the universal reason, every part of it is alive,
and we can discern among the different cults the worship
of the one Supreme.

“There is one supreme god,’ said Maximus of Madaura, ‘who is, as it
were, the God and mighty father of all. The powers of the deity,
diffused through the universe which he has made, we worship under
many names, as we arc all ignorant of his true name. Thus it happens
that while in diverse supplications we approach separated as it were
certain parts of the Divine being, we are scen in reality to be the
worshippers of him in whom all these parts are one.’t

The British government in India desires to offend no
creed and give no advantage, as far as that is possible, to
its own official religion. It is anxious to hold the scales even
though it is difficult to say whether it has always been suc-
cessful. The Hindu view is not motived by any considera-
tions of political expediency. It is bound up with its religion
and not its policy.

v

It is not a mere concession to human imperfection, a vague
sentiment for human weakness and sympathy with human
error, that makes the Hindu shrink from imposing his views
on others. If men feel safe and cosy in their little religious
dug-outs, it is not for us to pull them out, though it is a
matter for rejoicing that we remain outside: such 1s not the
Hindu view.

v

The Hindu attitude is based on a definite philosophy of
life which assumes that religion is a matter of personal
realization. Creeds and dogmas, words and symbols have
only an instrumental value. Their function is to aid the

' Estlin Carpenter, Comparative Religion (1916), p. 35.
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growth of spirit by supplying supports for a task that is
strictly personal. Spirit is free being, and its life consists in
breaking free from conventions and penetrating into true
being. The formless blaze of spiritual life cannot be ex-
pressed in human words. We tread on air so thin and rare
that we do not leave any visible footprints. He who has
seen the real is lifted above all narrowness, relativities, and
contingencies. When we are anchored in spirit we are re-
leased, in the words of the Imitation, from a multitude of
opinions. Authority is no longer binding, and ritual is no
longer a support. The name by which we call God and the
rite by which we approach Him do not matter much. Karl
Heim declares that for the mystic, ‘at the peak of ecstatic
experience, all thoughts of the person of Jesus are lost and
the soul sinks into the ocean of the divine unutterable’.! The
sense of the present reality of God and the joy of His in-
dwelling make the mystic indifferent to all questions of
history. Toleration is the homage which the finite mind
pays to the inexhaustibility of the Infinite.

Only in the experience of the greatest contemplatives do
we have the pure apprehension of the Absolute, the utter
surrender of the creature to the uncreated spirit. The use
of symbols and images is forced on us by our nature. Our
thinking and feeling are intimately related to the world of
things in which we live. By reference to things that are seen
we give concrete form to the intuition of the reality that is
unseen. Symbolism is an essential part of human life,2 the
only possible response of a creature conditioned by time and
space to the timeless and spaceless reality. Whether we pin
our faith to stocks and stones or abstract thoughts and
notions we are using concrete symbols which are impoverish-
ments of the Supreme. In the fetish we have in a crude form
the reinforcement of beliefs by the use of symbolic objects,
and it persists even in the highest forms of faith. The
highest symbols are only symbols, signs of an enduring

U Spirit and Truth, p. 106.

2 Cf. Whitehead: ‘Mankind, it seems, has to find a symbol in order to
express itself. Indeed, expression is symbolism . . . Symbolism is no mere idle
fancy or corrupt degeneration, it is inherent in the very texture of human
life. Language itself is symbolism’ (Symbolism (1928), p. 23).
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reality which is larger than man’s conception or picture of
it. St. Thomas observes:

‘It is agreed that whatever is received into anything is therein after
the mode of the recipient: and consequently the likeness of the divine
essence impressed on our intellect will be according to the mode of our
intellect: and the mode of our intellect falls short of a perfect reception
of the divine likeness; and the lack of perfect likeness may occur in as
many ways as unlikeness may occur.’!

A system of dogma is nothing less than a closed circle whose
more or less narrow limits are determined by the mental
scope of its authors. A temporal and finite form of symbol-
ism cannot be regarded as unique, definitive, and absolute.

Though each social group has its symbols and rites, its
vision of an ideal society, its City of God in which citizenship
is open to all members of the group, we cannot attribute
finality to that with which we happen to be familiar. Truth
is always greater than man’s reach; there is more in God
than we know. The seers speak of the ‘Divine Dark’, and
their reverent agnosticism is a more fitting attitude than the
flippant vulgarity with which some dogmatists speak of divine
mysteries. The Divine Reality is determined by a number
of intellectual co-ordinates; and their justification is in those
rare moments when the veil is lifted and we catch a glimpse
of the Absolute. There are many possible roads from time
to eternity and we need to choose one road.

Growth in religion is a vital process. We start with a
limited aspect, and if we steadily and with faith pursue it
we get to the immeasurable reality. The doctrine we adopt
and the philosophy we profess do not matter any more than
the language we speak and the clothes we wear. The fol-
lowing texts, which can easily be multiplied, bear out this
fact:

‘Many names have been given to the Absolute by the learned for
practical purposes such as Law, Self, Truth.’

‘It is called Person by the Sarhkhya thinkers, Brahman by the
Vedantins, pure and simple consciousness by the Vijfidnavidins,
Sanya by the Nihilists, the Illuminator by the worshippers of the Sun.
It is also called the Speaker, the Thinker, the Enjoyer of actions and
the Doer of them.’

v Summa Theologica, 1ii, q. 92, 2. I.
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‘Siva for the worshippers of Siva, and Time for those who believe
in Time alone.’?

The Bhagavata says:

‘Just as one substance with many qualities becomes manifold
through the apprehension of the senses working in different ways,
even so the one supreme is conceived in different ways through
different scriptural traditions.’

For the peace of a religious soul it is not necessary that
its insight be perfect, but its faith must be sure. We need
not be all-knowing, but we cannot remain in doubt of our
own belief. According to the Bhagavadgita, even those who
worship other gods (anyadevarah), ancestral deities, ele-
mental powers, if they do so with faith, then their faith is
justified, for the Divine accepts every form conceived by the
worshipper. Look at the attitude of Jesus to the Roman
centurion: ‘I have not found so great faith, no, not in Israel.’
Any one who lives in the spirit of profundity, of absolute
inner sincerity, will gain in spiritual stature. Luther refers
to it in the Larger Catechism:

‘Only the faith and trust of the heart make either God or Idol. If
your faith and trust are right and sincere, you have the true God, and
conversely—if your faith and trust are false and wrong, you have not
the true God; for these two, God and faith belong together, and must
be joined.”

The Danish thinker Kierkegaard says:

‘If one who lives in the midst of Christianity goes into God’s House
—the true God’s House—with the true idea of God in his mind and
prays but prays in untruth; and if another who lives in a heathen
country prays, but with a whole-souled passion for infinity, although
his eye rests on an Idol; where then is more truth? The one man

! ... rtam Itmi parambrahmai satyam ityadika budhaih
kalpitd vyavaharartham tasya sari1jfia mahatmanah
yah puman samkhyadrstinam brahma vedantavadinam
vijfidnamatram vijianavidim ekdntanirmalam
yah $inyavadinam $iinyo bhasako yo’rkatejasim
vaktimantartam bhokt drastd kartd sadaiva sah
purusah samkhyadrstinim i$varo yogavadinam
$ivah $asikalinkanam kalah kalaikavadinam ...
(Yogavdsistha, iii. 1. 123 1il. §, 6, 7; V. 8. 19.)
% yathendriyaih prthagdvaraih arthobahugunasrayah
eko naneyate tadvad bhagavan éastravarunabhih (iii. 32. 33).
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prays to God in truth, though he is worshipping an idol; the other
prays to the true God in untruth and therefore in actual truth he
worships an idol.’!

All sincere religious worship is a worship of the Supreme,
who responds to every call to reach His unreachable
heights. Even as we approach, so does the Divine receive.

The Hindu welcomes even the atheist into his fold, for
if the latter is earnest in his search for truth and gains a true
inwardness, he will discover the inadequacy of his faith.
Theism and atheism, however antithetic they may seem to
be, are equally plausible only at the superficial intellectual
level.

No formula, however comprehensive, has absolute value
for itself alone. It has to be accepted so long as it creates
for those who use it a true path for spiritual life. Its value
lies in its suggestive quality, its power to invoke or express
the mysterious. If the most childish creations are accepted
by the Hindu, it is because he sees in them the effort of man
to respond to the unseen spirit. One’s religiousness is to be
measured not by one’s theological affirmations but by the
degree to which one brings forth the fruits of the spirit.
Who can deny that the great scene of the quiet and glorious
martyr-death of Socrates is of immortal value? If the pagan
world produces characters full of love and piety, we cannot
say that any one religion contains all the truth or goodness
that exist. The Psalmist exclaims: “This is the gate of the
Lord: the righteous enter into it.” ‘Of a truth’, said the
amazed St. Peter, ‘I perceive that God is no respecter of
persons, but in every nation he that feareth Him, and work-
eth righteousness, is accepted of Him.’2? The kind Samaritan
is a believer in God according to Jesus’ declaration: ‘He
that doeth the Will of God, the same is my brother and my
sister and my mother.” The damnatory clauses of the Atha-
nasian Creed are in direct opposition to the simple deter-
mination of discipleship which Jesus laid down. We must
judge religious men, not by what they say, but by what
they do. Even the animistic religions which establish the
kinship of man with life and the fertility cults are to be

! See Allen, Kierkegaard: His Life and Thought (1935), p. 149.
2 Acts x. 34.
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judged, not by the theories and opinions they express, but
by the habits and practices they stimulate. If they help their
followers to combat the individualistic tendency and over-
come the dangers of selfishness, they may not have elevation
of thought or sentiment, but they do show evidence of a
power at work.!

M. Jacques Maritain raises the question of those outside
the Christian fold who bear witness to authentic mystical
experience and spiritual life, and observes:

‘Everything leads us to think that such cases do exist, for we know
that the unbaptised, though they lack the seal of unity and cannot
participate by virtue of the Church in the proper work of the Church,
which is the continuity of redemption, may nevertheless receive without
knowing it that supernatural life which is the divine life blood in the
veins of the Church and the direction of the Spirit which guides the
Church; may belong invisibly to the Church of Christ, and have sancti-
fying grace and so theological faith and the infused virtues.’

Again:

‘Because there is a flock the Shepherd who leads it is also the guide
of those “other sheep” who, without knowing him, have also received
of his plenitude and who have not yet heard his voice. Because she has
received the deposit of revelation in its integrity the Church permits us
to honour wheresoever they may be the scattered fragments of that
revelation. The saints who belong to the invisible Church enable us to
recognise their far-off brothers who are ignorant of her and who
belong to her invisibly: St. John of the Cross enables us to do justice to
Ramakrsna.’2 S

No theory which has held the minds of men for centuries

I Cf. Matthew Arnold’s lines on Progress:

Children of men! The unseen power whose eye

For ever doth accompany mankind,

Hath looked on no religion scornfully

‘That man did ever find.

Which has not taught weak wills how much they can?
‘Which has not fall'n on the dry heart like rain?
‘Which has not cried to sunk, self-weary man:

Thou must be born again !

2 The Degrees of Knowledge, E'T. (1937), pp- 336, 338. Cf. ‘All authentic
mysticism which has developed in non-Christian countries, should be regarded
as a fruit of the same supernatural life, that supernatural life which Christ,
sovereignly generous in his gifts, communicates to those souls of good will who
do not visibly belong to his flock’ (ibid., p. 357).

4444 v
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producing results that make for pure and devoted living can
be wholly devoid of truth. The emphasis on the goal of
spiritual life bound together worshippers of many different
types and saved the Hindus from spiritual snobbery.

It is argued that this or that religion has been an instru-
ment of greater progress, and so has higher truth. It is
represented as the power of a superior type of civilization.
It is difficult to determine what constitutes the content of
progress or superiority. Assuming that we can do so, it is
difficult to say whether the progress of any people is due to
their practice or repudiation of religion.! Christianity is no
doubt the religion of Europe and America, which have to-
day the leadership of the world, but can it be said that their
progress is due to the incorporation of Christian principles
in their society? The Ethiopians were Christianized earlier
than many European races: but the blessings of civilization
and progress they had not had until recently. Efhciency is
the quality in which the West is supreme. It has worked
out methods of increased efficiency in agriculture and in-
dustries, in economic affairs and political administration. It
has organized efficiently the stores of goodwill and com-
passion by means of educational institutions, hospitals, and
missions to the East. It has sent out to the non-Christian
world devoted men and women, specially trained for their
tasks, mainly to transplant there a faith, but also to alleviate
human suffering and improve material conditions of life.
But is this efficiency the expression of religion? Does it
follow that we have the best religion simply because we have
the most efficient military machine? Oragain,are we to adopt
the maxim of Patriarch Jacob: ‘If the Lord will give me food
to eat and raiment to put on, then shall the Lord be my
God.” Is God a mere accessory to our needs? The New
Testament tells us that it is not possible to serve both God
and Mammon, and yet we are told that material prosperity
is the chief criterion of success, that material rewards mean
moral virtues. Wealthy people imagine that their wealth is
a sign of God’s favour, while poverty is a sign of moral turpi-

I The late Mr. G. Lowes Dickinson writes: “The Western nations have
never really been Christian!” (Essay on the Civilisations of India, China and

Japan (1914), p. 15).
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tude. We miss the true spirit of religion if we recommend
it on account of its secular advantages. This ceaseless
bribery has nothing in common with the religion which aims
at saving the soul, even though we may lose the world.
Spiritual goods are not to be confused with the world’s cur-
rency. Plotinus says with great wisdom: ‘If a man seeks
from the good life anything beyond itself, it is not the good
life that he is seeking.” As students of history, we admire
the great empires with their palaces and pyramids. What
could have seemed more enduring, more real, more impres-
sive than Babylon and Nineveh, Athens and Rome? Where
are they to-day? Again, the dominant peoples of the world
centuries ago worshipped other gods. If pagan Greece was
great, does it follow that the gods of Olympus deserved
worship? Let us frankly recognize that the efficiency of a
religion is to be judged by the development of religious
qualities such as quiet confidence, inner calm, gentleness of
the spirit, love of neighbour, mercy to all creation, destruc-
tion of tyrannous desires, and the aspiration for spiritual
freedom, and there are no trustworthy statistics to tell us that
these qualities are found more in efficient nations.!

If we are honest, we will admit that there are defects in
the Hindu, the Buddhist, and the Christian societies as they
are, and none can be regarded as satisfactory. But we delude
ourselves into thinking that defects of our society are peri-
pheral while those of others are central to their religions.
The former can be remedied by a stricter adherence to
its principles, while the latter can be set right only by an

T Mr. Babbitt writes: ‘It is difficult to study the ancient records without
being convinced that Buddha and many of his earlier followers were not in
theory merely but in fact saintly. . . . If T had indeed to give an opinion, 1
should say, with a full sense of my own fallibility as well as of the prodigious
difficulty of holding the balance even in comparisons of this kind, that Bad4
dhism has had as many saints as Christianity and that it has, moreover, been less
marred than Christianity by intolerance and fanaticism’ (Oz Being Creative
(1932), p. xxxiii). Cf. Sir Charles Eliot, who affirms that ‘it is clearly absurd
for Europe as a whole to pose as a qualified instructor in humanity and
civilisation’. He writes: ‘If Europeans have any superiority over Asiatics it
lies in practical science, finance and administration, not in thought or art.
"Their gifts are authority and power to organise; in other respects their
superiority is imaginary’ (Hinduism and Buddhism, vol. i (1921), pp. xcvi
and xcviil.).
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abandonment of their central principles. ‘If Christianity
were only true to itself it could transform the world; unless
Hinduism is splendidly untrue to itself, as one must hope
it will be, its world will remain to the end unredeemed!’:
How certain we are of the truth of our opinions! There is
no worse prejudice than a belief in one’s own inerrancy.
Unfortunately Christian religion inherited the Semitic
creed of the ‘jealous God’ in the view of Christ as ‘the only
begotten son of God’, and so could not brook any rival near
the throne.? When Europe accepted the Christian religion,
in spite of its own broad humanism, it accepted the fierce
intolerance which is the natural result of belief in ‘the truth
once for all delivered to the saints’. Finality of conviction
easily degenerates into the spirit of fanaticism, autocratic,
over-positive, and bloodthirsty. It is terribly nervous of free
thinking and puts down by force all deviations from ortho-

* Macnicol, Is Christianity Unigne? (1936), p. 52. He writes: ‘Christian
nations have produced, and indeed produced in the name of Christianity,
things even more hateful than the pariah village of India. But if that can be
affirmed to be the very offspring of the spirit of Hinduism, as that which, by its
nature, drains life of all significance and poisons its springs, whereas on the
other hand the gross and evil things that Christians have fashioned flout the
whole purpose and challenge of their faith, then the choice between the two
types of religion may be in fact a choice between what is false and what is
true, between the type of religion that denies the values that enrich life and
that which seeks to conserve them’ (p. 67)-

Dr. Macnicol here distinguishes between the true teaching of Christianity
and its actual practice, what Professor H. Frick calls the Gospel and Chris-
tianity. He writes: ‘Other religions put us to shame by their superiority in
many directions. They offer examples of deep religious earnestness, of willing
sacrifice for their faith, of noble life, of devout discipline within the com-
munity, which strike us Christians dumb. Our arguments break down
because our example is shown up in its true colours as the vain work of man,
incapable of bearing witness. This failure, which is a fact of experience,
demonstrates beyond a doubt that the theoretical separation between Chris-
tianity and the Gospel discussed above is right’ (The Gospel, Christianity and
other Faiths (1938), p. 52). If Christianity is different from the Gospel, may
not other religions be different from their ideals? If other faiths are able to
develop spiritual qualities ‘which strike us Christians dumb’, is there any need
for ousting them?

2 “Though we or an angel from heaven should preach any gospel other than
that which we preached, let him be anathema.’ ‘In no other name is there sal-
vation, for neither is there any other name under heaven that is given among
men wherein we must be saved.’
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doxy. Whatever is in conflict with the closed dogma is said
to be unscriptural and therefore false. Evolution is an error
and witch-burning a duty. Ancient ignorance is sanctified
as revealed truth. The disease of dogmatism, whether in
religion or politics or social thought, is inimical to human
freedom and progress. The non-Communists in Russia, the
non-Fascists in Italy, the Jews and Socialists in Germany, are
treated in the same spirit in which the orthodox Churches
treated the Dissenters and the Nonconformists.!

The modern persecutors who are endeavouring to stamp
out all religion, as in Russia, or change its nature, as in
Germany, are repeating the old specious arguments which
not long ago had wide assent among religious people.?2 For
more than fifteen hundred years Christians have been ready
and eager to persecute those who do not share their particular
brand of faith. They are ready to adopt a competitive fight-
ing spirit and carry on a crusade against atheistical Russia
as against the theistic Islam in the twelfth century. If the
Bolshevists adopt similar measures in the interests of their

I Speaking of Athanasius, the founder of one kind of orthodoxy, Dr.
Stanley says: ‘It is a term which implies to a certain extent, narrowness and
fixedness, perhaps even hardness of intellect, and deadness of feeling: at times
rancorous animosity. His invectives against the Arians prove how far even a
heroic soul can be betrayed by party spirit and the violence of the times.
Amongst his favourite epithets for them are: devils, antichrists, maniacs, Jews,
polytheists, atheists, dogs, wolves; lions, hares, chameleons, hydras, eels,
cuttlefish, gnats, beetles, leeches. There may be cases where such language is
justifiable but as a general rule and with all respect for him who uses it, this
style of controversy can be mentioned, as a warning only, not as an example’
(Lectures on the History of the Eastern Church, by A. P. Stanley (1862),
Pp- 246-7).

2 Fulgentius (a.n. 500) declares that ‘without a shadow of doubt, all Jews,
heretics and schismatics will go into eternal fire’. Even the gentle St. Louis
could say: “The best answer that a layman can make to a contentious Jew is
to run his sword into him as far as it will go.” Luther despaired of the salvation
of Zwingli when he heard that the Swiss reformer pictured heaven as ‘an
assembly of all the saintly, the heroic, the faithful and the virtuous’ like
Aristides, Socrates, and Cato. Macaulay describes the Catholic theory in
these words: ‘I am in the right and you are in the wrong. When you are the
stronger, you ought to tolerate me, for it is your duty to tolerate truth: But
when I am the stronger, I shall persecute you, for it is my duty to persecute
error. One is reminded of the comment made during the World War by a
chaplain to a colleague of another denomination: ‘You and I are serving the
same Master: you in your way, and I in His.’



326 THE MEETING OF RELIGIONS

version of the truth, we cannot say that they are impelled by
a fanaticism while our conduct is governed by a philosophy.
If we defend persecution in the name of the highest.truth
entrusted to us, there can be no logical objection to the per-
secution of all religions in the interests of atheism. The
truth is that no doctrine becomes sounder, no truth truer,
because it takes the aid of force. Bishop Barnes expresses
the root of the matter when he says:

“In spite of the thousand instances in which it can be justified from
the Old Testament, notwithstanding that it scems the natural product
of the deepest piety, true though it may be that since the time of Con-
stantine it has been practised by every great branch of the Christian
Church, persecution in however mild a form, is usually both a mistake
and a crime. [t isa mistake because it so rarely succeeds.? Itisa crime
because in the name of virtue you unchain the baser passions of
mankind.’2

History and geography, time and place affect our natural
and spiritual existence. ldeas do not come to birth in vacuo.
Their growth is moulded by the kind of mind that thinks
them and the conditions in which they are thought, even as
the plants and animals of a particular geographical area are
determined by the physical conditions, soil, climate, &c.
After all, our obligation to our religion or nation is not
generally a matter of will or choice but one of blind fate or
herd infection.3 If the Hindu chants the Vedas on the banks

T Persecution is not always unsuccessful. It drove out Christianity from
North Africa. The Albigenses were crushed by it. It banished from Spain
every vestige of Protestantism. Lecky tells us that the essential catholicity of
France was due mainly to the massacre of St. Bartholomew’s Day and the
revocation of the Edict of Nantes. The sword of the Christian converted
thousands to the faith and strengthened the power of the Church against the
heresies that threatened her.

2 Should Suck a Faith Offend?, p. xxvii.

3 Cf. Tolstoi’s letter to the painter Jan Styka, reprinted in Le Thévsophe
(6 Jan. 1911): “The doctrine of Jesus is to me only one of the beautiful doc-
trines which we have received from the ancient civilisations of Egypt, Israel,
Hindustan, China, Greece. The two great principles of Jesus; the love of
God, that is, of absolute perfection, and the love of one’s neighbour, that is,
of all men without distinction, have been preached by all the sages of the
world. . . . I have no predilection for Christianity. If I have been particularly
attracted by the teaching of Jesus it is (1) because I was born and lived among
Christians and (2) because I have found a great spiritual joy in disentangling
the pure doctrine from the astonishing falsification created by the Churches.’
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of the Ganges, if the Chinese meditates on the Analects, if
the Japanese worships the image of Buddha, if the European
is convinced of Christ’s mediatorship, if the Arab reads the
Qur’an in his mosque, and if the African bows down toafetish,
each one of them has exactly the same reason for his particular
confidence. Each form of faith appeals in precisely the same
way to the inner certitude and devotion of its followers. It is
their deepest apprehension of God and God’s fullest revelation
to them. The claim of any religion to validity is the fact that
only through it haveits followers become what they are. They
have grown up with it and it has become a part of their being.

‘It is God’s countenance as revealed to us; it is the way in which,
being what we are, we receive and react to, the revelation of God. It
is binding upon us, and it brings us deliverance. It is final and uncon-
ditional for us, because we have nothing else, and because in what we
have we can recognise the accents of the divine voice. But this does
not preclude the possibility that other racial groups, living under
entirely different cultural conditions may experience their contact with
the Divine life in quite a different way, and may themselves also
possess a religion which has grown up with them, and from which they
cannot sever themselves so long as they remain what they are. And
they may quite sincerely regard this as absolutely valid for them, and
give expression to this absolute validity according to the demands of
their own religious feeling.’?

Thedifferent creeds are the historical formulations of the form-
less truth. While the treasure is one and inviolable, the
earthen vessel that contains it takes the shape and the colour
of its time and environment. Every historical view is a pos-
sible, perfect expression of the Divine, capable, not in spite
of but because of its peculiarity, of leading us to the highest.
The distinctiveness has a special appeal to the group. Dr.
Inge says that no Englishman can be a Roman Catholic:
Santayana writes a commentary on this text:

‘If the Englishman likes to call himself a Catholic, it is a fad like a
thousand others, to which his inner man so seriously playful, is prone to
lend itself. He may go over to Rome on a spiritual tour: but if he is
converted really and becomes a Catholic at heart, he is no longer the
man he was. Words cannot measure the chasm which must henceforth
separate him from everything at home. For a2 modern Englishman with
freedom and experiment and reserve in his blood, to go over to Rome

Y Troeltsch, Christian Thought (1923), pp. 26~7.
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is essentially suicide: the inner man must succumb first. Such an
Englishman might become a saint but only by becoming a foreigner.’

The change is not an organic one but a displacement of, one
nature by another. Religion is like the string of a violin:
if removed from its resonant body, it will give the wrong
tone, if any.

Even as human personality depends on the persistence of
memory, social life depends on the persistence of tradition.
Tradition is society’s memory of its own past. If we tear
up the individual from his traditional roots he becomes
abstract and aberrant. Those who believe in conversion look
upon the historical process as a tyranny imposed on man
from without, and assume that the choice of a religion is
made by a process not different from spinning a coin.
History is something organic, a phase of man’s terrestrial
destiny as essential for him as memory is for personal
identity. It is the triumph of memory over the spirit of
corruption. To forget our social past is to forget our descent.
It would be, therefore, as difficult to separate a man’s religion
from the rest of his life as it would be to separate a vein of
gold from the rock in which it is embedded. The B/zaga’uad—
gita, with a clear grasp of the historical, warns us against
taking away the psychological comfort of people by un-
settling therr faiths.! We are required to confirm the faith
of others even though we may not have any share in it.2
Human nature is not a clean slate, a blackboard on which
we can scribble anything with a piece of chalk and then wipe
it off with a sponge. It is a sensitive spirit in which subtlest
impressions are recorded. We must have a clear notion of
what it costs to produce a social order, maintain an equili-
brium between freedom and stability, without which there
is no decent life. As every religion aims at social cohesion,
and gives it to a degree, to replace it by a rival religion is

T iii, 26.

2 Robert Louis Stevenson once wrote to a lady missionary: ‘Forget wholly
and for ever all small pruderies and remember that you cannot change ancestral
feelings of right and wrong without what is practically murder. Barbarous as
they may seem, always bear them with patience, always judge them with
gentleness, always find in them some seed of good: see that you always develop

them: remember that all you can do is to civilise the man in the line of his own
civilisation, such as it is.”
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to be attempted with great caution. Besides, an outrage on
others’ convictions cannot be a triumph for any religion. It
is not blind caprice that inclines us to prefer in religion
symbols that are ancient, emblems that are moss-grown.
Novelties may rouse our sense of curiosity, but the deeper
emotional levels are stirred by older impulses whose echoes
go back to the childhood of the individual and the race.
Modernity may bring new awakenings, but old memories
rouse powerful dreams. The author of the Bhagavadgiti
realized that the crudest of sensible images and the most
primitive gestures of worship are means of apprehending the
holy. Though none of these ideas, affections, and imagina-~
tions is adequate to the ineffable object of our worship, the
discipline of religion demands that we should be willing to
worship where we are and as we can. The different symbols,
however remote from reality, wake up and nourish a rich
religious experience. ‘As a means of creative religion the
native cult has an absolute advantage over any imported
religion,’ for a convert to a new religion feels an utter
stranger to himself. He feels like an illegitimate child with
no heritage, no link with the men who preceded him. What
in other people is a habit or an instinct seems to be with him
a pose or an affectation. There is no inner development or
natural progress to the new religion. It does not arise out
of the old, but falls from one knows not where.
Unfortunately, even as faith in one’s nation kills faith in
mankind, faith in one religion seems to kill faith in others.
The followers of each religion feel called upon to make their
religion an article of export quite as much as Chinese porce-

! Gandhi writes: ‘In the matter of religion I must restrict myself to my
ancestral religion ; that is, the use of my immediate surroundings in religion, 1f
I find my religion defective, I should serve it by purifying it of defects.” He
told the Christian missionaries: ‘it is no part of your call, I assure you, to tear
up the lives of the people of the East by the roots’ (C. F. Andrews, Makatma
Gandhi’s Ideas, p. 96). The famous anthropologist Pitt-Rivers writes: “The
public at home probably does not appreciate how strongly the majority of
field ethnographers, sympathetically anxious to learn all about the customs and
religion of the people and working in all parts of the world, have been driven,
often against their inclinations, to the conclusion that Christian proselytism
has done irretrievable harm to native races by disintegrating their culture and
to us also by the unrest and antagonism the process evokes’ (The Clash of
Culture and Contact of Races, p. 240).
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lain or Japanese colour-prints. They would drive all souls
into the same spiritual enclosure. They are unaware of the
great loss to humanity which would follow the imposition of
any common creed on all. The supersession of the different
religious traditions would make this world into a poor place.
Have we the right to destroy what we have not learnt to
appreciate? To drag into the dust what is precious to the soul
of a people, what has been laboriously built up by the wis-
dom of ages, is spiritual vandalism. Among the inspiring
treasures of the human spirit is the memory of Gautama the
Buddha. Its hold over the imagination of millions of our
fellow beings is immense; its inspiration to braver and nobler
living for centuries is incalculable; its contribution to the
refining of the spirit of man and the humanizing of his social
relations is impressive. And yet attempts are made by men
fighting under other flags, earnest lovers of their kind, no
doubt, to destroy the memory of that great soul, to terminate
his influence. We can only attribute it to blind prejudice,
to pitiful ignorance. A religion which can develop such
hardness of heart, which can look with equanimity on such
a racial calamity, is hardly worth the name. “Think not’,
says Jesus, ‘that I come to destroy the law or the prophets:
I am not come to destroy but to fulfil.’t He tells us not to
put out the smoking flax, not to break the bruised reed.

As every religion is a living movement, no one phase or
form of it can lay claim to finality. No historical religion
can be regarded as truth absolute and changeless. After all,
even man’s history on earth is inconsiderable when com-
pared to the age of the oldest rocks, and the career of any
particular religion is still less important if we judge by its
age, and it is presumptuous to assume that in this short
period we have arrived at truth absolute and final.

We may assume that God is not only inalienably im-
manent in man by virtue of his first creation, but is also
energizing in him. He holds us by the roots of our being,
however abandoned we may seem. He is everywhere sus-
taining by His spirit the tottering footsteps of all mankind
in its toilsome ascent towards spiritual heights. We cannot
rush nature, though we can help its activities, If we are so

! Matthew v. 17.
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priggish as to strip a religion of everything of sense and
1magination instead of quietly awaiting the stripping action of
Ged, we may end by leaving nothing on which our sense-
conditioned minds and passion-limited hearts can lay hold.

Those who believe in an immanent Logos are obliged to
admit the value of other faiths. While the apostles recog-
nized the natural impulse in man to seek after God, and
declared that the Divine is not without its witness in the
minds of the heathens, they regarded the rites and beliefs
of the Gentiles as the products of superstition and error.
St. Paul had the contempt of the Hebrew prophets for the
‘idols of the heathen’. Justin Martyr (a.p. 150) held that
those who lived with reason as Socrates and Heraclitus did
were Christians, Clement of Alexandria maintained that
philosophy was a paidagogos to bring the Greeks to Christ
even as the Law was for the Jews. St. Augustine held that
all good men from the beginning of the human race have
Christ for their head.

This whole order of ideas derived from the Logos doctrine
is wrecked by the Jewish inheritance.” For the Jews Yahweh
was the God, and all other gods were the gods of their
enemies. The Jews were the chosen people who had their
own system of laws and taboos. The great sin was to break
the laws, desert their own true God, and go after others.
For a religion like Hinduism, which emphasizes Divine
Immanence, the chosen people embraces all mankind. If we
have something to teach our neighbours we have also some-
thing to learn from them. The Hindu sage is aware that
the road to reality which he himself has taken is altogether
too steep and perhaps not easy to follow for the vast multi-
tudes who form the bulk of Hindu society and who yet have
a sense of religion. They have their rights, too, though they
cannot be expected to move at the pace of the enlightened,
as they have not had his advantages. They must be led to
the same goal, but along their own paths.

T Professor Angus, after stating that ‘never was there a more tolerant age
than that in which Christianity appeared’, observes: ‘In the matter of intoler-
ance, Christianity differed from all pagan religions, and surpassed Judaism:
in that respect it stood in direct opposition to the spirit of the age’ (T'he Mystery
Religions and Christianity, pp. 277-8).
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There are two rival philosophies of life, which may be
stated in the words of Plato and Rousseau. Plato says:

‘He [the lawgiver] need only tax his invention to discover what
convictions would be most beneficial to a city, and then combine all
manner of devices to ensure that the whole of such a community shall
treat the topic in one single and selfsame lifelong tone, alike in song, in
story and in discourse,’

Rousseau says:

“The only man who does his own will is he who has no need, in
order to do it, to put the arms of another to it as well as his own;
whence it follows that the first of all good things is not authority but
liberty. The man truly freec wants only what he can have and does
what pleases himself. There you have my fundamental maxim.’2

Uncertainty between these naturally hostile views of human
life is written across the history of man’s pilgrimage down
the centuries. The one assumes that man has no instinct for
truth and his own reason is likely to do him wrong, and he
must be compelled to see the truth and do the right. Let
us breed human beings like guinea-pigs, mould them like
clay, condition their reflexes, and determine their thought
and life. This view of man justifies Fascist and Communist
indoctrination, while the other supports the methods of
democracy and liberalism. It regards man, not as a chained
brute, but as a potential spirit. It is all the difference be-
tween force and freedom, uniformity and individuality, con-
version and growth. Religion at Jeast must remain the home
of liberty. It cannot be forced on us from without by
machinery. The law of the soul’s growth is different from
the law of things, where we are the victims of the deceptive
bondage of possession. The seed must grow until it forces
the fulfilment from within. Truth is as much a quality of
the mind that seeks it as of the things in which it finds it.
The search is as important as the discovery. Truth can
never be enforced. We can by force make others pretend
and behave, but cannot make them accept and believe. We
can impose the forms and the outward apparatus, but cannot
impart the secret life. The latter lives on under imported
forms. Christians in East and West may use the same forms,
the same words, and yet give different meanings and have
¥ Laws, A. E. Taylor’s E.T. 2 Emile.
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different experiences. When the West took over Chris-
tianity, the essentials of it never became its inward property.
It fashioned out a new mode of religious expression, accepted
some aspects of it which appealed to it, and dropped out or
misunderstood others. When we change our religion we do
not change our habits of mind and practices of life.?
Religious life is not exempt from the laws which govern
our mental activity. We comprehend and assimilate a new

T “The Indians of Guatemala really hardly know whether they are praying
to their god Gucumatz or to Jesus Christ. The ceremonies are half pagan,
half Christian and no Catholic priest would venture during “Holy Week” to
forbid the Indians their masked dances, in honour not of Christ but of Judas.
The parish money would not come in if the priest were to forbid the Indians
in their dramas, to stage the escape of St. John and the divine maiden on the
night of the Crucifixion deceiving their Lord most sinfully’ (T4e Savage Hits
Back, by Julius E. Lips (1937), p. 22).

Mr. Aldous Huxley writes: “T'he Catholic pantheon has received the most
surprising additions, the Gospel story been treated to all kinds of the oddest
emendations. There are villages, for example, where Judas instead of being
burnt on Easter Saturday, as is the case in the more orthodox cities, is wor-
shipped as a god. At Atitlan, according to S. K. Lothrop, it is currently
believed that St. John and the Virgin had a love affair on the night of the
crucifixion. To prevent a repetition of this event, their images are locked up
on Good Friday in separate cells of the town prison. The next morning, their
respective confraternities come, and for a couple of hundred pesos a piece bail
them out of captivity. Honour is safe for another year; the saints are taken
back to their altars.” After giving a detailed description of their religious forms,
he concludes: ‘Christianity for these people of the Guatemalan highlands is
no more than an equivalent alternative to the aboriginal religions. Their
catholicism is just an affair of magic, fetishism and sociable activity’ (Beyond
the Mexigue Bay (1934), pp. 160 and 163). Itis well known that many Indian
converts to Christianity adopt Hindu beliefs and practices. In an article in the
Baptist Missionary Review, April 1937, a number of lady missionaries deplore
the prevalence of aboriginal practices among Christian women. ‘Itis amazing
to enter a Christian village and to observe upon the necks of women and chil-
dren all sorts of charms. "The children especially wear as many as six or seven
separate necklaces of silver, horsehair, black strands of hemp or of common
cord. On each of these will be a flat piece of silver with the crudely engraved
image of the monkey-god or a small roll sealed at the ends which will contain
the dried body of a spider or lizard’s tail or perhaps a bit of parchment upon
which a mantram has been inscribed. The temptation of Christians to take
part in Hindu festivals is very real.” Mass conversions on a large scale are
Hinduizing Christianity. Hindu beliefs and practices are given Christian
labels. Again, ‘it is certain that the mass of the Chinese people still regard
Christianity as essentially a foreign religion, as being indeed the religion of
the West: and there are grounds for doubting whether any considerable
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view in accordance with our own intellectual potentialities.t
Many of the ideas and symbols of Christianity can be traced
to earlier periods. Sir Arthur Evans, while conducting the
excavations at the Knossos palace in the island of Crete,
found a cross of fine-grained dark marble, and a priest of
the Greek Orthodox Church who happened to be present
reverently worshipped it, refusing to believe that it was not
a Christian cross but some other earlier by three thousand
years than the Cross of Calvary.2 The hieroglyphic inscrip-
tion of Akhnaton, ‘the first individual in history’ according

to J. H. Breasted, reads: “Thou, Father, art in my heart.
There is no other who knoweth Thee except me, Thy son.’
The mystery religions fashioned saviour gods and offered

section of the three millions who make up the Christian community have really
come to feel at home in their new faith’ (Hughes, The Invasion of China by the
Western World (1937), pp. 54—5)

T Mare Connelly’s Negro play The Green Pastures makes us wonder about
our inborn certainty of the colour of the godhead. His God is the God of the
Negroes, black and comfortable. Dressed like a Negro preacher He lives sur-
rounded by dusky angels and archangels in a heaven which is an ornate happy
place with gilded fencing and pillow-soft clouds, with swings for the cherubs,
green lawns for picnicking, custards for every one, and an enormous fish-fry.
‘De Lawd’ is kind but just and careful. He keeps the heavenly accounts
accurately with the help of the archangel Gabriel. His study is swept out
daily by cleaning angels, with checked aprons tied over their wings. He is not,
however, free from worry. He bothers about the sun and the moon and the
little planet called the earth which He once made with a bit of extra firmament.
And every thousand years or so He opens the Golden Gates and climbs down
the big staircase to see how Adam and all his children are getting on down
below on the earth, which is peopled with Negro children of Israel in modern
clothes. He finds all kinds of sin and trouble, and is moved to raise up some
good man or other to lead the world to repentance. The first time it is Noah,
a harassed little Negro preacher, who is worried about the ‘allicats’ and the
bed bugs and particularly the snakes in the Ark, and considers forty days of
flood ‘a complete rain’. Next time it is Moses, a simple shepherd in Egypt,
who is charmed at the thought of becoming ‘a great tricker’ in theory, but
apologetic before all his major miracles. ‘I am sorry Pharaoh, but you can’t
fight the Lord. Let my people go.” Then it is Joshua, blowing his trumpets
jubilantly before the walls of Jericho, and lastly the apocryphal Hezdrel,
‘a man nobody ain’t ever heard of”’, who worries De Lawd and harasses Him in
prayer until He comes down and saves Jerusalem, teaching Him, in a curious
and disturbing exchange of dialogue, that the God of vengeance must be the
God of mercy too. It is an ideal picture which strikes at nothing in faith
which is real and deeply rooted. The actual religion of the Negro is not quite
so neat. 2 The Palace of Minos at Knossos, p. 517.
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a parallel to the Messianic expectations of the Jews. When
Christianity moved out of purely Jewish surroundings it
made terms with the religious beliefs and practices of the
Graeco-Roman world. Christmas is in its origins the pagan
festival of the winter solstice. Its association with trees goes
back to the days when trees were endowed with sentient life
and made the oracles of the will and wisdom of the gods.
The toys that we hang on the Christmas tree for the children
remind us of that passage in the Georgics of Virgil where he
tells us how the peasants of his day would ‘hang puppet
faces on tall pine to swing’ in honour of the god Bacchus.
The Logos conception was taken over by the author of the
Fourth Gospel from Greek philosophy. Catholic worship in
some of its aspects reminds us of the cult of the Alexandrian
divinity, Isis. The worship of the Mother and the many
saints of the Roman calendar takes us to the pagan world.
In the accepted texts of Jesus’ teaching we find little support
for the worship of the Mother. At Eleusis a church of St.
Demetrius was built on the site of Demeter’s temple. No one
who is familiar with the Latin, Russian, and Eastern forms
of Christianity can fail to be impressed by its compromises
with the religious systems which preceded Christianity. This
generosity is only justice and not mere pandering to the un-
regenerate instincts of the primitive pagans.

VI

All this does not mean that there is no such thing as
religious reform or growth. Loyalty to tradition does not
exclude adaptation. Hinduism recognizes that each religion
is inextricably bound up with its culture and can grow
organically. While it is aware that all religions have not
attained to the same level of truth and goodness, it insists
that they all have a right to express themselves. Religions
reform themselves by interpretation and adjustment to one
another. The Hindu attitude is one of positive fellowship,
not negative tolerance. The different cults are brought into
mutually helpful relations. Hinduism and its offshoot
Buddhism spread over a large part of Asia, not only in
Kashmir and Assam, Burma and Ceylon, but also in China
and Cambodia, Korea and Japan. The movement found its
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way northwards into Bactria, and beyond that to Chinese
Turkestan, Tibet, and Mongolia. The permeation of the
Indian religious spirit from the Pacific Ocean almost to the
Mediterranean is not based on a conviction of the finality of
its particular faith and the futility of the rest. Hinduism
and Buddhism do not work from outward to inward, but
work from within outwards. They do not change the label
and wait for a change in life, but change the life while
retaining the labels.! Words form the thread on which we
string our experiences. Rememberable words give con-
tinuity and direction to our lives and thoughts. Every group
has a natural prejudice in favour of the words and symbols
through which its experience attains clarification and com-
munal expression. All the religions in the world, like all the
women in the world, do not compare with the one that is
our own. If strangers are sceptical it is because they do not
know. Hinduism respects this sentiment and effects the
change in the essentials. We can understand only so much
of the divine truth as has some correspondence with our own
nature and its past development. Man cannot be remade
overnight. By a practical deepening of experience we alter
the ideas. The nobler the man, the worthier is his concep-
tion of God and the purer his worship. By raising the
standard of religious life we clarify the vision. When you
let in strong sunlight, cobwebs disappear. Beliefs which are
irrational and practices which are repugnant to our con-
science get transformed in the new atmosphere into which
they are brought. Falsehood carried within itself the seed
of 1ts own decay, so that if you give it time, it will surely
perish. If we substitute one form of words for another the
new form points to no objective and significant reality to

! ‘Brahmanism is one of the greatest assimilants that the world has known’
(F. W. Thomas, The Mutual Influence of Mohamadans and Hindus (1 892),
p. 2). ‘Itis infinitely absorbent like the ocean. At all events until the coming
of the Muslims, fierce and warlike tribes, again and agam invaded its northern
plains, overthrew its princes, captured and laid waste its cities, set up new
states and built new capitals of their own and then vanished into that great tide
of humanity, leaving to their descendants nothing but a swiftly diluted strain
of alien blood and a few shreds of alien custom that were soon transformed into
something cognate with their overmastering surroundings’ (Dodwell, India

(1936), vol. i, p. 2).
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the old man. A vital process must happen before the new
form acquires meaning.

While the Hindu teachers admit the crude beliefs of
primitive peoples as the truth narrowed down to their limited
understanding, they insist on their raising themselves to the
comprehension of the highest. We have no right to prostrate
ourselves before any being than whom we are able to con-
ceive one that is higher. ‘Thou shalt have no other God
before me’ means really ‘thou shalt not convert life into
something that is dead or suffer a known semblance of reality
to be put in the place of reality’. Faith is a living responding
of the soul to God. It is ceaseless action, perpetual renewal.
A man lives by running: when we stand still, we are almost
dead. Unless we are straining towards perfection, we have
forfeited our manhood. The strain is the highest thing in
life. The universal prayer of the Hindus coeval with India’s
cultural history, open to all men and women, high and low,
without limit of time or place, is the Gayatri.! It asks us to
seek the truth fearlessly and with single-minded sincerity.
It assumes faith in the strength of the human soul and in
an end to human effort. For a religious soul there is no rest
from the striving to see what he cannot yet see and to become
what as yet he i1s not. Those who tell us that, if only we
believe our mental histories will end, our spiritual journeys
will be over, do not understand the life of religion. ‘“Whoso-
ever 1s unﬂaggmg in his striving for ever, him we can
redeem.’? The prayer requires us, not to lose ourselves, but
to find our true self, naked and without the mask of false-
hood, to live our lives on the highest plane of self-criticism
and human aspiration. Buddha warns us against mental
sloth or stupidity. We must examine daily our life and
thought in the light of truth, and throw away whatever is
false or has served its day. Truth requires no other authority
than that which it contains within itself. Only, we must not
forget that the commandment to love one another is itself

! Though it may have started as a primitive form of sun-worship, its content
was refined very carly. It was taught to the non- Indian non-Hindus of Java,
though to-day it is unfortunately restricted to the upper classes and men only.
See Sarkar, Indian Influences on the Literatures of Fava and Bali, pp. 70-1.

2 Goethe’s Faust, Pt. 11, Act v,

4444 z
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part of the truth which must be held at all costs. The
greatest requirement of human life is to be loyal to truth as
one sees it. Above all; one must learn to be loyal to the spirit
of loyalty in other people, even when we do not share their
visions of truth. The supreme object of loyalty is the spirit
of loyalty. This world loyalty is the essence of religion. It
is the deepest truth and the widest charity. The greatest
contribution we can make to religious growth is to impart
the inquiring spirit, the spirit of devotion to truth which is
larger than any tradition or system of beliefs and symbols.
Religious life becomes a co-operative enterprise binding
together different traditions and perspectives to the end of
attaining a clearer vision of the perfect reality.

The triumphs of this method of religious reform have
been striking: no less so are'its failures. After these many
centuries, Hinduism, like the curate’s egg, is good only in
parts. It is admirable and abhorrent, saintly and savage,
beautifully wise and dangerously silly, generous beyond
measure and mean beyond all example. It is strange how
long primitive superstitions will last, if we do not handle
them roughly. When they were taken over by Hinduism,
they were given added respectability. It is not easy to move
men to quit their old ways, overcome indolence and inertia,
and venture on new paths. Though the most revolting prac-
tices of cannibalism, polyandry, and human sacrifices were
soon abolished, others, such as animal sacrifices, repugnant
to our moral sentiments still persist. While we may criticize
the cheap assurance of reformers, they are morally a force
to be greatly welcomed, for they have the quality of a faith
that moves mountains. The Hindu method, being a demo-
cratic one, is more expensive and wasteful. Reform by con-
sent is slower than reform by compulsion in religion as in
politics, but it has the human touch. Life is a school of
patience and ‘charity suffereth long’. An extensive applica-
tion of the principle of liberty, equality, and fraternity has
made Hinduism the most elastic of all religions, the most
capable of adapting itself to new conditions. It is less de-
pendent on historical facts, is freer from authority. Its gods
form no exclusive group. Its pantheon has stood wide open
for the admission of new deities who are always naturalized
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as aspects of the Supreme godhead. The danger of the

Hindu attitude is that what is may be accepted because it is,
and progress may be infinitely delayed.

VII
The other religions which came into India are influenced

by the Hindu spirit. While Hinduism is a large synthesis
achieved in the course of centuries, Islam is the creation of
a single mind and is expressed in a single sentence. “There
is one God and Mohammad is his prophet.” Mohammad
claims to be the final link of the great chain from Adam
through Noah, Moses, and Jesus. His simple faith, with its
real brotherhood and hatred of idolatry, hurled itself on the
world, bidding it choose between conversion and subjection.
It claimed world dominion. Before his death Mohammad
saw himself master of Arabia and had already begun to assail
his neighbours. Four years later, in A.p. 636, the power of
Persia was shattered at the battle of Kadisiya. A century
from the Hijra the northern frontier had been advanced to
the Jaxartes and the conquest of Sindh had brought Islam
into contact with Hinduism. In the West, Antioch fell in
638 and Alexandria in 648. Carthage was torn from the
empire sixty years later and Spain was invaded in 710. This
triumphal progress was checked by the youthful vigour of
the West under Charles Martel on the momentous battle-
field of Tours. Militant and inelastic, Islam frames the same
dogmas, prescribes the same laws, upholds the same con-
stitution, and enforces the same customs. It borrowed its
idea of Messiah from Judaism, its dogmatism and asceticism
from Christianity, its philosophy from Greece, and its mys-
ticism from India and Alexandria.

The Indian form of Islam is moulded by Hindu beliefs
and practices. Popular Islam shows the influence of Hindu-
ism. The Shiahs are much nearer Hinduism than the Sun-
nis. The Khojas, whose tenets are a mixture of Vaispava
and Shi‘a doctrines, hold that Ali is the tenth incarnation
of Visnu. Sufism is akin to Advaita Vedanta. It believes
in the non-dual Absolute and looks upon the world as the
reflection of God, who is conceived as light. The Sufis
abstain from animal food and believe in rebirth and incarna-
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tion.! The dogmatism of Islam was toned down in India.
The emperor Akbar was led to give up his faith in the abso-
luteness of Islami and declare that ‘there are sensible wen in
all religions, and abstemious thinkers and men endowed with
miraculous powersamong all nations’. Hesays: ‘Each person,
according to his condition, gives the supreme being a name,
but in reality to name the unknowableis vain.’? He1s, accord-
ing to Max Miiller, ‘the first who ventured on 2 comparative
study of the religions of the world’.3 He was not, however,
lacking in the spirit of religion. Akbar, whatever may have
been the extent of his failing in practice, was a sincerely
religious man. Jahangir declares that his father ‘never for
one moment forgot God’. That testimony is corroborated
by Abul Fazl, who avers that his sovereign ‘passes every
moment of his life in self-examination or in adoration of
God’. Jahangir said of the Hindu anchorite Jadrup that he
had ‘thoroughly mastered the science of the Vedanta, which
is the science of Sufism’.# Dara Shikoh, the eldest son of
Shah Jahan, is the author of a treatise designed to prove that
the differences between Hindu and Muslim were matters
only of language and expression., Kabir, Ninak, Didu, and
a host of others point to a blend of Hindu and Muslim
religious doctrines, Bahaism stands up for a free religious
fellowship. Baha’u’llah’s advice to his apostles has nothing
in common with fanaticism,

‘O Children of Baha! Have intercourse with all the peoples of the
world, with the disciples of all religions in the spirit of complete joy-
fulness. Remind them of what is good for them all, but beware of
making the word of God the stumbling block of friction or the source
of mutual hatred. If ye know what the other does not know, tell him
with the tongue of friendliness and love. If heacceptsitand takesit up,
then the aim has been attained, if he rejects it, pray for him and leave
him to himself; ye may never importune him’.

I Dabistan, E.T. by Shea and Troyer, vol. iii, p. 281. A celebrated Sufi of
the seventeenth century, by name Sabjani, it is said, ‘abstained from flesh,
venerated the mosques, performed in houses of idols according to the usage
of the Hindus, religious rites in mosques, worship (piija) and prostration after
the manner of the Mussulmans’ (pp. 301-2).

2 Vincent Smith, Akéar the Great Moghul (1917), pp. 349—50.

3 Introduction to the Science of Religion, p. 68.

4 Memoirs of Fahkangir, ET. by Beveridge, vol.i, p. 356.
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The conflicts between Hindus and Muslims, which have
become more frequent in recent times, fill one with shame
and grief. Political and economic considerations are mixed
up with religious questions. The New Indian Constitution,
which has arranged political power and influence in propor-
tion to numbers, has added to the tension. The bid for souls
and the scramble for posts are getting confused.

VIII

The influence on Christianity is a more interesting study,
indicating the conflict between tradition and experiment in
the Christian mind. The traditional attitude is the one
expressed in Bishop Heber’s hymn. It has had a long
history. It used political power for religious propaganda.!
It is represented to-day by Karl Barth of ‘Dialectical Theo-
logy’ fame. He brands non-Christian religions as foes to
Christendom, which must in no circumstances ‘howl with
[those] wolves’. A true Christian’s response to other faiths
must be an intolerant No! He writes: ‘Does Christendom
know how near to her lies the temptation, by a slight betrayal
of her proper business, to escape such an imminent conflict
with these alien religions? Does she know that this must
not happen? We can only ask: Does she know that under
no circumstances must she howl with the wolves?” Any
attempt to see anything valuable in other religions ‘must be
abandoned without reserve. Christendom should advance
right into the midst of those religions whatever their names
may be, and let come what will, deliver her message of the
one God and of His compassion for men forlorn, without
yielding by a hairbreadth to their “daemons”.’2? The other

I St. Francis Xavier wrote from Cochin on 20 Jan. 1548 to King John 111
of Portugal, “You must declare as plainly as possible . . . that the only way of
escaping your wrath and obtaining your favour is to make as many Christians
as possible in the countries over which they rule.” See Macnicol, T4 Living
Religions of India (1934), p. 268 n. The African explorer H. M. Stanley

remarked, when he inspected the original maxim gun, ‘What a splendid instru-
ment for speading Christianity and civilization among the savage races of
Africal’

2 Quoted in Macnicol's I5 Christianity Unigue? (1936), pp. 168—9. The
Bishop of London in his work on Wky am I a Christian? writes: ‘I have
been round the world and seen at close quarters the other religions of the
world. They have certainly got no candle to light them on the way’ (p. 32).
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religions are, in fact, untouchable. The Report of the Com-
mission on Christian Higher Education in India, presided
over by Dr. A. D. Lindsay, expresses the Christian motive
thus:

“The Christians are convinced that they have a message which
alone is a solution for the problems of humanity and therefore of India.
They believe themselves to be bearers of good news which they wish to
share with others. Their hope and desire is that India may become
Christian. They can never acquiesce in the position that different
religions are good for different communities, that all religions are
fundamentally the same and that it is for each religious community to
seck to make the best of the possibilities of its own religion.’t

This is a paraphrase of Karl Barth’s attitude in milder terms,
for the Report continues: ‘there is little in either Hinduism
or Islam which can resist the irreligious influence of econo-
mic and psychological determinism’.2 The Report notes
that ‘the characteristic note of medern Hinduism is its un-
discriminating comprehensiveness’.3

Even though this view has high authority and age to back
it, it does not receive general support. Even from the official
biographies of Jesus we learn that He is more considerate
and compassionate than His followers.

We cannot dismiss as negligible the sense of the majesty
of God and consequent reverence in worship which are con-
spicuous in Islam, the deep sympathy for the world’s sorrow
and unselfish search for a way of escape in Buddhism, the
desire for contact with ultimate reality in Hinduism, the
belief in a moral order in the universe and consequent
insistence on moral conduct in Confucius. It is difficult for
Augustine adopted a very different and more liberal attitude: ‘If those who are
called philosophers, and especially the Platonists, have said aught that is true
and in harmony with our faith, we must not shrink from it, but claim it for our
use as from those who possess it unlawfully . . . heathen learning is not all made
up of false and superstitious fancies’ (Kirk, T4e Vision of God (1931), p. 334).
"The late Canon H. R. L. Sheppard wrote: “The intolerable idea that God only
revealed himself to one people and left all the others in darkness is vanished
save In the least enlightened circles’ (The Impatience of a Parson, p. 107).

I p.136. 2 p. 148,

3 p. 147. Referring to this feature Dr. L. P. Jacks writes: “The spiritual
men of India, a great and watchful multitude whose spiritual status is un-
attainable, are many of them catholics in a deeper sense than we of the West
have yet given to the word . .’ (T'wo Lezters (1934), p. 26).
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us at this time of the day to believe that only one rehglon
provides divine revelation and others have nothing of it.

IX

Karl Barth is definite that the glimpses and intuitions of
God found in other religions are not a preparation for the
full revelation in Christ but are misdirections. In this matter
Karl Barth may have the support of rigid minds, but the
general Christian tradition is not with him. Even in the
Old Testament the local cults were not destroyed, but re-
formed. The prophets, it is true, repudiated the cult of the
Queen of Heaven, but she has returned in the Virgin
Mother. Adherents of Trinitarian religions persuade them-
selves by a jugglery of words that they believe in one God,
and the best that has been said on the subject is that it is
a mystery of which no rational explanation is possible. It
is difficult to know the real distinction between praying to
the Madonna, Saints, and Angels and worshipping minor
deities as symbols of the Supreme. The Christian doctrine
did not grow up in a2 vacuum, in a straight encounter between
God and soul. It arose in a world full of warring sects and
rival faiths, and used whatever was at hand. Palestine gave
morality and monotheism; Greece art and philosophy, Rome
order and organization, and the East mysticism and a gift
for worship. The great Church Fathers did not repudiate
the non-Christian faiths in the Barthian way. Clement was
not only a Christian Father but a learned philosopher, who
clothed the new religion in the amenities of Greek thought.
Origen said in reply to Celsus’ criticism: “When God sent
Jesus to the human race, it was not as though He had just
awakened from a long sleep. Jesus has at all times been
doing good to the human race. No noble deed amongst men
has ever been done without the Divine word visiting the
souls of those who even for a brief space were able to receive
its operations.’t “That which is called the Christian religion’,
says Augustine, ‘existed among the ancients, and never did
not exist, from the beginning of the human race until Christ
came in the flesh, at which time the true religion which
already existed began to be called Christianity.’

v Contra Celsum, vi. 78. 2 Epis. Retract., bk. 1.
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The second view recognizes the divine element in the
other religions of the world, but contends that Christianity
is the peak of the development of religion. It is the crown
and completion of the religion of humanity, the standard by
which all others are judged.! While on the first view no
recognition is given to the workings of the spirit in other
religions, here it is conceded that others also sought to know
God and do His will, but they are merely preparations for
the Christian religion, which is unique.

The difference between Christianity and any other reli-
gion is that of the best and the good, and the good is the
enemy of the best. ‘God, having of old time spoken . . . by
divers portions and in divers manners, hath at the end of
these days spoken unto us in His son’,2 that is to say, spoken
perfectly and finally. ‘Christ is indeed the true light, light of
light eternal, while all of us children of men, have had kindled
within us—just because we are children of men—Aflickering
candles, smoking flax, lit all alike at the first by the divine
Hand, but now, poor dim guttering lamps that can only shine
again if they are kindled anew, if they can have their oil re-
plenished from the source.’® Those, like Dr. Macnicol and
the late Dr. Farquhar, who maintain this view would use the
scriptures of the Indian people and their rites in their attempts
to naturalize Christianity. But at a certain stage in this pro-
cess they feel that they come up against a rock which they
have no right to ignore. “There is a core of adamant in our
Christian faith that is not any one’s private property to barter
or to buy or to sell.’* Truth and falsehood are embattled
opposites. While Christianity need not stand solitary apart
from other religions, it is not to be regarded as merely rela-
tively excellent, one among many efforts of human beings.

These two attitudes are common to all missionary religions.

I Cf. ‘It is the Christian religion which is the perfect religion, the religion
which represents the Being of Spirit in a realised form, or for itself, the religion
in which religion has itself become objective in relation to itself’ (Hegel, T%¢
Philosophy of Religion, E'T. (1893), vol. ii, p. 330).

2 Hebrewsi. 1, 2.

3 Macnicol, Is Christianity Unigue? (1936), p. 166.

4 Ibid., p. 19. Dr. Frick writes in the [nternational Review of Missions
(Oct. 1926): ‘As long as we claim to be Christians in deed and truth, we must
cultivate a certain consciousness of superiority’ {p. 10).
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Each claims with absolute sincerity that it alone is the
true light while others are will-o’-the-wisps that blind us to
the truth and lure us away from it. When it attempts to be
a little more understanding, it affirms that the light of its
religion is to that of others as the sun is to the stars, and the
minor lights may be tolerated so long as they accept their
position of subordination.

X

An increasing number of Christians adopt a third attitude,
the Hindu one, which is definitely against proselytism. The
Syrian Christians, who have the longest Christian tradition
in India, are opposed to proselytism. Among the later con-
verts to Christianity, this attitude is gaining acceptance.!
The International Missionary Council at its Jerusalem meet-
ing held in 1928 declared: ‘We would repudiate any symp-
toms of a religious imperialism that would desire to impose
beliefs and practices on others in order to manage their souls
in their supposed interests. We obey a God who respects
our wills and we desire to respect those of others.”> The

! Rajkumari Amrit Kaur writes: “The conversion or the desire to impel
another person to change his faith has always savoured of an arrogance
tantamount to a violent attitude of mind which must surely be against that
very doctrine of love for which I believe that Christ lived and died. . . . While
there has been no conscious effort to purge the Indian Church of the taint
of untouchability that exists within its own, doors, the untouchability that
exists in Hinduism has been exploited to the extent of attempted mass and
wholesale conversions to so~called Christianity of the Depressed Classes. I say
“so~called Christianity” advisedly, because I know not one of these poor people
to whom I have spoken—and I have spoken to many—who has been able to
tell me anything of the spiritual implications of his change of faith . . . Is there
not room for Jesus in Hinduism? There must be. I cannot believe that any
who seek to worship God in spirit and in truth are outside the pale of any of
the great religions which draw their inspiration from Him who is the fountain-~
head of all truth. Iam sure that Iam not the only Indian born in the Christian
faith who holds these views’ (T'4¢ Harifan, 30 Jan. 1937).

2 The World Mission of Christianity, p. 10. Mr. Bernard Lucas in his book
Our Task in India draws a distinction between proselytism and evangelism.
The former is what Jesus condemned when he said: “Woe unto you Scribes
and Pharisees, hypocrites ! for ye compass sea and land to make one proselyte;
and when he is become so ye make him twofold more a son of Gehenna than
yourselves’ (St. Matthew). The latter is, for Mr. Lucas, what is implied in
the words ‘But go then and publish abroad the Kingdom of God’ (St. Luke).
Commenting on the latter, Mr. Lucas writes: “The standpoint of evangelism
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Report calls upon non-Christian religions to join forces with
Christianity in resisting the attacks of those who deny God
and the world of spirit. ‘We call on the followers of the
non-Christian religions to hold fast to faith in the unseen
and eternal, in face of the growing materialism of the world
and to co-operate with us against all the evils of secularism.’
It has a perception of the desperate need of the world as
well as of the fellowship of all believers in God, in the deep
places of the spirit. The Report of the American Commis-
sion of Laymen affirms that it is unwise to undermine men’s
faith in their traditions. “There is a real danger that the
sound elements of tradition will be discarded with its abuses
and that nothing will be adequate to take the place of the
restraints of the older cultures, which, however miscon-
ceived, at least maintained a social order.’? The task of the
missionary would be to pool his religion along with others.
‘Perhaps the chief hope for an important deepening of self-
knowledge on the part of Christendom is by way of a more
thorough-going sharing of its life with the life of the Orient.
The relations between religions must take increasingly here-
after the form of a common search for truth.” A growing
apprehension of truth is effected by the creative interaction
of different minds and their insights, by the mutual criticism
and enlargement which result from a fuller appreciation of

recognises the value of the law of heredity in the religious development of the
race. There is a distinct type of religious thought and life in India which God
has been evolving through the centuries and this must be saved for India and
for the world." He adds that if India loses her distinctive religious genius it
would be an irretrievable and incalculable loss to the world. “The Hindu must
be saved as a Hindu.” Dr. D. ]. Fleming in his book on W kither Bound in
Missions (1925) pleads for a ‘mutuality in giving and receiving’. He argues
that there is a just resentment at the imperialist type of missionary endeavour.
He feels that we must be impartial enough to recognize that each race has
its special gift and its special contribution to civilization. His first chapter
is entitled ‘Eradicating a Sense of Superiority”.

Y The World Mission of Christianity, p. 14.

2 There are Christian missionaries who adopt and advocate this view.
Rev. Verrier Elwin says: ‘1 live among the Gonds and love them. I have never
interfered with their religion and when any of them ask me to make them
Christian, 1 refuse. I think myself, that it would be better for all to adopt a
similar attitude of detachment and leave their ancestral faith alone’ (/#dian
Social Reformer, 2 Nov. 1935, p. 136).



THE MEETING OF RELIGIONS 347

other systems of thought and culture. ‘All fences and private
properties in truth are futile; the final truth whatever it may
be 1s the New Testament of every existing faith.” There 1s
a common ethical and religious ideal influencing the whole
civilized world, and each people tries to find it in its own
religion and does find it there. In other words, this Report
admits that no religion in its present form is final and every
religion is seeking for a better expression. It looks forward
to a time when ‘the names that now separate men may lose
their divisive meaning’.! ‘Supposing they worship a Being
with the same attributes,” Dr. Inge says, ‘it does not very
much matter whether they call him Buddha or Christ. We
must look to things rather than to words.’

There are thus three different attitudes, right, centre, and
left, which Christian missionaries adopt towards other reli-
gions. Here, as elsewhere, the hopes of the future are under
the left wing of liberals and not with the reactionaries or
conservatives. If we do not bring together in love those who
sincerely believe in God and seek to do His will, if we persist
in killing one another theologically, we shall only weaken
men’s faith in God. If the great religions continue to waste
their energies in a fratricidal war instead of looking upon
themselves as friendly partners in the supreme task of
nourishing the spiritual life of mankind, the swift advance
of secular humanism and moral materialism is assured. In
a restless and disordered world which is unbelieving to an
extent which we have all too little realized, where sinister
superstitions are setting forth their rival claims to the alle-
giance of men, we cannot afford to waver in our determina-
tion that the whole of humanity shall remain a united people,
where Muslim and Christian, Buddhist and Hindu shall
stand together bound by common devotion, not to some-
thing behind but to something ahead, not to a racial past or
a geographical unit, but to a great dream of a world society
with a universal religion of which the historical faiths are but
branches. We must recognize humbly the partial and defec-
tive character of our isolated traditions and seek their source
in the generic tradition from which they all have sprung.3

! (1932) pp. 44, 46, 47, 58. % Ingquirer, 12 June 1926.
3 Cf. Professor Hocking: “We have to recognise that a wor/d religion exists.



348 THE MEETING OF RELIGIONS

Each religion has sat at the feet of teachers that never
bowed to its authority, and this process is taking place to-day
on a scale unprecedented in the history of humanity and will
have most profound effects upon religion. In their wide
environment, religions are assisting each other to find their
own souls and grow to their full stature. Owing to a cross-
fertilization of 1deas and insights, behind which lie centuries
of racial and cultural tradition and earnest endeavour, a great
unification is taking place in the deeper fabric of men'’s
thoughts. Unconsciously perhaps, respect for other points
of view, appreciation of the treasures of other cultures, con-
fidence in one another’s unselfish motives are growing. We
are slowly realizing that believers with different opinions and
convictions are necessary to each other to work out the larger
synthesis which alone can give the spiritual basis to a world
brought together into intimate oneness by man’s mechanical
ingenuity.

We give religious systems separate names, but they are not separate; they are

not closed globules. They merge in the universal human faith in the divine
being’—quoted in Basil Mathews, Roads 7o the City of God (1928), p. 43.



IX

THE INDIVIDUAL AND THE SOCIAL
ORDER IN HINDUISM

I
THE last fifty years have seen the most revolutionary

changes of any period in human history.! The inven-
tions of science have put an end to human isolation and
provided marvellous opportunities for the realization of the
dream of ages, the building of a great society on earth, whose
vision has inspired the seers and prophets of all races and
nations. The social and ethical issues raised by the spread
of science and technology and the new contacts of races and
cultures are common to both East and West. We must now
learn to live together and understand one another.

The chief obstacle to-mutual understanding has been an
almost mystical faith in the superiority of this or that race
and the historic missions of nations.  Napoleonic France felt
called to sow the seeds of revolution in the soil of Europe,
Imperialistic Britain to carry the white man’s burden of
civilizing, for a consideration, the backward peoples, Soviet
Russia to liberate the proletariat from bondage to capitalism,
and Nordic Germany to save the world from the antichrist
of communism. This conceit of the legendary destinies of
nations is not confined to the West. There are Indians who
believe that true spirituality has never appeared anywhere
in the world save on the sacred soil of India. There are
Chinese who imagine that they alone are civilized. Public
men in Japan often use the language of the Shinto divine
Hirata of a hundred years ago, that the Japanese are the
descendants of the gods, different in kind rather than degree
from all other nations, and the Mikado, the son of heaven, is
entitled to rule them all. If in ancient times the groups
claimed to be under special divine protection, they now em-
ploy scientific jargon by declaring that they are in line with

I ‘From the stone age to the death of Queen Victoria is one era; we
are now living in the second’ (Gerald Heard, These Hurrying Years (1933),

p. 1).
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the development of evolution, with the unrolling of history.
They solemnize their desires and organize their hatreds by
propounding the theory of the predestination of races. This
pernicious doctrine of fundamental racial differences and
national missions is preventing the development of a true
human community in spite of the closer linking up of in-
terests and the growing uniformity of customs and forms of
life. Science, however, supports the very different view that
the fundamental structure of the human mind is uniform in
all races. The varied cultures are but dialects of a single
speech of the soul. The differences are due to accents,
historical circumstances, and stages of development. If we
are to find a solution for the differences which divide races
and nations to-day, it must be through the recognition of
the essential oneness of the modern world, spiritually and
socially, economically and politically.

Some of those whose tradition and training are limited to
the Furopean are apt to imagine that before the great Greek
thinkers, Socrates, Plato, and Aristotle, there was a crude
confusion of thought, a sort of chaos without form and void.
Such a view becomes almost 2 provincialism when we realize
that systems of thought which influenced countless millions
of human beings had been elaborated by people who never
heard the names of the Greek thinkers. The Hindu sages
had formulated systems of philosophy and conduct, the Jews
had developed a lofty monotheism, Zarathustra had pro-
claimed the universe to be an ever increasing kingdom of
righteousness, and Buddha had taught the way of enlighten-
ment. The Chinese had records of a civilization that was
even then two thousand years old, and the pyramids of
Egypt and the palaces of Babylon were antiquities in the
eyes of men of that period. If we leave aside the great
civilizations of Egypt, Assyria, Knossos, and others whose
influence on the modern world is more indirect than direct,
the outstanding developments prior to §oo B.c. were the
emergence of the prophetic school in Israel, of Confucianism
in China, and of Brahmanism and Buddhism in India. The
present state of the world is largely conditioned by the philo-
sophies of life that had been worked out by then. The
opportunities for these different tendencies to weave them-
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selves into the warp and woof of world history are now
available. Even if some of them are unsuited to modern
conditions, the story of man’s gradual rise and progress can-
not be without its interest to all those who have faith in the
solidarity of man. It is therefore a matter of significance
that in these lectures we are taking up one important pro-
blem and viewing it from different historical standpoints.

II

In dealing with any social organization we must inquire
into the essential ideas on which it is founded, the concep-
tion of life which inspires it, and the forms which these ideas
of life assume. The inspiring ideas are always larger than
the historical forms which embody them. The Hindu view
of the individual and his relation to society can be best
brought out by a reference to the synthesis and gradation
of (i) the fourfold object of life (purusartha), desire and enjoy-
ment (kama), interest (artha), ethical living (dharma), and
spiritual freedom (moksa); (i1) the fourfold order of society
(varna), the man of learning (Brahmin), of power (Ksatriya),
of skilled productivity (Vaisya), and of service (S#dra); and
(iii) the fourfold succession of the stages of life (aframa),
student (brahmacari), houscholder (grikastha), forest recluse
(vanaprastha), and the free supersocial man (sa#i#yasin). By
means of this threefold discipline the Hindu strives to reach
his destiny, which is to change body into soul, to discover
the world’s potentiality for virtue, and derive happiness from
it. It used to be said that God created the universe in order
that He might apprehend Himself. Whatever we may feel
about it, it 1s beyond question that the world exists in order
that we may apprehend ourselves, attaining our full selfhood
through response to whatever in it corresponds to the de-
veloping personality. The approach to this goal must not
be too sudden and immediate for all individuals. It has to
be reached through a progressive training, a gradual en-
larging of the natural life accompanied by an uplifting of all
its motives. The rule, the training, and the result differ with
the type of the individual, his bent of life and degree of
development. Life is much too complex for an ideal sim-
plicity.
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HI
The Four Ends of Life

1. Moksa. The chief end of man is the development of
the individual. The Upanisad tells us that there is nothing
higher than the person.! But man is not an assemblage of
body, life, and mind born of and subject to physical nature.
The natural half-animal being with which he confuses himself
is not his whole or real being. Itis but an instrument for the
use of spirit which is the truth of his being. To find the real
self, to exceed his apparent, outward self, 1s the greatness of
which man alone of all beings is capable.? ‘Verily, O Gargi,
he who departs from this world without knowing this Im-
perishable one is a vile and wretched creature.” To inquire
into his true self, to live in'and from it, to determine by its
own energy what it shall be inwardly and what it shall make
of its outward circumstances, to found the whole life on the
power and truth of spirit, is moksa or spiritual freedom. To
be shut up in one’s own ego, to rest in the apparent self and
mistake it for the real, is the root of all unrest to which man
is exposed by reason of his mentality. To aspire to a uni-
versality (sarvarmabhiva) through his mind and reason,
through his heart and love, through his will and power, is
the high sense of his humanity.

2. Kama. Is this perfection consistent with normal living ?
There is a prevalent idea that the Hindu view concedes no
reality to life, that it despises vital aims and satisfactions,
that it gives no inspiring motive to human effort. If spirit
and life were unrelated, spiritual freedom would become an
unattainable ideal, a remote passion of a few visionaries.
There is little in Hindu thought to support the view that
one has to attain spiritual freedom by means of a violent
rupture with ordinary life. On the other hand, it lays down
that we must pass through the normal life conscientiously
and with knowledge, work out its values, and accept its
enjoyments. Spiritual life is an integration of man’s being,

! ‘purusdn na param kificit’.

2 'The Bhagavata says, “The chief end of life here is not the attainment of
heaven popularly known to be the result of pious duties. It is the desire to
enquire into truth’ (i. 2. 10). 3 Brhadarapyaka Up. iii. 8. 10.
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in its depth and breadth, in its capacity for deep meditation
as well as reckless transport. Kama refers to the emotional
being of man, his feelings and desires.! If man is denied
his emotional life, he becomes a prey to repressive intro-
spection and lives under a continual strain of moral torture.
When the reaction sets in, he will give way to a wildness of
ecstasy which is ruinous to his sanity and health.

3. Artha. The third end relates to wealth and material
well-being. Though it is not its own end, it helps to sustain
and enrich life. There was never in India a national ideal
of poverty or squalor. Spiritual life finds full scope only in
communities of a certain degree of frecdom from sordidness.
Lives that are strained and starved cannot be religious except
in a rudimentary way. Economic insecurity and individual
freedom do not go together.

4. Dharma. While the spontaneous activities of interest
and desire are to be accepted, their full values cannot be
realized if their action is unrestrained. There must be a rule,
a guidance, a restraint. DhAarma gives coherence and direc-
tion to the different activities of life. It is not a religious
creed or cult imposing an cthical or social rule. It is the
complete rule of life, the harmony of the whole man who
finds a right and just law of his living. Each man and group,
each activity of soul, mind, life, and body, has its dharma.
While man is justified in satisfying his desires, which is
essential for the expression of life, to conform to the dictates
of his desires is not the law of his being. He will not get
the best out of them if he does not contorm to the dharma
or the rule of right practice. A famous verse of the Maha-
bharata says: ‘1 cry with arm uplifted, yet none heedeth.
From righteousness (dharma) flow forth pleasure and profit.
Why then do ye not follow righteousness?'2 Dhiarma tells
us that while our life is in the first instance for our own
satisfaction, it is more essentially for the community and
most of all for that universal self which is in each of us and all
beings. Ethical life is the means to spiritual freedom, as well
as its expression on earth.

! Bhigavata, i. 2. 10.
2 grdhvabahur viraumyesah na hi kascit cchrunoti mam.
dharmad arthasca kamasca sa kim artham na sevyate.
4444 Aa
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The dharma and its observance are neither the beginning
nor the end of human life, for beyond the law is spiritual
freedom, not merely a noble manhood but universality, the
aim which ennobles the whole life of the individual and the
whole order of society. Man’s whole life is to be passed in
the implicit consciousness of this mysterious background.

The four ends of life point to the different sides of human
nature, the instinctive and the emotional, the economic, the
intellectual and the ethical, and the spiritual. There is im-
planted in man’s fundamental being a spiritual capacity. He
becomes completely human only when his sensibility to
spirit is awakened. So long as man’s life is limited to science
and art, technical invention, and social programmes, he is
incomplete and not truly human. If we are insolent and
base, unfair and unkind to one another, unhappy in personal
relationships, and lacking in mutual understanding, it is
because we remain too much on the surface of life and have
lost contact with the depths. When the fountains of spirit
from which creative life of the individual and society is fed
dry up, diseases of every description, intellectual, moral, and
social, break out. The everlasting vagrancy of thought, the
contemporary muddle of conflicting philosophies, the rival
ideologies which cut through national frontiers and geo-
graphical divisions, are a sign of spiritual homelessness. The
unrest is in a sense sacred, for it is the confession of the
failure of a self-sufficient humanism with no outlook beyond
the world. We cannot find peace on earth through economic
planning or political arrangement. Only the pure in heart by
fostering the mystical accord of minds can establish justice
and love. Man’s true and essential greatness is individual.
The scriptures could point out the road but each man must
travel it for himself. The law of karma affirms the responsi-
bility of each individual for his life. “The sins ye do by two
and two, ye shall pay for one by one,” as Kipling called Beelze-
bub to remark. There is no salvation by proxy or in herds.
In primitive societies there is collective responsibility, but on
the hypothesis of rebirth, the guilt of an action attaches toits
author. The punishment must fall on the individual, if not in
this life, then in the next or perhaps in a later. The dignity
and responsibility of the individual soul are recognized.
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v
The Four Classest

The aim of dkharma is to take the natural life of man and
subject it to control without unduly interfering with its large-
ness, freedom, and variety. It has two sides: the social and
the individual, the varpa dharma, which deals with the duties
assigned to men’s position in society as determined by their
character(guna) and function (karma); the dframa dharma,
which deals with the duties relevant to the stage of life, youth,
manhood, or old age. We may deal with the theory of the
four classes from three different standpoints, the spiritual-
social, the ethical-psychological, and the conventional.

1. The earliest reference to the four classes is in the
Purysa Sikra of the Rg Veda,* where they are described as
having sprung from the body of the creative spirit, from his
head, arms, thighs, and feet. This poetical image is intended
to convey the organic character of society, Man is not only
himself, but is in solidarity with all of his kind. The stress
of the universal in its movement towards the goal of the
world is the source of man’s sociality. Society is not some-
thing alien, imposed on man, crushing him, against which
he rebels in knowledge and action. There is a profound
integration of the social destiny with that of the individual.
Human society is an attempt to express in social life the
cosmic purpose which has other ways of expression in the
material and the supramaterial planes.

Between the individual and the totality of mankind are
set up smaller groups as aids, though they often turn out
obstacles, to the larger unity of mankind. The difficulties
of distance and organization, the limitations of the human
heart, as well as the variety and richness of life, are respon-
sible for the smaller groups, which are meant to be used as
means to a larger universality. Even if humanity becomes a
more manageable unit of life, intermediate groups are bound
to exist for the development of varying tendencies in the total
human aggregate. The family, the tribe, the clan, the nation,

* See Bhagavan Das, Hindu Social Organization(1932); Aurobindo Ghose,
The Psychology of Social Development; G. H. Mees, Dharma and Society
(1935). ? x. go.
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are successive stages in this constant approach to univer-
sality. The individual thus belongs not only to humanity
but to a class or country, race or religion. The group, which
is midway between the individual and humanity, exists not
merely for itself but for the one and the other, helping them
to fulfil each other.

If the limited group, religious, political, or economic,
regards itself as absolute and self-sufhcient and demands the
total service and life of the individual for its own develop-
ment, it arrogates to itself claims which it does not possess.
Even as the individual has no right to look upon himself as
the final end of existence and claim the right to live for him-
self, without taking into account the needs of society, the
social group has no right to demand the absolute surrender
of the individual’s rights. The two principles which must
govern all group life are the free and unfettered develop-
ment of the individual and the healthy growth of society.
The individual and the society are interdependent. The
sound development of the individual is the best condition
for the growth of the society, and a healthy condition of
society is the best condition for the growth of the individual.
An ant-heap or a bechive is not the model for a human
commonwealth, No harmony is to be achieved by the en-
slavement of the individual.

Man is not an abstract individual. He belongs to a certain
social group by virtue of his character, behaviour, and func-
tion in the community. When the fourfold division of
society is regarded as the ordinance of God or the dispensa-
tion of the spirit, the suggestion is that spiritual wisdom,
executive power, skilled production, and devoted service are
the indispensable elements of any social order. It is the
function of the wise to plan the social order, of the powerful
to sanction it, i.e. back it by authority which has force behind
it, of the skilled to execute it or carry it out with the help
of the devoted workers. The fourfold classification is con-
ceived in the interests of world progress.® It is not intended
specially for the Hindus, but applies to the whole human
race, which has one destiny which it seeks and increasingly
attains through the countless millenniums of history. ‘The

! “lokanam tu vivrddhyartham’.
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true object of all human action is kasamgraha or the holding
together of the human race in its evolution. In pursuance
of such a view, Hindu leaders accepted primitive societies
and foreign settlers such as the Greeks and the Scythians into
the Hindu fold and recognized their priestly families as
Brahmins and their fighting men as Ksatriyas.

2. As the individual is a social being, society is the neces-
sary means by which he attains the development of his per-
sonality. A secure place must be found for him in the
community so that he can derive the utmost help from it.
By his nature, man falls into four types, the man of learning
and knowledge, the man of power and action, the skilled
craftsman, and the labourer. The types are determined by
the prominent elements of man’s active nature.

Those who are pre-eminently intellectual are the Brih-
mins, whose function it is to seek and find knowledge, com-
municate it to others; and make it prevail in the world.
Their activity is not the pursuit of practical aims in the
narrow sense. They seek their joy in the practice of an art,
a science, or a philosophy and set an example of attachment
to disinterested pursuits of the mind. The perversions of
this type are a mere intellectuality or curiosity for ideas with-
out an accompanying ethical elevation, a narrow speciahiza-
tion without the requisite openness of mind, a thirst for
novelty, a tendency to imitate current fashions, an ineffective
idealism without any hold on life. The true Brahmin is said
to be one who has sensed the deepest self and acts out of
that consciousness.” He is expected to embody the law of
self-dedicating love, the grace and joy of souls in the con-
sciousness of the service, free, high, and daring, of the
humanity of the future, where hate, violence, and fanaticism
will be unknown. The Brahmins give moral guidance. They
reveal but do not enforce. Practical administration is not
their task. They keep clear of the love of power as well as
the pressure of immediate needs. Plato affirms that kings
must be philosophers. In the allegory of the Cave the wise
man who has escaped into the daylight must not stay there
but must go back to teach others. ‘We shall compel him

! ‘yah kadcid atmdnam aparoksikrtya kritdrthatayd vartata sa eva brih-
manah’. Pajrasicika Up.
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to go back though we do him an injustice.” The Hindu
believes that any one immediately and deeply concerned with
the exercise of power cannot be completely objective. The
rulers will be concerned with government and the thinkers
with values. If society is not to be led by the blind, we must
have the contemplative thinkers at the top. Every society
needs to have a class which is freed from material cares,
competitive life, and is without obligations to it. Freedom
is of the essence of the higher life and the great values cannot
be achieved under a compulsion or a sense of duty.

A dry spirit of detachment and disconnexion from im-
mediate surroundings are essential qualities for those en-
gaged in the pursuit of truth. An invincible patience, a
contempt of all little and feeble enjoyments, humility without
any baseness, an infinite hope, and a high fearlessness are
the qualities that mark the seeker of truth.! These, which
fit them for their vocation, unfit them for success in life. If
their claims on society are not sufficiently safeguarded, they
will be doomed to loneliness and not seldom to starvation.
Their very strength prevents them from compromising with
thethings they despise. A class of disinterested seekers of truth
supported by society, influencing it,and placed above the cor-
rupting tendency of power, is the very life of social stability
and growth. After all, civilization is based on a vision.

If a Brahmin class was found necessary even in those
less organized and complicated times, it is much more neces-
sary to-day, when there is a widespread tendency to confuse
national interests with objective truth. Our intellectuals to-
day with rare exceptions are camp followers of political
rulers. When Hegel saw Napoleon on horseback at the head
of his army, he said, ‘I saw the world soul riding.” The
thinkers betray their function when they descend to the
market-place to serve the passions of race, class, or nation.
When they let their spirits get enclosed in the mentality of
politics, when they fail to give to society a vision of humanity
and civilization, the whole social structure will totter. Those
who belong to the spiritual ministry of society must guard

I Cf. Vaéigtha:

yogas tapo damo danam satyam sducam daya $rutam
vidya vijfianam astikyam etat brahmanalaksanam.
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their integrity of mind as a sacred possession, be completely
masters of themselves, and proclaim the truth that all cities,
all States, all kingdoms are mortal, and only the spirit of man
immortal. Thucydides contemplates the image of a world
in which Athens should have ceased to exist. Polybius shows
us the conqueror of Carthage meditating over the burning
town. ‘And Rome too shall meet her fateful hour.”

The Braihmins will now be considered to be receivers of
unearned income. Even as it is the function of the State to
support schools and colleges, museums and picture-galleries,
it must also support a leisured class. In the world to-day
the leisured are those who inherit wealth, though there is
no reason to suppose that the children of rich parents are
exceptionally intelligent and sensitive. In China, boys and
girls used to be selected for this class on the results of com-
petitive examinations. But'the special training cannot be
postponed till the age of examinations. If the training is
to start early enough we must choose the members soon
after birth. Is it to be by lot? The Hindu assumed that
birth in a family which had the traditions of the leisured
class might offer the best solution.

While it is the business of the Brahmin to lay down the
science of values, draw out the blueprints for social recon-
struction, and persuade the world to accept the high ends
of life, it is the business of the Ksatriya to devise the means
for gaining the ends. Not only in the ancient epics but in
the recent history of Rajput chivalry do we find Ksatriya
princes cast in the heroic mould, the limits of whose fame
are the stars, men whom no fear could terrify, no difficulty
could daunt, men for whom retreat was more bitter than
death. The qualities that mark the Ksatriya type are a heroic
determination from which no danger or difficulty can dis-
tract them, a dynamic daring which shrinks from no adven-
ture, a nobility of soul which would do nothing sordid or
mean, and an unflinching resistance to injustice and oppres-
sion. The worshippers of power, the men of brute force, the
selfish tyrants are the perversions of this type. The qualities
of the Ksatriya are as necessary as those of the Brahmin for
the perfection of human nature.

! Julian Benda, The Great Betrayal, E'T. (1928).
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The political is not the highest category. The State exists
in order that its members may have a good life. Itis a social
convenience. Itis not the judge of its own conduct. Though
righteousness depends on force, ‘it is wrong to say that 1t is
the will of the strong’.! The State is not above ethics. It
exists essentially for the good of the individual and has there-
fore no right to demand the sacrifice of the individual,
though it has every right to demand the conditions essential
for the performance of its task. The worship of the God-
State with which we are familiar to-day, that the State is the
creator of right and wrong, that reasons of State justify any
crime, that ethics are a purely individual matter, are flatly
opposed to the Hindu view. Rama tells Laksmana: ‘I bear
arms for the sake of truth. It is not difficult for me to gain
this whole universe but I desire not even the suzerainty of
the heavens if it is to be through unrighteousness.’”? The
State finds its justification according to the measure in which
it pursues and protects the full development of the human
person. The end is personal liberty and happiness, and all
government is a convenient means to this end.

The Hegelian theory that what is is right, and that the
Prussian military State is the highest form of ‘the Spirit’ on
earth, is in practice a denial of moral authority. It confuses
the good with the real and reduces the distinction between
right and wrong to one of strong and weak. Force is what
counts, and not right, which is only another name for superior
force. On this view, no government has any moral authority,
and conflicts between classes and nations can only be decided
by force. The League of Nations is suspected to be another
power system, not an alternative to war but only an excuse
for a holy war. The League has failed not because it was
lacking in armed force but because it had no moral authority.
Only an earnest application of the democratic tradition in
the relations between States and a rearrangement of the
world on that basis can give the needed authority to the

U Makhibharata, iil. 134. 3.

2 .. satyena ayudham alabhe
neyam mama mahi saumya durlabha sigarambara
na hi ccheyam adharmena $akratvam api laksmana.

(Ramayana, ii. 97. 6-7.)
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League. Thegreat task of our generation is to embody real de-
mocracy in the material structure of our civilization, to work
for a world community far richer in its cultural opportunities
for all men, and far more brotherly in its relationships.

The Hindu scheme permits the use of force for the main-
tenance of order and enforcement of law, occasionally even
to the point of the destruction of human life. In a perfect
society where every one is naturally unselfish and loving,
there would be no need for government or force, but so per-
fect a condition is perhaps not suited to mere men. In the
actual imperfect conditions the State will have to exercise
force on recalcitrant individuals. The need for force is, how-
ever, a sign of imperfection. In principle anything which
has the taint of coercion is to that extent lacking in perfec-
tion, as the Mahabharata has it! We may feel that we are
justified in using force to restrain the evil-doer. This very
necessary coercion results in two disadvantages. It tempts
the user to its unrighteous use and causes resentment in
those against whom it is used. While we cannot obviate the
necessity for the use of coercion in political arrangements, so
long as sinful ambition, pride, lust, and greed are operative
in human nature, it is essential to guard against its abuses
and remember that there is a higher obligation of love that
transcends the requirements of mere justice, in the light of
which all codes of justice are to be judged. The ideal 1s the-
Brahminic one of non-resistance, for the means are as im-~
portant as the end.? In this imperfect world, however, the
non-resisters areable to practise their convictions onlybecause
they owe their security to the maintenance by others of the
principles which they repudiate.

! ‘himsaya samyutam dharmam adharmam ca vidur budhah’. Again, “The
victory that is achieved without war is much superior to the victory that is
achieved through war’ (xii. g4. 1). Adokain Rock Edict XIII writes: ‘In order
that my sons and grandsons should not regard it as their'duty to make a new
conquest . . . they should take pleasure in patience and gentleness and regard
as the only true conquest the conquest won by piety’ (T4e Edicts of Asoka, by
Vincent A. Smith (190g), p. 21).

2 Cf. these well-known sayings from the Makdbhirata:

ahimsan sarvabhiitesu dharmam jydyas taram viduh
tasya ca brahmano milam . . .;
yad ayuddhena labhyeta tat te bahumatam bhavet.
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The use of force is limited to occasions where it is the
only alternative and is applied for the sake of creating a more
suitable environment for the growth of moral values and not
for activities which can hardly fail to result in social chaos.
Force, when unavoidable, must be employed in an ethical
spirit. The use of force does not become permissible simply
because it has an ethical aim. It must be applied in an
ethical way.! The users of force are not the ones to judge
the causes for which it has to be employed. The Ksatriyas
rule only as the guardians and servants of the law. They
have an executive power over the community which is valid
only so long as they carry out the law, which is placed under
the control of the Brahmins and the seers and protected
from interference by political or economic power. The func-
tion of the State is limited to the protection of the law and
defence. People were allowed to manage their affairs in
accordance with the traditional rules and customs. They did
not care who the rulers were so long as their lives were
undisturbed. One flag was as good as another, if social life
was carried on in the same way. This attitude has made the
country a prey to invaders, The enforcement of moral laws
is what gives a king his glory. This is evident from the
description of the king who could say: ‘In my realm there
is neither thief nor miser, nor drunkard, nor one who is
altarless, nor any ignoramus, nor any unchaste man or
woman.’2

As in all ancient societies, only the fighting classes took
part in wars. The motive was more monarchical loyalty
than national pride. Even when tribes were at war, the non-
combatants were little affected. Megasthenes writes: ‘If the
Indians are at war with one another, it is not customary for

! War has its rules of right behaviour which must be observed by the king.
He must not permit the use of poisoned arrows or concealed weapons or the
slaying of a man who is asleep or a suppliant or a fugitive. He must not as a
victor destroy fine architecture or extirpate the family of the defeated dead but
invest a suitable prince of that family with royal dignity (Makdbhérata, xii.
roo. §). Though political weapons are employed for gaining their ends, the
rulers should not allow their aims to be distorted by revenge or vindictiveness.
For Kautilya the preservation of the State is the highest duty of the king and
any course which saves the kingdom is justified.

2 Chandogya Up.v. 11. 5.
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them to touch those who are tilling the land, but the one
group may be engaged in battle . . . but the other is peace-
fully engaged in ploughing or reaping or pruning or mowing
nearby.’t These principles were laid down at a time when
wars were fought according to strict rules by small profes-
sional armies. In modern wars whole populations are in-
volved and there are no non-combatants. The forces must
act with efficiency and indiscrimination. They may kill and
maim, starve and ruin millions of human beings who are
absolutely innocent. An indiscriminate massacre of masses
will be disastrous to the whole society, and by no stretch of
imagination can it be said that it will protect the interests
of the community. There is much to be said for those who
believe that complete pacifism is the only attitude to wars
under modern conditions that can be adopted by those who
have faith in the fundamental unity of all being. Yet we live,
not in a perfect universe, but only in an improving one at
best.

The third class of waifyas brings into relief the tendency
of life to possess and enjoy, to give and take. In its outward
action, this power appears as the utilitarian, practical mind
engaged in commerce and industry. Though bent on the
efficient exploitation of the natural resources, this type is
also marked by humanity and ordered benevolence. Though
the members of this class are engaged in pursuits where the
temptations to the acquisition of wealth are real, they are
expected to develop qualities of humanity and neighbourly
service. If they are keen on wealth for its own sake, they
are to be ‘detested’.2 It is not their main function to con-
tribute to the spiritual welfare of society or its political
power, yet we cannot have these without their co-operation.
Practical intelligence and adaptive skill are their chief
marks. The perversions of this type are familiar to us, as
our age is pre-eminently a commercial one. Armament
manufacturers foment discords between nations for the sake
of profits. The records of the League of Nations show how
merchants, European and Asiatic, have been making mil-

U Arrian, Indika, 11. 9. Seealso Bhagavata, 1.7. 36.
2 Cf. Riméyapa, ii. 21. 58. ‘dvesyo bhavati arthaparo hi loke’. Similarly
we fail if we are addicted to enjoyment. ‘kamatmata khalv api na pradasta.’
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lions through the sale of vile drugs that destroy the body,
mind, and soul of the people. In some countries those who
purchase the drug are given free the hypodermic syrinﬁge
with which to inject it. For the lust of gold man hurls his
fellow men over these precipices of war between races and
nations, of drunkenness and drug-addiction. Commerce and
industry, which are the life-blood of the human race, are per-
verted from their proper use by a false standard of values.
Property, according to the Hindu view, is a mandate held
by its possessors for the common use and benefit of the
commonwealth. The Bhigavata tells us that we have a claim
only to so much as would satisfy our hunger. If any one
desires more, he is a thief deserving punishment.! To gain
wealth and power at the expense of society is a social crime.
To destroy surplus products simply because we cannot sell
them for profit is an outrage on humanity.

A fourth variety of human nature finds its outlet in work
and service. Labour is the basis of all human relations.
While the first three classes are said to be twice born, the
fourth is said to be once born and so inferior. It only means
that the activities of the members of the fourth class are in-
stinctive and not governed by ideals of knowledge, strength,
or mutual service. While the seeker of wisdom works for
the joy of the search, the hero of action works from a sense
of honour, the artist and the skilled craftsman are impelled
by a love of their art, and even the lowest worker has a sense
of the dignity of labour. Though all these are impressed by
the social code with a sense of their social value, the lowest
classes are not generally aware of the plan of the social order
and their place in it. They fulfil their duties for the satis-
faction of their primary needs, and when these are gratified,
they tend to lapse into a life of indolence and inertia. An
instinctive obedience and a mechanical discharge of duty are
their chief contributions.

It is not to be assumed that the qualities which are pre-
dominant in each of the four classes are exclusive of one
another. As a matter of fact there is no individual who does
not possess all these essentials. Classes are marked as wise

! yavad mryeta jatharam tavat svattvam hi dehinam
adhikam yo ’bhimanyeta sa steno dandam arhati (vii. 14. 8).
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or heroic, skilled or unskilled, according as one or the other
predominates in them. None of these can be regarded as
complete. The Brahmin cannot serve truth with freedom if
he has not moral courage and heroism, if he has not the
practical sense to adapt the highest truth to the conditions
of actual life and the needs of the different classes of society,
if he has not the sense of service to humanity. Even the
man of action, though he is not engaged in the pursuit of
wisdom, has a sense of the direction of society, the aims it
has, and the way in which he has to sanction the details
essential for the realization of those aims. He uses his power
for the service of the society. The man of practical ability
is called upon to devote his skill and possessions to the good
of society. He has a general idea of the nature of the social
good, has the courage and the enterprise essential for the
exploitation of natural resources, and is anxious to improve
the material conditions of life in every conceivable way.
Even the man of labour is not a social drudge. As a part
of the social order, he strives to serve society through his
special function with knowledge, honour, and skill. The
fourfold spirit is present in every member of society and its
fruitful development is the test of each one’s efficiency.
There is no life, in so far as it is human, which is not at the
same time an inquiry into truth, a struggle with forces
inward and outward, a practical adaptation of the truth to
the conditions of life and a service of society. Every one in
his own way aims at being a sage, a hero, an artist, and
a servant. But the conditions of life demand specialization
within limits. Each one cannot develop within his single
life the different types of excellence. As a rule one type of
excellence or perfection is attainable only at the expense of
another. We cannot erect on the same site both a Greek
temple and a Gothic cathedral, though each has its own
loveliness. The ascetic virtues cannot flourish side by side
with the social and the domestic. If you choose to be an
anchorite, you cannot be a statesman. A hermit does not
know what human love is. A social worker cannot devote his
strength to the advancement of knowledge. But wherever
we may start, it is open to us to reach the highest perfection,
and man reaches perfection by each being intent on his own



366 THE INDIVIDUAL AND THE SOCIAL

duty.! ‘Men of all classes, if they fulfil their assigned duties,
enjoy the highest imperishable bliss.’2

While, from a spiritual standpoint, all work has in it the
power to lead to perfection, a natural hierarchy binding
the position in society with the cultural development of the
individual arises. Life is a staircase with steps leading to a
goal and no man can rest satisfied until he reaches the top.
Not the stage reached but the movement upwards is of im-
portance. The road is better than the resting-place.3 Hier-
archy is not coercion but a law of nature. The four classes
represent four stages of development in our manhood.
Every human being starts with a heavy load of ignorance and
inertia. His first stage is one of toil demanded by the needs
of the body, the impulse of life, and the law of society. Manu
tells us that all men are born Stidras and become Braihmins
by regeneration through ethical and spiritual cuiture. From
the lowest stage we rise into a higher type when we are
driven by the instinct for useful creation. We have here the
vital man. At a higher level, we have the active man with
ambition and will power. Highest of all is the Brahmin, who
brings a spiritual rule into life. Though something of all
these four 1s found in all men in different degrees of develop-
ment, one or the other tends to predominate in the dealings
of the soul with its embodied nature, and that becomes the
basis for future development. 'As he unfolds and grows
man changes his status and class.# Growth is ordinarily
gradual. Nature cannot be rushed. The seer’s vision is the
ideal for the active man; while he can trust the seer, the lower
ones may not be able to do so. They look to the practical
men. We can only understand and follow those who are just
a step beyond ourselves. The distant scene is practically out
of sight. The social order is intended to produce the type
and provide for growth beyond it.

If one who is of a lower nature desires to perform the

U Bhagavadgits, xviil. 45. 2 Apastamba,ii. 1. 2. 2.

3 ‘All men must serve those who belong to the higher classes.” Gautama,
x. 66.

4 ‘A man whether he be a Brahmin, Ksatriya, Vaiéya or Sadra is such by
nature. By evil decd does a twice-born man fall from his position. The

Ksatriya or a VaiSya who lives in the condition of a Brahmin by practising the
duties of one attains to Brahminhood’ (MaAdbhdrata, Anusasanaparva, 143. 6).
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social tasks of a higher class, before he has attained the
answering capacities, social order will be disturbed. To
fight is a sin for a Brahmin but not for a Ksatriya, whose
function is to fight without ill will for a righteous cause,
when there is no other course.! Arjuna in the Bhagavadgiti
is required to follow his own nature. To follow the law of
another’s nature is dangerous. The bent of Arjuna’s nature
was to fight; to run away from the battle-field would be a
flight from his nature. Man cannot ordinarily transcend his
psychological endowment. In the actual social order, there
may be people who consider it right to fight and others to
abstain, and both are justified. The fourfold classification is
against modern notions of conscription where every one is
obliged to take to military service or universal suffrage where
ruling power is distributed among all. In the natural hier-
archy there cannot be one moral standard for all. The
higher a person is in the social scale, the greater are the
obligations. The tendency to judge others by our own
standards must be tempered by a greater understanding of
each one’s special work and place in society.

Individuals and classes were bound to one another by
what is called the spirit of status and not terminable con-
tract. Every man had his place in society and fixed duties
attached to it. The social organism expected from each
man his duties but guaranteed to each subsistence and
opportunity for self-expression.  The spirit of competition
was unknown. Regulated control, even if coercive, is less
tyrannical than blind competition. It secures for the largest
number of individuals effective freedom in non-economic
and cultural spheres. Regulation in the interests of a fuller
measure of freedom is not the same as the total subjection of
the individual to the State.

In a real sense, the fourfold scheme is democratic. Firstly,
it insists on the spiritual equality of all men. It assumes that
within every human creature there is a self which has the
right to grow in its own way, to find itself, and make its life
a full and satisfied image and instrument of its being.
Secondly, it makes for individuality in the positive sense.

1 ‘If thou wilt not carry on this righteous warfare, then casting away thine
own dharma and thine honour, thou wilt incur sin’ (BAagavadgiid, ii. 33).
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Individuality is attained not through an escape from limita-
tions but through the willing acceptance of obligations. It
is erroneous to assume that only the aberrant or the anarchi-
cal is the true individual. Thirdly, it points out that all work
is socially useful and from an economic standpoint equally
important. Fourthly, social justice is not a scheme of rights
but of opportunities. It is wrong to assume that democracy
requires all men to be alike. Society is a pattern or an
organism in which different organs play different parts.
Excellence is specific and cannot be universal. Equality
refers to opportunity and not to capacity. While it recog-
nizes that men are unequal in scale and quality, it insists that
every human being shall have the right and the opportunity
to contribute to human achievement, as far as his capacity
goes. Society must be so organized as to give individuals
sufficient scope to exercise their natural energies without
being interfered with by others. Even Marx does not accept
the view that all men are born equal with an inherent right to
identical shares in the commodities produced by the com-
munity. An assertion of abstract equality is not the same as
the principle from: each according to his capacity and to
each according to his requirements. There is no attempt to
equalize capacities or level up the requirements.’ Fifthly,
the essence of democracy is consideration for others. Free-
dom for the individual means restrictions on absolute power.
No one class can make unlimited claims. The State, the
Church, and other organizations must limit themselves and
leave room for those who neither think nor feel as they do.

! Stalin, in his address to the Seventeenth Congress of the Communist
Party, defines the position thus: ‘By equality Marxism means not only equality
in personal requirements and personal life, but the abolition of class, i.e. (@) the
equal emancipation of all toilers from exploitation, after the capitalists have
been overthrown and expropriated; (4) the equal abolition for all of private
property in the means of production, after they have been transformed into the
property of the whole society; (c) the equal duty of all to work according to
their ability and the equal right of all toilers to receive according to the amount
of work they have done (socialist society); (¢) the equal duty of all to work
according to their ability and the equal right of all toilers to receive according
to their requirements (communist society). And Marxism starts out with the
assumption that people’s abilities and requirements are not, and cannot be,
equal in quality or in quantity, either in the period of socialism or in the period
of communism.” (Webb, Soviet Russia (1936), vol. ii, p. 702.)



ORDER IN HINDUISM 369

Spiritual power, political power, and economic power must
be properly adjusted in a well-ordered society. Democracy
is not to be confused with mutual rivalries. Kautilya’s
Arthaddsa discusses the theory of social contract to enforce
the duties and rights of the State and the individual. While
the rulers are obliged to abide by the rules of dharma, the
citizens pay the taxes in return for the protection they receive.
Monarchy was not the only type of government. Republi-
can constitutions were well known. Representative self-
governing institutions operated in India even by the time
of Megasthenes. Village communities presided over by
councils of elders chosen from all castes and representing all
interests maintained peace and order, controlled taxation,
settled disputes, and preserved intact the internal economy
of the country. Trade-guilds were also managed on similar
lines, protecting the professional interests and regulating
working hours and wages. The peasant worked the land to
maintain himself and the family and contribute a little to the
community. The craftsman fashioned the tools and the cloth-
ing necessary for the community, and was in turn provided
with the food and shelter necessary. This system prevailed
even after the British rule started. Sir William Hunter
observed: “The trade guilds in the cities, and the village
community in the country, act, together with caste, as mutual
assurance societies, and under normal conditions allow none
of their members to starve. Caste, and the trading or agri-
cultural guilds concurrent with it, take the place of a poor
law in India.”r Land became a commodity to be bought and
sold for the first time in the administration of Warren
Hastings. The new economy of the private ownership of
land, with the zamindar as the permanent landlord, a sort of
middleman between the State and the peasant, the divorce
of industry from agriculture, and large-scale production in
factories have brought about a social revolution. Under the
centralized administration of the British, local self-govern-
ment and autonomous village organization disappeared. A
strange impression prevails that in India caste prevented the
development of democratic institutions. In the administra-
tion of villages and towns, caste and trade-guilds, provinces
v Indian Empire, p. 199.
4444 Bb
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and even federations, the democratic principle where every
individual is both sovereign and subject is affirmed. Even
such details as the rules of elections, division into electoral
units, rules of procedure and debate do not escape nocice.!
Representative democracy or the paiichdyat system is native
to the Indian temperament. Sixthly, the general tendency of
men of all classes to strive to the summit is due to the im-
pression that the position at the top is one of pleasure, profit,
and power. To obtain these, every one wishes to climb the
social ladder. But in the Hindu scheme life becomes more
difficult as we rise higher. A Brahmin should do nothing for
the sake of enjoyment. If we realize the increase of social
responsibility and the diminution of the personal enjoy-
ments of life as we rise in the social ladder, we will be more
satisfied with our own place and work in society. Those who
seek the higher place will lead a life of simplicity and self-
denial.

Within this fourfold scheme each individual has to follow
his own nature and arrive at his possible perfection by a
growth from within. The individual is not a mere cell of the
body or a stone of the edifice, a mere passive instrument of
its collective life. Man is not a thing or a piece of machinery
which can be owned. The question of property, of the man
over the woman, of the father over the child, of the State
over the individual, must be given up. The individual’s
action must be determined by his own essential quality.2
Through the fulfilment of his nature he contributes to the
good of the society, though he may not intend it. We must

I The Marquis of Zetland writes: ‘And it may come as a surprise to many
to learn that in the Assemblies of the Buddhists in India two thousand years
and more ago are to be found the rudiments of our own parliamentary practice
of the present day. The dignity of the Assembly was preserved by the appoint-
ment of a special officer-—the embryo of “Mr. Speaker” in the House of Com-
mons. A second officer was appointed whose duty it was to see that when
necessary a quorum was secured—the prototype of the Parliamentary Chief
Whip in our own system. A member initiating business did so in the form of
a motion which was then open to discussion. In some cases this was done once
only, in others three times, thus anticipating the practice of parliament in
requiring that a Bill be read a third time before it becomes law. If discussion
disclosed a difference of opinion the matter was decided by the vote of the
majority, the voting being by ballot’ (T4 Legacy of India, p. xi (1937)).

2 ‘syabhavaniyatamkarma’,
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avoid the cant of the preacher who appeals to us for the deep-
sea fishermen on the ground that they are daily risking their
lives that we may have fish for our breakfasts and dinners.
They are doing nothing of the kind. They go to sea for
themselves and their families, not for our breakfasts and
dinners. Our convenience happily is a by-product of their
labours.

True law which develops from within is not a check on
liberty but its outward image, its visible expression. Human
society progresses really and vitally only when law becomes
the expression of freedom. It will reach its perfection when
man having learned to know becomes spiritually one with
his fellow men. The law of society exists only as the outward
mould of his inner nature. The true man conforms to law
simply because he cannot helpit.! When Draupadi blames
her husband for obeying the law when it has led him into
difficulties, he replies that he does not observe it in expecta-
tion of any reward but because his mind has become fixed on
it.2 Man helps the world by his life and growth only in pro-
portion as he can be more freely himself, using the ideals and
the opportunities which he finds in his way. He can use them
effectively only if they are not burdens to be borne by him,
but means towards his growth. By gathering the materials
from the minds and lives of his fellow men and making the
most of the experience of humanity’s past ages, he expands
his own mind and pushes society forward. Social order
(ksema) and progress (yoga) are thus safeguarded.

3. When birth acquired greater importance classes de-
generated into castes. The chief features of caste are: (i)
Heredity. One cannot change one’s caste. (it) Endogamy.
Every member of a caste must marry a member of the same
caste and may not marry outside it. (iii) Commensal restric-
tions. Regulations are imposed regarding the acceptance of
food and drink from members of other castes. The caste
scheme recognizes the individuality of the group. When

! na dhanartham yado rtham vz dharmas tesam yudhisthira
avadyam karyaity eva $arirasya kriyds tatha.
(Mahabharata, Santiparva, 158. 29.)
2 nahamdharmaphalakanksi rajaputri caramyuta
dharma eva manal krsne svabhaviccaiva me dhritam.
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aboriginal deities were taken over into the Hindu pantheon,
the priesthoods attached to them were accepted as Brahmins
even as the ruling families of the tribe were accepted as
Ksatriyas. Hence arose innumerable subdivisions. The
beliefs and practices which the different groups developed in
the course of ages were recognized as valid and relations
among groups regulated in accordance with them.

In the period of the Vedic hymns (1500 B.c. to 600 B.C.),
there were classes and not castes. We do not find any refer-
ence to connubial or commensal restrictions. The occupa-
tions were by no means hereditary. There is, however, a
marked differentiation between the fair-skinned Aryans and
the dark-skinned Dasyus. This racial distinction faded into
the background in the early Buddhist times (600 B.c. to
300 B.c.). In the Farakas the four classes are mentioned and
the Ksatriyas are said to be the highest. Any one who took
to the priestly way of life became a Brahmin. There were no
endogamous restrictions. According to one F4taka, Buddha
himself though a Ksatriya married a poor farmer’s daughter.
Though marriages within the same class were encouraged,
intermarriages were by no means unusual or forbidden.
Function in the trade-guilds became before long hereditary.
Megasthenes tells us that there were seven castes, that inter-
marriages between them were forbidden, and that function
was hereditary though the philosophers were exempt from
these restrictions. His observations can be accepted only
with caution. Chandragupta himself was of mixed descent.
Megasthenes’ account shows, however, that mixed marriages
were exceptional even in the fourth century s.c., though they
continued to occur in later times.! Caste in its rigour became
established by the time of Manu and the Puranas, which
belong to the period of the Gupta kings (a.p. 330 to 450).
The great invaders, the Sakas, the Yavanas, the Pahlavas,
and the Kushans, were accepted as Hindus. It is said in
Mudraraksasa that Chandragupta was opposed by a force
under the command of ‘the great monarch of the barbarian

Y According to Md/avikignimitra, Agnimitra, a king of the Sunga dynasty
(circa 150 B.c.), married a woman of an inferior caste. In the Mrechaghatika,
the hero Cirudatta, who is a Brahmin by birth and a merchant by profession,
married a courtesan.
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tribes’t who had in his army members of the foreign tribes.
Yuan Chwang’s account of the bloodthirsty Hunnish tyrant
Mihiragula shows that the Huns were savages from the
central Asian steppes. When these tribes were taken over
into Hinduism an unusually strong disinclination to inter-
marriage developed. The endogamous custom which was
encouraged in the Buddhist period and became the usual
practice in the time of Megasthenes was made the rule by
Manu, who regulated carefully exceptions to it. Caste was
the Hindu answer to the challenge of society in which
different races had to live together without merging into one.2
The difficulty of determining the psychological basis led to
the acceptance of birth as the criterion. Society, being a
machine, inclines to accept an outer sign or standard. The
tendency of a conventional society is to fix firmly and forma-
lize a system of gradesand hierarchies. Besides, as the types
fix themselves, their maintenance by education and tradition
becomes necessary and hereditary grooves are formed.

While there are only four classes, the castes are innumer-
able. We have tribal, functional, sectarian castes, as well as
outcastes. There are references to the untouchables in the
Fatakas3 Fa Hien, the Chinese pilgrim (a.p. 405 to 411),
describes how the Candalas had to live apart and give notice
of their approach on entering a town by striking a piece of
wood. The untouchables mainly included some who were
on the outskirts of civilization and were left unabsorbed by
the Hindu faith and others who performed duties which
were regarded as low. In the class scheme there was no
fifth class of untouchables.*

The substitution of the principle of birth for virtue and
valour has been the main factor in the process of social
crystallization and caste separatism. Birth 1s said to indicate
real, permanent differences in the mental attitudes of men
though they cannot be easily measured by the rough and

! mahatamlecchardjena.
2 See The Hindu View of Life, 4th impression, pp. 93 ff.
3 See Setaketn Fataka, iii. 2333 Matanga Fataka, iv. 358; Cittasambhita
:}’ata;%a, v. 391.
trisu varnesu jato’hi brahmanibrahmano bhavet,
smrtaé catvarnzh catvarah paficamo nadhigamyate.
(Makdbhérata, Anuéasanaparva, 44.)
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ready methods of anthropologists. The theory of rebirth by
which man’s inborn nature and course of life are determined
by his own past lives gives additional support to the view, that
man is born to the social function which is natural to him. It
isnotrealized that the fact of ancestry, parentage, and physical
birth may not always indicate the true nature of the individ-
ual. When the obligations of the classes do not spring
spontaneously from their inner life, they become mere con-
ventions, departing largely from the maintenance of ethical
types. The son of a Brahmin is always a Brahmin though he
may have nothing of the Brihmin in him. The individual
does not fall naturally into his place in society but is thrust
into it by an external power. Any system where an abstract
power, caste, or Church decides a person’s profession and
place is an unnatural one. ;As the individuals are esteemed
high or low, not by the degree of their sociality but by their
profession, wealth, or power, class conflicts arise where all
desire power and privilege. In the class scheme the social
duty of the individual is 1nsisted on, not his personal rights.
In caste, privilege is more important. In the class order any
one who has the courage to undergo the discipline, the
strength to deny himself the pleasures of life, and the capacity
to develop his powers is free to rise to the top; not so in the
caste scheme, which does not allow for the free play of man’s
creative energies. While the man of the higher caste is left
to his sense of duty and conscience, the weaker ones with
their anti-social tendencies are made to feel the weight of
punishment. In actual practice the setting up of different
standards of punishment for offenders of different castes is
the weakest part of the system. In fairness to the lawgivers,
it may be said that they made out that the higher the caste
the greater is the offence when moral rules are violated.?
The disparity between the hereditary function and the
individual’s nature was reduced to some extent by educa-
tion and training. And so the scriptures while recognizing
the hereditary practice insist that character and capacity

! Gautama, xii. 17. Manu says that a king should be fined a thousand times
as much as a common man for the same offence (viii. 336), The Makdbhirata
is even stronger. Even priests should be punished; the weightier the men, the
weightier should be their punishment (xi1. 268. 15).
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are the real basis and without them the social status is
meaningless.

When the Brahmin looked upon his position as one of
easy privilege and not arduous obligation, protests were
uttered. Manu and others contrast the ideal Brahmin who
has the ethical quality with the actual who bases his claim
on birth.! In Suddharthacintamani it is said that the three
features of a Brahmin are austerity, learning, and birth, and
one who has the third and not the first two qualities is only
a Brahmin by caste.2 Again, Kausika received instruction
from a meat-seller and said to him: ‘In my opinion you are
a Brahmin even in this life. Because a Brihmin who is
haughty and who is addicted to degrading vices is no better
than a Stidra, and a Siidra who restrains his passions and is
ever devoted to truth and morality I look upon as a Brahmin,
inasmuch as character is the basis of Brahminhood.’3 Chdn-
dogya Upanisad gives the story of Satyakima, the son of
Jabala who approached Gautama Haridrumata and said to
him, ‘I wish to become a student with you, sir; may I come
to you ?” He said to him, ‘Of what family are you, my friend #’
He replied, ‘I do not know, sir, of what family I am. T asked
my mother and she answered, “‘In my youth when I had to
move about much as a servant, I conceived thee. 1 do not
know of what family thou art. I am Jabala by name and thou
art Satyakama”, therefore I am Satyakima Jabala, sir.” He
said to him, ‘No one but a true Brahmin would thus speak
out. Go and fetch fuel, friend. I shall initiate you; you have
not swerved from the truth.’+ Even after caste became con-
ventional, Kavasa, the son of a slave girl, was accepted as a
Brahmin.5 To minimize the rigours of caste the relative
character of caste distinctions is frequently emphasized. The

I “Whether a Brahmin performs rites or neglects them he who befriends all
creatures is said to be a Brahmin’ (Mazu, ii. 87). “The panegyrists, the
flatterers, the cheats, those who act harshly and those who are avaricious—
these five kinds of Brahmins should never be adored, even if they are equal to
Brihaspati in learning’ (4#ri, 379).

2 tapadérutam ca yonisca trayam brihmanya karapam

tapa$érutibhyam yo hino jatibrahmani eva sah.

3 Makibhdrata, Vanaparva, iil. 75-84.

4 iv. 4. 1~5.

5 ditareya Brikmapa, ii. 19.
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Ramayapa tells us that there were only Brahmins in the
Kritayuga and all people were of one class.?

Though theistic movements from the Alvars and Rama-
nuja, though Raminanda and Kabir, Nanak and Caitanya,
Namdev and Eknith protest against caste inequalities, they
have not disappeared as yet. Even Christian churches in
their anxiety to propagate their faith compromise with it.
Pope Gregory XV published a bull sanctioning caste regula-
tions in the Christian Church of India.2 The general effect
of the impact of the West has been in the direction of
liberalizing the institution. The rise of nationalism is the
direct result of the incorporation of Western ideals in the
thought and life of the country. The hostile judgement on
British rule in India is based on conceptions of justice and
freedom for which the British are, in the main, responsible.
The Britisher’s interest in India is more the permanence of
his rule than the reform of Indian society. His attitude and
policy are best expressed in the statement of James Kerr, the
principal of the Hindu College at Calcutta, who said as far
back as 1865, ‘It may be doubted if the existence of caste is
on the whole unfavourable to the permanence of our rule. It
may even be considered favourable to it, provided we act
with prudence and forbearance. Its spirit is opposed to
national union.’”3 The recent constitutional changes stereo-
type communal divisions and caste distinctions. Though
measures which provide for the special representation of
certain classes of people are adopted in the name of social
justice, they are calculated to retard the growth of national
unity. Hindu reform movements are impelled by the con-
viction that caste is an anachronism in our present conditions,
and that it persists through sheer inertia.

Those who defy caste rules are outcasted, and this pun-
ishment till recently made the influence of caste virtually
irresistible. The freedom of the individual, however, was not
completely suppressed. The rules of caste were quite flex-
ible. There was no attempt to crystallize morals. Those who
demand a radical reform might form themselves into a new

! Uttarakinda, 74- 9~11; 30. 1g. See also Bhdgavata, xi. 17. 10-11;
Manu, 1. 83. 2 Encyclopaedia Britannica, 11th ed., vol. v, p. 468.
3 Ghurye, Caste and Race in India, p. 164 (1932).
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caste. The laws were there, but they were admitted to be
relative and susceptible to change. The law books declare
that the sources of dkarma are the scriptures, the sayings and
doings of those who know the scripture, the practice of the
virtuous and the approval of the enlightened conscience.?
The texts indicate the framework, and within their limits
ample liberty of interpretation is allowed. As the texts them-
selves are often conflicting,? one is obliged to use one’s own
reason and conscience. Men of moral 1nsight and upright-
ness could depart from the established usage and alter
customary law. Apastamba says, ‘Right and wrong do not
go about proclaiming “‘here we are”; nor do gods, angels and
the manes say “this is right and that is wrong”, but right is
what the Aryans praise and wrong is what they blame.’s In
the Taittiriya Upanisad the teacher gives the young man at
the end of years of study a general rule of conduct.

‘Speak the truth, practise virtue; neglect not the sacrifices due to
gods and manes: let thy mother be to thee as a divinity, also thy father,
thy spiritual teacher and thy guest; whatever actions are blameless, not
others, shouldst thou perform; good deeds, not others, shouldst thou
commend; whatsoever thou givest give with faith, with grace, with
modesty, with respect, with sympathy.’

How is the student to know what is right? Ordinarily cus-
tom is a sufficient guide, but in cases of doubt the young
man is invited to take as his model what is done in similar
circumstances by Brahmins ‘competent to judge, apt and
devoted, but not harsh lovers of virtue’. If the learned
doctors differ, one has to consult one’s own conscience.*
Rules are made for man, and the conventions, not the moral
principles, may be set aside in emergencies. A saint declared
that he would eat beef if he chose, and another satisfied his

i vedo’khilo dharmamiilam smritisileca tad vidam

acaradcaiva sadhinam atmanastrptir eva ca.

2 $rutis ca bhinna smrtayas ca bhinnah, maharsinam matayas ca bhinnzh.

3 1. 20.6.

4 In Kalidasa’s §akuntals the hero falls in love with Sakuntals and declares
that it cannot be wrong, for in matters of doubt the voice of conscience is an
unerring guide.

asamsayam ksatraparigrahaksama yad aryam asyam abhilasi me manah

satimhi sandehapadesu vastusu pramanam antahkaranapravrttayah.

(Act 1)
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hunger with dog’s meat received from an impure low-caste
man. ‘A saint can eat anything,” he said, ‘and when a man
is as hungry as I am, one kind of meat is as good as another.’
He enunciates a rule that ‘it is not a serious matter if one eats
unclean food, provided one does not tell a lie about it’.T The
former is a matter of convention, the latter relates to ethical
life. The independence of the individual became fettered
when the law with this fourfold basis became codified and
required for changes legislative enactments.

The truth underlying the system is the conception of
right action as a rightly ordered expression of the nature of
the individual being. Nature assigns to each of us our line
and scope in life according to inborn quality and self-expres-
sive function. Nowhere is it suggested that one should
follow one’s hereditary occupation without regard to one’s
personal bent and capacities. The caste system is a degen-
eration of the class idea. It does not admit that the individual
has the right to determine his future and pursue his interests.
Though idealistic in its origin, beneficent in large tracts of
its history, still helpful in some ways, it has grown out of
harmony with our present conditions, owing to arrested
development and lack of elasticity. The compulsory degrada-
tion of a large part of mankind is revolting to the refined
natures who have a sense of the dignity of man and respect
for the preciousness of human life. The right of every
human soul to enter into the full spiritual heritage of the race
must be recognized. Caste is a source of discord and mis-
chief, and if it persists in its present form, it will affect with
weakness and falsehood the people that cling to it.

v
The Four Stages of Life

The Hindu scheme does not leave the growth of the
individual entirely to his unaided initiative but gives him a
framework for guidance. Human life is represented as con-
sisting of four consecutive stages, of which the first three fall
within the jurisdiction of class or caste.?

Y Makabhérata, xii. 298. 7.

* Brhadiranyaka Up. iv. 4. 223 Chandogya Up. ii. 23. 1; Fdbila
Up. 4.
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1. The Student. Human offspring are the most helpless
of all living creatures. In the absence of parental care, their
chances of survival are little. The tending will have to be
continued for a long period, till the child reaches the status
of man. The higher the .cultural level the longer is the
period required for education.

The aim of education is not to pour knowledge into the
resisting brain and impose a stereotyped rule of conduct on
his struggling impulses: it is to help the child to develop his
nature, to change him from within rather than crush him
from without. The education imparted not only fits man
for his role in life but gives him a general idea of the con-
ditions of spiritual life.

2. The Householder. By filling his place in social life, by
helping its maintenance and continuity, the individual not
only fulfils the law of his own being but makes his contribu-
tion to society. Man attains his full being only by living in
harmonious social relationships.  Sex is a normal human
function concerned with the perpetuation of the race. Mar-
riage, love, and motherhood are glorified. The wife has an
equal position with the husband in all domestic and religious
concerns. Every woman has a right to marry and have a
home. Celibacy is the rarest of sexual aberrations. Any
preoccupation with the flesh is in itself an evil even though
it may be for purposes of crucifying it. Soul and body,
however different, are yet closely bound together. The things
of spirit are in part dependent on the satisfaction of the body.
The physical and the economic, though they may not be
important in themselves, are important as means to the life
of spirit.

One must learn the social and spiritual lessons of the
earlier stages before one can pass on to the later. One must
learn to be sober before striving to become a saint. He who
does not know what it is to love as a child or a husband or a
parent cannot pretend to the love which contains them alk
To withdraw the noblest elements of humanity from the
married state to monkhood is biologically and socially
unhealthy. The state of the householder is the mainstay of
social life. It is said that the householder shall have his life
established in the supreme reality, shall be devoted to the
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pursuit of truth, and shall dedicate to the Eternal Being
whatever activities he undertakes.! Hinduism does not
demand withdrawal from life into mountain tops or gloomy
caves as an essential condition for spiritual life. The way
to a higher life is normally through the world.

3. The Forest Dweller. To be, for man, is not merely to be
born, to grow up, marry, earn his livelihood, found a family,
and support it and pass away. That would be a human
edition of the animal life. Itis rather to grow upward exceed-
ing his animal beginnings. By fulfilling his function in
society, the individual begins to feel the greatness of the soul
which is behind the veils of nature and longs to reach his
true universality. When the children get settled and no
more want his attention, he retires probably with his wife to
a quiet place in the country to lead a life of inquiry and
meditation and work out within himself the truth of his
being, in an atmosphere of freedom from the strife of social
bonds. The mystery of life, as of death, each one has to
discover for himself. We can sing and taste with no tongues
but our own. Though each one has to attain his purpose
by his separate encounter, the result is of universal signifi-
cance.

4. The Monk. A safifiyasin renounces all possessions, dis-
tinctions of caste, and practices of religion. As he has per-
fected himself, he is able to give his soul the largest scope,
throw all his powers into the free movement of the world and
compel its transfiguration. He does not merely formulate
the conception of high living but lives it, adhering to the
famous rule, ‘“The world is my country; to do good my
religion’. ‘Regarding all with an equal eye he must be
friendly to all living beings. And being devoted, he must not
injure any living creature, human or animal, either in act,
word, or thought, and renounceall attachments.’> A freedom
and fearlessness of spirit, an immensity of courage, which no
defeat or obstacle can touch, a faith in the power that works
in the universe, a love that lavishes itself without demand of
return and makes life a free servitude to the universal spirit,

I brahmanistho grihasthah syat tattvajfianapariyanah
yadyat karma prakurvita tad brahmani samarpayet,
2 Vispu Purdpa, iil. 9.
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are the signs of the perfected man. The sa#7ydsin is a super-
social man, a parivrdjaka, a wandering teacher who influences
spiritual standards though he may live apart from society.
1 he difference between a Brahmin and a sa##yasin is that
while the former is a full member of society, living with wife
and children in a well-regulated but simple home, and per-
forming religious rites, the latter is a celibate, homeless and
wandering, if he does not live in 2 monastery, who has re-
nounced all rites and ceremonies. He belongs neither to his
language nor to his race but only to himself and therefore to
the whole world.! This order is recruited from members of
all castes and both sexes. As the life of the sa@fiydsin is the
goal of man, those who live it obtain the allegiance of society.
Kalidasa, the great Indian poet, describes this supreme ideal
of life as ‘owning the whole world while disowning oneself’.2

Hinduism has given us in the form of the saZ#yasin its
picture of the ideal man. He carries within himself the dynam-
ism of spirit, its flame-like mobility. He has no fixed abode
and is bound to no stable form of living. He is released from
every form of selfishness: individual, social, and national. He
does not make compromises for the sake of power, individual
or collective. His behaviour is unpredictable, for he does not
act in obedience to the laws of the social group or the State.
He is master of his own conduct. He is not subject to rules,
for he has realized in himself the life which is the source of
all rules and which is not itself subject to rules. The quietude
of his soul is strange, for though he is tranquil within, every-
thing about him 1s restless and dynamic. His element is
fire, his mark is movement,

The ideal man of India is not the magnanimous man of
Greece or the valiant knight of medieval Europe, but the free
man of spirit who has attained insight into the universal
source by rigid discipline and practice of disinterested
virtues, who has freed himself from the prejudices of his
time and place. It is India’s pride that she has clung fast to
this ideal and produced in every generation and in every part
of the country from the time of the Rsis of the Upanisads

I When his colleagues boasted that they were native to the soil Antisthenes

replied that they shared this honour with slugs and grasshoppers.
2 Mélavikagnimitra, 1. 1.
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and Buddha to Riamakrsna and Gandhi, men who strove
successfully to realize this ideal.

The ideal of the sa#7yasin has still an appeal to the Indian
mind. When Gandhi wants the political leaders to break all
the ties that hold them to the world, to be ascetics owning
nothing and vowed to celibacy, when he tells them that the
prison should be their monastery, the coarse jail dress their
religious habit, fetters and handcuffs their hair shirt and
scourge, he is applying the ideal of renunciation in the
political sphere.

The scheme of classes and stages is helpful but not indis-
pensable, Sarnkara! tells us that it is like a saddle horse which
helps a man to reach his goal easily and quickly, but even
without it man can arrive there. Life is a progress through
stages. The race is a long one, and society should not lay
on any one a burden too heavy to bear. The higher flights
are not to be attempted until we train ourselves on the lower
ones. We should not, however, be content to remain for all
time on the lower stages. That would not be to live up to the
ideal demanded of us. The goal is the vision of God and it 1s
open to all. The world and its activities are no barriers to it
but constitute the training ground.

VI

The scheme of the ends of life, classes, and stages has for
its aim the development of the individual. It helps him to
order and organize his life instead of leaving it as a bundle of
incompatible desires. It looks upon him not as a mere
specimen of a zoological species but as a member of a social
group which reflects in its organization the scheme of values
for the realization of which the group exists. By education
and social discipline the individual is helped to develop the
inner conviction essential for social stability. But throughout
there 1s insistence on the fact that the highest values are super-
national and truly universal. The activities and achieve-
ments of art and science, of morality and religion, are the
highest manifestations of the human spirit assimilable and
communicable across barriers of blood and race. This is not
to deny or underrate the importance of the group life, but the

v Sathkara on Breima Sitra, iii. 6. 36-8.
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highest values of art and literature, science and philosophy,
have, in principle, a universal appeal. The higher the indivi-
dual the more free is he of the social order. The highest is
the most universal, having transcended the need for dis-
cipline by the social scheme (ativarpairami). He is a king
among men, being a king over himself, svayam eva rdja. He
is a citizen of the world and speaks a language that can be
understood by all who call themselves men. Of the four ends
the highest is spiritual freedom; of the four classes, the
Brahmin engaged in spiritual pursuits is the highest; of the
four stages, that of sa#Z7ydsa is the most exalted. The mean-
ing of human existence is in a larger consciousness which
man does not enter so long as he remains confined in his
individuality. The limitations of family life and social
obedience embarrass the spiritin its main purpose of advanc-
ing into a life of unity with all being. The negative method
of asceticism by which the individual mortifies his body,
gives up all possessions, and breaks all social connexions is
not the Hindu view, which requires us to grow into the
larger freedom of spirit, the super-individuality, by develop-
ing each side of our life until it transcends its limits. In this
fatal hour of twilight, of tragic conflict between light and
darkness, it is the duty of the free men of the spirit, who have
seen the real beyond the clouds, to do their best to ward off
the darkness, and if that is not possible to light their lamps
and get ready to help us to see when the night falls.

VII

We are at a gloomy moment in history. Never has the
future seemed so incalculable. With a dreary fatality the
tragedy moves on. The world of nations seems to be like a
nursery full of perverse, bumptious, ill-tempered children,
nagging one another and making a display of their toys of
earthly possessions, thrilled by mere size. This is true of all
countries. It is not a question of East or West, of Asia or
Europe. No intelligent Asiatic can help admiring and
reverencing the great races that live in Europe and their
noble and exalted achievements. His heart is wrung when
he sees dark clouds massing on the horizon. There is some-
thing coarse at the very centre of our civilization by which
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it is betrayed again and again. No civilization, however
brilliant, can stand up against the social resentments and
class conflicts which accompany a maladjustment of wealth,
labour, and leisure. Perpetual disturbance will be our doom
if we do not recognize that the world is one and interdepen-
dent.! If we do not alter the framework of the social system
and the international order, which are based on force and
the exploitation of the inferior individuals and backward
nations, world peace will be a wild dream. While resolved to
renounce nothing, this generation wishes to enjoy the fruits
of renunciation.

The Imitation has a profoundly significant sentence. ‘All
men desire peace, but very few desire those things which
make for peace.” We are not prepared to pay the price for
peace, the renunciation of empires, the abandonment of the
policy of economic nationalism, the rearrangement of the
world on a basis of racial equality and freedom and devotion
to world community. It is obvious common sense, but for it
to dawn on the general mind, a mental and moral revolution
is necessary. Peace demands a revolutionary desire, a new
simplicity, a new asceticism. If men conquer their own
inordinate desires, this inner victory will show forth in their
outer relations. In the third century B.c. ASoka succeeded
to a realm more extensive than modern British India. He
achieved in early life a reputation as a military hero. The
spectacle of the misery caused by war filled him with
remorse and he became a man of peace and an enthusiastic
disciple of Buddha. The results of his conversion may be
told 1n his own words as they appeared in the edicts which he
caused to be carved on rocks and pillars throughout his
vast empire. In one of them he tells us of his profound sor-
row at the thousands who had been slain in his war on the
Kalingas and at the misery inflicted on the non-combatants.
‘If a hundredth or a thousandth part of these were now to
suffer the same fate, it would be a matter of deep sorrow to
his majesty. Though one should do him an injury, his
majesty now holds that it must be patiently borne, so.far as it

I “T'he world of mortals is an interdependent organism’:
‘sanghdtavan martyalokah parasparam apasritah’.
(Mahdbhirata, xii. 2¢8. 17.)
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can possibly be borne.’T Here was a mighty emperor who
not only repented of his lust for dominion but had his
repentance cut in rocks for the instruction of future ages.
If science and machinery get into other hands than those of
warring Caesars and despotic Tamerlanes, if enough men
and women arise in each community who are free from the
fanaticisms of religion and of politics, who will oppose
strenuously every kind of mental and moral tyranny, who
will develop in place of an angular national spirit a rounded
world view, what might not be done?

T Rock Edict XIII. See Vincent A. Smith, The Edicts of Asoka, p. 19
(1909).
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Note 2 to page 156
We have a Kharosthi inscription, on a vase from Swat, of the Greck meri-
darch ‘Theodorus, who, as a Buddhist, deals with the establishment of some
relics of Buddha, and this inscription is probably of the early part of the first
century B.c.

Note 3 to page 156
Some of the Greeks in India adopted Buddhism or at any rate took such keen
Interest in it as to place their artistic skill at its service. It has been well said
that the art of Gandhara was born of Buddhist piety utilizing Greek technique.
This influence continued from the first century B.c. into the Kushan period
and even after it, when it became completely Indianized.

Note 2 to page 262

As regards scripture, Hobbes contends that sovereigns are the sole judges
as to which books are canonical'and how they should be interpreted. Of all
the abuses that constitute the kingdom of darkness, the greatest arise from the
false doctrine that ‘the present Church now militant on earth is the Kingdom
of God’. *The papacy is no other than the ghost of the deceased Roman
Fmpire, sitting crowned upon the grave thereof.” The Cambridge Platonists
laid stress on the moral and spiritual factors in religion and claimed that true
religion must harmonize with rational truth. They were opposed to all claims
of private inspiration. Benjamin Whichcote (1610~83) writes: ‘If you say
you have a revelation from God, I must have a revelation from God too before
1 can believe you.” God reveals Himself in the mind of man ‘more than in any
part of the world besides’. This revelation cannot conflict with universal
reason of mankind. The only thing which is unalterable and final is the ethical
side of religion. We may dispute doctrincs of theology but not the laws of
morality, ‘I will not’, he said, ‘break the certain laws of charity for a doubtful
doctrine or of uncertain truth.” Nathanael Culverwel observes: “T'he Church
hath more sccurity in resting upon genuine reason than in relying upon some
spurious traditions.” Two propositions sum up his doctrine: ‘1. That all the
moral law is founded in natural and common light, in the light of reason; and
2. ‘That there is nothing in the mysteries of the Gospel contrary to the light
of reason.” Culverwel is an carnest rationalist, though he holds that reason
needs illumination from faith.

Note ! to page 267

W. K. Clifford (1845-79) was a fanatic in his unbelief. He raged against
Church and Creed and denounced Christianity as ‘z terrible plague which has
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destroyed two civilisations”. He put man in place of God and his faith and he
concluded his essay on Cosmic Emotion with the words, “Those who can read
the signs of the times read in them that the Kingdom of man has come.’

Note to page 271

‘One thing is clear: the victory of Christianity indicates a break with the
past and a changed attitude in the history of the human mind. Men had grown
weary and unwilling to seek further. They turned greedily to a creed that
promised to calm the troubled mind, that could give certainty in place of doubt,
a final solution for a host of problems, and theology instead of science and logic.
Unable and unwilling to direct their own inner life, they were ready to sur-
render the control to a superior being, incommensurable with themselves.
Reason neither gave nor promised happiness to mankind: but especially the
Christian religion gave man the assurance of happiness beyond the grave.
Thus the centre of gravity was shifted and men’s hopes and expectations were
transferred to that future life. They were content to submit and suffer in this
life in order to find the life hereafter. Such ar attitude of mind was entirely
foreign to the ancient world, even to the earlier nations of the East, not to
speak of the Greeks and Romans. To a Greek the future life was something
shadowy and formidable; life on earth alone was prized by him.” Rostovtzeff,
A History of the dncient World, vol. 1i, Rome (1927), p. 350.
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